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°INTRODUCTION°

“O Human Imagination O Divine Body”

-—William Blake

JUDAISM, Christianity, and Islam, in varying degrees, have struggled with the
question of the imaging of the divine, although only in the case of Christianity
did such theoretical issues translate into a debate concerning actual iconic wor-
ship.1 In traditional forms of Islam and Judaism no evidence exists for the use
of icons in divine service, even if we know today that examples of representa-
tional religious art abound in both of these religions? Despite overwhelming
evidence for aniconism in Jewish texts and rituals, one must acknowledge, on
the basis of archaeological remains from synagogues in Late Antiquity as well
as illuminated manuscripts from the Middle Ages, that God was occasionally
depicted in a Jewish setting. In the former instance it was in the form of a pagan
deity, such as Helios, and in the latter it was in terms of a full form or isolated
bodily limbs (e.g., an outstretched hand), connected to a particular biblical
narrative. Still, there is no indication that these visible forms of God were used
iconically as part of Jewish worship. It must be concluded, therefore, that the
pictorial images of God served either a decorative or symbolic function, but not
a cultic purpose. Yet, in the case ofJudaism, as in Islam and Christianity to an
extent, the problem of figuration or representation of God in mental images
was discussed in philosophical and theological literature, more often than not
couched in exegetical comments or scholastic debates concerning the proper
interpretation of visions of the divine recorded in biblical prophecy. Moreover,
this very problem informed the mystical literature of these different traditions,
115 the mystic visionary wrestled with the conflict of experiencing an almost
tangible object of his or her vision, on the one hand, and with the stated nor-
mative belief that God in his true nature is incorporeal and hence invisible, on

Note: Citations of sources found in the bibliographies of primary and secondary sources are
8@I1erally abbreviated, giving only the author’s surname and the main title of the work. Eacts of
publication are given for sources not in the bibliographies.

" See Grabar, Christian Iconography; Pelikan, Imago Dei; Herrin, The Formation of Christen-
dom, pp. 307-343. See also Barasch, Icon. On the centrality of visual images in religious discourse
and practice, see Miles, Image as Insight.

3 See Gutmann, “The ‘Second Commandment’ and the Image in Judaism,” pp. 161-174; Pri-
Bent, Le Judaisme et l’image; Neusner, Symbol and Theology in Early Judaism, pp. 142-175;
5Chubert, “Jewish Pictorial Traditions in Early Christian Art,” pp. 147-260; Allen, “Aniconism
and Eigural Representation in Islamic Art.”
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the other.3 The perennial clash between the view that God is not susceptible to
portrayal by images (the myth of aniconism) and the basic religious need to
imagine the divine in figurative representation is captured in this statement by
the art historian David Ereedberg: “In order to grasp the divinity, man must
figure it, and the only appropriate figure he knows is that of man himself, or a
glorified image of him: enthroned, anointed, and crowned. All this, at any rate,
for Greek and Judaeo-Christian culture, where man is the highest being and is
himself the image of God.”4

Precisely such a need lies at the heart of the mystical vision within the icono-
clastic traditions of Judaism and Islam, and Christianity to an extent as well. If
I may be allowed a generalization at the outset with respect to Judaism: the will
to visualize God in images without succumbing to apophatism, on the one
hand, or rejecting iconoclasm, on the other, is the ultimate challenge of the
prophetic, apocalyptic, and mystical imagination as it expressed itself in a
plethora of sources from Antiquity through the Middle Ages. It lies beyond the
concern of this study to deal in a comprehensive manner with the issue of
visualization of the divine in the biblical, apocalyptic, and rabbinic corpora, for
a thorough study of any of these would require a separate volume. It is nev-
ertheless necessary to remark at the outset that the tension between the
iconic/visual and aniconic/aural representations of God found in these founda-
tional documents ofJudaism set the tone for subsequent visionary mystics. The
problem of the visionary experience of God represents one of the major axes
about which the wheel of Jewish mystical speculation in its various permuta-
tions turns. Indeed, literary evidence attests that the religious experience de-
scribed in the different currents of Jewish mysticism from Late Antiquity
through the Middle Ages is overwhelmingly visual.5

" A sensitive treatment of this problem can be found in Temple, Icons and the Mystical Origins of
Christianity. Although I do not accept the author’s theoretical framework with respect to the uni-
versal nature of mysticism within world religions, I believe his analysis of the role of icons in the
formulation of Christian mysticism is persuasive.

"I Ereedberg, The Power of Images, p. 60.
5 See Cohen. The Shi‘nr Qomah: Liturgy and Thenrgy, p. 105. Although the comments of Cohen

only relate the biblical theoplianies to the visual accounts in early Jewish mysticism, his remarks
could be extended to the medieval sources as well. Interestingly enough, in that context Cohen
refers to the “great mystic passages of the Bible.” The use of the word “mystic” in relation to
biblical texts represents a major departure from the general view taken by scholars who follow the
lead of Gershom Scholem. See his Maior Trends in Jewish Mysticism, pp. 6-7: “The fact is that
nobody seriously thinks of applying the term mysticism to the classic manifestations of the great
religions. It would be absurd to call Moses, the man of God, a mystic, or to apply this term to the
Prophets, on the strength of their immediate religious experience.” See also idem, On the Kabhalah
and Its Symbolism, p. 9. For discussion of this axiom of Scholem’s typological classification of
Jewish mysticism, see Scl1weid,]adaism and II-I),-'sticism According to Gershoin Scholem, pp. 57-
58, 61-68. For an alternative approach that emphasizes the interplay of prophecy and mysticism,
see Verman, The Books of Contemplation, pp. 5-8. Verman has likewise noted that the experiences
of laterJewish mystics “were conditioned and influenced by the literary heritage” (p. 6). “So perva-
sive is this interfacing that it is virtually impossible to read a single page of any Jewish mystical text
without coming upon a citation or allusion to a previous work, be it biblical or postbiblical” (p. 8).
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While the experiences related by Jewish mystics may involve other senses,
including most importantly hearing, there is little question that the sense of
Sight assumes a certain epistemic priority, reflecting and building on those
Scriptural passages that affirm the visual nature of revelatory experience.6
Moreover, it seems clear, as will be pointed out in several places in this book,
that the ocularcentrism of various Jewish mystical traditions, related to vision-
My passages in the Bible, is indicative of a phallomorphic culture, that is, the
Scgpic mentality ofJewish mystics betrays an androcentric eroticism that places
the externalized and representable form, the phallus, at the center of the visual
encounter. Not only the object seen, however, but the eye itself corresponds to
(or substitutes for) the penis. The mystic vision expressed in Jewish sources is
fundamentally a phallic gaze.7

In order to prevent any misunderstanding on this point, let me state emphat-
ically that I am not reducing the phenomenon of Jewish mysticism in any of its
historical manifestations to the issue of visionary theophanies of God as they
are expressed in the aforementioned sources. Rather, the claim being made here
is that the tension of aniconism, on the one hand, and visualizing the deity, on
the other, is an essential component of the relevant varieties of Jewish mystical
speculation. Furthermore, these corpora provide the religious foundation for
later accounts of visionary experience in Jewish philosophical and mystical
texts. Whatever the “origins” of the different currents of mystical speculation in
medieval Jewish society, it is self-evident that the earlier traditions colored the
nature of visionary experience in the different stages of Jewish mysticism. In-
deed, as I will argue at several points in the following pages, one cannot speak
of mystical experience (of which vision is one specific type) divorced from some
interpretative framework, and that framework is shaped by a particular reli-
gious tradition. The Jewish mystic, whether he is the anonymous yored
rnerleat/ah, Eleazar of Worms, Abraham Abulafia, or Moses de Leon, sees the
divine glory in a way that is distinctively Jewish and therefore not Christian,
Muslim, Hindu, or Buddhist.

While I would avoid defining Jewish mysticism in any monolithic way, I
W0uld claim that my study sets out to reconfigure the physiognomy of this
multidimensional and complex phenomenon: the religious texture of the var-

6 The position I have articulated can be contrasted with that expressed by Scholem, who privi-
l_5'8@d the auditory dimension of revelation in general and the kabbalistic interpretation of revela-
UPH in particular. See Biale, Gershom Scholem, pp. 88, 92-94. In my view, it is the visual aspect of
biblical revelation that informed subsequent mystical (including kabbalistic) hermeneutics. (See as
g‘~:rl_l the viewpoint of Verman referred to in the previous note.) This is not to deny those passages in
Iattleplfllffi that emphasize the auditory over the visual, or even those. that theoretically exclude the
_ _ F, but only to argue that it was the visionary texts that inspired later Jewish mystics and
inffirined their own revelatory experiences.

i My thinking here reflects the insights and terminology of the French feminist philosopher and
P5YChoanalyst Luce Irigaray, who has emphasized the link between ocularcentrism and phallo-
isilstrism in \.X/eastern culture. See, for instance, Speculum of the Other Woimrzn, pp. 47-48, 145-
542, énd This Which Is Not One, pp. 25-26; also the analysis in Jay, Downcast Eyes, pp. 523-

- ee also Eilberg-Schwartz, “The Problem of the Body for the People of the Book.”
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ious streams of mystical life within historical Judaism is in a central way col-
ored by the concern of seeing the divine form as expressed in the foundational
documents that make up the religious canon. Ironically enough, the lack of
fixed iconic representation in ancient Israelite religion and subsequently in the
diverse forms of Judaism from the period of the Second Temple onwards prO-
vided the ongoing context for visualization of divinity. Accordingly, I begin this
book with a discussion of the problem of seeing God in the biblical, apocalyp-
tic, and rabbinic sources from the classical period. My discussion is necessarily
limited, and the principle of selectivity has been influenced, by my overall con-
cern to illuminate the nature of visionary experience in various trends of medi-
eval Jewish mysticism.

A full appreciation of the phenomenological parameters of religious experi-
ence within historical Judaism necessitates the appropriation of what the
Erench anthropologist Gilbert Durand referred to as the “paradoxical valoriza-
tion of imagination in iconoclastic Judaism.” Such a paradox is clearly opera-
tive in the quest for mystical vision in the various periods of Jewish history.
While a full-scale phenomenology of the imagination in the spiritual and intel-
lectual cultures of Judaism in its various historical periods is a scholarly de-
sideratum, my presentation here will be primarily concerned with the function
of the symbolic imagination?‘ as a vehicle for revelation of God and things di-
vine in select medieval Jewish mystical texts. At the outset it should be noted
that the characterization of the imagination will differ in the writers to be dis-
cussed in accordance with the different philosophic systems that influenced
their respective thought. It is evident, as Hans Jonas astutely observed, that

without an antecedent dogmatics there would be no valid mysticism. . . . Having
an objective theory, the mystic goes beyond theory; he wants experience of and
identity with the object; and he wants to be able to claim such an identity. Thus, in
order that certain experiences may become possible and even conceivable . . . spec-
ulation must have set t-he framework, the way, and the goal—-long before the sub-
jectivity has learned to walk the way.-9

That is to say, the mystic not only seeks to express his or her experience within
an accepted theoretical framework, but it is the latter that informs and shapes
the former. The point has been made more recently by Bernard McGinn:

Mystical theology is not some form of epiphenomenon, a shell or covering that can
be peeled off to reveal the “real” thing. The interactions between conscious acts
and their symbolic and theoretical thematizations are much more complex than
that. . . . Rather than being something added on to mystical experience, mystical
theory in most cases precedes and guides the mystic‘s whole way of life. . . . Until

* The term is borrowed from Durand, Uirnagination symholique. My thinking has also been
influenced by Durand's other writings, especially Les structures anthropologiqzies de Firnaginaire,
as well as the work of C. G. Jung and P. Ricoeur (see discussion in chapter 3}.

9 Jonas, “Mytli and Mysticism,” pp. 328-329.
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recent years’ Over-Concgntt-;1[l()I1 on the highly ambiguous notion of mystical experi-
cncc has blockcd cntcfn] analysis of the special hermeneutics of mystical texts.“-’

As 3 con-cctjvc to this scholarly imbalance, McGinn calls for the “recognition
of the interdependence of experience and interpretation.” ' ' Given this dialecti-
cal relationship between th@01'Y and experience» if is impossible to aPPlY one
model to all the data and thfiffiby reduce the different forms of m)’Sti<I9l experi-
cncc (on tnotc soc-cificnllya the mystical vision) to one typology. The Jewish
mystics at-c no cxccptton to the general hermeneutical principle that the vision-
Qty cxpcticncc itsclf is shaped by (and not merely interpreted in light of) certain
theoretical assumptions.

Even if we isolate the imag
thc mystical vision in thc case of the Jewish mystics, it is evident that the role
nccotdcd the imagination will not be the same in the different individuals or
distinctive groups of mystiCS. For example, one mystic who will not be dis-
cussed in great detail, Abraham Abulafia, appropriated as his theoretical model
thc Mnnnonjdcnn conccption of prophecy, itself based on earlier Islamic philo-

d Avicenna), and thus assigned a significant role to

ination as the instrumental faculty that facilitates

sophic sources (Alfarabi an
the imagination as the means by which the intellectual overflow is transformed
j]‘|[() visual jmaggg and 5()unClS. AItl'1OLlgl‘l IIII6 lII‘1E1gII]EltIOI‘l similarly pl;-3)/S 8 CI'ltl-

cal role in two other major [T611618 Of medieval Jewish milstlcism that will be
djgguggcd in Qlabgt-aft-3 detail lI‘l tl'1lS StllCly——tI'16 Pl6tiStS Of [I16 Rl'1II‘l6l21I‘1Cl 8I1CllIl'16

thcosophic kahhnhsts of ptovence and northern Spain in the twelfth and thir-
teenth centuries-the fact IS that in these two instances the imagination as-
sumes 3 different I‘Ql@ from that fOL1I1Cl in [I16 Abulafian tradition. TII6 tl'i6OI‘6tl—

Q31 355t1mp[jQn5 fggafdjng [I16 IH18glTl8[lOfl in [I16 Pl6[lS[lC SOL1I'C6S 8I'6 I'_lOlI

identical to thosc that inform the theosophic kabbalists. Needless to say, the
imagination opctntjvc in the Hekhalot mysticism is of a different sort than any
of the medieval traditions nlemioned above:

Yet, in spite of thc ohvjons differences, it is valid, in my view, to examine the
varied Sources from thg Shatcd vantage point of the imagination. The latter, to
borrow the formulation of :1 recent author, is “neither an Argus of a thousand
glances nor a Cyclops of one 6Y6-“I2 That is to 53)’: ill‘? lmaf-§l"3[l0I1 is 110$
wl~,atcvc-t phcnotncnon wc choose to name as such, nor is it a timeless essence
that tctnsjns nnchangcd in various religious and cultural settings. Within the
diversity of its applications there must be an “analogical relation of unity
through te5emblance.”13 If we do not assume unity through diversity. then the
Qxpression becomes meanin9.l@$$-

My analysis, of vjgionafy experience in medieval Jewish mysticism thus ad-

"' i\.lcGinn. The Foundaticms of=llJt5tl'¢*1'$m.~ P- Xi"-
" lhid. _
'-’ 1 havc hot-ton-cd this fottnnlntjan from Richard Kearney s description of the imagination in his

lY11I<‘t-’ of Imagination, p. I6.
‘ll Here again I have utilized KeafY1¢‘Yi5 l-'"1l‘18l138¢‘-
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heres to a contextualist approach but nonetheless assumes a foundation for the
phenomenology of mystical experience that is to be located in the symbolic
imagination, that is, the divine element of the soul that enables one to gain
access to the realm of incorporeality by transferring or transmuting sensory
data and/or rational concepts into symbols. In that regard the primary function
of the imagination may be viewed as hermeneutical. Th rough the images within
the heart, the locus of the imagination, the divine, whose pure essence is incom-
patible with all form, is nevertheless manifest in a form belonging to the “Imag-
inative Presence,” to borrow a technical term employed by Henry Corbin in his
description of the thirteenth-century Sufi lbn 'Arabi.14 The paradox that the
dens absconditus appears to human beings in multiple forms, including, most
significantly, that of an anthropos, is the enduring legacy of the prophetic tradi-
tion that has informed and challenged ]udaism throughout the ages. Moreover,
the role of the imaginal, to employ Corbin’s terminology once again,” serving
as a symbolic intermediary allowing for the imaging of the imageless God, is a
tradition that has its roots in the biblical and rabbinic texts, although it is
developed and articulated most fully in the medieval mystical literature.

The prophetic tradition, epitomized in Hosea 12:11, that God can be repre-
sented in images served as an exegetical basis for certain mythic ideas that
evolved in the aggadah from the formative period of rabbinic ]udaism. The
most significant of these is that God assumed “incarnational forms” (the terms
used in the midrashic, liturgical, and medieval philosophical and mystical texts
are demuyot, dimmuyoz‘, dimyonoz‘ and dimyonim) at critical moments in ls-
rael’s sacred history: at the splitting of the Red Sea he is said to have appeared
as a young warrior and at Sinai as a merciful elder; he is sometimes further
depicted as a scribe teaching Torah.

The polymorphous nature of God articulated in the aggadic tradition, which
bears a striking resemblance to the docetic orientation found in several Chris-
tian Apocryphal and Gnostic texts of the third and fourth centuries,“ is devel-
oped at length in the medieval mystical literature, enhanced by the theoretical
assumptions of various authors in the tenth to twelfth centuries writing on the
nature of the divine glory and prophetic-mystical revelation. The theophanic
imaging of God affirmed by the German Pietists and Provencal-Spanish kabbal-
ists should be seen as continuous both with the aggadic motifs, which are them-
selves exegetical elaborations of the prophetic tradition of Scripture linked spe-
cifically to visualization of divine forms, and the docetic reinterpretation of
Hekhalot visions influenced in some cases by a Neoplatonic epistemology. lt
will also be shown, in chapter 4, that a theosophic interpretation of the double
doctrine of the glory, central to German Pietism and theosophic kabbalah as
they evolved in the twelfth and thirteenth centuries, was already present two
centuries earlier. Particularly relevant is the thought of the tenth-century south-

'4 Creative Inmginarion in the Szifisrn of Hm '/lralflf, pp. 1.88, Z18.
15 Ibid., pp. '179- I 95, 216-220.
16 Stroumsa, “Polymorphie divine et transformations d‘un mythologeme.”
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gm Italian philosopher and scientist Shabbetai Donnolo, who preserved a the-
Og()pl'1lC reading of the ancient work of ]ewish esotericism, Safer Yesira/J, inter-
pfgtillg the critical term sefirot as a reference to the visible power of the invisible
form of the divine. In this case, too, we come upon a major anticipation of a key
turn in the later mystical theosophies of both the German Pietists and the
Provencal-Spanish kabbalists. I have included this chapter for two reasons:
first, it provides the conceptual framework most proximate to the mystical
gources discussed in detail in the heart of the book (chapters 5 to 7), and,
secondly, a reevaluation of these sources demonstrates how much of what was
later articulated in writings characterized by scholars as mystical is already
present in these works. Indeed, these philosophical sources provide the ide-
ational basis for isolating the faculty of imagination as the locus of the mystical
envisioning of the glory. The recontextualization of older prophetic and mysti-
cal traditions regarding the visualization of the divine form within the philo-
sophic framework found in these sources provides an essential link in the devel-
opment of mystical theosophies in the High Middle Ages.

This book, then, is an attempt to treat in a comprehensive manner the prob-
lem of visionary experience in some of the main texts of the classical period of
medieval ]ewish mysticism. I have isolated the problem of vision and visualiza-
tion since this constitutes one of the essential phenomenological concerns in the
various mystical corpora produced by Jewish authors throughout history. l
make no claim that mysticism is identical to or collapsable into the phenome-
non of vision. l do, however, maintain that the examination of this issue pro-
vides an excellent speculum through which to view the religious experience of
different ]ewish mystics.

While the major focus of this book, from a chronological perspective, is the
High Middle Ages, principally the twelfth and thirteenth centuries (chapters
5 to 7), in chapter 3 l discuss the nature of the vision of the glory in the ancient
Jewish mystical corpus known as the Hekhalot or Merkavah literature. The
iustification for including this chapter is both historical-textual and phenom-
enological. From the former standpoint, this material in all likelihood took
Shape in the post-talmudic (sixth—seventh century) or even Geonic (ninth-tenth
Century) periods, thus qualifying it as a medieval phenomenon. Although the
f00ts of this form of mystical speculation, and indeed some components of the
Fri)-its themselves, are clearly much older, perhaps stretching back into Late An-
nqllity, the corpus as a whole justifiably should be classified as medieval and
thufil Ought to be treated in a study of visionary experience in medieval ]ewish
mYsticism. (In some cases the redactional hand of later copyists, e.g., the Ger-
man Pietists of the twelfth and thirteenth centuries, is clearly discernible.)

FfOm a phenomenological perspective as well, it is obvious that the Hekhalot
mfpus is an intrinsic part of such a study, insofar as the vision of the glory and
the Chariot served as the paradigm for visionary experience in later ]ewish mys-
l1¢_S, influenced in particular, as l have already intimated, by the philosophical
Yelnterpretations of this religious experience, as will be discussed in chapter 4.
T0 be sure, in the twelfth and thirteenth centuries the various “trends” of ]ew-
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ish mysticism took shape in such a way that the chariot vision is her-
meneutically transformed. It is nevertheless the case that the major mystical
ideologies of the period to be discussed in this monograph, the German Pietists
and the Provencal-Spanish kabbalists of the theosophic trend, orient themselves
in terms of the vision of the chariot. In that sense we can speak of these schools
as hermeneutical transformations of the Hekhalot mysticism. This reorienta-
tion is true to a certain extent for the ecstatic trend of thirteenth-century kab-
balah as well.

Although Abulafia is clearly an important mystic, I have chosen not to dis-
cuss him at length in this book because I wish to focus on several theosophic
trends whose visionary component has been less appreciated. The omission of
the prophetic—ecstatic kabbalah of Abulafia makes no statement regarding his
central importance either in the history of jewish mysticism in general or with
respect to this issue in particular. It should be noted, however, that despite the
presence of visual elements in Abulafia’s mystical system he clearly privileged
the verbal aspect of prophecy. Indeed, in one passage in his epistle to Judah
Salmon, written in Sicily and sent to Barcelona in the latter part of the 1280s,
he explicitly contrasts theosophic kabbalah with ecstatic kabbalah on the
grounds that the prophetic experience in the former is purely visual, whereas in
the latter there is both a visual and a verbal dimension. It is the verbal aspect
that renders ecstatic kabbalah superior inasmuch as it leads to true prophecy.”

In a second text, an epistle that Abulafia sent to a certain R. Abraham (per-
haps R. Abraham ben Shalom of Palermo), he specified that the “true cause” of
the essence of prophecy (ma/mt ha-nevzfa/0) consists of the “speech that reaches
the prophets from God through the perfect language that comprises seventy
languages, the holy language that alone is comprised in twenty-two holy let-
ters.”18 This passage underscores again that for Abulafia the auditory and not
the visual is the most critical epistemic mode of prophecy. l have therefore
limited my discussion to the mystical theosophies that give preference to the
visual pole of the experience.

Let me conclude this introduction by stating clearly that this monograph is
not a textbook that seeks to provide an overview of all possible relevant mate-
rial, nor does it claim to exhaust the subject of visionary experience of God in
medieval jewish mysticism. lt is rather an attempt to reflect on the visionary
components of certain mystical authors in order to demonstrate that this issue

'7 See Idel, The M_vsticaI Iixpcrience in Abra/Jam Abulafia, pp. 77-78, and my discussion in
chapter 6. On the privileging of the auditory, see Abulafia, Safer ha-Hes/veq, MS New York—]TSA
Mic. 1801, fol. 35b. Also telling in this context is the comment of Abulafia in Sitre Torah, MS
Paris—Bl\l 774, fol. 129b, where the Active Intellect (sale/Jel /m-pcfel) is numerically equated with
the expression “he sees but is not seen” (ha r0’e/2 we-‘ewe m'r’eb), i.e., both equal 541. Inasmuch as
the Active Intellect is usually the pole of the visual experience for Abulafia, personified in the form
of Metatron, this statement is quite important. That is, what is generally designated as the object of
vision here is especially characterized as that which is not seen. See also the fragment of Abul-afia’s
Se/‘er ha-Melammed in MS Paris—Bl\I 680, fol. 289a. On the identification of this text, see Idel,
“The Writings of R. Abraham Abulafia and I-Iis Teaching” pp. 15-16.

1“ jellinek, Philosophie und Kabbala, pp. 8-9.
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lies at the phenomenological core of mystical experience in the different the-
O5()pl'1lC systems to be discussed. The last chapter of the book, and the chrono-
logical endpoint of this study, deals with the problem of vision in the major
source of thirteenth—century theosophic kabbalah, the Z0/var, an anthology of
texts composed in Castile in the latter part of that century. Ending with the
zoharic text is justified both historically and phenomenologically. It represents
the crystallization of theosophic speculation and a concerted attempt to ex-
press the system in a normative key that would have wide appeal in the jewish
community. Secondly, the convergence of interpretation and revelation that one
finds expressed in the Z0/Jar brings the analysis of the symbolic imagination
full circle. The imaging of the formless God in iconic forms is related in the
Z0/oar to the hermeneutical act of reading. To see God is to read the sacred text
of Torah, which is the embodiment of God. There is no corporeality without
textuality and no textuality without corporeality. The gap between revelation
and interpretation is fully closed, inasmuch as interpreting Scripture is itself a
revelatory experience.





'CHAPTERONE'

“Israel: The One Who Sees God”-Visualization of
God in Biblical, Apocalyptic, and Rabbinic Sources

AUDITORY vs. VISUAL Moors

One of the seminal problems in theology and religious philosophy is the possi-
bility of a visionary experience of God. In the case of Jewish studies an analysis
of this problem gains added significance, since it has been common for scholars
to characterize Hebraic thought—especially in contrast to Greek thought—as
essentially auditory and nonvisual in its orientation. The classical formulation
of this distinction between the visual orientation of ancient Greek (pagan) cul-
ture and the auditory orientation of ancient Israelite (monotheistic) culture was
given by the German Jewish historian Heinrich Graetz in the nineteenth cen-
tury.1 This distinction has been more systematically treated in this century by
Thorlief Boman-3 and has been widely repeated by many scholars from various
disciplines.-3 Two of the more recent exponents of this claim are Susan Handel-
man and José Faur, writers who have both attempted to apply the techniques
and categories of contemporary literary criticism to rabbinic thought. Handel-
man writes, “Whereas for Jews, God manifested Himself through words in a
divine text, for the Greeks theophany was visual, not verbal-—a direct, immedi-
ate experience of the gods.”“ Faur, for his part, expresses the same view as
follows:

The Hebrew and Greek types of truth correspond to two different levels of reality.
The Greek truth is visual. Therefore it is related to the spatial World-Out-There.
For the Hebrews the highest form of truth is perceived at the auditory level . . . .
Verbal representation of God, even in anthropomorphic terms, is common both to
Scripture and to the rabbis. What was offensive to the Hebrew was ‘to see’ God;
that is, to express His reality at the visual level.-5

See Graetz, The Structure ofjewish History, p. 68.
liioman, Hebrew Thought Compared with Greek, pp. 68ff. and esp. 206-207.

.566, e..g., Auerbach, Mirriesis, pp. 8-9; Ong, The Presence of the Word, pp. 'l79ff.; Wilder,
Fm!)-' Christian Rhetoric, pp. '10-1'1; M. Buber, Dark/10 she! ha-Miqra (Jerusalem, 1978), pp. 41-
38; Cliidester, “Word against Light”; also the expanded discussion in idem, Word and Light,
PP- 1--.30. See also R. David ha—Cohen, Q01 ha-Net/u’ah (Jerusalem, 1970), which is based entirely
(yin this proposition. On the thesis of an inherent lack of visual talent amongst the Jews. see

' '4H9WIlftl1, “Jewish Art and the Fear of Images,” Commentary 9 (1950): 142-150.
K The .S!ayers of Moses, p. 33.

Golden Dot/es with Silt/er Dots, pp. 29-30.

1

l
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There can he no doubt that the view that became normative in the history of
Judaism is one that favored auditory over visual images. With very few excep-
tions Jews shunned the graphic representation of God, preferring language as
the appropriate means to describe and characterize the divine nature. Even in
the ancient world many outsiders were struck by the conspicuous fact that,
especially in the area of worship, Judaism is a religion without images.6 While
the epistemic privileging of hearing over seeing in relation to God is attested in
various biblical writers, including many of the classical prophets, the aversion
to iconic representation of the deity can be traced most particularly to the
Deuteronomist author who stressed that the essential and exclusive medium of
revelation was the divine voice and not a visible form.7 The Deuteronomist
used this fact to support the commandment against making graven images,8 a
commandment found in the Decalogue9 without any connection, however, to
the theological claim that the Sinaitic theophany was strictly a matter of hear-
ing and not seeing. Whatever the “original” rationale for the prohibition on the
iconic representation of God in ancient Israelite culture, whether theological or
socio-political, 10 it seems likely that the Deuteronomist restriction on the visu-
alization of God is a later interpretation of an already existing proscription.

The underlying conceptual assumption here is clear enough: God possesses
no visible form and therefore cannot be worshiped through created images.
While the figural representation of the deity is deemed offensive or even blas-
phemous, the hearing of a voice is an acceptable form of anthropomorphic
representation, for, phenomenologically speaking, the voice does not neces-
sarily imply an externalized concrete shape that is bound by specific spatial
dimensions.

The philosopher and critic Jacques Derrida has articulated, in an early work,
the epistemological basis for the preference of auditory to visual forms-—a pref-
erence, I might add, that represents an essential reversion of the dominant ocu-

“ See Strabo, Geographica 16.2.35, in M. Stern, Greek and Latin Authors on Jews andjudaism
(Jerusalem, 1976), 1:299-300; and see p. 305 n. 35.

7 Cf. Deut. 4:12, 15. See also Gutmann, “Deuteronomy.”
*1 Deut. 4:16-19. See the pertinent remarks of Fishbane, Biblical Interpretation in Ancient Israel,

p. 322 n. I9.
" Cf. Exod. 20:4, Deut. 5:8. See also the introductory remarks in the “Book of the Covenant” in

Exod. 20:19-20, where the fact that YHWH speaks from heaven is offered as a rationale for the
prohibition against making gods of gold and silver. This comment does not yet advance the Deu-
teronomic position that clearly links the prohibition of graven images to the fact that no visible
form of God was seen. On the prohibition on depicting the deity in images, see also Exod. 34:17,
Deut. 27:15.

19 See Childs, The Boole of Exodus, pp. 405-408; Hendel, “The Social Origins of the Aniconic
Tradition in Early Israel”; Barasch, Icon, pp. 13-22. And see Eilherg-Schwartz, “The Problem of
the Body for the People of the Book,“ pp. 27-35; he proposes a connection between the prohibi-
tion against iconic representation of God in material or bodily form and Israel's ambivalence to-
ward the question of the gender and sexuality of the deity. Also relevant in this connection are the
observations of Luce lrigaray in “Questions to Emmanuel Levinas: On the Divinity of Love,” trans.
M. Whitford, in Re-Reading Leuirms, ed. R. Bernasconi and S. Critchley (Bloomington, 1991), esp.
pp. 116-1'17.
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[at-Q(-3I‘l[l‘iC trend in Western thinking." Derrida writes that the phonic signs, or
the voices that are heard,ll “can only be expressed in an element whose phe-
nomenglity does not have worldly form.”“'-3 The phone has a certain primacy
and immediate presence in consciousness, for that which is heard, in contrast
to the nonphonic (visual) signifier, transforms “the worldly opacity of its body
into pure diaphaneity. This effacement of the sensible body and its exteriority is
for consciousness the very form of the immediate presence of the signified.”14
Derrida’s point is that for things that are heard, the exteriority of the phenome-
non, its sense of being “outside” one’s consciousness in bodily form, is reduced.
The voice admits no spatial reference in the external world and is therefore
presumed to be immediately present. The application of Derrida’s comments is
very helpful in understanding the ancient preference reflected in the Deu-
teronomic author: it is appropriate to speak of a voice of God rather than a
visible form because the former implies a sense of phenomenological imme-
diacy without necessitating spatial or worldly exteriority. Hence, representing
God anthropomorphically in auditory imagery is not theologically offensive,
for that mode of representation does not violate the basic principle of God’s
irreducible otherness. Indeed, it is alone the speech of God that bridges the gap
separating humanity and the divine. Thus one finds a verbal/auditory emphasis
affirmed in many prophetic revelations that conform to the Deuteronomic re-
striction on iconic representation yet preserve the lived immediacy of biblical
religion. The logic entailed by this line of thinking is clearly drawn by the
German Jewish philosopher Franz Rosenzweig: “The ways of God are different
from the ways of man, but the word of God and the word of man are the same.
What man hears in his heart as his own human speech is the very word which
comes out of God’s mouth.”15 Only by virtue of language can one speak of any
resemblance linking humanity and God, and on account of that resemblance
one can continue to speak in a religiously significant and vital way of God’s
mouth and the word that comes therefrom. Anthropomorphic expression can
be appropriated as a meaningful mode of discourse if it is circumscribed within

'1 On the ocularcentrism in Western culture, see Jonas, “The Nobility of Sight.” See also the
Zqllection of essays in Levin, Modernity and the Hegemony of Vision; Jay, Downcast Eyes, pp. 21-

ll The original French reads entendus, which implies both “heard” and “understood.”
ll Speech and Phenomena, p. .76.

_ I“ Ihid., p. 77. See, however, Chidester (Word and Light, pp. 12-13), who explains Derrida’s
glizlstence on difierence and absence in verbal communication-spoken or written—in terms of the
hm:LlI1atii>n between l“l'1C>llI].[I1fi(lll£1I“'C and continuous presence of visual communication, on one
the all-?-lhflel I(ijl'1e mediate, indirect, discontinuous nature of verbal communication, on the other. As
wry) at‘ Hr demonstrates, the characterization of visual perception as immediate and verbal (audi-
reSpect5tm@hl£lfe isquite widespread in Western philosophy; hence the approach I have taken with

H Tb)0§t e biblical materials represents a significant departure.
“Thfi Ci. .tar of Redemption, trans. W.‘ Hallo (New York, 1970), p. 151. Cf. N. N. Glatzer,
P. MCI of Language in Rosenzweig s Thought, ’ in The Philosophy ofI-ranz Rosenzweig, ed.

pOStm(;d@~5- loht (Hanover, l.988).‘pp. 172-17.8, ‘esp. 176; Y. Kornberg Creenberg, “A Jewish
of ]€w,_<;'F¥hCr1tique of Rosenzweig s Speech Thinking -.1n_d the Conception of Revelation,” Jotirnal

~ ought and Philosophy 2 no. 1 (1992): 63-/6, esp. 68-70.
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a linguistic field.“ That one has heard the voice of God is not nearly as crude
an anthropomorphism as the claim that one has seen, let alone kissed, the
mouth of God.”

Ai~irnRoPoivioRPi-iisivi, THEOMORPHISM, AND THF. VISIBILITY or Goo

Other biblical writers took for granted the possibility of the manifestation of
God in one visible form or another, even though no archaeological evidence has
surfaced to indicate that these visualizations resulted in the production of mate-
rial images.18 The personalist element in biblical thinking, as in other theistic
religions, remains, as R. J. Zwi Werblowsky has aptly put it, “an irreducible
anthropomorphism.”19 “The ultimate residual anthropomorphism . . . is the
theistic notion of God as personal, in contrast to an impersonal conception of
the divine.”Z9 Moreover, this conception of personhood endows the biblical
God with a human form that can be, and in fact is, manifest in specifically
visual terms. Indeed, it has been argued that the manifestations of God in the
biblical period primarily took the form of anthropomorphic theophanies—that
is, YHWH was seen almost exclusively in the form of an anthropos.“

'6 It must be noted that Rosenzweig accorded legitimacy to anthropomorphisms from another
perspective, viz., anthropomorphic characterizations do not describe God's essence but rather the
encounter or relation between God and human. Cf. Rosenzweig, Kleinere Schriften (Berlin, 193 7),
pp. I67-181, and see B. Galli, “Rosenzweig Speaking of Meetings and Monotheism in Biblical
Anthropomorphisms,” _lOlf?‘?lt1l()f_l6’IL’l$lJ Thought and Philosophy 2 no. 2 (1993): 219-243. See
also S. Moses, System and Reiielatiom The Philosophy of Franz Rosenzweig, trans. C. Tihanyi
(Detroit, 1992), pp. 283-286; l\-‘loses notes that the need for anthropomorphism is expressed in
Rosenzweig especially in relation to the vision of the divine face through a human face, an idea that
resonates with classical theosophic kabbalah. For the possible affinity of Rosenzweig’s approach to
kabbalistic sources, see M. Idel, “Franz Rosenzweig and the Kabbalah,” in The Philosophy of
Franz Rosenzweig, pp. 162-171.

17 One could, of course, argue, as Henri Atlan put it, that the theistic fight against idolatry
entails the paradoxical situation that the only discourse about God that is not idolatrous—i.e.,
does not turn the divine into a fixed object-is atheistic discourse: a radical denial of all God-talk.
See “Niveau de signification et athéisme de l’écriture,” p. 86. This is a contemporary affirmation of
the negative theology espoused by medieval thinkers such as Maimonides, for whom both language
and image were idolatrous insofar as both turned God into a representable form. See recent discus-
sion in Halbertal and Margalit, Idolatry, pp. 37-66.

1“ This is not to deny the evidence the Bible itself supplies (confirmed by archaeological discov-
eries) regarding the ritualistic use of icons in ancient Israel, whether within the spatial confines of
the Jerusalem Temple or in altars outside it. These iconic images reflect the syncretism of Israelite
Yahwisrn and Canaanite religion. There is no evidence, however, that these syncretistic practices led
to the iconic representation of the God of Israel, YHWH, as part of any official cultic worship. See
Fishbane, The Garrnents of Torah, pp. 49-63, esp. 55-58.

19 “Anthropomorphism,” in Encyclopedia of Religion (New York, 1.987), 1:318.
1“ Ibid., p. 317'.
1‘ See Exod. 24:10; 1 Kings 22:19; Isa. 6:1; Ezek. 1:26; Dan, 7:9. See Barr, “Theophany and

Anthropomorphism in the Old Testament,” pp. 32-33; Cherbonnier, “The Logic of Biblical An-
thtopomorphism.” Eichrodt, in Theology of the Old Testament, 1:16-22, argues that, according
to the ancient Israelite view, divine manifestation primarily takes the form of either nature or
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The anthropomorphic manifestation of the divine in ancient Israelite culture
is connected with another major theme in the Hebrew Bible: the concernwith
tilt; presence of God and his nearness.Z-1 This concern was expressed cultically
in tetms of the Temple in Jerusalem that served as the set residence of the God
of Israel. Indeed, it seems that the two cherubim, carved of wood and plated
with gold, that stood in the der/ir (the Holy of Holies) of Solomon’s Temple
served as the cathedra, the special throne for the invisible God,33 as the Ark of
the Covenant of the Lord ("aron herit YHWI-I), described especially in Deu-
teronomic and Priestly writers, itself represented the palace-shrine of YHWH.
Hence we find the technical expression yoshev ha-lzeruvim (see 1 Sam. 4:4; 2
Sam. 6:2; 2 Kings 19:15; Isa. 37:16; Ps. 80:1, 99:1), clearly signifying that the
deity is enthroned upon the cherubim in the Temple. That the cherubim sym-
bolize the throne is also attested by the explicit reference to them as the chariot
(see 1 Chron. 28:18; Sirach 49:8). Analogously, according to the Priestly ac-
count of the Tabernacle in the desert, there were two cherubim on the ark-cover
(leapporet). From a comparison of the two narratives scholars have concluded
that these cherubim also symbolize the throne of God?“ Furthermore, it is
assumed by scholars that the cherubim-throne is an “empty seat,” for the deity
is present but not visualized. The conception implied here, of an invisibly pre-
sent God, is “at once both aniconic and anthropomorphic.”-1 As Menahem
Haran has concluded, we have here a set of symbols-throne, footstool, House
of God, all rooted in pre—biblical mythological culture—-combined with a con-
cept of God that is decidedly non-inythological.1‘—" The fact of the matter, how-
ever, is that there is sufficient textual evidence from the biblical canon to dem-
onstrate that the enthroned Presence of God in the Temple often took the form
of visual images and was not restricted to the auditory realm.-37 Thus it was

humanity. A similar claim can be made with respect to theophanies of the ancient Greek gods; see
Fox, Pagans and Christians, p. 106: “There was no end to the gods' human disguises, as old men
and women, heralds and, frequently, young and beautiful people. . . . Essentially anthropomor-
Pllic, the gods stalked the world as mortals, disguising themselves so well that people could never
be f0tally sure that a stranger was all that he seemed.“ On the phenomenon of seeing God in
Hebrew Scripture, see Baudissin’s comprehensive study “ ‘Gott schauen’ in der alttestamentlichen

Relifliflll.” See also Terrien, The Elusive Presence, pp. 63-105, 227-277.
ll The bibliography on this theme is quite extensive; I will cite only a few exemplary studies: see

Haran, “The Divine Presence in the Israelite Cult and the Cultic Institutions”; Lindblom, “The-
9Pl‘lanies in Holy Places in Hebrew Religion”; Levine, In the Presence 0/ the Lord; Weinfeld,
Dfilltteronorny and the Deuteronomic School, pp. 191-209.

“I 566 Haran, “The Ark and the Cherubim"; idem, Temples and Temple-Service in Ancient
ism-Pl. pp. 247-359,
unlglsee Haran, “Ark andgthe Cherugbim,” pp. 33ff.; Tarragen, “La Kapporet est-elle une fiction ou

Z; emerlt du culte tardil?“ and references on pp. 10-11 n. 16.
_ 1 ' Mettinger, The Dethronement of Sahaoth, p. 37. See also Haran‘s formulation in Temples arid
Iemplt?-Seri/ice, p. 246.

“Ark and the Cherubim,” p. 92.
16_l6See Isa. 6:1; Amos 9:1; Ps. 11:4’-7, 27:4. 42:3. 63:3, 84:8: Exod. 23:1.-7, 34:23-24; Deut.
, - , 31:11. In the case of Ps. 42:3 it is likely that there is a change from the original qal form
emf?» “I will behold,” to the masoretic vocalization in the niphal “erifeh, “I will be seen.” See
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especially in the Temple, the hagios topos, that one beheld God’s
countenance.38

We come, then, to the fundamental paradox: there was no fixed iconic repre-
sentation of the deity upon the throne, but it was precisely this institution that
provided the context for visualization of the divine Presence.” This basic in-
sight was understood by the phenomenologist Gerardus van der Leeuw, who
wrote, “The ark of jahveh, for instance, was an empty throne of God. . . . This
of course does not involve any ‘purely spiritual’ worship of God, but merely
that the deity should assume his place on the empty throne at his epiphany.”3°
Moreover, the cultic image of the enthroned God in the earthly Temple yielded
the genre of a “throne vision” or “throne theophany” (i.e., the visionary expe-
rience of God in human form seated on the heavenly throne in the celestial
Palace),31 which became especially important in the Jewish apocalyptic” and

Gunkel, Die Psalrnen, s.v. Ps. 42:3. It is likely, moreover, that a similar change occurred at the hand
of editors in Ps. 84:8, where the first word in the masoretic reading yera‘eh ’el ’elohirn he-siyyon,
“appearing before God in Zion,” probably was originally yir’eh, “seeing.” See M. Buttenwieser,
The Psalms (New York, 196.9), pp. 774-776. Other verses in which a change from the active to the
passive, in an effort to attentuate the possibility of seeing God, is suspected are Exod. 23:15, 17,
34:20:, Deut. 31:11; 1 Sam. 1:22; Isa. 1:12. See Baudissin, “Gott schauen," pp. 181-185. See also
R. Sollamo, in Renderings of the Hebrew Semiprepositions in the Septuagint (Helsinki, 1979),
p. 118, where he suggests that the Greek translators “understood the phrase ‘to see God’s face’ as a
metaphor meaning ‘to appear before God.’ ”

Z“ See Baudissin, “Gott scbauen,” pp. 175-178, 202-Z07; G. R. Berry, “The Glory of Yahweh
and the Temple,” journal of Bihlical Literature 56 (1937): 115-117; Terrien, Elusive Presence,
pp. 161-226, 278-349, Levenson, “The jerusalem Temple in Devotional and Visionary Experi-
ence“, Uffenheimer, “The Religious Experience of the Psalmists and the Prophetic Mind"-, Smith,
“ ‘Seeing God’ in the Psalms.” See, however, Gruenwald, “Priests, Prophets, Apocalyptic Vision-
aries, and Mystics,” in his From Apocalypticisrn to Gnosticism, pp. 135-136, where he expresses
the view that most of the prophets “rarely prophesied in the temple or saw visions there.” a fact
related to a “self-imposed separation of Prophecy from the temple." See idem, “The Impact of
Priestly Traditions on the Creation of Merkabah Mysticism and the Shiur Romah,” pp. 72-74. On
the other hand, Gruenwald acknowledges that, especially in the Second Temple period-when
prophecy no longer had an authoritative status-there evolved a cluster oi traditions that attri-
buted revelatory experiences (visual and auditory) to priests in the Temple; see Apocalyptic and
Merlaaiiah Mysticism, pp. 96-97; “Impact of Priestly Traditions,” pp. 79-87. See Gnuse, “The
Temple Experience of jaddus in the Antiquities of josephus.”

3” See Levine, The Aramaic Version ofthe Bihle, pp. 47-43. On visionary experience in biblical
prophecy, see Sister, “Die Typen der prophetischen Visionen in der Bibel.“

“l Religion in Essence and Manifestation, p. 449.
-l‘ The key passages in the Hebrew Bible are 1 Kings 22:19, Ezek. 1:26, and Dan. 7:9-13.
‘Z See Hamerton-Kelly, “The Temple and the Origins ofjewish Apocalyptic.“ For a discussion of

the development of the throne-vision in these passages and in the subsequent Enoch tradition, see
Black, “The Throne-Theophany Prophetic Commision and the ‘Son of Man.’ ” A critical text in thiS
regard is Testament of Levi 5:1Ef., which reports a vision of God sitting on the throne in the
heavenly temple. Subsequent rabbinic interpretations of the vision in Isa. 6:1 reflect the tendency to
shift the locus of the vision from the terrestrial to the celestial Temple; see Uffenheimer, “The
Consecration of lsaiah in Rabbinic Exegesis,“ pp. 2385. See also Himmelfarb, “Prom Prophecy t0
Apocalypse,” pp. 150-151, and idem. Ascent to Heaven in Early fualaism and Christianity, pp. 25-
46. For the view that the distancing of God from the earthly to the heavenly Temple in apocalyptic
writings represents the social opposition to the jerusalemite Temple and the priesthood, see Gruen-
wald, “Priests, Prophets, Apocalyptic Visionaries, and Mystics," pp. 129-1.30, 137-139.
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mystical traditions?’-l and whose influence is clearly discernible in both Chris-
tianity-‘4 and Islam.-*5

The visionary genre is well rooted in the earlier conception of God enthroned
upon the cherubim in the Holy of Holies. This conception continued to have a
decisive influence on later rabbinic authorities, as may be shown, for example,
in the talmudic legend, assumed to be related to the Jewish mystical tradition,“
concerning R. Ishmael ben Elisha having a vision of Akatriel sitting on the
throne in the innermost sanctum of the Temple.37 The Holy of Holies, in which
the Ark of the Covenant was enshrined, was the seat of the divine Presence, and
hence the locus for the visualization of God. Echoes of this jewish tradition can
be heard in the New Testament as well. In Acts 22:17-18 Paul reports his
ecstatic vision of jesus in the Temple: “When I had returned to jerusalem and
was praying in the Temple, l fell into a deep trance and saw him saying to me,
‘Make haste and get quickly out ofjerusalem, because they will not accept your
testimony about me.’ ”-38 In this context it is of interest to recall, as well, the
record of the father ofjohn the Baptist, Zechariah, who had a vision of Gabriel,
identified as the angel of the Lord (Luke 1:8—11), who “stands in the presence

“ See Neher, “Le Voyage mystique des quatre"; Maier, Voin Knltns znr Gnosis, p. 106;
Chernus, “The Pilgrimage to the Merkavah: An Interpretation of Early Jewish Mysticism.” A
similar approach has been taken with respect to the 4Q Shirot ‘Olat ha-Shabbat, presumably com-
posed by the covenantal community at Qumran: the Temple liturgy projected into the heavenly
realm may have occasioned an ecstatic transport of members of the community to the celestial
Temple, wherein they may have participated with the angelic priests. See Maier, pp. 133-135;
Newson, Songs ofthe Sahhath Sacrifice, pp. 59-7'2; idem, “ ‘He Has Established for Himself Priests,‘ ”
pp. 114-115.

I“ Cf. Mattt. 22:44 (cf. Mark 12:36, Luke 20:42-43) and 26:64 (cf. Mark 14:62, Luke 22:69),
based on Ps. 110:1. See also Rev. 3:21, 4:2, 5:1 and passim. Cf. Hay, Glory at the Right Hand,
pp. 52-I03; Flusser, _liidaisrn and the Origins of Christianity, pp. 27-28.

35 Qur‘an 2:255, 7:54, 10:3. See Corbin, “Et son trone était porté sur l’eau,” pp. 2938.; Giitje,
Qufari and Its Exegesis, pp, 146-J49.

3“ See Scholem, _/en-ish Gnosticism, Merkahah Mysticism, and Talmnclic Tradition, pp. 51-54.
ii B- (Babylonian Talmud) Berakhot 7a. See Gruenwald, Apocalyptic and Merkavah Mysticism,

P_- 95; idem, “Impact of Priestly Traditions,” pp. 82-83; Mach, Entwiclalungsstadien des jiidischen
F‘ng5'lgld£(lJ<’;‘tI$ in UOTTc2l)l)f7'1l$fl7€?' Zeit, pp. 205-208. Interesting in this regard is another legend,
PF@5€rved in P. (Palestinian Talmud) Yoma 8:3, 42c (cf. B. Yoma 39b) concerning the high priest
Slmcon the just: on every Yom Kippur, when Simeon entered the Holy of Holies, he was accom-
Panlfid by an old man clad and wrapped in white. R. Ahahu reportedly said that this old man was
"OI a human being but God himself. Although this is not an enthronement vision per se, it is
"Wertheless significant that the vision of God in human form reportedlv occurs within the spatial
“fflfines of the Temple. That the Temple was viewed bv certain rabbis as the locus for other sorts
Ql visions, including prognostications, is evident from the classical sources as well. See Mialrash
ul_/'“}"}’li€ra Rahhah, 20:4, pp. 454-455; B. Yoma 21b; Baba Batra 147a. The Temple was also
]:‘?“'@<?l as a locus for auditory revelations, as is shown by legends regarding johanan Hyrcanus the

lgh Priest and Simeon the Righteous; cf. T. (Tosefta) Sotah 13:5-6; ]osephus,]ewish Antiquities
13-282-283. See also Gruenwald Apocalyptic and Merle-.wah Mysticism p 96- idem “Impact of
P"lt'5Ily Traditions,” pp. 81-82. i i i i ii

I“ Cf. Betz, “Die Vision des Paulus im Tempel von Jerusalem,” pp. 1'13ff. See also Heb. 6:19-20,
“hers lfisus is described as the “high priest after the order of Melchizedek” who has entered the
mnef Shrine behind the veil; and cf. the extended discussion of related motifs in Renwick, Panl, the
”“’”Pl8, anal the Presence of Goal.
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of God” (1:19) in the Temple.” Interestingly enough, according to a passage in
one of the major compositions in the corpus of early Jewish mysticism,
Hekhalot Rahhati, the third entrance of the Temple (see Jer. 38: 14) is set as the
scene for the disclosure of the techniques for visionary ascent transmitted by
the master, R. Nehuniah ben ha-Qanah, to the other members of the mystical
fellowship, an incident that is obviously supposed to have taken place before
the destruction of the Second Temple, in 70 C.E.‘"-’ Within the context of this
literature, in line with earlier apocalyptic sources, the locus of the vision is the
heavenly realm and not the terrestrial Temple. Even so, it is significant that the
latter is selected as the place in which the master divulges the secrets of the
mystical technique required in order to ascend to heaven to have a vision of the
enthroned divine Presence.“ Following the same trajectory, in a later text, the
classic of medieval Jewish mysticism, the Zohar, we find descriptions of ecstatic
experience connected especially with the high priest’s entry into the Holy of
Holies on Yom Kippurffl As a result of the service he has performed below, he
is translated to the spiritual realm of the sefirot, the divine emanations. While
obviously different from the earlier visionary texts, there is nevertheless conti-
nuity, since the ecstatic experience is set specifically within the confines of the
Temple as a result of cultic worship.

A critical factor in determining the biblical (and, by extension, subsequent
Jewish) attitude toward visualization of God concerns the question of the
morphological resemblance between the human body and the divine. Indeed, it

“’ See Gruenwald (“Impact of Priestly Traditions," p. 82), who cites this source and rightly notes
that it reflects the influence of Zech. 3:’1ff.

‘ll’ Schafer et al., eds., Synopse zur Hekhalot-Literatur, §§ 202-203. See Alexander, “The His-
torical Setting of the Hebrew Book of Enoch,” p. 169.

*1 See Gruenwald, “Priests, Prophets, Apocalyptic Visionaries, and Mystics,” p. 142.
‘ll See sources cited by Scholem in Major Trends in _/en/ish Mysticism, p. 378 n. 9. It should be

noted that in the case of the Zohar the high priest’s entry into the Holy of Holies may also have
erotic undertones, for the Holy of Holies symbolizes the feminine aspect of the divine and entry
thereto is a form of sexual union (see esp. Zohar 3;296b; the symbolic connection between the
inner sanctum of the Temple and the womb of God’s wife is already implied in Ezek. 16 and 23; see
Galambush, Jerusalem in the Boole of Ezekiel, pp. 89-125, esp. 104). The mystical experience of
the high priest, therefore, also involves the theurgical and soteriological function of tiqqnn, i.e.,
uniting the male and female elements of divinity (see Zohar 3:66b). See Liebes, “The Messiah of
the Zohar,” pp. 194-1.95 (English trans., Studies in the Zohar, pp. 6'5-66). See also pp. 230-232
(this material was not translated in the English version), where Liebes notes an interesting parallel
between the zoharic motif and a passage in the Valentinian Gnostic work The Gospel of Philip
(69.25—3 0) that identifies the Holy of Holies as the bridal chamber wherein the sexes are cultically
united, a process that is referred to as redemption. (See ldel, “Sexual Metaphors and Praxis in the
Kabbalah,” pp. 203-204.) See also “Messiah,” p. 195 n. 364 (English trans., Stmlies. p. I88 n.
185), where Liebes remarks that there is no evidence that either R. Simeon bar Yohai or R. Moses
de Leon was a priest. However, 1 have found one possible piece of such evidence. In MS New York-
JTSA Mic. 1609, fol. 129b it is stated: “This is the commentary on the thirteen attributes by way of
truth from the sage, R. Moses de Leon, the Priest.” There is no doubt that this text is in fact a work
of de Leon, but there is no way of verifying if this scribal attestation is historically accurate. It is
nonetheless interesting in light of the special role accorded the high priest in the Zohar as a proto-
type of the visionary ecstatic.
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Seems that the problem of God’s visibility is invariably linked to the question of
God’s corporeality, which, in turn, is bound up with the matter of human like-
ness to God.43 The strictures against idol-ma king only attest to the basic pro-
pensity of the human spirit to figure the divine in human form.“ Although the
official cult of ancient Israelite religion prohibited the making of images or
icons of God, this basic need to figure or image God in human form found
Q)-(pI'€SSiOl1 in other ways, including the prophetic visions of God as an an-
thropos, as well as the basic tenet of the similitude of man and divinity.45

The biblical conception is such that the anthropos is as much cast in the
image of God as God is cast in the image of the anthropos. This is stated in the
very account of the creation of the human being in the first chapter of Genesis
(attributed to P) in the claim that Adam was created in the image of God. It has
been long debated by scholars how this pivotal notion should be interpreted:
does the divine image involve concrete, physical resemblance, or is it rather an
abstract likeness based on spirit, soul, reason, or some behavioral mode? Ac-
cording to some biblical scholars, in this context the words selem (image) and
denmt (likeness) imply physical resemblance, as may be proven on the basis of
ancient Near Eastern cognates,‘*6 whereas for others these terms suggest a be-
havioral or abstract spiritual resemblance” or simply the notion of an object
consecrated by the divine spirit.“ It can be shown from a number of
passages——the majority, it would seem, of a postexilic provenance, but clearly
reflecting older mythological notions—that the biblical conception is such that
the human likeness to God is based on man’s external form.‘*9

4-‘ See Freeclberg, The Power of Images, p. 60.
“*4 The point is particularly relevant in the context of orthodox Christianity, where the incarna-

tion of the Father in the flesh of the Son would seem to allow readily for the making of images of
God. Nevertlieless, or perhaps on account of this, the early Church showed hostility‘ toward the
making of images See Clerc, Les theories relatives an culte ales images ehez [es auteurs grecs du II“
siecfe apresj.-C., pp. 125-168; Bevan, Holy Images, pp. 84-112; Baynes, “Idolatry and the Early
Church," pp. lI6—l43; Grabar, Christian iconography. For other references, see Grigg, “Con-
stantine the Great and the Cult without Images,” pp. 3 n. 7, 24-32. See also Pelikan, Imago Dei,
pp. 4]-98; Barasch,1c0n, pp. .95-I82.

4* See Moore, “Prophetic Iconoclasm,” p. 209.
‘"‘ See Weinfeld, “God the Creator in Gen. I and in the Prophecy of Second Isaiah,” pp. 1 13-

116; von Rad, Genesis; A Commentary, pp. 57-58.
"li See N. Sarna, Understanding Genesis (New York, 1970), pp. I5-I6; C. Westermann, Genesis

I~I I, trans. _I. _]. Scullion (Minneapolis, 1984), pp. 147-150; Miller, “In the ‘Image’ and ‘Likeness’
of God”; Sawyer, “The Meaning of ‘In the Image of God’ in Genesis 1-XI.“

4* See van Buren, “The Salme in Mesopotamia in Art and Religion."
4”’ See Barr (“Theophany and Anthropomorphism,“ pp. 31-38), who originally suggested that

the biblical conception of the image of God presupposed a resemblance between human and divine
forms. See, however, his subsequent retraction in “The Image of God in the Book of Genesis. “ That
the words selem and denmt have the connotation of physical resemblance or form throughout the
Bible can be shown from a careful examination of most of the relevant sources. Of the seventeen
times the word selem occurs, five are related to the problem at hand; in ten other instances the
meaning is concrete or physical resemblance; in the two remaining cases (Ps. 39;?" and 73:10) the
connotation seems to be dream or shadow. That demut likewise connotes physical likeness can be
Shown from its usage in the relevant biblical passages, excluding for the moment those passages
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This is most evident, for example, in Ezek. 1:26, which can be viewed as the
“midrashic” underpinning of Gen. 1:26,” that is, the fact that the glory of God
appears in the form of the image of a human being grounds the assertion that
the human being is made in the image of God. According to Ezekiel, the glory
is the human form of God’s manifestation and not a hypostasis distinct from
God.-*1 To be sure, in other biblical contexts the laavod does not necessarily
imply the human form of God. The particular usage of kevod YHWH (Presence
of the Lord) is a characteristic feature of the Priestly stratum, where it serves as
a terminus technicus to describe God’s indwelling and nearness to Israel, which
is manifest as a fiery brightness, splendor, and radiance that, due to the human
incapacity to bear the sight of it, is usually enveloped in a thick cloud.-52 (In the
case of Ezekiel, as well, the conception of the glory as a luminous body is
apparent from the description of the enthroned figure as being surrounded with
splendor from the waist up and with fire from the waist down, a motif found
elsewhere in the Bible, with parallels in Sumerian and Babylonian materials.53)
That this luminous kavod, however, had the capacity to be visualized as an
anthropos is illustrated from the case of Ezekiel. The lzavod idea developed by
the latter, although apparently based in great measure on Mesopotamian and
Syrian iconography/,5“ is without doubt related to older assumptions of biblical
homo religiosus concerning the anthropomorphic form of God.-*5

that speak of the divine likeness. See Gen. 5:3; 2 Kings 16:10; Isa. 40:18; Ezek. 1:5,10,13, 16,22,
26, 28; 10:1, 21, 22, and 23:15; 2 Chron. 4:3; Dan. 10:16. Two exceptions are lsa. 13:4 and Ps.
58:5, where dernat is used in the sense of metaphorical resemblance. Cf. N. Porteous, “Image of
God,” in The Interpreters Dictionary of the Bihle (New York, 1962), 2:683, where he makes a
distinction between selern and dernnt, arguing that the former is concrete and the latter more
abstract. See also Miller, “In the ‘Image,’ ” p. 291. Other scholars maintain that the word selern was
employed in order to avoid the suggestion of the resemblance of the human body and God’s form.
Cf. Barr, “Image of God,” pp. 20-24; Miller, pp. 301-302. See also Sawyer, “Meaning,” p. 420. I
see no philological basis for such distinctions.

*1’ Some scholars maintain that Ezekiel was influenced by the Priestly account in Genesis,
whereas other scholars, who follow in the Wellhilusian tradition, argue that Ezekiel’s vision made
possible the doctrine of the image of God in P. See Weinfeld, “God the Creator,“ p. 113 n. 50. On
the relationship of P and Ezekiel, see the recent remarks ofB. A. Levine in The]PS Torah Commen-
tary: Leviticus (Philadelphia, 1989), p. xxix.

5‘ See Fossum, The Name of God and the Angel of the Lord, pp. 177- 178. See, however, the
remark of Segal in Rehecca"s Children: _]t/idaisrn and Christianity in the Roman World, p. 14, to the
effect that Ezekiel distinguished the “essential personhood of God” from the glory in which he
manifested himself as a human form. See also Everson, “Ezekiel and the Glory of the Lord
Tradition."

52 Exod. 16:10, 24:16-'17, 40:34-35; Lev. 9:23-~24; Num. 14:10, 16:19. See Aalen, Die Be-
grifle ‘Licht' und ‘Finsternis’ irn Alten Testarnent, pp. 73-86.

5-‘ See A. L. Oppenheim, “Akkadian pul(u)h(t)u and melammfi,” journal of the Anierican Ori-
ental Stuclies 63 (1943): 31-34; Cassin, La splendeiir divine, pp. 65-82; Weinfeld, “God the
Creator,” 131-132; N. M. Waldman, “A Note on Ezek. '1 :18," foarnal of Bihlical Literature 103
(1984): 614-618.

-*‘ See L’Orange, Studies on the iconography of Cosmic Kiizgshiip in the Ancient ll’-‘orlcl, pp. 48-
63; Keel, jaliwe-Visionen und Siegelleunst; Greenberg, “Ezekiel‘s Vision.” pp. 163 ff. See also A.
Parrot, Babylon and the Old Testament, trans S. H. Hooke (New York, 1958). pp. 128-136;
Landersdorfer, Baal Tetrainorphos and die K6’?'Hl7£’ des Irlzechiel.

55 See Weinfeld, “God the Crearor,” pp. 116-120; M. Greenberg, Ezekiel I-20 (New York,
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Sufficient textual evidence exists to demonstrate that some later rabbinic in-
[erp1‘e[C1‘S, partially under the influence of Hellenistic philosophy, understood
[he notion of the divine image in a decidedly nonanthropomorphic way,56
whereas for other authorities it implied the corporealization of divinity in hu-
man form.” Interestingly, the anthropomorphic reading of Gen. 1:26 endured
as a standard polemical stance in Christian writing from the first centuries into
the Middle Ages,53 as well as in Islamic and Karaite antirabbinic polemics.59
The morphological resemblance between the divine and human image, rooted
in biblical thinking, played a central role in the subsequent development of
Jewish mysticism in all of its stages. As will become evident in the course of this
gtudy, the problem of visionary experience in Jewish mysticism cannot be
treated in isolation from the question of God’s form or image. The problem
surrounding the claim for visionary experience invariably touches upon the
larger philosophical-theological problem of God’s having a visible form or
body

To be sure, the issues of visionary experience and anthropomorphism are
theoretically distinct. That is, from an analytical standpoint it is possible to
conceive of a divine body that is nevertheless invisible to human beings. Con-
versely, God may be visible, but not in human form. It is nevertheless the case
that the two are often intertwined in classical theological and philosophical
texts in general and in the primary sources of biblical and postbiblical Judaism
in particular. The inextricable link between anthropomorphism and visionary
experience from the vantage point of Judaism is brought out in a striking way
in a passage in Justin Martyr’s Dialogue with Trypho, where he reports of

1983), p. 5'1 n. 28. See, however, G. von Rad's comment in “ooZf,a," Theological Dictionary ofthe
New Testament, ed. G. Kittel and trans. G. W. Bromiley (Grand Rapids, 1983), 2:241 (hereafter
TDNT): “The other distinctive feature is that Ezekiel portrays the F1171‘ ‘H13 in human form, with
the strongest possible emphasis on the nature of God as light.” See idem, Old Testament Theology,
1:240 n. 119. While it is fair enough to contrast Ezekiel‘s depiction of the glory with that of the
Priestly authorship, it seems to me that the anthropomorphic understanding of the glory is not
completely innovated by Ezekiel. lndeed, the narrative in Exod. 33:'18ff. already suggests such a
conception. Cf. Maier, Vom Kaltas zur Gnosis, pp. 119-120.

5“ Jervell, Imago Dei, pp. 71-121; Altmann, “Homo Imago Dei in Jewish and Christian Theol-
081'”; Barr, “Image of God,” p. 13; Grozinger, “Der Mensch als Ebenbild Gottes,” pp. 64-65.

*7 See, for example, Marmorstein, The Old Rabbinic Idea of God, pp. 50-52; Smith, “The
Image of God.” It would be of interest to compare this line of thinking in rabbinic sources to the
statement in the Pseudo-Clementine Homilies 11.4, 1: “You are the image of the invisible God. . . .
For the image of God is man. He who wishes to be pious towards God does good to man, because
the body of man bears the image of God” (regarding this text, see n. 61, below). On the centrality
of an anthropological reading of Gen. 1:26 and 2:7 in Gnostic mythology, see Filoramo, A History
of Gnosticism, pp. 87-100.

N 5*‘ See Stroumsa, “Form(s) of God,” pp. 271-272. On the other hand, there is ample evidence in
Christian authors to demonstrate that a corporeal understanding of Gen. 1:26, perhaps mediated
l-2Y_Ezek. 1:26, influenced attitudes about Christ as the visible image of the invisible Father.

"W See, for example, Nemoy, “Al-Qirqisani's Account of the Jewish Sects and Christianity,"
PP. 3.31, 350-351; Mann, Texts and Studies in Jewish History and Literattire, 2:38-39, 83-86;
Altmann, Studies in Religious Philosophy and Mysticism, p. 183; Lieberman, Shleiin, pp. 1 1-14;
Shharf, The L-ltftt.-'6’f5€ of5hahhetai Donnolo, pp. 73-93; Orfali, “Anthropomorphism in the Chris-
tian Reproach of the Jews in Spain.“
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the Jews that they imagine that “the Eather of all, the unbegotten God, has
hands and feet, and fingers, and a soul, like a composite being; and they for this
reason teach that it was the Father Himself who appeared to Abraham and to
Jacob.”6°

A second, and perhaps more poignant, example of this linkage can be found
in the Pseudo-Clementine Homilies 17, whose terminological and conceptual
relationship to ancient Jewish mysticism has been noted by various schoIars.61
In this text, as well, one finds that the attribution of bodily form to God is
linked directly to the issue of visionary experience: “He has the most beautiful
Form for the sake of man, in order that the pure in heart shall be able to see
Him, that they shall rejoice on account of whatever they have endured.”62 As
Shlomo Pines has noted,63 the last sentence is probably a commentary on the
verse in the Beatitudes (Matt. 5:8): “Blessed are the pure in heart, for they shall
see God.”

In the case of the Jewish-Christian document, the content of the vision is
specified further in terms of God’s form, which, as we learn from the continua-
tion of the text, is a shape that is limited or located in space. From the vantage
point of this doctrine of Jewish Christianity, closely alligned with what we find
in Jewish esotericism of Late Antiquity, God has a visible form, and, conse-
quently, the image of God in humanity is to be found in the body.64 There can
be little question, moreover, that historically the theological discussion con-
cerning anthropomorphism in both medieval Islamic and Jewish philosophy
starts from the problem of the vision of God implied by the prophetic tradition:
if God could be seen he would fall under the category of visible objects, yet only
that which possesses a body is visible. Hence, to assert that God is visible is
effectively to posit that God can assume corporeal form.

DENIAL OF GoD’s VISIBILITY

A significant element in the biblical tradition, as we have seen in the case of the
Deuteronomist, opposes physical anthropomorphism, emphasizing the ver-
bal/auditory over the iconic/visual. Positing that God addresses human beings
through speech does not affect the claim to divine transcendence, that is, the
utter incomparability of God to anything created, humanity included. The
most extreme formulation of such a demythologizing trend occurs in Deutero-
Isaiah: “To whom, then, can you liken God, what form [dernut] compare to
Him?” (Isa. 40:18; cf. 40:25, 46:5). In this verse one can perceive, as has been

6“ In The Ante-Nicene Fathers (Grand Rapids, 1.981), 1:256.
6' Graetz, Gnostizisnms undjzidentum, pp. 1 I 0-1 I 5; Scholem, _/ewish Gnosticism, p. 41; idem,

On the Kahhalah, pp. I72-173; Pines, “Points of Similarity between the Exposition of the Doc-
trine of the Sefirot in the Sefer Yezira and a Text of the Pseudo-Clementine Homilies."

‘*1 Pines, “Points of Similarity,” p. 64.
in lbid., p. 101.
‘*4 Cf. Quispel, “The Discussion of Judaic Christianity,” pp. 148, 153-154.
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pointed out by Moshe Weinfeld,f*5 a direct polemic against the Priestly tradi-
tion that man is created in God’s image. This tradition implies two things: first,
that God has an image (demut), and, ‘second, that in ‘Vl1'lIL1€ of that image in
which Adam was created there is a basic similarity or likeness between human
and divine, The verse in Deutero-Isaiah attacks both of these presumptions:
Sinee no image can be attributed to God it cannot be said that the human being
jg created in God’s image. From this vaglitage point there is an unbridgeable and
' ucible a separating Creator an creature.
lrriijhas longg iieen recognized by scholars that a fundamental tension emerges
from the various literary units of the Bible with respect to the question of an-
thmpomorphism and the description of God. Addressing this issue, Walther
Eichrodt was led to conclude that a gradual “spiritualization of theophany” is
discernible in Old Testament theology.“ Eichrodt’s position, fairly common-
place in biblical studies, assumes a chronological evolution, with the more ad-
vanced stages of spirituality marked by a concomitant rejection of iconicity and
anthropomorphic representation.

The form-critical method allows us to resolve some of the more glaring tex-
tual discrepancies, at least on one level. Thus, to take an example from the
Sinai pericopae, the older theophanic tradition in Exod. 19:11 that God de-
scended on Mount Sinai before the sight of the people, implying thereby that
the divine possesses or assumes a visible form, or the even more striking ac-
count in Exod. 24:10-11 in which Moses, Aaron, Nadab, Abihu, and the
seventy elders saw a corporeal manifestation of God on the mountain, stand in
marked contrast to Deut. 4:11, which flatly denies that anyone saw an image of
God at Sinai. Appeal to the literary-critical approach can resolve these contra-
dictory accounts of the Sinaitic theophany.

Although the chapter in Deuteronomy appears itself to be an exegetical ela b-
oration of Exod. 19, which, in contrast to Exod. 24, highlights the auditory as
Opposed to the visual element of the prophetic revelation,67 a careful reading of
the two contexts shows that the Deuteronomist completely eliminated any ref-
erence or possible inference concerning God’s visible form. That is, the author
Of Exod. 19 takes for granted that God has a visible form but that vision of that
f0frn may be harmful or injurious to the seer.68 Hence, God commanded
Moses to establish the proper barriers around the mountain (Exod. 19:12) so
that I10 one would perish by gazing upon the Lord (19:21). On the basis of this
Htlcount the Deuteronomist repeatedly affirms that at Sinai the divine voice

6."__ 3 Weinfeld, “God the Creator,“ pp. 124-125; see also Fishbane, Bihlical Interpretation in An-
"@"t1$rae!. pp. 325-326.

M“ lllchrodt, Theology of the Old Testament, I:23ff. Cf. von Rad, Old Testament Theology,
h190.2s9e.
Gd“ See Uffenheimer, Prophecy in Ancient Israel, p. I07; Nicholson, “The Interpretation of Ex-
76U5 XXIV 9-11,” p. 95; idem, “The Antiquity of the Tradition in Exodus XXIV 9-11,” pp. 75-

_ 68 The potential harm resulting from the manifestation of a god is a common motif in pagan
SOUTCQS as well; see Fox, Pagans and Christians, p. I09.
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spoke out of the fire (4:12, 15, 36; 5:4) but no shape was visible. This author,
however, stresses not the potential harm of the visible image but rather the
inherent impossibility of God being circumscribed in any image or form. In
these instances, then, a certain chronological evolution can be charted by com-
parative analysis of the different texts and their contexts.

The paradox nevertheless consists of the fact that sometimes within the same
source contradictory views can be discerned. Thus, for example, underlying the
statement of Exod. 24:10, as we have seen, is the claim that God can manifest
himself in a visible form. On the other hand, Exod. 33:20 seems to limit se-
verely the possibility of visionary experience by stating categorically that no
mortal creature, even of the stature of Moses, can see the divine face. To be sure,
in that context Moses was granted a vision of the divine back (v. 23); thus, in
this case, there is no absolute rejection of the claim that God has a visible form,
as we find, for instance, in Deuteronomy and Deutero-Isaiah. Nevertheless,
Exod. 33:20 and 23 do state that Moses could not have a vision of the divine
form in its frontal aspect, implying, therefore, that he, like other mortal hu-
mans, could not see the likeness of God in its fullest manifestation.

If we assume that both Exod. 24:10 and 33:20 derive from the same literary
source, as is generally claimed, appeal to the form-critical method to resolve
textual discrepancies in this instance will be of no avail. This example demon-
strates that the developmental hypothesis, based on a progression from pagan-
mythological to monotheistic belief, does not sufficiently account for the para-
doxical character within Israelite culture (as it is to be reconstructed from its
literary remains) on this fundamental issue. We are dealing not with a strictly
chronological sequence, but rather with one that is typological in nature. The
complexity arises precisely because not every instance of textual contradiction
can be resolved by appeal to the historicity of literary sources. That is to say,
therefore, that the “naive” conception of the anthropomorphic manifestation
of God and the more “spiritualized” conceptions must lie side by side if one is
to take account faithfully of the biblical perspective. lt is of interest to note in
this connection that the rabbis of the second century were bothered by the
apparent contradiction between Exod. 33:20 and lsa. 6:1—how could Isaiah
say, “I saw my Lord seated on a high and lofty throne” when Moses himself
had already said that no mortal creature could see God’s face? According to the
answer given in the Talmud, all the prophets, excluding Moses, perceived some
form of the divine, for they saw through the speculum that does not shine;
Moses, by contrast, saw no form, for he saw through a speculum that shines.69

‘*9 B. Yevamot 49b. The rabbinic distinction should be compared to the words of Paul in 1
Corinthians 13:12, “For now we see in a mirror through a riddle, but then face to face.” For Paul,
the vision of God in this corporeal existence is an impossibility—-we see now only as if through a
mirror and then only dimly—but in the world-to-come it will be possible. The view of Paul is
similar to that of R. Dosa’s interpretation of Exod. 33:20 cited at n. 134. To anticipate the discus-
SiOI1 below, the impossibility of seeing God is tied to one’s bodily existence; hence, after the death of
the body such a vision is possible. In medieval Christendom the generally accepted view was like-
wise that the visio f)£'c2tifiCc2 was possible for the blessed in Paradise. Similarly, the majority of
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The rabbis are sensitive to the fact that the apparently contradictory claims in
the biblical canon with respect to the issue of seeing God must be resolved
typOlOgiCally and not chronologically. Not every textual contradiction can be
resolved by appeal to the source theory that has dominated contemporary her-
meneutics of the Bible. On the contrary, we must be aware of the fact that any
given culture fosters divergent views that are not always logically consistent.
Indeed, different impulses can be operative within a culture at the same time
without necessitating a resolution that adopts one alternative to the exclusion
of the others. Hegemony may be the desire of priests or autocrats, but it is
rarely the measure or mark of cultural creativity.

Moreover, a diachronic approach like that adopted by Eichrodt is a problem
because in relatively late sources we find an elaborate use of anthropomorphic
language in visionary contexts, precisely where one would expect to find an
extreme rejection of anthropomorphism. A striking example of this can be
gathered from a comparison of Exod. 33:20 and Num. 12:8. We have already
noted that the former case affirms the inherent inability of Moses to see the face
of God. In Num. 12:8 it is stated, by contrast, and without qualification, that
Moses beheld “the likeness of the Lord” (temurzat YHWI-I).7’9

In this set of contradictory verses the chronologically earlier source, Exod.
33:20, attributed to J, limits the extent of the vision, while the later source,
Num. 12:8, deriving from P, does not. Significantly, the Priestly source ascribes
a visible form or likeness to God (which is in keeping with what we discussed
above in connection with the notion of the divine image and likeness in Gen.
1:26). Alternatively, one could argue that in the case of Exod. 33:20 the issue is
not having such an experience, but surviving it.71 That is, even according to
that context, one may theoretically see God, though one could not live to tell
about it. The seeing of God’s face is objectionable not because it is theologically
impossible but rather because of the ensuing danger that it necessarily entails.72
The biblical God is not invisible de jure, but rather, as E. L. Cherbonnier put it,
“as a matter of tactics. De facto, men seldom do see him. Upon occasion, how-
ever he does show himself. ”73

Even if we grant the veracity of this interpretation, the fact of the matter

Mutakallimun maintained that a vision of Allah was possible only in the next world. See Wensinck,
The Muslim Creed, pp. 64-68; Altmann, Studies, p. 144. Finally, mention should be made of john
6146, “No one has seen the Father except he who is from God [i.e., the Son]; he has seen the
Father” (cf. 1:18). This seems to be a new interpretation of Exod. 33:20, which claimed that even
Moses could not see God. The stature of _lesus is thus raised above the greatest of Old T€Sti1m@I1E
Prophets, Moses. See Segal, Two Powers in Hem/en, p. 213; The Gospel According to john I—XII,
Introduction, translation, and notes by R. E. Brown (The Anchor Bible, vol. 29; Garden City, I\I.Y.,
1966), p. 36.

79 Cf. W. Zimmerli, Old Testament Theology (Atlanta, 1978), p. 74.
7' This is a point often overlooked by interpreters ancient and modern, who understand the

verse as asserting that theoretically no mortal can see God. The danger implicit in encountering
GOCI is also emphasized in Deut. 4:21-23. See also Judges 13:22.

71 See Marmorstein, The Old Rabbinic Idea of God, p. 95.
ii‘ “The Logic of Biblical Anthropomorphism,“ p. 199.
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remains that the later source expresses the position that seems more appropri-
ate for the earlier one. The point is made even more poignantly by the case of
the apocalyptic vision recorded in the seventh chapter of Daniel. (According to
critical scholars, this belongs to the part of that book composed during the
reign of Antiochus IV in the second century B.C.E., between 168 and 165.) The
vision of the divine in anthropomorphic form is not a regression to some primi-
tive modality long since overtaken by a more spiritual faith. This vision, as that
which was developed in other apocalyptic writings, reestablishes an older Isra-
elite tradition regarding the visible form of God as an anthropos.

The apparently contradictory beliefs about God’s visibility (and hence cor-
poreality) in the Bible should be viewed typologically and not chronologically.
Indeed, even with respect to those examples of textual discrepancies to which
the source method applies, if one adopts a more organic approach, viewing the
Bible hermeneutically from the perspective of the canon in its completed form,
the problem is raised to a secondary level: Given the final redaction of the
sources, how can the two be reconciled? I-Iow can both assertions be simul-
taneously rnaintained? How can the two statements inhabit the same corpus?
Yet it is precisely because both points of view, so strikingly different, inhabit the
same corpus that the history of ]ewish attitudes toward the visual imaging of
God unfolded in the dialectical way it did.

VISION or Goo IN JEWISH APOCALYPTIC

While it clearly lies beyond the scope of this chapter to present an exhaustive
treatment of the problem of visionary experience in apocalyptic literature, it
would be inexcusable to ignore the issue entirely, especially in light of the
widely accepted view that the early ]ewish mystical texts, known as the
Hekhalot, preserve elements of the older ]ewish apocalypses.” The apocalyptic
writings—in reality an eclectic group of texts that share some basic literary and
theological traits but are not reducible in any essentialist way—are charac-
terized by a number of distinctive features. One feature is that the recorded
visions of the enthroned form of God’s presence (or glory) and/or the angelic
hosts in the heavenly realm result from otherworldly journeys that, one may
presume, were induced by specific visionary practices, though the records of
these visions were often expressed in conventional imagery drawn from the
theophanic traditions in Hebrew Scripture.75 The apocalyptic orientation is
manifest in some ]ewish and Christian texts from Late Antiquity, written dur-

7* This, of course, is the basic assumption of Scholem; see Major Trends. p. 43, and the fuller
working out of this hypothesis in Gruenwald, Apocfalyptic .z:m' Merkavah Mysticism. See also
Maier, “Das iliefahrdungsmotii-' bei der Himmelsreise in der judischen Apokalyptik und Gnosis”;
and the more recent discussions by Halperin, The Faces of the Chariot, pp. 63-114; Himmelfarb,
“Heavenly Ascent and the Relationship of the Apocalypses and the Hekhalot Literature”; Morray-
_]ones, “Transformational Mysticism in the Apocalyptic-Merkabah Tradition.”

7*‘ See Merizur, “The Visionary Practices of Jewish Apocalyptists.”
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mg the period of roughly 250 B.C.E. to 250 C.E. The attempts to define the
genre of apocalyptic are manifold and universal consensus is still lacking.76 I
gm not here concerned with providing a precise taxonomy of apocalyptic writ-
ings, but wish only to cast a glance in the direction of one central issue: the
visual encounter with the divine.77 It is evident that such visions, in the frame-
work of apocalypticism, are part of the much larger phenomenon regarding the
disclosure of divine secrets.78 That is, apocalyptic is the revelation of divine
mysteries through the agency of visions, dreams, and other paranormal states
of consciousness. Needless to say, the context of these visions varies considera-
bly in the range of texts grouped together under the genus apocalyptic. Again,
my focus is necessarily limited, as I am concerned exclusively with visions of
God.

The narrowness of my concern is doubly clear when it is realized that I am
interested only in Jewish apocalyptic, leaving aside, therefore, the genre of
Christian apocalyptic.” A sense of uneasiness arises from this distinction for
two reasons. First, many of the relevant texts have undergone such a compli-
cated redactional process that it is not always easy to disentangle the historical
threads of the Jewish text and Christian interpolations. Second, from a phe-
nomenological perspective many of the themes central to Jewish apocalypti-
cism are shared by Christian sources. It may even be suggested that one of the
main components of the socio-religious matrix Christianity derived from was
the apocalyptic tendency in later Hellenistic Judaism within Palestine.“ This
being the case, it is somewhat arbitrary to ignore Christian apocalypticism in a
discussion ofJewish apocalyptic. Yet every portrait is limited by the boundaries
of its canvas, and my canvas has been determined in such a way that a journey
into the Christian sources would take us too far from the main focus of this
chapter.

That vision of the divine form is central to apocalyptic writings in Judaism is
evident from the one apocalypse included in the Hebrew biblical canon, the
Book of Daniel. As I have already noted, in the seventh chapter of that work
there is found an explicit and relatively elaborate description of the vision of the

7"“ Collins, “Introduction: Towards the Morphology of a Genre.” See also Gruenwald, “Jewish
Apocalyptic Literature,” esp. pp. 103-107; Hartman, “Survey of the Problem of Apocalyptic
Genre,” pp. 329-343; Sanders, “The Genre of Palestinian Jewish Apocalypses,” pp. 447-460;
Collins, “The Genre Apocalypse in Hellenistic Judaism,” pp. 531-548.

7?’ This theme has been discussed in many scholarly works. See, for example, Stone, “Lists of
Revealed Things in the Apocalyptic Literature”; Rowland, “The Visions of God in Apocalyptic

l:lt@r51[UF@“; idem, The Open Heaven, pp. 78-123, 358-402; Niditch, “The Visionary.”
7" Cf. G. Bornkamm, “uuot1]o|.ov,” TDNT 4:815. See also D. Flusser, “Apocalypses,” in

T‘-Hcyclopaerlia Judaica 3: col. I79; Russell, The Method and Message of Jewish Apocalyptif,
pp. 107-] 18; Rowland, The Open Heaven, pp. 9-32; and the section on “Pseudepigraphy, Inspi-
ration, and Esotericism“ in Stone, ”Apocalyptic Literature,” pp. 427-433.

7*’ On the nature of Christian apocalyptic as a distinctive type, see Schiissler Fiorenza, “The
Phenomenon of Early Christian Apocalyptic.”

"9 See Koester, Introduction to the New Testament, 1:230, 239; 2:56, 71-72, 148- I49, 242-
261. See also E. Kasemann, “The Beginnings of Christian Theology," Journal for Theology and the
(jhnrch 6 (1969): 40: “Apocalyptic was the mother or Christian theology.”
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Ancient of Days, obviously a technical reference to the enthroned divine form.
Quite a bit of information is supplied concerning this form; in fact, there is no
discernible effort on the part of the author to qualify the vision in any way. It is
simply assumed that the apocalyptic visionary (Daniel) has seen the divine in
this manner. From still other Jewish apocalyptic sources it is clear that the
vision of God represents the climax of a heavenly ascent (often enough, later
accounts draw upon Daniel 7,31 as well as other biblical texts, most notably,
Isa. 6:1-3 and Ezek. 1:26-27), although the clarity or accessibility of that
vision is not left unchallenged by the widely accepted belief that no creature,
angelic or human, can behold the luminous Presence of God. For example, in
the theophany recorded in 1 Enoch 14:8-25——part of the “Book of Watchers”
(I Enoch 1-36), which we now know from the Aramaic fragments of 1 Enoch
from Qumran (including the “Book of the Heavenly Luminaries,” 1 Enoch 72-
82) is the earliest extant apocalypse, predating even the canonized book of
Daniel,“-—the apocalypticist unreservedly describes the enthroned form of
God but at the same time emphasizes the inherent invisibility of that form:

And I observed and saw inside it a lofty throne——its appearance was like crystal
and its wheels like the shining sun. . . . It was difficult to look at it. And the Great
Glory was sitting upon it—-as for his gown, which was shining more brightly than
the sun, it was whiter than snow. None of the angels was able to come in and see
the face of the Excellent and Glorious One; and no one of the flesh can see him-
the flaming fire was round about him, and a great fire stood before him. No one
could cotne near unto him from among those that surrounded the tens of millions
(that stood) before him. . . . Until then I was prostrate on my face covered and
trembling. And the Lord called me with his own mouth and said to me, “Come
near to me, Enoch, and to my holy Word.” And he lifted me up and brought me
near to the gate, but I (continued) to look down with my face. (l4:l9—25)83

The author of this text sees a luminous figure on the throne in the shape of an
anthropos (the divine glory, doxa), and despite his claim that neither angel nor
mortal can behold the enthroned glory, that is precisely what he is able to
accomplish.“ In a second passage in 1 Enoch 71 (the last chapter of the so-
called “Sirnilitudes of Enoch”) there is another elaborate description of the
vision of God, as well as of the four archangels (Michael, Raphael, Gabriel, and
Phanuel) and numerous other angels who surround the throne of glory. The
actual description of the enthroned form of God is based on the language of
Daniel’s epiphany: “With them is the Antecedent of Time ['atiq yominJ: His

"" See Beale, The Use of Daniel in Jewish /4pocalyptic Literature and in the Revelation of St.
John.

*1 See Milik, The Books of Enoch; Stone, “The Book of Enoch and Judaism in the Third Cen-
tury, B.C.E."; Nickelsburg, “Enoch, Levi, and Peter.”

“l Translated by E. Isaac in The Old Testament Pseudepigrapha, ed. J. H. Charlesworth {Garden
City, N.Y., I983), 1:21. (hereafter TOTP).

"* See Rowand, Open Heaven, p. 222. On the centrality of light imagery in the description of
the divine glo-y in apocalyptic literature, see Aalen, Die Begri/lie ‘Licht’ und ‘I-'i'nsternis,' pp. "I95-
202.
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head is white and pure like wool and his garment is indescribable. I fell on my
face, my whole body mollified and my spirit transformed” (7.1: 10-1 1).“ Here,
[00, one can discern the clash between the vision of the enthroned form (thus
allowing for the description of his hair and the mentioning of his garment) and
the overwhelming sense that such a vision is impossible (thus the visionary falls
to the ground). It is of interest to note that Christopher Rowland cites the
beginning of this chapter of 1 Enoch, “And I saw two streams of fire, and the
light of that fire shone like hyacinth, and I fell on my face before the Lord of
spirits,” as evidence of the tendency in apocalyptic theophanies to move “away
from the direct description of God and his throne.”36 While this opening state-
ment may indicate a reluctance to speak of God’s form, it is nevertheless the
case that the continuation of this passage, cited above, is quite explicit in its
description of that form, a description presumably resulting from a direct vi-
sual encounter.

In 2 Enoch one finds various references to the visionary experience of the
divine form. In one context there is a brief allusion to the vision of the en-
throned glory and the attending angels in the seventh heaven: “And they
showed me from a distance the Lord, sitting in his throne. And all the heavenly
armies assembled, according to their rank, advancing and doing obeisance to
the Lord” (20:3).*‘7 In a subsequent chapter the vision is again mentioned: “I
saw the Lord. His face was strong and very glorious and terrible. Who (is) to
give an account of the dimensions of the being of the face of the Lord, strong
and very terrible? . . . And I fell down flat and did obeisance to the Lord”
(22:1-4).” The longer version of this text is even more elaborate in its detail of
Enoch‘s visual encounter with the enthroned form of God:

And on the tenth heaven, Aravoth, I saw the view of the face of the Lord, like iron
made burning hot in a fire and brought out, and it emits sparks and is incandes-
cent. Thus even I saw the face of the Lord. But the face of the Lord is not to be
talked about, it is so very marvelous and supremely awesome and supremely fright-
ening. And who am I to give an account of the incomprehensible being of the Lord,
and of his face, so extremely strange and indescribable? . . . Who can give an ac-
count of his beautiful appearance, never changing and indescribable, and his great
glory? And I fell down flat and did obeisance to the Lord. (22:1-4)8‘?’

One senses in this passage, especially in the longer recension but in the shorter
One as well, the tension of the moment: standing before the face of God, yet
being unable to describe or fathom it. The visionary falls down to worship
God, but in the continuation we are told that he was summoned by God to rise
and stand before the divine face; this is followed by an account of his trans-
mutation into an angelic being. The reluctance here to speak of the form on the

“T Rowland Open Heaven, p. 50.
”"‘ lbid., p. 87.
” Translated by F. I. Andersen in TOTP 1:135.

lbid, p. 137.
“” lhid., p. 136.
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throne of glory shows the basic tension between the stated goal of the visionary,
on the one hand, and the belief that such a vision is implicitly dangerous and
therefore best avoided, on the other. What the apocalyptist assumes, however,
is that there is a divine form with dimensions that are nevertheless too great for
a human to measure. Thus in a third passage Enoch refers to his vision of God
in even more graphic detail:

As for you, you hear my words, out of my lips, a human being created equal to
yourselves; but I, I have heard the words from the fiery lips of the Lord. For the lips
of the Lord are a furnace of fire, and his words are the fiery flames which come out.
You my children, you see my face, a human being created just like yourselves; l, l
am one who has seen the face of the Lord, like iron made burning hot by a fire,
emitting sparks. For you gaze into my eyes, a human being created just like your-
selves; but I have gazed into the eyes of the Lord, like rays of the shining sun and
terrifying the eyes of a human being. You my children, you see my right hand
beckoning you, a human being created identical to yourselves; but l, l have seen the
right hand of the Lord, beckoning me, who fills heaven. You, you see the extent of
my body, the same as your own; but l, I have seen the extent of the Lord, without
measure and without analogy, who has no end. (39:1—6)9°

Other apocalyptic texts attest to the tension outlined above. One text worthy
of particular comment is in chapters 18-19 of the Apocalypse of Abraham,
wherein there is a reworking of Ezekiel’s chariot vision. Interestingly enough, in
this context the anthropomorphic imagery is displaced from the visual to the
auditory realm:

And while I was standing and watching, I saw behind the living creatures a chariot
with fiery wheels. Each wheel was full of eyes round about. And above the wheels
was the throne I had seen. And it was covered with fire and the fire encircled it
round about, and an indescribable light surrounded the fiery crowd. And I heard
the voice of their sanctification like the voice of a single man. And a voice came to
me out of the midst of the fire. (18:12-19:'I)-"1

A careful examination of each of the relevant passages in the respective liter-
ary contexts would demonstrate that there is reflected in the apocalyptic litera-
ture the basic tension that we have seen emerge from the various strata of the
Hebrew Scriptures. On the one hand, there is a record of visions of the divine
form; on the other, a significant effort is made to qualify, if not challenge en-
tirely, just such a possibility. The issue here is not one of inconsistent or even
contradictory thinking, nor is it a matter of textual discrepancies that reflect
diverse hands over an extended and varied redactional process. It is rather the
curious paradox central to the prophetic, apocalyptic, and, as will be seen in
more detail below, mystical visionary texts: a God invisible renders himself

9” 1bid., p. 163. See Rowland, (Open Heaven, p. 85), who concludes that “this text comes closest
to the extravagant descriptions of the limbs of God, the shi'ur qomah speculation” of later JeWi5h
mystics.

9' Translated by R. Rubinkiewicz in TOTP 1:698.
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visible to select individuals. The one and the same divine reality who is not seen
undgf ordinary circumstances can be seen by distinct persons in given moments
Qf l'115tOry‘

VISIBILITY AND INVISIBILITY or Goo 1N RABBINIC SOURCES

Theophanic Forms of God

A careful scrutiny of the voluminous corpus of rabbinic writings from the clas-
gjcai eriod (roughly 200-600 C.E.) indicates that the rabbis developed their
own iheophanic traditions, based to a degree on the relevant biblical texts but
in some cases going beyond them in their morphological detail. In this section I
would like to discuss several key traditions that, in my view, represent the most
important claims for the imaging of God in human form in the rabbinic
sources. Let me state emphatically that I make no pretense in the following of
exhausting the relevant comments in the many rabbinic documents at our dis-
posal, nor do I claim any sweeping generalizations about the rabbinic sources.
There is no attempt here to present a comprehensive review of such a vast
corpus. Rather, I have isolated various tradition-complexes that span several
centuries of redacted rabbinic texts. Despite the fact that some of the midrashic
texts to be discussed are relatively late—that is, from the post-classical
period—it is evident that there is a discernible trajectory connected with the
traditions that I have isolated regarding the visual imagining of God in iconic
form. Precisely such traditions, moreover, were reshaped and reformulated by
later Jewish mystics. My principle of selection has therefore been determined
by a foreward glance into the mystical literature. I am interested in highlighting
the rabbinic passages that provided the grist for the mill of subsequent
interpreters.

The explicit preference accorded the visual/iconic element of revelation over
the auditory/verbal is expressed succinctly in the midrashic compilation
Melehilta de-Rahhi Ishmael, generally considered to contain traditions of tan-
naitic authorities from the first and second centuries C.E., on the book of Ex-
Odus: “(The Israelites] said [to Moses]: It is our desire to see our king, for the
Elsgbwho hears cannot be compared to one who sees.”9-Z That some of the

in CC)llI'll(lITeii;1,tlifi)Sr1ll:lZSf?)I‘i11S‘n\(T\/Czi1Stll£llali)2§lSlPfIi-;)Ii.iltIl_ir?)ll)(P)lrll)l)1IfIIZ1lllIP21fi1haIil3fESi)a€tdl)3Ill)(:fh€g(l"ld
llghted in another passage from the same midrashic collection, where one finds
8 discu ' ' ' - - . . . .fr ssion concerning various epiphanies and their respective axiological

ame of reference:

“T _ ,, . . . .a he Lord is .1 man of war (Exod. 15:3). Why is this said? For at the sea He
PP@<1red as a warrior doing battle, as it says, “The Lord is a man of war.” At Sinai

:12 elzhzlta dc-Rahhi Ishmael, Bahodesh, 2, pp. 210-211. For other sources that utilize the
Prov u - . , _ ,_ __‘Yb hearing is not like seeing, ' see Ginzberg, The Legends of the Jews, 6:33 n. 191.
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He appeared as an old man full of mercy, as it says, “And they saw the God of
Israel etc.” (ibid., 24:10). And when they were redeemed what does it say? “Like
the very sky for purity” (ibid.). And it says, “As I looked on, thrones were set in
place, and the Ancient of Days took his seat” (Dan. 7:9); but it also says, “A river
of fire [streamed forth before Him] etc.” (ibid., I0). In order to give no opportunity
to the nations of the world to say, “There are two powers,” Scripture reads: “The
Lord is a man of war, the Lord is his name.”*"-i

As several scholars have noted,-‘M the exegetical problem here is the repetition of
the divine name, YHWH, in Exod. 15:3. This can be understood in clearer
fashion from a parallel text in a second tannaitic collection of scriptural exe-
geses on Exodus, the Me/ahilta de-Rahhi Shinfon har Yohai:

Another interpretation: “YHWH is a man of war, YHWH is His name.” Because
when the Holy One, blessed be He, was revealed at the sea He appeared as a young
man making war. “YHWH is His name.” He appeared to them at Sinai like an old
man full of mercy. “As I looked on, thrones were set in place” (Dan. 7:9). So as not
to give an opportunity [for one] to say, “There are two powers in heaven,” [it is
written] rather “YHWH is a man of war.”"5

The real issue underlying these comments is a polemic against the belief in
two powers, a phrase that the rabbis employed to name various heresies rang-
ing from Christianity to Gnosticism. As Alan Segal has suggested in connection
with the midrashic passages cited above,% the root heresy involved in this con-
text seems to have been the belief in two complementary divine powers exe-
getically derived from the repetition of the divine name in Exod. 15:3. The
point of this midrashic statement is that the repetition attests to the fact that
there is only one God, who reveals himself under various guises, a notion fur-
ther supported by Exod. 24:10 and Dan. 7:9-10. The multiple manifestation
of God in the Bible is only a literary technique-in fact, a heuristic device-—and
should not be construed as a description of more than one divine being.

The last point is further substantiated by a comparison of Exod. 15:3 and
24:10: in the former case, the miracle at the sea, God appeared as a young man
at war, whereas in the latter case, the theophany at Sinai, God appeared as an
old man full of mercy. The stark anthropomorphism of the biblical the-
ophanies, according to the midrashic reading, both in the core tradition and in
the later accretions, is treated in light of the manifestation of God‘s attributes of
justice and mercy. The anthropomorphism and visionary elements are thus
subsumed under the normative categories of ethical behavior as applied to
God. What was experienced at the Red Sea and at Sinai was nothing other than
the God of Israel expressing himself in terms of two attributes, judgment and

"-1 Mekihilta dc-Rahhi Ishmael, Shir-ata, 4, p. I29. See Urbach. The Sages, p. 399.
“M l€.g., Goldiii, The Song at the Sea, p. 126; Segal, Two Powers in Heaven, p. 36.
“’-‘ Melzlitlta rle—Rahhi 5l1irn'on har Yohai, p. 8'1.
”‘“ Ii’/PO Powers in Heaven, pp. 33-57.
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mercy, respectively personified as a warrior doing battle and as an old man full
of mercy.

This midrashic view is further expanded in a later collection of rabbinic
homilies, Pesiqta de-Rav Kahana, but in this context the connection between
the divine manifestations and the specific moral attributes is weakened. In con-
trast to the Melzhilta, in the relevant passage here the different manifestations of
God are presented as a known tradition without any exegetical grounding in
the relevant texts.97 It is simply stated as common knowledge that the God of
the Jewish people assumed the corporeal form of a heroic warrior at the Red
Sea, a scribe at Sinai, an old teacher in the days of Daniel, and a youthful lover
in the time of Solomon. While clearly drawing on the earlier midrashic tradi-
tion, the author of this statement has gone substantially further in his under-
standing of the visible incarnation of God in the different theophanic forms
(dz'mmuyot).98 It is this later development of the earlier formulation that is most
essential to our analysis, for the further expansion of the incarnational forms of
God affirmed in the various mystical theosophies of the High Middle Ages is
based most precisely on these aggadic sources.

The idea of the polymorphous nature of God is expressed exegetically in an
anonymous comment contained in Shir ha-Shirim Rahhah on the verse “My
beloved is like a gazelle” (Cant. 2:9): the different manifestations of the divine
at the critical points in ancient Israelite history are compared to the leaping
motion of the gazelle.” Similarly, in a liturgical poem by R. Yannai that is
essentially a midrashic gloss in poetic form on Canticles, we read, “ ‘[My be-
loved] is like [a gazelle]’—He thrived and prospered in several images
[demuyot].”““-’ The poet links the biblical expression domeh to the aggadic
term demuyot, a terminus technicus for the theophanic forms through which
God is revealed to the Jewish people. 191 We find similar evidence for this tradi-

“7 Pesiqta de-Rav Kahana, ed. Mandelbaum, 12:24, p. 223.
“*8 For a recent treatment of this topic, see Neusner, The Irzcarrzation of God; and see my review

of Neusner’s book in Jewish Quarterly Review 81 (199U—91lI 119-111-See 3150 Stiff" in ”lmiY-3110
Hoininis,” where he approaches the anthropomorphic statements of the rabbis in a literary, figura-
five manner to determine what the rabbis believed not about the nature or being of God but about
his character. It is my contention that the rabbinic notion of theophanic forms is based on an
ontological assumption regarding the possibility of God assuming a visible shape. The nature of the
vision, therefore, is not mental or spiritual, as in the Platonic tradition, but rather is a corporeal
seeing. See Boyarin, “The Eye in the Torah”; idem, “‘This We Know to Be the Carnal lsrael,'”
Pp. 497-500.

"" Midrash Rahhah Shir ha-Shirim 2:20, pp. 66-67. See the targumic rendering of “My beloved
is like a gazelle” (Cant. 2:9): “When the glory of the Lord appeared in Egypt on the night of
Passover and he killed all the firstborn, he was riding upon a swift cloud (cf. Isa. 19:1], running as a
deer and a young gazelle, and he protected the houses where we were.”

'9” The Liturgical Poenis of Rahhi Ilinnai according to the Triennial Cycle of the Pentateuch and
the Holidays (in Hebrew), ed. Z. M. Raliinovitz (Jerusalem, 1985-87), 2:277.

ll" This usage is evident particularly in the pi)/yut literature. Thus, e.g., see the poem of Eleazar
Qallir in Juhelschrift zinn ntiimzigsten Gehiirtstag des Dr. L. Zbtttii (Berlin, 1884). p. 204: 113.1‘?
mJ1“D‘r U318 DNWJD. Cf. The Lit:-rr_i;ii".il Poems ofRahhi Iimimi 2:277: ninm W33‘? HDWT. See also
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tion in a poem composed by the sixth-century Palestinian poet Eleazar Qallir.
The poet describes God's appearance at Sinai thus: “He appeared [rzidmeh] to
them as the Ancient of Days and luminous.” 193 Qallir combined the midrashic
tradition and the verses Daniel 7:9 and Canticles 5:10 in order to depict the
manner of God’s manifestation at the Sinaitic theophany.

The polymorphous nature of the divine expressed in the aggadic and poetic
sources, which bears a striking resemblance to several Christian Apocryphal
and Gnostic texts of the third and fourth centuries,1°3 may properly speaking
be referred to as a docetic orientation,'104 since the forms by which God is
perceived, the theophanic images, are mental constructs or phantasma-
although, as I will suggest below, these forms are not considered by the ]ewish
sages to have been shaped exclusively in accordance with individual human
capacity. The notion of divine accommodation is found in midrashic sources
with respect to the problem of hearing God’s word,'°5 but in the case of this
aggadic tradition concerning God’s multiple manifestations the primary issue is
the imaginative seeing of the theophanic forms (dimmuyot) that accommodate

Y. David, “Yotzer for Passover by Abraham ‘Ezrah' bar Matityahu from Rome” (in Hebrew), in
Papers on Medieval Hebrew Literature Presented t0 A. M. Hahermann on the Occasion of His
Severity-fifth Birthday. ed. Z. Malachi (Jerusalem, 19.77), p. 98, where the celestial beasts (hayyot)
seen by Ezekiel are referred to as the four images (dernuyot). For the same usage, see Tobiah bar
Eliezer, Midrash Leqah Tov 8a: ‘l‘7‘7.‘| D‘l"‘|?J‘l .‘|17J‘|R ‘717 11133 ROD ‘[‘lD".‘I; commentary on the piyyut
by Eleazar Qallir, we-hay)/ot °asher hennah rneruhha'0t kisse”, in a collection by Aaron ben Hayyim
ha-Kohen (MS Oxford-Bodleian 1206, fol. 146b): 15571 h‘|“|?3‘f D71‘? W‘ D.'1‘3J3"1 '1‘? ‘[31; A. M. Haber-
mann, Piyyute R. ’Efrayinz mi-Bonn (Jerusalem, 1969), no. 27, p. 76: I‘l‘l‘I'I‘7 ‘H278 I‘|‘|“|D‘I ‘I537. See
also no. 10, p. 22, where the word dimyonim is employed as a synonym for the image (demut) of
God in which humanity is said to have been created. On the technical use of the word dirnyon in the
sense of image or appearance in the poetry of Yannai and in some later sources, see M. Zulai,
“Studies in the Language of the Poems of Yannai” (in Hebrew), in Studies ofthe Research Institute
for Hebrew Poetry in jerusa/em (Jerusalem, 1945), 61183-184; for a similar usage in some other
medieval sources, see Ta-Shema, “On the Commentary on the Aramaic Piyyutim in the Mahzor
Vitry.” In this context mention should also be made of the occurrence of the word dimyonim in
Megilloth Midhar Yehuda; The Scrolls from the judean Desert, ed. A. M. Habermann (Tel-Aviv,
1959), p. 100; D“J‘l“?J'I “R‘|D 51:51.

101 The citation is from Qallir’s liturgical poem ‘Eleh ha-'edut we-ha-huqqim ’asher nittenu
le-‘am hashuqim, which is part of his larger composition ‘Pres matah we-ra°ashah. The poem l1fl$
been frequently printed in traditional prayer books for Pentecost. For a relatively recent edition set’:
Mahzor Sha'ar ‘Efrayim Id-S/Jt1L'MiOZ (Jerusalem, 1989), p. 199. For a recent study of Qallir's intri-
cate use of midrashic material, see M. Schmelzer, “Some Examples of Poetic Reformulations Of
Biblical and Midrashic Passages in Liturgy and Pivyut,” in Porat Yosef: Studies Presented to Rabbi
Dr. joseph Safran, ed. B. Safran and E. Safran (Hoboken, N.].. 1991), pp. 217-224, especially
119-223.

"*3 See Stroumsa, “Polymorphie divine et transformations d’un mythologeme.” On revelatOfY
visions in Gnosticism, see E. Pagels, “Visions, Appearances, and Apostolic Authority: Gnostic and
Orthodox Traditions." in Gnosis: Festschrift fur Hans jonas, ed. U. Bianchi, M. Krause, Robin-
son and G. Widengren (Gottingen, 1978), pp. 415-430; Filoramo, A History of Gnosticism,
pp. 153-176; Merkur, Gnosis, pp. 129-146.

‘"4 See Davies, “The Origins of Docetism”; Bianchi, "Docetism."’
195 See Benin, “The Mutabilitv of an Immutable God," p. 7l, and the author‘s fuller treatmentflf

the problem in his monograph The Footprints of God.
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h maniwq, limited capacity to apprehend the divine. The conceptual principle
uderlyjiqg this motif is articulated in other passages within the rabbinic ag-

undah and most importantly in a statement attributed in the majority of3 1 . .
gourceg to R. Yudan. In this context I Wlll cite the relevant lemma from Pesiqtas
de_Rm,» Kaharza:

“A man’s wisdom lights up his face” (Eccles. 8:1). R. Yudan said: Great is the
Powgr Of the prophets who compare the image of the Dynamis above to a human
image, “l heard a human voice from the middle of Ulai calling out” (Dan. 8:16).
R, Judah ben R. Simeon [said]: There is another verse that is clearer than this:
“and on top, upon this semblance of a throne, there was the semblance of a human
form” (Ezek. 1:26). “And the strength of his face will change” (Eccles. 8:1). He
changes from the attribute of justice to that of mercy with respect to Israel.“-*6

It is generally assumed by modern scholars, reflecting the interpretation of
various medieval exegetes, that the point of the statement attributed to R. Yudan
is that the prophets had the capacity to speak of God in figurative or allegorical
terms.107' This is taken to be the import of the claim that the prophets compare
(medamim) the image of the glory above to a human image. The fact of the
matter, however, is that the context does not warrant or support such an inter-
pretation. The point of R. Yudan’s teaching is that the prophets were able to
imagine the divine in human terms, with respect to both auditory and visual
revelations, attested by the respective proof-texts from Daniel and Ezekiel. The
issue at hand is the figural corporealization of God, that is, the imagining of
God as human form in the sense of an actualized ontic presence, and not merely
the linguistic representation of God. The point is reinforced by the end of the
passage, which emphasizes that God changes his hypostatic form from one
attribute to another, a change that occurs as a result of or in response to Israel’s
activities below.1°3 The issue, again, is not merely one of how the prophets
Spoke about God, but rather the way in which the divine is manifest. One must,
therefore, be careful to distinguish between rhetoric and religious experience:
the prophets, according to the sages, did not only speak of God in figurative

1"“ Pesiqta de-Rav Kahana 4:4, pp. 65-66; Pesiqta Rabbati 14, 61b; Berriidhar Rahhah 19:4;
Midrash ha-Gadoi on Leviticus, p. 582. Cf. Qohelet Rabbah 8:1; Yalqut Slii'm‘0m'_, pt. 2, § 977,
where the reading is: “Great is the power of the prophets who compare the form to its Creator."
5'39 also Bereshit Rahbah 2,7; 1,
Thl(:L'] lnliportant exception is Fishbane, “Some Forms of Divine Appearance in Ancient Jewish
the PIBO lSl'1i)‘£1I]E understands the dictumattributed to R. Yudan as underscoring the daring of
CreatOrP( fits to compare the divine hypostasis, which is an anthropomorphic form (surah), to the
diflerem 2:56"), who IS an invisible, transcendent being. My interpretation is nuanced in a slightly
midrashic £1)’. See also Aaron, Polemics and Ivlythology, pp. 369-377, whose reading of this

Hm The text‘ is similar to my own. _ g l _ D I
mficv andl1DI1OI"l that righteous action can effect a change in God’s manifestation from iustice to
in M-bbini ,‘ conversely, that the wicked calpwcause a change from mercy to iustice is a commonplace
P€S£qMd0cRt.exts. Cf. Bereshzt Rahhah 33:3, ‘p. 308; \¥(ayyikra Rahbah 29:3-4, pp. 674-675;
Ma. -- :21! Kaharia 23:3, pp. 336-337; Mzdrash Tehz/hm 47;2, l37h; B, BB[';1I-(h()[7;];SL1I(I(£1l']
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language; they heard and saw him in the shape of an anthropos. My reading is
clearly substantiated by an examination of the relevant verses cited in the con-
tinuation of the passage, the one verse indicating a prophet’s capacity to hear
God as a human voice and the other emphasizing the capacity to visualize the
divine glory as a human form seated upon the sapphire throne. The force of this
aggadic tradition, then, is the figuring of the deity in imaginative terms, the very
issue that underlies the texts that discuss God’s appearance at the Red Sea and
Sinai.

The implication of R. Yudan’s teaching is drawn explicitly in a textual wit-
ness from a later source: “R. Yudan said: Great is the power of the prophets
who compare the form to its Creator, as it says, ‘I heard a human voice’ (Dan.
8:16), and it is written, ‘Upon this semblance of a throne, there was the sem~
blance of a human form’ (Ezek. 1:26) for [God] appears to them in many
images (dimyorzot), as it says, ‘and through the prophets I was imaged’ (Hosea
12:11).”1°9 A link is thus forged between the comment of R. Yudan and the
verse in Hosea, an understanding of the verse that is attested in the LXX and is
reflected in later Jewish exegesis as well, for example, the eleventh-century com-
mentary of R. Solomon ben Isaac of Troyes (Rashi): “Through the prophets I
was imagined, that is, I appeared to them in several forms (demuyot).” This
interpretation of Hosea 12:11 is implied as well in the following passage from
Pesiqta Rahhati, commenting on Lam. 2:13, “what can I liken to You”
(rnah ’adarnmeh lalzh):

I appeared to them in several images (demuyot). At the sea I appeared to them as a
warrior doing battle, as it is written, “The Lord, the Warrior” (Exod. 15:3). And at
Sinai I appeared as an elder teaching Torah. . . . At the Tabernacle I appeared to
them as a bridegroom entering his chamber. This is [the meaning of] “what can I
liken to You.” The Holy One, blessed be He, said to Israel: Did I not appear to the
prophets in many images . . . as it is written, “I multiplied great visions and
through the prophets I was iinaged.”1 1°

This formulation influenced another relatively late midrashic collection,
°/ilggadat Bereshit, a passage from which reads as follows:

The Holy One, blessed be He, said: Certainly “I spoke to the prophets,” but “I
multiplied visions,” for the prophecy of one was not like that of another. Amos saw
Me standing . . . Isaiah saw Me sitting . . . Moses saw Me as a warrior . . . Daniel
saw Me as an elder. . . . Therefore it says, “through the prophets I was imaged.” ‘ H

The docetic interpretation of divine manifestation is expressed in other mid
rashic texts as well. For example, in Midrash Shir ha~Sh2'rz'rn Zuta, the following
interpretation of the verse “I have likened you, my darling” (Cant. 1:9) is Of"
fered: “The expression ‘I have likened you’ (dimmztikha) connotes imag65
(demuyot). This teaches that through an image (dirnyon) God was revealed I0

“"’ Midrash Zuta on Eccl. 8:1, ed. Buber, p. 1'17.
1'" Pesiqta Rahhati 33, 15511.
"1 ‘Aggadat Bereshit, 14, p. 30.
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UP_?Eeti]Eherent docetism of the aggadic tradition, as I will argue in a later

Chapter, is greatly extended and elaborated on .lI'l medieval Jewish mystical
texts’ partially due to [l:lCIlI‘l'fIL1CI]C€ of philosophical interpretations of proph-
etO10gy_ in this context it is important to note, however, that in the case of the
mjdraShiC pericopae it appears that the visible images through. which God is
manifest are not entirely dependent on the imaginative constitution of pro-
phetic consciousness. The community of vision is established by reference to
the external object that assumes its visible form in accordance not with individ-
ual imagination but with the received tradition each member of the faith com-
munity participates in by virtue of belonging to that community. In the final
analysis, it is the divine will that determines the specific theophanic forms
through which God is manifest at certain junctures in the historical process.
Close in spirit to the rabbinic view, as I have delineated it, is the following
account of the vision of the triune Saviour—Father, Mother, and Son—in the
Gnostic Apocryphon ofjohrz 2:4—8: “[1] saw within the light a child standing
before me. When I saw . . . like an elderly person. And it changes [its] manner
of appearance to be like a young person . . . in my presence. And within the
light there was a multiform image. . . . And the [manners of appearance] were
appearing through one another. [And] the [manner of appearance] had three
forms.”'13 The forms of appearance are not simply images in the mind of the
recipient of the vision, but reflect the inherent nature of that which is visualized.
The forms, then, are ontological realities that have the capacity of being seen
within the imagination of the visionary.

That this formulation applies to the conception expressed in the rabbinic
sources is supported by the following passage in Pesiqta Rahhati:

Another interpretation: “I-‘ace to face [the Lord spoke to you]” (Deut. 5:4). R. Levi
said: In many images (demuyot) He appeared to them. To one He appeared stand-
ing, to another sitting; to one He appeared as a youth, to another as an old man.
How is this? When the Holy One, blessed be He, was revealed at the Red Sea to do
battle for His children and to punish the Egyptians, He appeared as a youth. . . .
When the Holy One, blessed be He, was revealed on Mount Sinai to give the Torah
to Israel, He appeared as an elder. . . . And similarly Daniel said, “As I looked on,
thrones were set in place, and the Ancient of Days took His seat” (Dan. 7:9).
R- Hi}/ya bar Abba said: If the son of a whore should say to you, “There are two
gOd5_.” Say to him: “I am He at the Sea, I am He at Sinai.”' 14

bA_$ Several scholars have already noted, the anti-Christian polemic is quite
0 vious at the end of this passage.‘15 The bone of contention, however, is not

I llI Midrash Zutg, p_ '[3_

dMln‘cB: Layton, The Gnostic Scriptures (New York, 1987), p. 29. See Stroumsa, “Polymorphie
114;) lI1P- 4l3—4l4.

In S"i*'¢'lT¢1 Rahhati 21, I00b—101a_. _
ford (_ZL_tl1_¢ Comment of Friedmann in his edition of the Pesiqta Rahhatia101a 31; R.‘ T. Her-
Egyétsa ristianity in Talmud and Mzdrash (London, 1903), pp. 304-306; Green, "The Children in

nd the Theophany at the Sea,” pp. 455-456.
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the possibility of God assuming various corporeal forms, but only the hyposta-
tization of these images into distinct divine entities, as is posited in classical
Christian doctrine. Within the rabbinic setting the different appearances of
God are understood as multiple theophanic manifestations of the singular God
that are not reducible to mere images in the mind of the visionary. The word
dimmuyot, which I have translated as “images” but may be best rendered with
the Latin term figurae, does not here denote purely subjective forms within the
imagination; the theophanic forms by which the divine is manifest are ontie
paradigms. Thus, the terminology is employed in a second passage from the
same midrashic collection:

“What can I liken (’adammeh) to you” (Lam. 2:13)? [I have appeared] to you in
several forms (demuyot). At the sea I appeared to you as a warrior engaged in
war. . . . At Sinai I appeared as an elder teaching Torah. . . . At the Tabernacle I
appeared as a bridegroom entering his nuptial chamber.‘ "5

Further confirmation of this interpretation can be found in another tradition,
attributed to R. Eliezer in the Melzhilta, concerning the lowly maidservant at
the Red Sea who “saw that which Isaiah and Ezekiel did not see”—a clear and
direct vision of God.117 Clearly, the implication of this text is not that only the
maidservant was privileged to have such a vision, but rather that of all Israel
who were present, even the maidservant had this experience. The plausibility of
this interpretation is borne out by a passage in the Mekhilta de-Rabbi Shz'm‘0n
bar Yohai, where R. Eliezer’s teaching is removed from its context as a midrash
on the crossing of the Red Sea and applied to the Sinaitic epiphany: “ ‘And the
people saw it’ (Exod. 20:15). What did they see? They saw the great glory
(laavod gadol). R. Eliezer said: Whence do we know that the Israelite maidser-
vant saw that which the greatest of prophets did not see? It is written, ‘And the
people saw it.’ What did they see? They saw the great glory.”113

Prom this passage it is obvious that R. Eliezer’s laudatory observation re-
garding the maidservant is meant to be inclusive rather than exclusive: it ap-
plies to all of Israel, including even one at the bottom of the socio-economic
scale. This is confirmed by another variant on the theme of the vision of God at
Sinai in the Mekhilta de-Rabbi Ishmael: “ ‘[For on the third day the Lord will
come down upon Mount Sinai] in the sight of all the people’ (Exod. 19:11).
This teaches that in that moment they [the Israelites] saw what Ezekiel and
Isaiah never saw, as it says, ‘and [I] spoke parables through the prophets’
(Hosea 12:11).” [119 Moreover, it is of interest to note that in the passage from
Melzhilta de-Rahhi Shz'm‘on har Yohai, Israel’s experience at Sinai is expressed in
terms of seeing the “great glory” (lea:/od gadol), an expression that, as Scholem

'1“ Pesiqta Rabbati 33, 155b.
'17’ Melzhilta ale-Rabbi Ishmael, Beshallah, 3, pp. 126-127; 1'1’-"'1elzhz'lta tle-Rabbi .5’him'ori ha?

Yohai, p. 78 (the attribution there is to R. Eleazar, but see the critical apparatus ad loc.).
H“ ii-"lelzhilta de-Rabbi Shi'm'0ri bar lolgai, pp. 15-1--155. On the inclusiveness of the theoph€inY

at the Red Sea, see P. Sotah 5:6, 16c.
"“ ii-"lekhilta tie-Rabbi Ishmael, Bahodesh, 3, p. 212. Cf. Devarim Rahhah 7:8.
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basis of Greek and Aramaic parallels in apocalyptic and
. j5Oui'C€S, was used as a terminus technicus to name the glory enthroned

myS”Ca-har;0t 12.0 ()n philological as well as conceptual grounds, therefore,
on th“ L d reason to place this passage within the context of Jewish esoteri-there is ggilding to this midrashist, the people of Israel beheld the theophanic

F1521,’ (iIJ:CGQd at Sinai, a theme, as we shall presently see, affirmed in a host of
aggadic and midrashic sources?“ What is critical from my vantage point is
that these statements further strengthen the view that, according torabbinic
authorities, the object of vision at the Red Sea or Sinai was not constituted by
each Ones intentionality, but by the collective consciousness of ‘the people.

The latter point is also brought out in a midrashic interpretation, attributed
to R. Aqiva, of the verse “I have likened you, my darling, to a mare in Pharaoh’s
Chariots” (Cant. 1:9):

has sh0Wn on fl”:

Pharaoh rode on a male horse, and the Holy One, blessed be He, as it were, was
revealed on a male horse, as it is written, “He mounted a cherub and flew” (Ps.
18:11). Pharaoh said, This male horse will kill its master in war so I will ride on a
female horse, as it is written, “to a mare in Pha raoh’s chariot.” Pharaoh then rode
on a red horse, followed by a white horse and then black. The Holy One, blessed
be He, as it were, was revealed on a red horse, a white horse, and then a black, as it
says, “You will make your steeds tread through the sea” (I-lab. 3:15), steeds that
change one after the other.'12

The midrashic pericope continues with several other images, but it is sufficient
for my purposes to comment on the part of the text translated above. Clearly,
the lover in the verse functions as an allegorical depiction of God, who is thus
being compared to the horse in Pharaoh’s chariot. Read midrashically, the verse
indicates that the forms in which God appeared at the Red Sea correspond to
the modes of Pharaoh’s own appearance. These forms are not simply mental
constructs but are rather the external shapes that God assumes in the moment
of revelation. Of course, these forms are perceived by the mind, as are all sen-
sory phenomena, yet they are characterized as well by an element of transcen-
dfince outside the mind.

Shekhinah as the Locus of Vision

Other examples from the rabbinic corpus that emphasize the seeing of God
liiuld be easily adduced,.but especially relevant is the idea of seeing the divine
ti esence (Sheiahznah) which is emphasized in a host of rabbinic texts in connec-

On with various normative modes of behavior, for example, studying Torah

Li” See Scholem, Jewish Gnosticism, pp. 68, 133.
Chernus‘, Mysticism in Rahbiriic Judaism, pp. 14, 21.

edmOl*] "E f?fl—SlJzrzin Rahbah 1:48. I have followed the division of the text according to Dunaski’s
Midmslfl 1)/lidrash Rahbah Shir ha-Shzrmz..Cf. ’\/12/or a'e—Rahht l\l.atan_,‘vers1on A, chap. 27;
Ov _ 3 Téhillim 18:14, 71b-72b; Yalqut Shzm'om, pt. 2, §§ 167, 565. (.f. the qeroz/ah for Pass-

”r In Liturgical Poems of Rabbi Yannai 2:273: .‘iR"|R ‘[3213! “JP I323 .‘1R“‘|R C1‘! D110 ‘H0105.
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and liturgical worship.'113 For the most part it appears that seeing the
Shelzhinah is not a purely mental vision, but involves some corporeal shape or
tangible form—if only in the imagination——usually described as luminous in
nature, as is attested, for example, by the idiom used in several contexts, “to
receive the countenance of the Presence” (lehaqbil pene ha-shel2hinah),13"' or
by the expressions “to be nourished by the splendor of the Presence” (lazun mi-
ziw ha-shelzhinah) and “to derive pleasurel-15 from the splendor of the Pres-
ence” (lehanot mi-ziw ha-shekhinah).116 It is important to note, moreover, that
in some of the sources wherein these idiomatic expressions occur the vision of
the divine Presence involves an intensely erotic encounter. Consider, for exam-
ple, the following midrashic interpretation of Exod. 24:11, “They saw God,
and ate and drank,” reflecting on the death of Aaron’s sons, Nadab and Abihu
(cf. Lev. 16:1ff.):

R. Tanhuma said: This teaches that they loosened [the covering of] their heads,
their hearts became haughty, and their eyes feasted upon the Presence (we-zanu
‘einehem min ha-shekhinah). R. Joshua of Sikhnin said in the name of R. Levi:
Moses did not feast his eyes upon the Presence, yet he derived pleasure from the
Presence (neheneh min ha-shekhinah). He did not feast his eyes upon the Presence,
as it says, “And Moses hid his face” (Exod. 3:6). Yer he derived pleasure from the
Presence, as it says, “Moses was not aware that the skin of his face was radiant”
(ibid., 34:30).117”

'23 See, e.g., B. Berakhot 6a, 64a; Mo‘ed Qatan 29a; Midrash Tehillim 69:1,161a; 105:1, 224b;
149:1, 270a. See Marmorstein, The Old Rabbinic Idea of God, pp. 94-106; Aalen, Die Begri/fe
‘Licht’ und ‘Finsternis’, pp. 272-282; Kadushin, The Rabbinic Mind, pp. 223ff.; Urbach, The
Sages, pp. 37-65; Goldberg, Untersuchungen uber die Vorstellung z/on der Schelehinah in der
fruhen rabbinischen Literatur, pp. 513-515.

'24 See Abelson, The Immanence of God in Rabbinical Literature, pp. 98-103; Goldin, Studi6$
in Midrash and Related Literature, pp. 329-330.

'15 I have followed conventional usage here and translated the expression lehanot as derive plea-
sure. See, however, Chernus (Mysticism in Rabbinic Judaism, p. 79 n. 34), who suggests that in
these contexts the expression may best be translated as “to feed upon.” I agree with Chernus that
the verb lehanot in this context has the connotation of “to consume,” rather than simply “t0
enjoy,” but in my opinion the implicit meaning may involve a form of religious ecstasy comparable
to sexual pleasure that parallels eating and drinking in the mundane sphere. See Boyarin, Carnal
Israel, pp. 70-75, 116-117, 123.

11° For discussion of the relevant references, see Chernus, Mysticism in Rabbinic Judaism,
pp.74-87.

'2? Wayyihra Rabbah 20:10, p. 466, and parallels cited in n. 3 ad loc. Cf. Bemidbar Rabbah 5:9:
“R. Judah ha-Levi the son of Shalom said: If you want to learn about the reason for the death of the
sons of Kohat, go and learn from this verse, ‘[But let them not go inside] and look at the sacred
objects even for :1 moment, lest they die’ (Num. 4:20). When they came to carry the ark they would
rend the curtain from before it, and they would feast their eyes upon the ark (hayu zanim 'eineb~‘3?"
min ha-’aron). Therefore they were destroyed, as it says, ‘no man shall see me and live’ (Exod-
33:20).” Cf. M. Middot 4:5, where we read that precautions were taken when the Temple was built
so that the eyes of the workmen would not be nourished by the Holy of Holies; cf. P. Bikkurim 2:1,
64c; B. Pesahim 26a. See also Sifre on Deuteronomy 355, pp. 422-423; see discussion of thl5
midrashic source in Fishbane, “The ‘Measures’ of God’s Glory in the Ancient Midrash,” p. 61. The
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_ [kely that in this context the head or face functions as a displacement for
1 . . .

[i115 hallus and the uncovering of the head symbolizes the disclosure of the
C elforgan pq-31-hapS in an ejaculatory state.115 The sexual promiscuity or bra-
xiness of the sons of Aaron (signified by the loosening of the head cover139)
that led to their sexual arousal (implied by the act of feasting their eyes upon

~ ' contrasted with the modest of Moses, who hid his face whenthe Presence) IS . . . . .
he encountered the Presence—that is, sublimated his sexual arousal vis-a-vis
the divine.'30 It is important to bear in mind the prooftext that serves as the
basis for the teachings of R. Tanhuma and R. ]oshua of Sikhnin: “They saw

te and drank” (Exod. 24:11). It may very well be the case that theGgcl, an 21

verbs “eating” and “drinking” assume here a sexual connotation, a strategy
not uncommon in religious literature in general131 and in rabbinic literature in
particulat.'33 Feasting one’s eyes upon the splendor of the Presence involves a
visual experience whose intimacy and pleasure is best characterized in terms of
metaphors related to the function of eating and drinking.

The rabbinic characterization of the divine Presence (S/vekhinah) as light is
based, of course, on similar descriptions of the glory (kavod) in biblical and
apocalyptic sources. This motif reaches its most explicit formulation in the

idiom to be sustained by the splendor of the Presence (nizonim mi-ziw ha-s/Jek/Jina/J) is also ap-
plied more specifically to the spiritual state of the angels, who do not eat or drink in a physical
sense. Cf. Pesiqta Rabbazi 16, 80a; Pesiqta de-Rau Ka/Jana 6:1, p. 110.

'19 It should be noted that the expression gilluy panim--literally, the disclosure of the face—is
used in rabbinic literature as a technical term for impudence; cf. B. 'Eruvin 69a, Sotah 42b.

'9'” In Hellenistic Judaism, reflecting older ancient Near East customs, the uncovered head is
associated with masculinity, whereas the veil is an emblem of modesty or shame that is associated
with women as a sign of their social inferiority and subordination to men. See MacDonald, “Corin-
thian Veils and Gnostic Androgynes,” and references to other relevant studies on pp. 280 n. 17, 281
n. 20. See also Zimmer, “Men’s Headcovering.”

ll“ Cf. Wiiyyikra Rabbah 23:13, p. S48 (for parallels see n. 6 ad loc.), where the idiom le/Jaqbil
pene hi:-she}:/ainah, to receive the face of the Presence, is presented as the reward of one who sees an
Obscene matter (dei/at 'erz/ab) and does not feast his eyes upon it, i.e., does not become sexually
aroused or excited. Given the logic of the midrashic presentation, one must assume that the reward
'5 k‘0mmensur-ate with the act: seeing the Presence takes the place of looking at the erotic scene. On
the sexual nuance of looking with one’s eyes, see Esther Rabba/9 3:14. It is likely that the erotic

Figicgbftigndiiigliif visionary experience also underlies the midrashic traditions that locate the recita-
the Decalimflu cs, overtly erotic poem, at either the splitting of the Red Sea or the giving of
“Mishlntgggiqe it Sinai, two essential theophanic moments in Israelite history; see Lieberman,
to Jfidaiq bi III] ii-Shirini, pp. l18—126. l~ini1lly, mention should he made of a passage attributed
cncoumfirbaicrt ‘Ell in Shir lia-bhiriin R£I})}JLIl)._):.l5 (interpreting Cant. 3:9), in which,the visual
(Israel g g vieen God andnlsrael iscouched in implicitly sexual terms. Before the king sldaughter
O l Ffidclies puberty (receives the Torah}, the king (God) can see and converse with her in public.
nontfienshe reaches puberty, however, the king must meet her in a pavillion (tabernacle). If one does

S0Ci:i”5cl£;T1E€ltI1 erotic dimension‘ here. the force of the pqarablepis lost. The issue is not simply proper
of th6 V16 te (see (ireen, Bride, Spouse. Daughter, pp. .131-.153), but rather the sexualnnature
Ces _ lhual encounter that becomes inappropriate at a certain iuncture. Lultural maturation ne-
wililgitilfhc ‘enclosing of the visual encounter between God and lsrael so that the erotic embrace

H1 S ncealed from the view of others.
H2 66 chapter 6 n. 90.

See Boyarin, Carnal Israel, pp. 70-75, 116-117, 12.3.
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statement attributed to Hanina ben Hama: “The Holy One, blessed be He, is
entirely light.” "33 The depiction of God as light in the rabbinic material is not
meant as a merely theological axiom, devoid of any experiential component.
On the contrary, the Presence is so characterized because it is through the phe-
nomenon of light that the divine is rendered accessible to human experience.
However, according to certain rabbinic authorities, the seeing of the Presence
was restricted to a postmortem experience. The locus classicus for such a view
is the interpretation of Exod. 33:20 attributed in some sources to R. Dosa: “ ‘A
man shall not see me and live’: when they are alive they do not see, but in the
time of their deaths they see.”134 A careful investigation of the contexts in
which this statement occurs indicates that the issue at hand is not the denial of
God’s visibility, but rather the claim that the human being in a bodily state
cannot endure such an experience.

Thus, for example, in the Sifra on Leviticus the immediate discussion con-
cerns the locus of the appearance of God in the Tent of Meeting. R. Simeon ben
Azzai reportedly makes a statement that the appearance of the glory between
the cherubim, which are above the kapporet, is a sign of God’s great love for
Israel, since another verse (]er. 23:24) explicitly states that the glory fills all
heaven and earth and therefore cannot be contained in one limited place. After
this statement the interpretation of three rabbis of the expression wa-/yai in
Exod. 33:20, “man may not see Me and live,” is reported: (1) R. Dosa suggests
this implies that only upon death can one see the Presence, a theme recurring in
a significant number of midrashic sources,‘-35 (2) R. Aqiva interprets the verse
to mean that even the /yayyot, the celestial beasts who bear the throne, cannot
see the glory; and (3) R. Simeon ben Azzai remarks that the verse implies that
the ministering angels who are eternal cannot see the glory. The editor/redactor
of the midrashic pericope conflated two distinct traditions regarding the seeing
of the divine Presence. The former view, placed in the mouth of R. Simeon ben
Azzai, emphasizes the fact that the glory was indeed seen from between cher-
ubim in the Tent of Meeting. The later view offers three different explanations,
one attributed to R. Simeon ben Azzai, which limit the vision of the Presence.
The interpretation here attributed to R. Dosa explicitly affirms the visibility of
the Presence, although it is restricted to an experience after the death of the
body. The views of R. Aqiva and R. Simeon—in essence one opinion with
slightly different nuances—more severely limit the vision of the Presence, yet
even in those cases there is no explicit statement to the efiect that God is by
nature invisible or that he possesses no image or form.

Let us compare the text of the Sifra to a parallel passage in the Sifre. The
immediate exegetical context of the latter is an interpretation of the verse
“When a prophet of the Lord arises among you, I make Myself known to him
in a vision, I speak with him in a dream” (Num. 12:6). More specifically, the

I-*3 Midrash Tan/puma, ed. Buber, Beha'alotekha, 7, 24b; Bemidbar Rabba/9 15:7. See also
Midrash Tehillim 22:11, 93b. And see Abelson, lmmanence of God, pp. 82-97.

I34 Si/fra on L.euiri'cus 2: 18.
I-*5 See, for example, Sifre on Deuteronomy 357, p. 431; Midras/9 Tebillini 22:32, 9.9a.



-“ISRAEL.-'I‘HE()N£WHO.'~?EE.S'GOD“- 45

exegesis turns on the precise intent of the expression “in a vision” (ba-rrzar°ah):
“This is a vision of speech (rrzar’e/1 dibbur). You say this is a vision of speech,
but perhaps it is a vision of the Presence (mafe/2 s/are/z/Jinah)? The text, however,
reads, ‘He said, you cannot see My face, for man may not see Me and live’
(Exod. 33120)."i36

This comment is followed by three interpretations of the expression “and
ljve” (wa-/_iaz') in the verse from Exodus: (1) the view attributed to R. Aqiva that
this word refers to the ministering angels; (2) R. Simeon ha-Timni’s assertion
that the word alludes to the fact that neither the beasts nor the ministering
angels see the Presence; and (3) the view of R. Eleazar ben jose that this signi-
fies that only at the hour of death does one see the Presence. In addition to the
obvious fact that the traditions reported in this case do not correspond to the
ones in the Sifra text, the other striking difference lies in the fact that the open-
ing comment in the Sifre is meant to limit further the possibility of the vision of
the Presence by emphasizing that all prophets, with the exception of Moses,
beheld God in a vision of speech that is contrasted with a vision of the Presence
proper. Scripture explicitly states that God makes himself known to the
prophets in a vision, which presumably entails some visionary experience of the
divine. The anonymous voice of the midrash, by contrast, places a more exact-
ing Iimit on the vision by emphasizing that it is a vision of the divine speech137
rather than a vision of the Presence itself.

Other comments in later midrashic or aggadic literature that betray clear
intertextual links to the passages discussed above support the position that the
rabbinic restriction on seeing the divine Presence involves the potential harm
that might accrue to one who undergoes such an experience. For example, in
one of the recensions of the Midras/1 Tan/puma the following passage appears:

Thus you find that the whole tribe of Levi is very sparse. Why were they so few in
number? For they looked upon the Presence. . . . The Holy One, blessed be He,
said: In this world they vanished on account of the fact that they looked at My
glory, as it says, “man may not see Me and live.” However, in the world-to-come,
when I return My Presence to Zion, I will be revealed in My glory to all of Israel,
and they will see Me and will live eternalIy.‘38

The impending danger consequent to a vision of the Presence, as opposed to
a blatant denial of such a vision on theoretical grounds, is evident as well in the
tradition recorded in the Pirqe Rabbi ’Elz"ezer.-

'1“ Sifre or: Numbers 1.03, p. 101. Cf. Bemidbar Rabba/2 14:22.
I-1” Perhaps this comment should be viewed in relation to the description of the dibbur as a

luminous presence in Shir ha-Shirim Rabba/9 1:13. See also Targum Pseudo-jonathan to Num.
12:6, where the biblical idiom “I make myself known to him in a vision,” is rendered as “the word
Of God in a vision is revealed to them.” This passage thus provides one example wherein the
targumic HZGHIYJ is virtually interchangeable with the visible presence of God, the Sheila/Jinah. On
this whole topic, see Havwa rd, Dir-irie Name and Presence, pp. '15-3 7, esp. 32—33, and 106-107.
It may be the case, therefore, that the midrashic expression “vision of speech” (mar’e/9 dibbur)
Signifies an intermediary akin to the targumic conception of the word of God.

H“ i\/Iidrasb T-In/_mnia, ed. Buber, Bemidbar, 20.
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R. Simeon said: When Isaac was bound to the altar he lifted his eyes and saw the
Presence. But it is written, “man may not see Me and live.” In lieu of death his eyes
dimmed when he got older, as it says, “When Isaac was old and his eyes were too
dim to see” (Gen. 27:1). From here you learn that13-9 blindness is considered as
death.14‘-’

Isaac°s blindness is thus explained in terms of his gazing upon the Presence, an
idea reflected as well in the Targum Pseudo-jonathan to Gen. 27:1, where it is
stated in a midrashic gloss that Isaac’s eyes dimmed when he got older “because
he looked at the throne of glory when his father bound him.” Blindness is 3
substitute for death, the latter being the appropriate consequence of having
seen the divine Presence.141

It is clear from this, as well as other rabbinic sources that cannot be cited
here, that the Presence becomes the locus of visionary experience. In this con-
text I would like to mention one other midrashic tradition, already noted
above, regarding the Sinaitic theophany that, in open contradiction to the Deu-
teronomist, emphasizes the supremacy of the visual over the auditory as an
epistemic mode: “They [the Israelites] said: Our wish is to see our king; one
who hears is not comparable to one who sees.'4~’~ God said to him [Moses]:
Give them what they have requested, ‘For on the third day the Lord will de-
scend in the sight of all the people upon Mount Sinai’ (Exod. 19:11).”143

A parallel to this comment in another midrashic source is attributed to
R. Simeon bar Yohai who taught, “This is what they [the Israelites] demanded.
They said: Our wish is to see the glory of our king.” 144 It is noteworthy that the
statement attributed to R. Simeon, in contrast to the anonymous assertion,
employs the term “glory.” Two possible explanations for this may be suggested.
First, it may be proposed that perhaps what is intended is an attempt to qualify
the vision of God by inserting the word “glory,” a tactic that we find, for exam-
ple, in the various Targumim on key passages in Scripture that affirm some sort
of visionary experience of the divine.145 One could argue, then, that by means
of the insertion of the word “glory” in the statement attributed to Simeon bar
Yohai, the contrast between the midrashist’s view and that of the Deuterono-
mist is somewhat mitigated. Hence, in a later reflection of R. Simeon’s view,
attributed to R. Levi, scriptural support for the afiirmation of the vision Of
God's glory at Sinai is actually derived from a verse in Deuteronomy: “R. Levi

‘-19 Cf. B. Nedarim 64b.
'4“ Pirqe Rabbi 'Eli'ezer, 32, 73b. See also Devarim Rabbab 11:3.
I4‘ Cf. Pirqe Rabbi °Eli'ezer 46, 111b—1 12a.
I“ Cf. the statement of Eusebius in the Ecclesiastical History X.iv.44: “the witness of the 6Y¢5

leaves no place for the instruction that comes through the ears.” See n. 92, above.
I43 Mela/nlta tie-Rabbi Ishmael, Baljiodesh, 2, p. 211.
'44 Sbir ba-Sbirini Rabbab 1:14.
14-‘ See the respective Targumim on Exod. 24:10; Num. 12:8; Isa. 6:1, 66:1; _[er. 23:24; EZFk'

'1;'1_ 28, 43;7; Amos 9:1; Hab. 3:4. See Ginsburger, Die Antbropomorphismen in den Tbargfimm‘;
Moore, “Intermediaries in Jewish Theology,” pp. 55-59; McNamara, Targum and Testament»
pp. 74, 98-99; Levine, Tbe Aramaic \:"ersi'on of tbe Bible, p. 59.
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asked two things of the Holy One, blessed be He—-that they might
See Hts glory llceiiodo) and ‘hear His voice. And they. did see His glory andhear
His voice, as it is written, The Lord our God has ]ust shown us His ma]estic
Pregame, and we have heard His voice out of the fire? (Deut. 5:21).”'4‘" R. Levi,
like R, Simeon, asserts that the glory of God was visible to the Israelites who
stood at Sinai, and support for his claim, in contrast to the anonymous view
repcrted in the Mekbzlta, is derived from a verse in Deuteronomy, not Exodus.

An alternative interpretation for the insertion of the word “glory” in the
respective statements of _R. Simeon and R. Levi is possible and, in my view,
pl-eferrable. The use of this term may reflect an esoteric tradition concerning the
corporeal manifestation of the divine on the throne. Rather than seeking to
attenuate the biblical anthropomorphism, these midrashists sought to highlight
it. Support for this contention is to be found in yet another tradition, attributed
[0 R. Pinehas ben Hama, where the view of R. Levi is preserved with some
important terminological modifications: “R. Pinehas ben Hama said: Israel
asked two things of the Holy One, blessed be He-—that they might see His
image (dernuto) and hear the [ten] commandments from His mouth, as it is
written, ‘Let him give me of the kisses of his mouth’ (Cant. 1:2).” 147

For our purposes it is necessary to focus only on the first part of the passage.
Here, instead of the glory it is the vision of God’s very likeness (demuto) that is
sought. It is certain, however, that in this case the word “likeness” (demut) is
interchangeable with “form,”148 and is thus identical with the word “glory”
(lea:/od). It is of interest to note that the same semantic equivalence between
demut and leavod is detectable in some of the Hekhalot texts of ancient Jewish
mysticism, for both words likewise refer to the divine form upon the throne.149
It is plausible, then, that the midrashic view is rooted in or, at the very least,
parallels the esoteric tradition. Hence, what the Israelites requested, according
I10 R. Simeon, R. Levi, and R. Pinehas ben Hama, was to see the visible form of
_G0d on the throne. Although the nature of that likeness or form is not specified
In the midrash, it stands to reason, as it appears to be the case from the mystical
Texts, that it involved the anthropomorphic manifestation of the divine.

This interpretation should be applied to another critical passage in the mid-
rash' . : . . . ._ _ 1C collection, Sbemot Rabbab, where mention is again made of seeing the
divine image,

Said; Israel

-Egemot Rabbab 29:3.
to the‘raE’gi2f‘i{haf9biil2 41:3.‘ The second part of thisgpassage reflects the view attributed elsewhere

ites heard the Comingil 0C]lJPOSl[lOdI1 to Yohanan, derive from rhislverse in Lanticles that the Israel-
of this matter S66 Uarti)‘ liilififllisn irect y from‘God; cf. Sbzrgba-Sbzrzm Rabbab 1:13. For a discussion

Origen on Cainticl r ‘Iii ih 16 [_I9m‘1l¢§1cal Interpretations‘ of the~Sages and the Expositions of
W, See Fogsu cg, an, t e Jewish-Christian DISPUIZIIIOII‘, pp. 253-256. _ H

Shape of my tliriit (10611, pp.'269—270. See also Scholem’s remarks in On tbe Mystical
Stature in 2 EH0‘:-h fin Q, cgincerning the probable use of the word ii.o(_>q)-r] to refer to physical
Christian and G _ or J.-bill y on the anthropomorphic connotation of the word uooqm in early
God,“ and B B l'll1O5tl(‘.‘E€Xl£b,\l£1, some caseg reflecting Jewish attitudes, see Stroumsa, “Forni(s) of

14,, Cf 9 - 6 tn, gooqari, P TDNT 4:.-»"46—748.
-~.i’"0pse. §§ /, I83, 581, 813.
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R. Berechiah said: Observe the greatness of those who went down to the sea. How
much did Moses have to beg and prostrate himself before God before he saw the
[divine] image (ba-demut), as it says, “Let me behold Your glory” (Exod. 33:18).
The Holy One, blessed be He, said to him, “You cannot see My face” (ibid., 20). In
the end God showed him a token of it, as it says, “as My glory passes by” (ibid.,
22). The beasts who carry the throne do not recognize the [divine] image. When
the time comes for them to sing their praises, they say: Where is He? We do not
know if He is here or somewhere else. Yet, wherever He may be, “blessed be the
glory of the Lord from His place” (Ezek. 3:12). Each and every one of those who
came up from the sea could point with his finger and say: “This is my God, and I
will glorify Him” (Exod. 15:2).‘-*9

In this passage the midrashist extols the praise of the Israelites at the sea by
putting them on a higher level than Moses or the celestial beasts that bear the
throne. Moses had a partial vision of the divine image, whereas the beasts have
none. Those who went down to and came up from the sea, however, Witness
God in such a pure form that they had the clearest and most certain vision.
What is of especial interest is the technical use of the term “likeness” (demut)
used interchangeably with kavod, for a theophanic image of God that, I sub-
mit, should be further construed anthropomorphically. Perhaps the same con-
notation of the word dernut is implied in the following interpretation of the
verse “He beholds the likeness of the Lord” (Num. 12:8), describing Mosaic
prophecy in contrast to that of all other prophets: “R. Simeon said that he saw
the image immediately.” '5' It is instructive that the biblical expression ternunat
YHWH, the likeness of the Lord, is rendered in the rabbinic gloss as ba-demut,
the image. Although no further specification of the demut is given in this con-
text, it seems reasonable to suggest on the basis of other texts that this word
denotes the visible form apprehended in the shape of an anthropos.153

In claiming that at Sinai the Israelites actively sought a vision of God, or the
divine glory, these rabbis were following the lead of R. Aqiva, as may be gath-
ered from several of the statements of the latter as well as from those attributed
to some of his other students, most notably Judah bar Ilai.153 Some scholarS
have even claimed that Aqiva's teaching regarding the vision of the glory Bf
Sinai must be understood in the context of the Jewish esoteric tradition con"
cerning the appearance of the bodily form of God on the chariot-throne.154

I5” Sbernot Rabbab 23:15.
I“ Sifre Ziita to Num. 12:8, ed. Horovitz, p. 276.
‘*2 The anthropomorphic interpretation of the word alerriut in what appears to be a decided]?

mystical sense is substantiated further by several other rabbinic texts; two of the more Salient
examples are Pesiqta tie-Rizii Kabana 4:4, p. 65, and ‘A1201’ ale-Rabbi Natan, version A, chap. 39»
p. I I6. See also J. Goldin, Tbe batbers According to R. Natban (New York, 1955), p. 2'16 11- 65
Lieberman, “How Much Greek in Jewish Palestine?,” p. 141; Mopsik, Le liure bebreu d’benocb 0"
liiire ties palais, p. 223.

'5‘ Cf. Sbir ba-Sbirim Rtzbbtzb 3:15. _
'5‘ See Lieberman, “Mishnath Shir ha-Sbirim,” pp. 119-121; Chernus, Mysticism in Rabbimf

juclaisni, pp. 3—5 passiin.
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. Aqivag understanding of the Sinaitic event reflects the mystical tradi-
Th I15

- 8 hcerning the visual appearance of God—referred to by the technical
non CO: n kguoal'55-—-on the chariot. While this may indeed be the case, it issio _ . . . .
cxpresar to bear in mind that these affirmations of the vision of God at Sinais .
"emit ldiist in part, midrashic elaborations of biblical statements that do em-
al-Ezisize that the Israelites saw God at Sinai. One might even venture to say thatP
the esoteric tradition itself has been fostered by these same theophanic state-

nts in the Bible, especially the narrative in Exod. 24:10, which affirms a
:]:ion of God sitting on his throne in connection with the Sinaitic revelation.156

\)(/hatevei‘ the influence might have been between the exoteric midrashic tra-
ditions regarding the Sinaitic revelation and the esoteric chariot traditions—a
correlation institutionalized by the liturgical practice of reading the vision of
Ezekiel 1 as the baftarab portion on Pentecost in conjunction with the narrative
of the Sinai revelation in Exodus 157-what is clear is that the visionary element
in the biblical narrative was not entirely obscured in the rabbinic academies,
and this despite the inherent reservations of the Deuteronomist. Suffice it to say,
from the examples that I have noted, that at least some of the rabbis understood
full well that biblical faith demanded a view of God who appeared to human
beings in various visible forms. The anthropomorphism of the Bible is insepar-
able from the problem of visionary experience.

It lies beyond the scope of this study to present a comprehensive survey of the
manifold opinions found in Jewish texts regarding the problem of seeing the
divine. Such an ambitious undertaking will have to await a later date. Suffice it
to say that one can find in a whole spectrum of literature from the formative
period of rabbinic Judaism some exegetical strategy that attempts to remove the
Godhead from visual experience but at the same time uphold the scriptural

‘*5 On the technical use of l8cZt’Otil in Hekhalot mysticism see Scholem, Major Trends, pp. 46, 66,
358 n. 16; ideni,]eii-'isb Gnosticism, pp. 67-68; Elior in Hekhalot Zutarti, p. 65 nn. 97-99; idem,
The Concept of God in Hekhalot Mysticism,” pp. 34-35 (English translation, pp. 101-102).

Elllor correctly points out that the word “glory” is used in the Hekhalot texts to refer to all the
5Pll'1tual entities that fill the divine pleroina, not only the divine form on the throne. For the termi-
n9lf38_lCfll equivalence of the word “glory,” lzavod, and the expression “account of the chariot,”
"rid aseb rnerlaaiiab, see the remarks of S. Lieberman in Tosefta Ki-Fs/mtab, Order Mo'ed (New

1,962), p. 1288 n. 10.
cemflrslilflll as locus of a ‘throne-vision appears in the Exagoge, a drama composed in the second
Evan 2’/hIi,(..lI-,‘.(lfl Alexandria, attributed to Ezekiel the Tragedian, as cited by Eusebius, Praeparatio
“EZcéghieg.:_ ,h, 29:). See Jacobson, Tbe hxagoge of Ezekiel, p. 199 n. 2; Wacholder and Bowman,

my attgntig I c [ilramatist and Ezekiel the'Proph.et,” p. 274 ii. 64 (I thank S. Bowman for calling
P. 1%. G ii to t is reference); Jacobson,_)“ Mysticism and Apocalyptic in Ezekiel the Tragedian,”
6818- 1“ trlpeiiwald, Apritfalyptzc. pp. I28-1.29. This theme was later expanded, often using Ps.
‘Sud at~Sm(¢‘_cAe(getic:il axis, in both tannaitic and L1l'1]01';31.i.‘ midrashim, where [I16-B,‘(pt3fl_BflC6 of
referent“ to-1] l5d’€SLI'flbt.‘d in terms analogous to the experience of the Merkavah visionaries. See
and gxpugm Btu iesho Lieberman and Chernus in n. 154, On the coupling of the Sinaitic revelation
about Merkylglflzn ti e vision of the CI'i£1l'lO[Ill-1 later rabbinic sources, see Urbach. “The Traditions
Tmumm Hall an Mysticism in the I“21l1fl£1l[.ICIPCI"1OCI,” pp. 8-9; Goldberg, “R-abban Yohanans
C,hm_0t~ A PZFII-3., Ybe Merlaababzn Rabbinic Literature, pp. I28-133, I84; idem, faces of the

H, 5- PP. i .5_.i, [141-149, 239-322.
er Halperin, Faces of tbe Cbariot, pp. 17-I9.
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claims that God appeared both to individual prophets and to the nation at
large. There have thus been many efforts in the vast corpus of rabbinic writings
to preserve the invisible transcendence of God without entirely doing away
with the visual dimension that is so important to Jewish belief. The common-
place characterization of Jewish thought with which I began this chapter, as
auditory, as opposed to the Greek, which is visual, is a gross oversimplification_
In striking contrast to the characterizations of Jewish faith as exclusively audi-
tory, one would do well to consider the etymology of the word “Israel” as “one
who sees God,” preserved in Philo and, following him, many writers, including
both Christian and Gnostic authors.153

To be sure, the Philonic conception, whether referring specifically to the na-
tion of Israel or to the generic class of humanity called by the name Israel
involves an intellectual vision of God (theoria, contemplation), perhaps of 3
mystical sort,159 and not the physical sense of sight. Nevertheless, it is instruc-
tive that Philo singled out vision of God as the distinguishing mark of the Israel-
ite. Lest one hasten to argue that the example of Philo proves the correctness of
the distinction that I am contesting between Greek and Jew, inasmuch as the
Philonic emphasis on vision is best understood in light of its Platonic back-
ground, it should be borne in mind that Philo’s view is also grounded in the
theophanic traditions of the Bible. The emphasis on vision, it can be argued, is
indigenous to the religious mentality of the ancient Near East and can be ex-
plained, therefore, without difficulties on the basis of its native “Jewish” roots.
The etymology of “Israel” as “one who sees God” is posited by Philo in such a
way that some scholars have concluded that he did not invent this Hebrew jeu
de mots but rather accepted an already established tradition. Moreover, this
etymology is found in other writings, such as the Prayer of]oseph16° and the
relatively late midrashic collection Seder ‘Eliyahu Rabbah,'61 without any ob-
vious connection to a Greek ideal of vita contemplative. Even more interesting
is the use of this etymology in the Gnostic text from Nag Hammadi, On the
Origin of the World, where it is applied to the firstborn of the angels in the
eighth heaven, the locus of the divine chariot, which is described in terms that
bear a striking resemblance to Jewish esotericism.162

In sum, it may be said that the patrimony of the biblical prophetic tradition
in subsequent stages of Jewish religious history has made it impossible for thfi
visionary dimension to be entirely neglected. The distinction between the viSl13l
and auditory orientation with respect to the divine does not signify a clash
between Athens and Jerusalem. Rather, both epistemic modes are part of th¢

'53 The numerous places in the Philonic corpus where this etymology occurs have been cOI1V¢'
niently listed by Smith, “The Prayer of Joseph,” p. 266 n. 1. See also Delling, “The ‘One Who SW5
God’ in Philo.”

I5“ See Winston, “Was Philo a Mystic?"; idem, Logos and Mystical Theology in Philo of Alex-
andria, esp. pp. 43-58.

'69 Smith, “Prayer of Joseph,” pp. 265-268.
1*“ Seder ’Eliyahii Rabbab 27, pp. I38-139.
"*1 See The Nag Hannnarii Library in English, ed. J. M. Robinson (San Francisco, 1988), p. 176'
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1 lfigacv An approach more congruous with biblical, apocalyptic, rab-
l' 8 'bIb'lC d médit-val mystical sources is one that aims at maintaining the con-

bmui’ ant affirmqtion and denial of the visualization of God. The cultural ten-n _. 6. ‘ . -

Comma d the n@@d to preserve both perspectives discussed above, without
° I] _ . . .sion {fang one or the other, is well reflected in the following comment in the

neg?-‘ 1
'drashic collection rllm/puma:mi

Why is it written, “Seek out His countenance continually” (1 Chron. 16: 11)? This
is to [each that the Holy One, blessed be He, at times is seen and at times not seen,
at times hears and at times does not want to hear, at times responds and at times
does not want to respond, at times can be sought and at times cannot be sought, at

times is found and at times not found, at times is close and at times not close. How
is this? He was seen by Moses, as it says, “The Lord spoke to Moses [face to face as
one speaks to anotherl” (Exod. 33:11). Afterwards He was hidden from him, as it

“ ' Your lor Y” ibid. 18 . And similarl He was seen b Israel atSays, Show me g } , Y Y
Sinai, as it says, “And they saw the God of Israel” (ibid., 24:10), and it says, “Now
the Presence of the Lord appeared [in the sight of the Israelites as a consuming fire
on the top of the mountain]” (ibid., 17). Afterwards He was hidden from them, as
it says, “For you have seen no image” (Deut. 4:15), and it says, “You heard the
sound of the words [but perceived no shape, nothing but a voicel” (ibid., 1Z).163

From one perspective it is clearly impossible to speak of seeing God, since it is
axiomatic that God does not possess a material form; yet from another it is
precisely such a claim to visionary experience that must be upheld if one is to
make sense out of a substantial part of the biblical text. Jewish exegesis has
been driven by these apparently contradictory claims.'164 As I will demonstrate,
in the classical texts of medieval ]ewish mysticism these two poles are clearly
discernible as well.

l _ -tex:LM1gras/7 Tare/punza, Ha"azinu, 4. Cf. Pesiqta de-Rav Kahana, p. 471, where a version of this
I64 31: {Jen COp1€d.. I I ll

in “A SeC0QSdC€):I1I1€'LClOI1 lC.lShOi interest to note”the argument set forth by Gershenzon and Slomovic

matrona reCOrd‘;3Y_uFY]ewis‘ -‘Gnostic Debate, pp. 12-18, that in some comments of R. Jose to the
the in aggadic literature he is responding to the Gnostic view that posits a dualism of
highsupnfme Cod and the demiruge on the basis that the spatially manifest deity cannot be the

Jud?“ C_“Od- The rabbinic view represented by R. Jose is precisely the opposite, viz., the God ofJ1. - -"m lb both transcendent and immanent.
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Vision of God in Mystical Sources:
A Typological Analysis

CONTEXTUALISM AND THE I)!-IENOMENOLOGICAL FOUNDATION
OF l\/IYSTICAL EXPERIENCE

The problem of attaining a vision of God is particularly significant when as-
sessing the mystical traditions of any given religion. Scholars who have at-
tempted to delineate the phenomenological parameters of mysticism have duly
noted the centrality of vision, particularly the visio beatifica, to the mystic ex-
perience.‘ Before proceeding to an examination of the theme of visionary expe-
rience in specifically Jewish texts, it is necessary to make a brief programmatic
observation on the nature of mystical vision in general. Let me preface this by
saying that I do not wish to ignore or take issue with a growing consensus
among scholars that the mystical experience is itself conditioned by and rooted
in the cultural-religious situation of the mystic./2 On the contrary, I subscribe to
the view that mystical experience, like experience more generally, is contextual.

The contextualist position in its strongest version, especially as it has been
formulated by Steven Katz, has been criticized on the grounds that it is a form
of “hyper-Kantianisni.”3 Yet it seems to me correct to assess mystical experi-
ence in terms of human experience in general. The notion of an originary, first-
hand, unmediated experience—a pure-givenness-in-consciousness-itself im-
plied by the so-called “doctrine of unanimity,” which posits a cross-cultural,
universal mystical experience—is problematic. What experience can claim for
itself the efficacy of a presuppositionless, immediately grounded datum given in
consciousness? That which is experienced by the mystic is mediated by mean-
ings that accrue from a perception and reception of the world informed by I116
religious and cultural affiliation of the particular mysticf‘ Indeed, as a variety Of

' Some representative studies include: Herman, The Meaning and yam.» of Mysticism, pP- 45"
68; Underhill, Mysi‘icisni_, pp. 279-297; Kirk, The Vision of God; K. Rahner, Visions and Pr0Ph'
ecies (London. 1963); Benz, Die Vision Erfabmngsforrnen und Bilderwelt. See also Moore, “MY5'
tical Experience. Mystical Doctrine, Mystical Technique,” pp. 119-120. _ _

2 See Coe, “The Sources of the Mystical Revelation,” pp. 362-363, 367; Ba ruzi, “IntI'OdL1Ctl0" 3
des recherches sur le langage mystique,” pp. 71-71; Arbman, Ecstasy or Religious Trance 1:347;
Garside, “Language and the Interpretation of Mystical Experience”; Katz, “Language, EpistemPl'
ogy, and Mysticism"; idem, “Models, Modeling, and Mystical Training"; idem, “The Conserv3Tl"°
Character of Mystical Experience”; Almond, Mystical Experience and Religious Doctrine.

-I Forgie, “Hyper-Kantianism in Recent Discussions of Mystical Experience”; and see tl'16 more
recent critique by Evans. “Can Philosophers Limit What Mystics Can Do?“

4 See Finke, “Mystical Bodies and the Dialogics of Vision,” p. 441.
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_ have r@Q()gI1IZ€CI, mysticism is always part of a larger whole, which is
scholars- [B religion of a given mystic.-5 It follows that the mystic’s religious
the “(inde rovides an interpretative framework that is a constitutive factor of
tLadr:l(;?jciiil experience itself. The nature of mystical experience is such that it is
ililificuilt, if not impossible, to isolate an “essence” of the visio‘n—an unchang-
ing phenomenological core, as it were—.that can be specified independently of
the repI‘€S€fi[8[lOI‘l3l modes in the mystics consciousness, modes that are in-
formed by the mystic s own t1‘21ClltlOI1..I)Ut another way, one can distinguish but
Cannot ultimately separate the act of visual experience from interpretation. In a
very fundamentalsense perception is a hermeneutical act,6 for we cannot “see”
3 thing without interpreting it in terms of practical interests and linguistic
structu res that shape the event of being.“ In normal, everyday modes of percep-
tion the process of representation or interpretation is itself part of experience,
for one does not merely see two- or three-diniensional colored shapes, but
rather objects that represent the world as being (as Wittgenstein insisted, fol-
lowing a Kantian line8); so, too, in the realm of mystical experience.

Mystics’ experiences are not isolated phenomena, but are rather links in a
continuous chain of tradition. Hence, each mystic receives something from his
or her predecessor, but that legacy is enriched by personal experiences. The
biographical data of individual mystics must be viewed in a historical perspec-
tive.9 It is the case, nevertheless, that the sense of immediacy experienced within
the mediation constitutes the hallmark of mystical vision, which, in turn, helps
to inform the tradition that gave it context and shape. Thus a dialectical rela-
tionship ensues between past visions recorded in literary texts and the present
visionary experience, making the new experience, in effect, the reenvisioning of
811 Original event. Furthermore, insofar as the visionary experience is her-
meneutically related to the text, it may be said that the way of seeing is simul-
taneously a way of reading. In that regard, as Michael Lieb recently expressed
1!, One can speak of a “visionary hermeneutics that is both self-perpetuating
and self-authorizing. . . . [Flor in the act of reenvisioning, that is, in writing the

in 5823:; f3CEghil:i’lc'lasFig;s)tudy by Baron I:.‘von Hiigel, A/Ulstical Element of Religion as .S'tiiu'ieci'
Foundamms of M1 cH()d and.Her Friends. \on Hugel s conclusion is developed in McGinn,

6 I have bomgwi/3 itlisrflli FIP._XVl»' Z96. u 1 g ‘Q
7 See Nicholson is OgLl[c;()fl£ from Heelan, Perception as a I-Iernieneutical Act.

extended discuggiosn mcii-gteig .12 g eadinigz Aspects of Their (,OAI1I1€(ifflOI1, pp. 34-41, and the more
72__85. In th€ tgchmml hniigugeezng 0a'}7]?‘(] Sge also Yarian, In the l:ye of the Beholder, PP.

Phenommality of beg] tisg g@‘_o Pdlt§)SO}]f]) ica p tenomenology, all being is phenomenal, but the
while it is the primarg t_]Sk0n?‘tt:t@ h y t e lI1t;;‘I1tiOn3 ity oi transcendental S“LlD]€CIlVlty. Hence,
consists of grasping thfugbq lot elfp enomenei ogical reduction to attain a pure seeing that
Phenomenological amlvsig no u He se -filV\t‘t1[1CSS (Lt the phenomenal CI.'.lEL1l'[1,.CI'l€ secondary stage of
with phennmenolo “S1 ‘_ . lgenugrgs re ELEIOII onlt intentionalstructure of consciousness. I share
the flggurnption the I-. H sucmas mun Husser , Martin Heideggenand Maurice Merleau—Ponty
phenomfinal S g at tiings seen are constituted in consciousness. from the vantage point of the
object. I-"1-‘lug, therefore, there is no distinction between an experienced and an imagined

“5@@M.iiu.ia ~O5- - - . . I9 Lagorio “Th, M1tE‘g6HSt€II1 1n eeing Aspects, .-I/Ignifai 96 (1987,; 1_l8, @5p_ 13_17_
3 e edieval Continental Women Mystics, p. 161.
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vision anew, the hermeneut is able to claim an interpretive authority tanta_
mount to that which promulgated the visionary experience at its most primal
level.”1° As I will argue in the concluding section of the next chapter, the whole
distinction between experience and interpretation from the vantage point of the
mystical sources within ]udaism cannot be upheld.

The starting point of this analysis is a recognition of multiplicity in mystical
traditions. But it seems to me a legitimate enterprise (as Katz denied) to probe
the extant visionary accounts in search of a “foundation for a phenomenology
of mysticism.” In other words, there still can be a “typology of comparative
mystical experience ”“ even if we grant that the experience, and not merely the
postexperiential interpretation, is shaped by preexperiential beliefs that are, in
some measure, unique to each mystic. Indeed, without that typology how could
one account for, or even chart, the differences? In this respect I find myself in
agreement with the structuralist view espoused by Mircea Eliade with regard to
the specific issue of heavenly ascent: “In the history of religions, as in other
mental disciplines, it is knowledge of structure which makes it possible to un-
derstand meanings. It is only after we have clarified, as a whole, the structure of
the symbolism of the flight that we can arrive at its first meaning; the way is
then open for us to understand each case separately.”11 If we substitute the
word “vision” for “flight,” then Eliade’s statement is an entirely correct and
succinct formulation of a theoretical principle to which I adhere in my analysis
of mystical vision in judaism. One can avoid the extremes of relativism or
nominalism (hyper-Kantianism) and absolutism or essentialism (the doctrine of
unanimity) by positing an intermediate position that seeks to determine the
common structures underlying the manifold appearances of the phenomenon.
By determining those structures we can appreciate the unique status of mystical
vision in the different religious traditions. Within the diversity of manifesta-
tions of mystical visions in different cultural and religious contexts there must
be some unity of resemblance, for without such unity through diversity the
expression becomes meaningless, referring to everything and nothing.

The modified contextualism that I am advocating in light of a structuralist
assumption regarding the nature of mystical experience—or more specifically’:
mystical vision—implies neither that all mystical experiences are the same and
the descriptions of those experiences vary in accord with the different cultural-
religious settings, nor that all mystical experience can be divided into “typ¢$”
that cut across cultural boundaries and differ only in terms of the language used
to describe them.” To reiterate my epistemological assumption noted above,
the interpretative framework of a mystic’s particular religion shapes his or I161‘
experience at the phenomenal level and not merely in the description or naI'I'3'
tive account of the experience. This does not, however, logically preclude tI'1¢

'0 Lieb, The Visionary Mode, p. 8.
" Katz, “Language, Epistemology, and Mysticism,“ p. S6.
'1 Eliade, Myths, Dreams, and Mysteries. p. 110.
‘3 These are the second and third schema delineated by Katz in “Language, IipiSteI110l05Y> and

Mysticism,” p. Z4.
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Ssibiljtv of underlying patterns of experience or deep structures that may bepo . qtéd through a comparative study of various mystical traditions.”
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6
hat presume some element of cross-cultural universality.t Here it would be worthwhile to recall a passage from Gershom Scholem, in

hicl] he reflects on the nature of the general phenomenon of mysticism:w
hat» is no such thing as mysticism in the abstract, that is to say, a phenomenon[Tl . . . . .

or eiiperience which has no particular relation to other religious phenomena.

There is no mysticism as such, there is only the mysticism of a particular religious
system, Christian, Islamic, Jewish mysticism and so on. That there remains a com-
nion characteristic it would be absurd to deny, and it is this element which is
brought out in the comparative analysis of particular mystical experiences.“

The mystic attempts to transform the God of his or her particular religion in
light of the immediate experience of the divine Presence that is characteristic of
mysticism as an historical. phenomenon. The parameters of the experience are
therefore shaped by the given ideology of the mystic’s religious affiliation. “It
should now be clear,” writes Scholem, “why the outward forms of mystical
religion within the orbit of a given religion are to a large extent shaped by the
positive content and values recognized and glorified in that religion. We cannot,
therefore, expect the physiognomy of Jewish mysticism to be the same as that of
Catholic mysticism, Anabaptism or Moslem Suf"ism.”16 It is axiomatic for
Scholem that the mystic quest takes place exclusively within a prescribed tradi-

“‘ The comparitivist perspective underlies Eliade’s methodology in the history of religions, a
methodology he calls “creative hermeneutics” which requires one to leave the familiarity of one's
own cultural upbringing to explore and encounter with openness the other of archaic cultures. The
hermeneut constructs the same only by discovering the other. See Yarian, “Mircea Eliade,” pp. 57'-
71. In a fundamental sense this resonates with Scholem’s claim that a comparative analysis of
different mystical traditions will yield common phenomenological characteristics. The appreciation
Of What is shared comes only from treating a given mystical tradition as an autonomous historical
re‘1litY_- In yet another way the hermeneutical phenomenology of Eliade is similar to the methodol-
O8)’ Of Scholem, for a basic premise of the former is that the phenomenon of religion is not to be
giigegci to any other category of human experience but must be confronted on its own terms.
focugejlorgglii have readily assented to this nonreductionist approach. Moreover, while Eliade
Only: be Qt flue timeless structures of religious experience, he maintains that these structures can

. uiied as they manifest themselves in historical context. See The Two and the (..)ne_,
F5; “The historian of religions in the strictest sense can never renounce his concern with
in 3 hismriiiilaly concrete. . . .0 I;very expression or conceptual formulation of a given experience lies
there is 3 g context. I think with respect to Il'1lS.I)£lI11I1CC between phenomenology and history

Sam accord between the orientation of Eliade and that of Scholem. For a more critical
3P to ~ . . , . . . .P9P ach to the noncontextualism of Eliade s comparitivist perspective, see Idel, Kdl9f9Glt1f7.' New

22“;pZ““““'e5’ PP- 11, 24-25, and Crapanzano, Hermes’ Dilemma and Hamlet’s Desire, pp. 219-
1 ' Be 3l5O H.211, below.s .
ls Miller Trends’ pp- 5-6-

rEaCti[(:irl]dg)Pgh1fl. Scholem’s more contextually-oriented approach has to be seen historically as a
COmm0HbaSiS0se 5Cl1{I')l~3['S—lflC'lUCIlIIg, most ‘importantly, the early Buber-—who would posit a

tion of Winn F0 mystical experience irrespective of differences of clime or creed, to use the descrip-
m James. See Biale, Cersliom Scholem, p. 89.
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tion informed by religious institutions and authority.” Although Scholem de_
nies the existence of mysticism as such—as an abstract mystical religion--.116
qualifies his contextualism as he readily admits a “common characteristic” of
the mystical experience that would be clarified through a comparative analygis_
Indeed, Scholem speaks of an omnipresent “essence of mystical experienq-3”
that consists of an ecstatic encounter with God.“

In another essay Scholem comments that “mystical experience as such is
formless,” for the reality toward which that experience progresses is “ultimate
formlessness.”'-9 Elaborating on this, Scholem observes that

the mystic’s experience is by its very nature indistinct and inarticulate. . . . Indeed,
it is precisely the indefinable, incommunicable character of mystical experience
that is the greatest barrier to our understanding of it. It cannot be simply and
totally translated into sharp iinages or concepts, and often it defies any attempt to
supply it—even afterward—-with positive content. Though many mystics have at-
tempted such “translation,” have tried to lend their experience form and body, the
center of what a mystic has to say always remains a shapeless experience, regard-
less of whether we choose to interpret it as unio mystica or as “mere” communion
with the divine. But it is precisely the shapeless core of his experience which spurs
the mystic to his understanding of his religious world and its values, and it is this
dialectic which determines his relation to the religious authority and lends it
meaningl”

Scholem further relates the “formlessness of the original experience” to the
possibility that the mystic may nihilistically reject all forms of expression, in-
cluding, most significantly, the institutionalized forms of the mystic’s given reli-
gion. Thus Scholem links what he considers to be the phenomenological core of
mystical experience to the inherent “revolutionary” or antinomian element of
mysticism. This pole is balanced by the “conservative” one that is associated
with the need to lend structure and form to the inherently amorphous experi-
ence. In this secondary stage, therefore, one retrieves the contextualist orienta-
tion informed by a structuralist attitude regarding the universal formal ele-
ments present in different forms of mysticism.-3”‘ What may be called the

1? See On the Kahhalah, pp. 5-6.
H‘ Major Trends, p. IS. See Scliweid, jzirlaisni and Mysticism. pp. 13-27, 53-56.
'9 On the Kahhtrlalsi, p. 8.
3" lhid., pp. 10-11. b .
3' See ibid., p. 8 n. I, where Scholem refers explicitly to one of the studies of Mircea ElI3dP In

order to validate this point. Scholem's positive utilization of liliade's study r11iSeS SOm@ quesuon
about Joseph Dan‘s generalization regarding Scholem’s rejection of universal symbols and afchctyi
pal images. See Dan’s foreword to Scholem, On the Mystical Shape, pp. 6-7. It is certainly the cais
that Scholem did seek the “dialectics of a dynamic historical development,” as Dan PUTS It’ “"3
thus reiected the use ofJungian archetypes in his study ofJewish mysticism. On the other haltld-1 “fie
obvious that Scholem was interested in structures of religious thought (frequently embracing‘!
domain of symbol and myth) that must he sought in the textual remains of any Community I" “lei:
of that, one can understand his exPlicit affirmation of the presence of “universal formal elemfintsd
in different mystical traditions that express themselves in symbolic structures such 85 light an
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, .0“ from experiential formlessness to narrative form is facilitated by the
1[1 . . .trans ures of the p£1ft1CL1l£ll' religious culture. In Scholem’s own words,

stfucf . . . . .
l ls of the traditional religious authority play a prominent part in such

uctllrcs Only the most universal formal elements are the same in different forms
str ~' '
of n-lv5[iClSl11.

cpresentations of an ultimate reality which is unformed, amorphous. But theser
structures ‘ _ .
mysm-*5 development also reflect certain assumptions concerning the nature of re-

For light and sound and even the name of God are merely symbolic

which are alternately broken down and built up in the course of the

aim, which originated in, and derived their authority from, philosophical tradi-, .
tigns, and then suprisingly (or perhaps not so suprisingly) found confirmation in

. - - zzmystical experience.

Using Scholem’s model, one could provide an antidote for the extremes of uni-
versalism and contextualism. I would not consent to Scholem’s characterization

sound. Scholem's avoidance ofhlungian archetypes must be understood in a more nuanced way as
an opposition to the notion of an abstract, timeless archetype, and not to the presence of archetypal
structures in lived religious cultures in general. To cite Scholem‘s own words: “Even though I
should have had a strong affinity to ]ung’s concepts, which were close to religious concepts, I
refrained from using them. . . . I particularly avoided the theory of archetypes." See 5cholem, On
jaws midjzidaism in Crisis, p. 29, and the more balanced analysis ofScholem‘s relationship tojung
in Biale, (lershom Scholem. pp. 145-147. lt should he noted th.1t in one place Scholem actually
proposes that a “peculiar mythical motif” connected to the idea of the righteous soul contains
“something truly archetypal. in the jungian sense” (On the Mystical Shape, p. Z89 n. 58.) See also
the veiled reference to the jungian symbol of the “Great Mother” (developed by Erich Neumann),
p. 161. This reference was already noted by Hava Tirosh-Rothschild in “Continuity and Revision in
the Study of Kabbalah,“ Association for jewish Studies Review 16 (1991): 183, and see n. 29 ad
loc. Finally, it should be noted that in (Jrigins of the Kithhalah, p. 162, Scholem uses the word
“archetypes” to refer to images of the feminine in Sefer ht:-Bahir. These examples alone suffice at
leastto raise doubt regarding [)an’s approach. lt would be absurd to deny that Scholem avoided

Jungian archetypes, as he himself expressed this explicitly, but it would be equally misguided not to
:ie(:ntl;'fitIfEhHt>me basic ways Scholem‘s phenomenological sensibility is “predicated on the assump-
tranSmrim:dckr)er .ire irreducible religious structures, linked to specific philologicalanchors, that are
that a given Sytora or literary means in any given culture, although the possibility always exists
orientation is nlrukctuje yvill pass from ‘one tradition to another. l would suggest that Scholem s
another mm”-lbldr (iptho Fcontexgual archetygalism, a term that applies as vyell to Henry Lorbin,

Scholem adgptfid W15 til .ralno_s ocgety in Sc ioldem s‘time.|The l1lBtO[‘lC;1leplillOlOglg;ll method that
ena (lpefativc in Jgwgsh Igqarqy ‘l_l1‘[t‘fl‘ e to provi .1 &.l'.ltl\.J‘ I11C.1r‘1._5. by w_l11Ll‘i the religious phenom-

- ysticism could be evaluated and .'|}‘ipr€'LlJ[Cd. bee Scholem s letter to S. Z.Sch ~k _ . _3 of 611, dated 29 October 1957, published in Scholenfs F1-pli'i11ti<ms and Implimtions, pp. 29-
1 lln H

Scholem 6 new’ Orlglndl (ierman version of the letter and hnglish trans. in Biale, (iershom
balah s, ' pp’ 74"‘76l; élnd in the same volume, “Ten Unhistorical Propositions about the Kab-
Bialfi ’“(Fj;Ii€>.- ill-.38‘. Regarding the latter work, see Roscnstreich, “Symbolism and ltansceiidence”;
historical IQTOIT1 Sch_.olem’s Ten Unhistorical Aphorisms on Kabbalah”; Bloom, “Scholem: Un-
ing D’ , Of jewish Linosticisin,” pp. Z(J7—lZ(); Dan, “Beyond the Kahbalistic Symbol.” Underly-
any numb hiflflflons is his understanding of Scholem as historian, which he has enunciated in

Cr ( I \; ' it _ . . . 1pp‘ 220 Mg) rpublications, e.g., Cershom Scholem: Between History and Historiosophy,’ esp.
Mystic I -—~- This orientation also niarks the way of inquiry in Dan's Gershom Scholem: The

22 Oa 1)f’"ensi'<Jri ivfjeittish History.
" the Kabbala/J, p, s,
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of the core mystical experience as being formless (inasmuch as I contend that all?
human consciousness is shaped by some interpretative frameworl<,13 and is
thus symbolic in its eidetic structure), but I, too, accept a modified form of thef
contextualist approach along structuralist lines. It seems to me, therefore, ap;
propriate and desirable to proceed with a methodological observation abouti
the nature of the visionary experience of God, although I am further limiting
myself to mystics working within theistic religious traditions.

TYPOLOGIES or IVIYSTICAL VISION: INTROVERTIVE AND COGNITIVE

As a generalization it is reasonable to say that what is almost always intendedii
by the mystic is a vision that is contemplative“ or spiritual in nature rat]-iggi
than an actual physical vision of some aspect or entity within the spatial-ii
temporal world. Yet it is possible to make a distinction between two types
contemplative vision in the history of Western mysticism. The first typology
that which characterizes the introvertive mystics, influenced primarily by
Neoplatonic idea of a transcendent One beyond all image and form. For
mystics the beatific vision is described as an “imageless vision” of the
beyond differentiation and distinction. These mystics characteristically reject-fl
the senses and sensual imagery as adequate to the mystical vision. The ap-(iii
proach to God rather is a via negative, a gradual stripping away of sense experi-fi
ences and rational concepts from one’s mind.25 To be sure, proponents of the?
mysticism of introversion will, in the end, insist that things invisible must
pursued through visible reality, particularly through the agency of the imagina-..§
tion.36 For example, St. Augustine, one of the early proponents of a via nega-_I;
tiva, identified “spiritual vision” (visio spirz'tualis)37 as that which mediates}

3-‘ It is for this reason that I also would not accept Scholem’s theory of symbol as the exprcssioll
of the inexpressihle, a view clearly connected to his phenomenological assumptions regarding ll";
essential formlessness of mystical experience that needs to be constantly (and ultimately inadt-,-5
quately) expressed. See Biale, Gershom Scholem, pp. 89-92; Handelman, Fragments Of
demption, pp. 104-109. For a critique of Scholem’s theory of symbol in kabbalistic literaturfli
Idel, Kahhalah: New Perspectives, pp. 231-232, and Wolfson, “By Way of Truth,” pp. 116-117i
n. 43. ..§

34 It is of interest to note in this connection that in the Latin Church the term used to namc
phenomenon we call mysticism was “contemplation.” See Butler, Western Mysticism, pp- 4, 13$"f

35 See Stace, Mysticism and Philosophy, pp. 11 1—123; Sells, “Apophasis in Plotinus.” A @5222}
useful summary of the affirmation and negation of images in early Christian mysticism, inflllfilol _ 1
by Neoplatonism, is found in Cocking, Imagination, pp. 69-89. A classic example of a mY5n“m.
the Christian tradition who shunned visions as an appropriate medium for mystical expefiebnccrlfli
St. john of the Cross. See Werblowsky, “On the Mystical Rejection of Mystical Illuminatl0"-

2“ See C. Williams, The Descent ofthe Dove (Michigan, 1939), pp. S7—58; Grant, Literature
Mysticism in Western Tradition, pp. 25-38. ‘.550

Z7’ See Bubacz, St. Augustine’s Theory of Knowledge, pp. 99—103, 1OS—107; he notes that "Iva
spiritualis is actually used in two different ways by Augustine: (1) “animal insight,” which 1"“? fl,‘
an outer faculty that deals with reports made by the bodily senses, and (2) “spiritual Vlsligaé
proper, which is the mental capacity to form images based on what is perceived by bodilY sen ii
Only human beings possess the capacity for visio spiritualis in the second sense.
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the corporeal and intellectual and which, in our terminology, corre-
between the imagination??? Augustine thus draws a technical distinction be-
5P0ndSnt.Oiriti1al” and “intellectual” visions—the former, unlike the latter, rely-
tween 5-5,1] imagery that is perceived by the faculty of internal vision, the eye
in” on V1‘ acies animi).19 Typical of this position is Augustine’s explanationFlfatgqfhlygiglin of the lamb in ]ohn”1:29_ (cf. Apocalypse of ]ohn 5:6) involved

“Spiritual images of .l)‘OCIlIY figures (spzrztualzs imagines corporiim) or, alter-
namely, “spiritual visions of bodily images” (spzritualzhus vzszs zmagzum cor-

0m],'um)_30 For Augustine himself there is a definite hierarchy,.in which intel-
{actual vision (intellectunlis viszo) is the highest mode of seeing, surpassing
corporeal and spiritual vision (corporalzs et spzrztnalzs viszo), which correspond
to Sgnse and imagination, respectively. The capacity of intellectual vision tran-
scends the imagination, for no images are involved.31 For example, in one pas-
Sage Augustine reflects on the scriptural claim that Moses beheld God face-to-
fnee (Num. 12:8) and notes that this is the highest form of vision in which God
is seen, for it involves neither carnal sense nor spiritual vision, but is rather a
purely intellectual or rational conception.”

In line with this Augustinian tradition, despite the positive role accorded to
images, the claim of the introvertive mystics is still that the mystical seeing in its
most pristine state is without visual imagery, an intellectual vision devoid of
percept or concept. Even though the introvertive mystics inevitably characterize
the ultimate experience in terms derived from the phenomenal realm, such as
dazzling light, darkness, or silence, it may be argued that these terms function
as symbols for the unitive experience and thus transcend their primary mean-
ings as sensible images. For the mystics especially influenced by Neoplatonism,
mystical experience is an immediate or intellectual intuition, thereby bypassing
the senses and the imagination. Logically, this approach should culminate in an
3P0phatic theology that assumes that statements about what God is not have
IT10re truth value than statements about what God is. God’s presence is experi-
enced as absence, that is, consciousness of God as negation is the core of the
mY5tical experience. “Leave aside this everywhere and this everything,” wrote
the san°nYI"fl0us author of The Cloud of Un/mowing, “in exchange for this
g;‘;lt‘1§r<l=: and this nothing. . . . man’s affection is remarkably changed in the
Hess th3:1S€Xp€1'l€1'1CC of this nothing when it is achieved nowhere.’ 33 Irnage.less-
tion that Overcbomes image in the vzsio rnystzca, yielding the paradoxical situa-

There _?€1'1Sl le or imaginative seeing 1S spiritual blindness. _
ls, in addition, a second typology of mystical vision well attested in the

2s On . . . . . . . . , .C138 g The complex issue of imagination in Augustine, see Bundy, “The Theory of Imagination in
Zqsrlxcjginf-l Mediaeyal Thought,” pp. 153-172.

“Theory Ok Pe Ceneii ad Litternm 12.6—7, 11, 14. See also other sources discussed in Bundy,
30 De Trim: glflation, pp. l63—I64, 1679-168.
31 S66 Bu d¢1l‘-ill], 6:11, in Patralogiae Latina, 42: col. 852.
.1; D w n Y» Theory of Imagination,” pp. 1674168.

lmaginitfsenesi ad Litteram 12.27, in Patralogiae Latina 34: col. 477. Cf. Bundy, “Theory of
C Ion as

33 a

The (Jenn of Unlznowing, ed. J. Walsh (New York, 1981), pp. 252-253.
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various religions of the West and ultimately rooted in the prophetic and apoca-
lyptic traditions.-*4 This is the typology of “cognitive” mysticism, which affirms
that supernatural or spiritual knowledge comes by way of revelation, intuition,
or illumination. The culminating stage on the via mystica is not an eradication
of all percepts and concepts, a stripping away of all sensational and representa-
tional form, but rather the beholding of the ultimate form-—a vision of God in
“gleams of ecstatic vision.”35 Although in this case as well, the mystical experi-
ence is “contemplative” and not “physical,” it is inevitable that the mystical
vision is experienced within the phenomenological parameters of human expe-
rience as such. Moreover, the object of that vision is form in its ultimate sense,
that which renders all other forms of human experience pale reflections of the
one true reality.

Scholars who deal with this kind of vision have traditionally explained it as
the translation of an ineffable experience into communicable form, that is, im-
ages and metaphors used by mystics to convey the visual experience are extrac-
ted from the sensible world. (ln this respect the scholars have, perhaps unwit-
tingly, adopted the Augustinian perspective on spiritual visions in order to
explain the necessary use of perceptual images by mystics.) A recent account of
this process by Elizabeth Howe may be considered a rather typical approach
adopted by scholars in the past: “Despite the essential incommunicability of
the mystical experience, the mystics do attempt to put in writing what they
have encountered in union. . . . All mystics, therefore, have recourse to images
and symbols drawn from the sensible world to speak analogously of the spiri-
tual.”36 Another rather typical account of this is found in the words of Helen
Rolfson, though her focus is exclusively on mystics within the Christian tradi-
tion: “Christian mystics have always contended that their experience transcen-
ded human capacity for expression; nonetheless, images, however faltering, al-
ways played a part in their attempt to verbalize their experience of God. At the
same time. that imagery told of the mystics’ perception of God’s relationship to
them.”37 Rolfson is thus aware of the centrality of images to Christian mystics,
but she insists that this imaging reflects the desire of the mystics to translate an
ineffable experience of God into words for the benefit of others. The use of
images on the part of mystics betrays, therefore, a need and longing to bridge
the ontic chasm that separates God and human.

What scholars have not always duly noted is that recourse to sensible images
and symbols is part of the mystical experience itself and is not restricted to the
description of an ineffable experience in oral or written communication. Mysti-

*4 lt is sigaificant that McGinn begins his comprehensive study of Western Christian mysticism
(see Fozmdafions of Mysticism, pp. 9-22) with a discussion of “The Jewish Matrix,“ which in-
cludes more i-specifically the elements found in the apocalypses of the late Second Temple period
that helped lay the foundation for the growth of mysticism in rabbinic _]udaism and early
Christianity.

3-‘ Underhrll. Mysticism, p. 116.
“" .-K-I)-'$1'i¢:r:l hirtzgery, pp. 44-45.
" “lmage< of Cod in the .\-'Iy.stics,” p. 1.13.
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gal vision is such that the suprasensible world is experienced in sensory imagery
and not simply described in terms of the sensible.-33 The point is well made in a
description of contemplation in the Christian tradition given by Margaret
Miles: “Theoria—contemplation in which one is lifted out of one’s familiar
world and into the living presences of the spiritual world——begins with physical
vision, with a trained and concentrated seeing that overcomes conceptual bar-
riers between the visible and the spiritual worlds.”39 This overcoming of the
boundary between spiritual and physical does not imply, in the moment of
visualization, a negation or transcendence of the concrete image. In traversing
the barrier between visible and spiritual worlds, the mystic experiences the
latter in terms of the modalities of the former. There is no passage in which the
cognitive and epistemological categories of the sensory world are consumed by
the fires of spiritual reality. On the contrary, those very conditions are upheld,
for they allow for an experience of the divine matters that figure prominently in
the mystical vision.

To underscore the position I have adopted, let me contrast it with the view
expressed by Scholem regarding the three stages of consciousness in the mysti-
cal experience. The first consists of a tendency to describe the experience in
“forms drawn from the world of perception”; the second involves the replace-
ment of these “natural forms” by “specifically mystical structures”; the third
stage is the dissolution of all structures as the mystic’s experience “progresses
toward the ultimate formlessness.”4° Scholem’s remarks betray the influence of
the introvertive typology, inasmuch as the culminating phase of the mystical
experience entails a formlessness that overcomes all forms. According to the
cognitive typology, by contrast, that third stage is not an essential component of
the mystical experience. The “specifically mystical structures” Scholem identi-
fies as the intermediate stage between natural forms and formlessness consist,
according to the alternative typology I am suggesting, of the sensible images
drawn from the phenomenal world of perception. That is, I see no reason to
contrast the first and second stages, insofar as the phenomenological (leaving
aside the ontological) character of the latter is indistinguishable from the for-
mer. To be sure, the mystic has been psychically transported and his or her field
of vision is not the sensible realm of everyday experience. Yet what is seen by
[116 mystic are forms of experience whose phenomenality is characterized by a
tallgibility appropriate to sense data.

In Specific, the agency for this psychical transport is the imaginative faculty
bi’ means of which the mystic envisions transcendent realities (in and of them-
selves not available to sense perception or intellection) as concrete and tangible
53/mbols. Through the agency of the imagination one enters the ‘diam al-mithiil

i” Myargtiiiieiit accords with the position articulated by Chidester (Word;-12mlLi‘_gh!, pp. 1-24)
thatreligious symbolism is grounded in sensory perception. The power of the symbol,

c, ies in its ability to affect the whole being, including sensory experiences, and not simply
tl7@<>l<>gical doctrines. i

‘L’ Ina.-age L25 hzsig/Jr, pp. l5()—'l_S1.
*” On the Kizfifmliz/.1, p. 8.
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(mundus imaginalis), in Henry Corbin’s telling phrase,“ which is not the imag-
inary world of subjective fantasy or psychotic hallucination, but is instead a
realm where invisible realities become visible and corporeal entities are spiritu-
alized.4l The world of the imaginal is an intermediary realm wherein the imag-
inative forms (or archetypal images) symbolize the intelligible in terms of the
sensory.“-‘ The primary function of the imagination is hermeneutical: rather
than recalling past sense data or combining these data in some innovative and,
technically speaking, unexperienced way,44 the imagination produces symbols
of the spiritual entities that act as interpretative filtering screens through
which these entities appear in human consciousness. In that respect one can
speak of the “symbolizing power of imagination,” for the images produced by
the imagination are symbolic representations; imagination, therefore, is essen-
tially a dimension of language and its most basic structural feature is semantic
innovation.45

The function of the imagination is to say one thing in terms of another and
thereby conjoin that which is inarticulate and that which is verbally circum-
scribed within a semantic field. Imagination is the faculty through which one
opens the boundaries of the phenomenological horizon by producing symbols
that express the inexpressible in such ways that there is perfect agreement be-
tween the symbol and what is symbolized. The image is a diaphanous symbol
through which the opaque reality shines. Hence it is appropriate to character-
ize the imagination hermeneutically, as it is first and foremost an agent of

4' Cre-.-ttiee Irn-.-tgination in the Sufism of Ihn 'Arahi, pp. 189, 217.
"*3 See Chittick, The Sufi Path of Knowledge, p. ix; idem, The Sufi Path of Lotte. pp. 248-267.
4-5 See Corbin, Spiritu.1l Body and Celestial Earth, pp. 76-T7; Chittick, faith and Practice of

Islam, pp. 190-191.
44 These are the two standard activities associated with the imagination in medieval psychology,

based largely on an Aristotelian model. For a succinct formulation of the two senses of
imagination—-the reproductive, which retraces past sense experiences, and the productive, which
combines those sense data in new and unexpected way-'s——see Derrida, The Archeology of the
Frivolous, pp. 71-87.

45 See Ricoeur, “L’imagination dans le discours et dans Faction,” pp. 215-216; idem,
Hermeneutics and Human Sciences, p. 181. See also Durand, Les structures anthropologiques
tie Pirriaginaire, pp. 348, 506; Dubois, L’irnaginaire de la renaissance, pp. 1?’-48; Caponigri,
“Icon and Theon,” pp. 29-51. On the hermeneutical function of imagination as the cognitivfi
faculty that bestows meaning, see also Dufrene, In the Presence of the Sensuous, pp. 2?-37. It
is important to note that for _|ung there is an intrinsic connection between the images conjured
by the active imagination from the emotive contents of the unconscious and archetypal symb0lS-
See, for example, The Symbolic Life: Miscellaneous Writings, trans. R. F. C. Hull (Princeton,
1980), p. 171: “Active imagination, as the term denotes, means that the imflg¢‘$ hflvfi‘ H life of their
own and that the symbolic events develop according to their own logic—that is, of course, if your
conscious reason does not interfere.” Two representative studies of jungian active imagination arfil
M. I.. von Franz, Alchernical Active Imagination (Dallas, 1979), and B. Hannah, Encounters with
the Sort]: Active imagination as Detieloped by C. CF. lung (Boston, 1981). See also Casey, Imag-
ining, pp. 112-217. Finally, let me note that in his study Gnosis. Dan Merkur has also ernployfid
the Jungian model of the active imagination to understand the dynamics of visionary experiencfi
in several traditions, including that of ancient and medieval Jewish mysticism (see pp. 155-"
180).
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nieaning in the production of symbols.“ Not only is the imagination not to be
S661] as subordinate to reason, as the medieval Aristotelians would have it, but it
is elevated to a position of utmost supremacy; it is, in effect, the divine element
of the soul that enables one to gain access to the realm of incorporeality
through a process of symbolization, that is, a process of understanding that
transcends——by hermeneutically transmuting—sensory data and rational con-
cepts. Through the iconic representation of the imagination the divine, whose
pure essence is incompatible with all form, is nevertheless manifested in a sym-
bolic form belonging to the “Imaginative Presence,” to borrow another techni-
cal term employed by Corbin in his description of the Spanish Sufi Muhyi
d~Din Muhammad ibn ‘Ali ibn al-'Arabi (1165—124O).‘*7

The symbolic representation in the mystical vision may be compared to the
production of the verbal metaphor by the poetic imagination. Thus, the visual
model of the image is to be combined with the verbal. The latter is not to be
privileged over the former, but rather a synchronicity must be posited, such
that the seeing of a mental image is at the same time a construction of a symbol
that reconciles dissimilar meanings. The religious symbol, particularly promi-
nent in mystical literature, is a fusion of binary oppositions held together in the
sensible experience of transcendence that the symbol illicits.

A striking example of this process in jewish mysticism can be found in an
esoteric doctrine concerning the secret of the garment (sod ha-malbush) al-
luded to by Moses ben Nahman, known as Nahmanides (1194-1270). In a
separate study“ I have discussed at length the likely meaning of this doctrine;
here I will only take note of the points relevant to the present discussion. In the
context of criticizing Maimonides’ theory of prophecy, which linked prophetic
visions with the angels, viewed as separate intellects, Nahmanides asserts that
in those cases where Scripture mentions angels as human beings, this involves
Fl"? “Cffiilted glory in [the form of] the angels, referred to by those who know as
the garment, which is apprehended by eyes of the flesh of the pure of heart, as
the pious and the sons of the prophets, but I cannot explain.”49

In my opinion, Nahmanides here alludes to the capacity of the divine Preg-
ence, designated as the “created glory,” to assume an anthropomorphic shape
that is visible to the pure of heart—the pious and sons of the prophets. The
8l0ry has the capacity to appear to certain human beings in human form, and
When it does so it is an angelic state. What needs to be emphasized here is that
Nallmanides states unequivocally that the incarnate form of the glory—the
S3flTlent——is seen by the physical eye. Although Nahmanides carefully qualifies

-In . _ - _ __- _ . , ‘ _ _ _My dlscussion here has been influenced by l\earnev s analysis of Ricoeur and Bachelard in
1 - - -' -

lmdgmmg, pp. 134-I69. See also Bruns, “The Problem of Figuration in Antiquity,” pp.

4? (§rt'.-trim? ]nmg1'nat:'on, p. Z18.
4*‘ See Wolfson. “The Secret of the Garment in l\lahn1anides.“ The symbolic portrayal of God’s

ilsfiuniiiig manifest form in history in terms of donning garments is expressed in earlier rabbinic
Wllrces, in part rellecting the biblical idiom in verses such as Ps. 93:1 and 104:1.

4” N'=1l'lmanides' commentary to Gen. 18:1, ed. Chavel. 1:106.
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his statement by claiming that this garment is seen only by the eye of the spiri-
tually superior individual,-5‘-I the fact is that it is seen as if it were a tangible form
and its presence is such that it imprints itself on the mind of the visionary as if it
were an image of sensible reality. From another comment of Nahmanides it is
clear that he maintains the possibility of the splendor of the Presence being
concretized in some bodily form (the verb used in that context is mitgashem), as
was the case with the generation of Israelites who left Egypt, for they appre-
hended the splendor of the Presence at the Red Sea in an anthropomorphic
shape.51 The image seen is no “subjective” phantasm in the mind, but the
ontically real form assumed by the supernal light in the theophanic moment.

I will cite one example of this kind of illumination in the rich and extensive
visionary literature of medieval Christian mysticism. The illustration I have
selected is the celebrated description of visions given by St. Hildegard of Bingen
(1098-1179) in her epistle to Guibert of Gembloux:

In this vision my soul, as God would have it, rises up high into the vault of heaven
and into the changing sky and spreads itself out among different peoples, although
they are far away from me in distant lands and places. And because I see them this
way in my soul, I observe them in accord with the shifting of clouds and other
created things. I do not hear them with my outward ears, nor do I perceive them by
the thoughts of my own heart or any combination of my five senses, but in my soul
alone, while my outward eyes are open. So I have never fallen prey to ecstasy in the
visions, but I see them wide awake, day and night. . . . The light that I see this is
not spatial, but it is far, far brighter than a cloud that carries the sun. I can measure
neither height, nor length, nor breadth in it; and I call it “the reflection of the living
Light.” . . . Moreover, I can no more recognize the form of this light than I can
gaze directly on the sphere of the sun. Sometimes—but not often—-I see within this
light another light, which I call “the living Light.” And I cannot describe when and
how I see it, but while I see it all sorrow and anguish leave me, so that I feel like a
simple girl instead of an old woman.-‘Z

It is evident from this account that the locus of spiritual viSiOn is the soul
rather than the physical senses or the mind. Hildegard thus explicitly rejects
reducing her vision either to normal modes of sense perception or to some
psychological state of altered consciousness: “l do not hear them with my out-
ward ears, nor do I perceive them by the thoughts of my own heart or any
combination of my five senses, but in my soul alone.” ‘What she “sees” or
“hears” is seen or heard in the soul, which is the divine faculty by means of

5” The idea that a vision can be seen only by an individual even though other people are present
at the moment of the experience is affirmed in midrashic precedents. See, e.g., Shenror Rabbafi 2:5-

5" See l\lahmanides' commentary to Exod. 16:6, ed. Chavel, 1:365. For an extraordinary affir-
mation of an incarnational approach in a kabbalistic text, see Joseph of Hamadan, Sefer Tas/961/3,
ed. Zwelling, p. 13: “Therefore the Holy One, blessed be He, said to Moses our master, peace be
upon him, ‘Tell the Israelite people to bring me lgiftsl‘ (Exod. 25:1), they should make a body and
soul for [their] God and I will take bodily form ("er_i_3ashem_] in it." According to this text, the
Tabernacle functioned as the sacred space in which the divine assumed a bodily or concrete form.

‘Z Hildegard ofBingen. Scivias, trans. Mother Columbia Hart and _]. Bishop (New York, 19.90),
pp. '18-19.
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which things divine are revealed. On the other hand, Hildegard emphasizes
that the vision occurs “while my outward eyes are open.” She insists that the
vjgoiis do not result from a state of ecstasy into which she may have fallen, but
rather “I see them wide awake, day and night.” The content of the vision is a
luminosity she calls “the reflection of the living Light,” although at times she
even beholds “the living Light” itself, which appears to be the luminous divine
Presence.“ Still, the reader is told that the objects of spiritual vision are ob-
served “in accord with the shifting of clouds and other created things.” That is,
the vision consists of beholding a variety of figures, in terms of objects taken
from the physical realm, within the light, which is not spatial or measurable.

A perusal of 'rIildegard’s visions confirms that her visionary experiences en-
tail intricate details drawn from the normal phenomenal field, with the light
metaphors especially dominating these visual accounts. The vision, therefore,
i.s a symbolic presentation of spiritual (luminous) realities in corporeal (phe-
nonienal) forms. This precise correspondence is reflected in the thirty-five min-
iatures that accompanied the earliest manuscript of I-Iildegard’s Scito vias
Domini (known by its short title Scivias), prepared around 1165, apparently
under the author’s supervision. As Barbara Newman has observed, the illustra-
tive prints draw the viewer into the numinous world of the visionary’s own
experience and thus resemble the didactic and meditative diagrams found in the
works of Hugh of St. Victor.54 The iconographic representations of the visions
can provide a means for the reader to enter the spiritual world of the visionary,
for the visionary herself has experienced matters of the spirit in iconic forms.-*5

In the descriptions of Hildegard’s visions there is a natural progression from
the sight of the soul—the mystical vision that exceeds the normal range of
physical perception—to the sense of the object’s immediacy, such that the mys-
tic thought the object of her vision was a man of flesh and blood. In the mysti-
cal vision spirit and matter coalesce, and the thing most abstract is felt as most
concrete; the experience itself can never be absolutely devoid of form and fig-
ure. Put differently, the vision is always experienced, and not merely described,
in essentially symbolic terms. This, it seems, is the “sublime melancholy”56 of
the mystic visionary: human experience is such that the noetic content of con-
sciousness is always tied to image and form—-even if the goal is to experience
(Or not experience) the imageless and formless.57 It is thus possible to distin-

‘-1 lbid., p, ]]_
54 lbid.
1‘ For another illustration of this phenomenon in Christian visionary literature, see The Book

°fM<1’£@ry Kempe, ed. and trans. W. Butler-Bowdon (New York, 1944), pp. 59, 190. Cf. Atkin-
5°", Mystic and I’i'1gri'm, pp. 41—-48, p. 46. See also Pespres, “Franciscan Spirituality,” pp. IZ-
13.

TH r I.) ‘ '_ _ 2 ~ 3 - . . . -I haw. utilized Martin Bnber s telling expression from quite a different context; see Buber, I
rlud Thou, trans. W. Kaufmann (New York, I9?()), p. 69, and discussion in Wolfson, “The Problem
Qt Unity in the Thought of Martin Buber,” p. 438.

‘H This can be expressed in terms of the Aristotelian axiom “Nihil est in intellectu quod prius
“oft fuerit in sensu.” In the history of medieval Christian mysticism a tension arose between the
_AUgustiniaii introvertive approach and Aristotelian epistemology, especially as it was expressed by
Thomas Aquinas. See Mallory, C/Jri'sti'.m .11/13-'sf:'cisnr. pp. I-12-149.
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guish between the contemplative vision in ]ewish, Christian, and Islamic au-
thors and the purely Neoplatonic vision on precisely the grounds that in the
case of the former the vision is not entirely free of concrete and sensible images,
which are supplied, at least in part, by the specific representational modes of
the given religious tradition. Hence, a twelfth-century Franciscan did not envi-
sion God as an elderly sage studying Torah, nor did the thirteenth-century
kabbalist see God as the Saviour nailed to the cross. Seeing God—like seeing
anything-—is seeing God as something, that is, under certain aspects that are
informed by some prior interpretative framework. The imaging of the divine,
therefore, does not simply result from the mystic’s desire to translate the ineff-
able experience into a communicable form, but is an intrinsic part of the expe-
rience itself. That is, for the theistic mystic the vision is filtered through a reli-
gious imagination informed by a nexus of social, cultural, and historical realia.
From that perspective it is form, not formlessness, that is essential to the mysti-
cal vision, even though it may be presumed that a mystic in any of these three
religious traditions——especially in the High Middle Ages, the period of most
intense mystical activity—would readily acknowledge that God’s essential be-
ing is formless, invisible, beyond image.”

According to the second typology, then, the mystical vision, and not merely
the postexperiential account or description of it, is at the core metaphorical or
analogical, for it seeks to make the spiritual world “perceptible” to the mate-
rial by relating an object from the latter to the former.59 The symbolic vision
bridges the gap between the invisible and the visible, the spiritual and the cor-
poreal, by lending approximate expression to the transcendental truth. In that
sense the dynamics of visionary experience can be compared to those of a
dream, although, as we shall see, the mystics themselves upheld a distinction
between dreams and mystical visions. That is, just as a dream, understood in
psychoanalytic terms, is the pictorial representation of one’s thoughts, im-
pulses, or fantasies woven from the symbolic fabric of the unconscious, so the
mystical vision is formed by the visionary on the basis of the symbolic network
provided by his or her given religious tradition. In moments of mystical experi-
ence, that tradition functions as the unconscious repository of images and
forms.

This structure, in my view, is particularly apt for describing the dynamic of
the mystical vision: the image of the visible form of the invisible reality con-
jured in the imagination of the mystic visionary is a symbolic event informed by
a series of assumptions received from the mystic’s religious tradition rather
than self-created. The psychic image-symbols are not derived from a jungian
collective unconscious, a common substratum that transcends all differences in
culture and consciousness, but rather from the particular tradition of a given

58 The point is made clearly within the Christian mystical tradition in a comparison of
Rusybroeck’s cataphatic theology and Meister Eckhart's apophatic negative theology. See Dupfé,
The Common Life, pp. 26-17; Lichtmann, “Complete Mysticism.”

5“ See MacKinnon, “Some Epistemological Reflections on Mystical Experience,“ p. 132; Howe,
Mystical Imagery, p. 49.
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mystic. The most basic structural feature of the imagining process is that the
imagination produces symbols, but the symbols that it produces conform to-
indeed, are shaped by——specific religious and cultural assumptions rather than
universal archetypes.

Sviviisouc VisioN IN jiawisn MYSTICISM AND THE Roma
OF TI-IF. IMAGINATION

When we come specifically to the different varieties or trends of jewish mysti-
cism, it is the typology of cognitive mysticism that is critical, though the via
iiegativa is not entirely lacking in medieval kabbalistic sources.“ The vision
attested in jewish mystical sources, beginning with the Hekhalot texts and con-
tinuing in the major documents of German Pietism and of ecstatic and the-
osophical kabbalah of the High Middle Ages, likewise reflects the coalescence
of spirit and matter, which, in my terminology, renders the experience in and of
itself symbolic. Although this point seems obvious enough, the failure of
scholars working in the area of jewish mysticism to articulate matters in this
way has led to some confusion regarding the nature of mystical experience in
these sources. By bearing in mind the basic fact that the mystical vision is
characterized by this symbolic coalescence and is therefore always hermeneuti-
cal, one can answer some of the still unresolved questions with respect to the
problem of visionary experience in the different phases of Jewish mysticism.
The corporealization of the divine image, so central to visionary experience in
the various historical stages of jewish mystical speculation, must be seen in
light of the analogical function of symbols outlined above. The symbolic form
through which God is apprehended, the protos anthropos, both generates and
is generated by the mystical consciousness within Judaism.

Mystical vision in the ]ewish sources is not concerned with the unnameable,
ineffable, faceless ground of being, but rather with the personal God visualized
in concrete and at times intensely mythical terms. The noetic content of the

‘P The negative path would be especially appropriate for the highest aspects of the Godhead,
either the Infinite itself (Ein-Sof) or the first of the gradations (Keter, identified as Thought or Will).
5t“e Scholem. “Schopfung aus Nichts und Selbstverschrankung Gottes”; idem, Origins of the Kab-
lmlah, pp. 420-425, 430-443; idem, Kabbalab, pp. 88-96; idem. “La Lutte entre le Dieu de
Pl0tIn er la Bible dans la Kabbale ancienne”; Matt, “Ayin.” See, however, Idel, “jewish Kabbalah
find Platonism in the Middle Ages and Renaissance,” pp. 338—343, where he argues that the
influence of a Neoplatonic negative theology is marginal in the early kabbalah, where esoteric
dt-Jctrines concerning the positive and even anthropomorphic nature of the Infinite were cultivated.
Interestingly, Idel singles out Isma‘ili thought as a possible conduit by means of which a more
“tifitly negative theology passed into theosophic kabbalah. On the notion of a positive Infinite with
Anthropomorphic implications in kabbalistic sources. see Idel, “The Image of Adam above the
Sefi1"Ot“; idem, “The Sefirot above the Sefirot”; idem. “Kabbalistic Material from the School of
IS David ben judah he-Hasid,” p. 1.73. See also \X/olfson, “Negative Theology and Positive Asser-
tion in the Early Kabbalah”.
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vision, intentionally constituted within the mystic’s imaginal consciousness,“
is the luminous form of God (denoted by various terms including, most fre-
quently, demut, surah, and lea:/od) that is capable of appearing in a variety of
forms but generally assumes the figure or shape of an anthropos. The anthro-
pomorphic form of God is central to both the theosophical component and the
ecstatic experience that characterize the diverse forms of jewish mysticism. I do
not mean to suggest that there has been universal agreement among ]ewish
mystics in all periods regarding the form of God. On the contrary, it is evident
that the specification of this form varies widely from one historical period to
another and, in some cases, from one mystic to another living at the same time
and in geographical proximity. I am, however, suggesting that the very notion
of a divine form or image provides us with an underlying phenomenological
construct that has informed the Jewish esoteric tradition in its multiple
expressions.

Jewish mystics at each stage apply their respective theosophical or theologi-
cal systems to characterize in positive terms the nature of God’s form. Ex-
pressed in exegetical terms, one of the critical links in Jewish mysticism is the
juxtaposition of Gen. 1:26 and Ezek. 1:26. That the anthropos is made in
God’s image implies that God is in the image of the anthropos. Yet in the Jewish
sources the divine form is never concretized in a specific human being of flesh
and blood. The appearance of God as human is an imaginative process that in
my understanding is essentially hermeneutical-—-a symbolic representation of
the dissimilar. Such an understanding is implied in Ezel<iel’s vision of the char-
iot, which culminates with the following description:

Above the firmament upon their heads was the appearance of sapphire stone, the
likeness of a throne (demut kisse”), and upon the likeness of the throne was the

6' I am here influenced by the claim of phenomenologists regarding the intentional structure of
all imaginative experience, i.e., that intentionality is basic to the imagination and all processes of
imaging. In that sense one cannot speak of an intentional object that is imaged without an inten-
tional act of imaging, just as one cannot speak of the act without the object. See the lucid analysis in
Casey, Imagining, pp. 33-60. By employing phenomenological categories one may avoid the pit-
falls of distinguishing between “real” and “unreal” when analyzing an imagined form of conscious-
ness. When evaluated within the phenomenological bracket, the Husserlian epoche, there is no
objective difiference in transcendental consciousness between the “real,” whether perceptual or
conceptual, and “imaginary” object. Consider in particular the description of the phenomenologi-
cal method in I-Iusserl, Ideas Pertaining to a Pure Phenomenology and to a Phenomenological
Philosophy, Second Boole. p. 97: “Hence the task is ‘to draw out of experience‘ the authentic
concept of the psychic. But obviously here, as elsewhere in phenomenology, this does not mean to
engage straiglitforwardly in actual experiences, i.e., to proceed empirically, as if the empirical
thesis, which binds itself to contingent facts, would be pertinent. The task is rather to examine, in
eidetic intuition, the essence of the experienced in general and as such, precisely as it is made
explicit in any experience, whether carried out actually or imaginatively (by means of a fictional
transfer of oneself into a possible experience) in order to grasp intuitively, in the unfolding of the
intentions essentially involved in such an experience, the sense of the experienced as such-—th€
sense of the relevant class of regional objectivities—and to express this sense in rigorous analysiS
and description” (emphasis in original). See also idem, The Idea of Phenomenology, pp. 23-24: “I
can, moreover, represent to myself in imagination or memory a perception and survey it as so given
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likeness of the appearance of a man (demut /ee-nzar’eh ’adam). And I saw the like-
ness of the hashmal, as the appearance of fire surrounding it, from the appearance
of his loins upward, and from the appearance of his loins downward I saw the
appearance of fire and splendor surrounding him. Like the appearance of a bow
that is in a cloud on a rainy day, so is the appearance of the splendor surrounding
him, this was the appearance of the likeness of the glory of God (mar‘eh demut
kei/od YHWI-l)."1

I will have occasion to discuss this vision in more detail at the end of the next
chapter, but let me dwell briefly in this context on the terms used by the
prophet to describe the glory that he has seen: likeness (demut) and appearance
(mar°eh). The word demuz‘, likeness, is derived from the verb damah, to be like,
to resemble; the word mar’eh, appearance, is from the verb ra’ah, to see. These
two words relate to two aspects of the imagination: one component of the
imaginative process produces an image or copy of something, a likeness of that
which is represented, whereas the image produced allows the phenomenon to
appear, to take shape, to be manifest.*"-*3 Hence the text speaks of “the likeness
of the appearance of a man” (demut lee-mar’eh °adam) and of “the appearance
of the likeness of the glory of God” (mar’eh demut /eeuod YHWH). The combi-
nation of demut and mafeh suggests to me that this vision is an imaginative
one, for the form in which the glory is manifested on the chariot is constituted
in the prophet’s imagination. This is not to say that what Ezekiel saw was a
hallucination or fantasy, reflecting the modern sense of the word “imagina-
tion.” Rather, we see an effort to locate phenomenologically the nature of this
experience: the morphology of the divine glory is here linked to the words
demut and mar“eh, and these indicate that we are dealing with imagined forms.
In that sense we can speak of the convergence of anthropomorphism and the-
omorphism in the visionary experience: to attribute human form to God is to
attribute divine form to humans.

At the core of the mystical vision attested in the Jewish material to be dis-
cussed in the remainder of this book one finds the same convergence. As I noted
in the introduction, the phenomenological basis for this convergence, the fig-
ural corporealization of God within the human imagination, is provided by
Hosea 12:11, which describes the prophetic process, “I have multiplied visions
and in the hands of the prophets I was imaged.” The exegetical recasting of this
verse, particularly the second clause, indicates the central role accorded the

F0 imagination. . . . perception itself stands open to my inspection as actually or imaginatively
given to me.”

“l Ezek. 1:26-Z8.
M A similar philological pattern is discernible in Greek, for the term 2-Iixoioiot, “imagination,” is

derived from fiixtu, “to be like” or “capable of being compared,” and from I-iixw derives the noun
tiii-ttnv, i.e., an image, copy, or likeness. The other Greek term for imagination, cpclvrotoitx, derives
lI'0m q)(1i.vto, “to appear,” “to be apparent,” “to come to light.” From rpttivtu developed q)c1vIoiQt.n,
“to take shape,” “to take a definite appearance,” whence derived the noun qacivrfioioi, i.e., appear-
ance or the mental state of imaging an appearance. See Bundy, “Theory of the Imagination,"
pp. 11-12.
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imagination in the mystical consciousness within historical judaism. The vi-
sionary realm of the imagination becomes, in the jewish mystical tradition,
the locus of God’s self-revelation. This, it seems to me, is already implied in
one of the most ancient books of jewish esotericism, Sefer Yesirah (“Book of
Formation”).64

In the form in which the book has come down to us, the principles of cre-
ation are thirty-two paths of wondrous or secret wisdom denominated by the
twenty-two Hebrew letters and ten entities designated by the neologism sefirot
helimah. It is generally assumed by scholars that this term refers in this context
to primordial numbers that serve, in Scholem’s locution, as metaphysical prin-
ciples or stages of the creation of the world.“ It is evident, however, that in
Sefer Yesirah itself the sefirot assume a variety of characteristics reflecting differ-
ent approaches that have been welded together through a process of redac-
tion.66 In this context I would like to isolate for a close reading the very first
textual unit, which attempts to explain the nature of the sefirot:

Ten sefirot helimah: The number of the ten fingers, five corresponding to five. The
covenant of unity is set in the middle, in the circumcision of the tongue and mouth
and the circumcision of the foreskin.

Ten sefirot belimah: Ten and not nine, ten and not eleven. Understand in wisdom
and be wise in understanding, examine and investigate them. Know, contemplate,
and imagine, establish the matter clearly, and set the Creator in His place
(mekhono).67 Their measure is ten without end.

Ten sefirot helirnah: Stop your heart from thinking and your mouth from speaking.
If your heart runs, return to the place whence you came, and remember that it thus

‘"4 For a relatively early date for Sefer Yesimh, between the third and sixth centuries, see Scholem,
Major Trends, p. 75; see also article of S. Pines cited in chapter 1, n. 61; and Liebes, The Sin of
Elisha, pp. 101-103. For a review of different scholarly opinions regarding the date of this work,
see Allony, “The Time of Composition of Sefer Yesirah,” pp. 44-45. Allony himself inclines toward
a later dating. See also the provocative study by Wasserstrom, “Sefer Yesirn and Early Islam,” where
he reexamine; the hypothesis set forth by Louis Massignon, Paul Kraus, and Henry Corbin that
Sefer Yesirah was redacted in a ninth-century Islamic milieu.

‘*5 See Scholem, Major Trends, pp. 76'-7?; idem, Origins, pp. 26-2?; Gruenwald, “Some Criti-
cal Notes on the First Part of Sefer Yezira,” p. 484. For a convenient list of other scholars wh0
accepted the mathematical approach, see Castelli, ll commento di Stihhatai Donnolo, p. 22. See
also Dan, Three Types of Ancientjewish Mysticism, pp. 20-23; idem, “The Religious Experienfie
of the Merlzai/ah,” pp. 302-304; idem, The Ancient jewish Mysticism pp. 146-152.

““ See Hayman, “Sefer Yesirah and the Hekhalot Literature.” An attempt to reconstruct the
“original” version and demarcate later redactional accretions may be found in Weinstock, “A
Clarification of the Version of Sefer Yesirah.”

“T Idel, in Golem, pp. 14-15, renders this word “His throne,” thereby understanding the paS-
sage in a theutgical way: by certain types of contemplation of the sefirot one has an influence on
God that is eicpressed in terms of setting the Creator on His throne. \\(/hile my interpretation of the
whole context is slightly different from Idel’s, I believe his philological analysis of melzhono en-
hances niy o"-ivii reading.



-VISIONOI-'(IODINMYSTICALSOURCES~ 71

says: “The beasts run to and fro” (Ezek. 1:14). Concerning this the covenant was
I‘l1£lCl(:‘.””

A detailed commentary on these passages lies beyond our immediate con-
cern. I will present here only the essential features relevant to the imaginative
visualization of the divine form. In the first passage the ten sefirot are described
in terms of anthropomorphic imagery. It does not appear to me that this imag-
ery indicates a simple rhetorical analogy, that is, that to comprehend the nu-
merical sum of the ten sefirot one should think of the ten fingers on one’s hands.
The reference to the covenant of unity or oneness (berit yi/yud) set in the mid-
dle, corresponding to the tongue and phallus, indicates that we are dealing with
a full human form. With this in mind one can appreciate the mandate to know,
contemplate, and imagine“ the sefirot: one gains gnosis of these sefirot through
a process of visual contemplation by forming an image in the mind.

But what precise image is thus formed? It seems that the first passage pro-
vides the answer, namely, the anthropomorphic shape assumed by these enti-
ties. The reference here is not simply to the form of the mortal human, for if
that were the case the consequent statement, that by means of this contempla-
tion one can “establish the matter clearly, and set the Creator in His place,”
would make little sense. If, on the other hand, the anthropomorphic imagery is
applied to the sefirot, and the latter are presumed to refer to the divine realm,
then this statement is completely intelligible.70 In this redactional stratum of

‘*’"' l have translated from the text established by Gruenwald, “A Preliminary Critical Edition of
Scfier Yeg:'n2,” pp. 141-142. For an alternative attempt to reconstruct the “original” text, see
Weinstock, “Clarification,” pp. 36—3?, and the relevant notes. The passages that serve as a key to
my argument are judged by Weinstock to be later additions rather than part of the original text. See
discussion of Weinstocks reconstruction in Séd, “Le Sefer Yesira,” pp. 519-522.

*9 The word I have rendered as “imagine” is sur, which is from a root that means to give form or
an image to something. Gruenwald, in “Some Critical Notes,” p. 488, translates this word as
“form in your mind,” precisely the translation adopted by Saadiah Gaon in his commentary on
Sefer Yesirah, ed. _]. Kafih, pp. 67 and 69. On this reading see also Allony, “The Anagramic Orienta-
tion of the Hebrew Lexicography in Sefer Yesira/9,” p. 81 n. 120. As Gruenwald remarks in “Some
Critical Notes,” p. 489, the meaning of the term in the context of Sefer Yesirab, in the sense of
forming a mental image, reflects the medieval Hebrew usage siyyur, derived from the Arabic ta.5aw-
tum. For the philological history of this philosophical term, see Wolfson, Studies in the History of
I’/):'{os<">p/Jy and Religion. 1:478-492. My understanding reflects this usage as well, and I have thus
translated the term as “imagine.” In this connection mention should be made ofa passage extant in
Several midrashic collections that contrasts the creative power of a human being to that of God. See
Mf’l~’/If/til dc-Rabbi Ishmael, Beshallah, 8, p. 144; Me/ebilta dc-Rabbi S/9z'm'0z~: bar Y0/_oaz', pp. 93-
,94; Midms/0 Te/Jiflinz 18:16, 77b~78a; Midras/9 Sanmel 5:6. 30a-b; Urbach. T/Je Sages, p. 232.
The key expression used in that context to designate the creative act is Zasur sura/1, which has the
double connotation of forming a representational figure (when applied to human creativity) or
Creating an actual form (when applied to God). The process of forming a mental image or creating
"T1 iconic form (such as a picture or statue) thus parallels the divine act of creating an external
5l111pe. I have assumed a similar connotation for this term in Sefer l“’t'sz'ra/2, where the specific issue is
mentally imagining the divine form in an anthropomorphic shape.

‘ m My explanation departs from the standard scholarly view, epitomized. for instance, by
Scholem, ()rigins, p. 139. Scholem emphatically states that the anthropomorphic speculation of the
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Sefer Yesirah the philological connotation of the term sefirot is enumerations,
that is, these are the potencies that represent the counting and delineation of
God’s measures apprehended through mystical contemplation.7' The sefirot,
therefore, are both the ontic realities that constitute the divine realm and
the psychological paradigms by means of which the mystic visualizes these
realities.”

Support for this reading may be gathered from the last passage in Sefer
Yesimh, which may be a later addition but nevertheless reflects a proper under-
standing of the mystical task of visually contemplating the sefirot set out in the
opening section of the first part of the book:73 “When Abraham, our ancestor,
peace be upon him, contemplated and looked, saw and investigated, under-
stood and engraved, extracted and combined, formed and succeeded, the Mas-
ter of everything, blessed be He, was revealed to him, and He placed him on His
lap and kissed him upon his head, and called him My beloved” and made him
a son.”75 It is evident that conveyed here is the notion that Abraham emulates
the divine through such linguistic activities as engraving, extracting, and com-
bining letters;76 on the other hand, the imperative to contemplate, look, under-
stand, and form clearly brings to mind the language applied to the sefirot cited
above.77 Specifically, the verb we-sur does not have the connotation of creating
something by means of letter-combination, as has been suggested,” but rather
involves the process of conjuring a mental image of the sefitotic entities in an
anthropomorphic shape.

older sources, connected either to Ezekiel 1:126 or Canticles 5:10-16, was in no way related to the
ten sefirot of Sefer Yesirah (or the ten logo! by means of which God created the world, according to
some standard rabbinic texts). See also Origins, p. 81.

7' Support for my interpretation is found in the use of the expression safer midotekha, the enu-
meration of God’s attributes, in a poem by Eleazar Qallir, as well as the expression middot sefmot
used by Qallir in another poem. For references, see Wolfson, “The Theosophy of Shabbetai Don-
nolo,” p. 308 n. 67. Various scholars have noted the resemblance of a passage in one of Qallir’s
poems and Sefer Yesirah. See Séd, “Le Sefer Yesira,” p. 526, and references to other scholars cited in
n. 16 ad loc.

72 Liebes, in Sin of Elisha, p. 103 n. 31, similarly notes that the sefirot in the first part of Sefer
Yesirah are described in a twofold manner, as instruments in the hand of the Creator and in the
hand of the mystic. My approach would differ from I.iebes’s (as expressed in the aforementioned
source) insofar as I have accepted a theosophic reading of the sefirot, at least in the first section of
the first part, i.e., that these entities are not merely instruments in the hands of God but constitute
the very form of the divine as imagined by human consciousness.

73 The intrinsic connection between the first and last passages in Sefer Ylisirah has been noted by
I.iebes, Sin of Elisha, p. 102; see also Idel, Golem, p. 14.

74 Cf. Isa. 4l:8.
75 Sefer }‘2.'sirah, ed. Gruenwald, p. 174; see Scholem, On the Kahhalah, pp. 169—170.
76 As emphasized by Scholem, see previous note.
77 See ldel, Golem, p. 14.
7* See, for example, Scholem, On the Kahhalah, p. I69 n. 3, where he asserts that the verb

we-sar in Sefer Yesirah “is used throughout .in connection with the creation of individual things and
has the meaning of ‘created.’ ” The immediate focus of Scholem’s remark is the last passage in the
book which attributes various actions to Abraham, including the act of forming, which Scholem
thus understands as an act of creating that mimics the divine.
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Yet there is an inherent danger in this process of visualization, especially if it
is communicated in a public forum; hence the continuation of the text warns
one to stop one’s heart from meditating on, and to close one’s mouth from
5PtZ;3l:(II1g about, the sefirot. If one’s heart runs, that is, if one gets carried away,
one must return to one’s point of departure, just as the celestial beasts run to
and from the realm of the chariot. It is thus the process of forming an image of
the sefirot that allows one to gain gnosis of the divine anthropos, but that
process must be carefully monitored. The way is marked by a double move-
ment of advance and retreat, the iconic imaging of the divine anthropos and the
resting in the repose of imageless thought.

In the final analysis, this imaginative capacity is the distinctive quality not
only of the mystic visionary but of human beings in general, at least when
judged from the religious standpoint. The point is underscored in the comment
of the Hasidic master Simhah Bunem of Przysucha (1765-1827) on the verse
“God said, Let us make man in our image, after our likeness” (Gen. 1:26):

(The word] ‘add/22 (man) is derived from lazdammeh [i.e., I will imagine)?’ After
God made everything beautiful and glorious He wanted to display His actions so
that one would see everything. But those who exist, apart from human beings, do
not comprehend anything but themselves. God created man and he is the power
that is comprised of the upper and lower realities, which all can be imagined in the
soul of a person. This is the essence of man that he sees, comprehends, and imag-
ines, like no one else. This is [the import of] “Let us make man in our image, after
our likeness (kz'—demutenu),” by the power of imagination (leaf ha-dz'myon).8°

The divine image in the human being is tied to the faculty of the imagination,
for of all mortal beings the human alone can comprehend all that has been
created——the celestial as well as terrestrial realms. The visionary is further dis-
tinguished by the fact that he exercises the imaginative faculty to visualize the
divine form. The remainder of this study seeks to articulate the various ways in
which this imaging of God as corporeal form occurs in the imagination of
.lewish mystics.

H" Cf. Abraham Abulafia, Sitre Torah, MS Paris-BN 774, fol. 135b: “The name Adam is derived
from ’adammeh, and according to this secret it is said ‘in the hands of the prophets I was imaged’
i"Hosea 12:11).” See also Abulafia, Hayye ha-Nefesh, MS Munich 408, fol. Sb, where he makes a
connection between den-mt (likeness) and dimyon (imagination), on the one hand, and selem (im-

*‘8@il and selzhel (intellect), on the other. On the supposed philological link connecting the name
Adam and the words demut (image) and dimyon (imagination), see the comment in Eleazar of
Worms, Sefier ha-Holchmah, printed in Pemsh ha-Roqeah ‘til ha-Torah 1 :18.

ll“ Q0! Simhah to Gen. 1:26 (Jerusalem, 19.92), p. 3. Interestingly, a similar point based on the
same play of words is found in Nahman of Bratslav, Liqqute MoHaRal\l (_]erusalem. 1972), II, 5:9,
9i); see also II, 8:7, 17b—c. For discussion of these sources, see Green, Tormented Master. pp. 341-
.342.
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Visionary Ascent and Enthronement
in the Hekhalot Literature

LITERARY AND Hisrotucat BACKGROUND

In this chapter I will reflect on the role of the vision of God in what is generally
accepted to be the earliest form of ]ewish mysticism, the Merkavah (chariot)
or Hekhalot (palace) speculation. There is still no consensus on the part of
scholars as to the precise historical or sociological background of the material
that comprises the main corpus of this literature. Although the authorities men-
tioned in the relevant compositions are all of tannaitic origin, it is generally
assumed that these attributions are pseudepigraphic and thus do not reflect
accurately any historical situation.‘ It is thus from a purely literary and concep-
tual vantage point that we are able to speak of a distinct body known as sifrut
ha-hekhalot, the Hekhalot literature. This title has been chosen because in the
relevant texts the mystic is said to pass through the seven heavenly palaces or
halls (hekhalot) in order to reach the throne of glory (/eisse" ha-/zauod) or char-
iot (mer/aauah). While the precise nature of the description of the journey
through the heavenly chambers varies from text to text, it is this structure that
allows one to speak of a common literary heritage.

The question of the provenance of much of this material has not been defini-
tively settled. ln his effort to combat the views of nineteenth-century German
scholars, most notably Heinrich Graetz and Philipp Bloch} that the Merkavah
mystics were active in the Geonic period and were influenced by Islamic mys-
tics, Getshom Scholem advocated the view that the origins of the Hekhalot
texts should be sought in Palestine as early as the first and second centuries
c.E.~‘ It must be noted, however, that Scholem admitted the complexity of the
literary nature of these texts, allowing for later additions and accretions in the
final stages of redaction, which probably occurred in the Geonic period and in
the Muslim East. “As a matter of ascertained fact, however, we only know of
their existence in Babylonia, from where practically all mystical tracts of this
particular variety made their way to Italy and Germany; it is these tracts that

1 For a sut.-imary account of this issue, see Cohen, The Shfur Qomah; Liturgy and Theurgy,
pp.82-87.

1 Graetz, “Die mystische Literatur in der gaonischen Epoche”; Bloch, “Die Yorde Merkavah, die
Mystiker der Gaonenzeit und ihr Einfluss auf die Liturgie.”

-1 Scholem,]ewish Gnosticism, p. 8. In his earlier presentation of this material in Major Trends,
p. 47, Scholem suggested that the oldest of the Hekhalot texts derived from the late Talmudic
period, i.e., fourth or fifth centuries. See also the philological study of l.evy, “Remainders of Greek
Phrases and Nouns in ‘Hechaloth Rabbati.' “
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have come down to us in the form of manuscripts written in the late Middle
Ages.”4 He was insistent, however, that Merkavah mysticism represented in the
Hekhalot was a phenomenon that first appeared during the formative stages of
the rabbinic period. Some of the more recent scholarship has challenged
5cholem’s early dating and returned in some measure to the position of
nineteenth-century scholars that the material should be dated later.5

As to the identity of these mystics and their precise relationship to the emerg-
ing rabbinic establishment, it must be noted that Scholem’s views underwent an
interesting development. In the early formulation in Major Trends in jewish
Mysticism, SchoIem’s analysis is at once deliberately vague and perceptively
nuanced. He maintains that the yorde merkauah (a term that will be discussed
below) were a distinct “school of mystics” who were not prepared to reveal
their secret gnosis, for their mystical speculation was “based on private reli-
gious experience” that might “come into conflict with that ‘rabbinical’ judaism
which was rapidly crystallizing during the same epoch.”6 In addition, Scholem
remarks that if the roots of ]ewish Merkavah mysticism go far back, they did
not necessarily originate with the rabbinic teachers of the Mishnaic period.
Rather, clear lines can be drawn connecting these later mystics and the groups
that produced a large proportion of the pseudepigrapha and apocalypses of the
first century before and after Christ. Moreover, this “unrecognized tradition”
made its way to later generations independent of the official schools and aca-
demies of the Talmudic teachers.7 On the other hand, focusing particularly on
Hekhalot Rahbati, Scholem concludes that the anonymous authors of these
texts “were anxious to develop their ‘Gnosis’ within the frame-work of Hala-
khic judaism, notwithstanding its partial incompatibility with the new reli-
gious spirit. ”8 There is thus a basic paradox in SchoIem’s analysis: the original
religious impulses active in mystical circles derived from sources quite different
from those of orthodox judaism, yet an attempt is made to express the mystical
experience and beliefs in a traditional framework. In a later work, jewish
Gnosticism, Mer/aahah Mysticism, and Talmudic Tradition, Scholem sought to
emphasize in sharper terms the extent to which the Hekhalot writings were
compatible with rabbinic ]udaism:

The texts of Merkabah mysticism that have so far come to our knowledge also
diSplay what I have called an orthodox Jewish tendency, and are in no way hereti-

1 Major Trends, p. 47.
K See Cohen, Shfur Qomah, pp. 51-71; see also comments of Greenfield in his Prolegomenon to

3 Enoch, ed. Odeberg, pp. xxiv——xxv; Swartz, Mystical Prayer in Anr:'ewt_/udaism, pp. 11, 220.
q “ Major Trends, p. 47. I note, parenthetically, that this statement reflects a repeated pattern in
Scholem‘s thinking wherein mystical experience—in different historical contexts—is treated as essen-
tially private and potentially at odds with traditional authority; I will discuss this matter in more
detail in Cllapter 6,

"S 1')/1air.>r Trends, p. 42. See, by contrast, SchoIem’s formulation in Kahhalah, p. 16: “We should
"OI dismiss the possibility of a continuous flow of specific ideas from the Qumran sect to the
Mfirkabah mystics and rabbinic circles in the case of the Shfur Komah as well as in other fields.”

“ Major Trends, p. 47.
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cal. . . . If what these texts present is Gnosticism—-and their essentially Gnostic
character cannot in my opinion be disputed-——it is truly rabbinic Gnosis, and the
illuminations and revelations granted to the adepts are such as conform to the
Jewish vision of the hierarchy of beings. Indeed, all these texts go to great lengths
to stress their strict conformity, even in the most minute detail, to halakhic Judaism
and its prescriptions.“

In his last review of the historical development of early Jewish mysticism, in an
entry he wrote for the Encyclopaedia fudaica (published separately in the vol-
ume called Kahhalah), Scholem again reiterated his opinion that speculation on
the chariot as well as on the visionary ascent to the chariot emerged in the
center and not on the margins of rabbinic circles. Basing his argument on the
talmudic legends concerning the homiletical exposition of the divine chariot by
Yohanan ben Zakkai and his disciples, Scholem concludes that this is proof
that an esoteric tradition arose in the center of the evolving rabbinic establish-
ment. Despite fundamental differences in approach, the Merkavah mysticism
supposedly found in the rabbinic circles “constitutes an inner Jewish concomi-
tant to Gnosis, and it may be termed ‘Jewish and rabbinic Gnosticism.’ ”l°

Scholem’s views (as expressed in the later works) regarding the relation of
Hekhalot mystics to rabbinic Judaism has been basically accepted by some
scholars, including Saul Lieberman, who has discussed the issue purely from
the vantage point of these mystics" knowledge of the intricacies of rabbinic law
(halakhah ,11 and Ithamar Gruenwald, who has dealt with the problem from a
variety of perspectives relevant to the history of religions. For Gruenwald it is
not only tllie case that the Hekhalot mystics were not opposed to tabbinicJuda-
ism,l3 butthat rabbinic Judaism itself provided the social-religious matrix that
produced this historical and literary phenomenon.” This is not to say that
Gruenwald uncritically accepts the attribution of these texts to the tannaitic
figures mentioned in the literary testimonies. To the contrary, in one place he
refers to tie fact that in the Merkavah literature the “pseudepigraphic heroes
are image: taken from the world of the Tannaim.”l4 Still, the essentially rab-
binic character of these literary units is not in question. On the other hand,
Gruenwal-1 has also noted the significance of both the apocalyptic and priestly
backgrounds of this material.'5 Moreover, Gruenwald has distinguished more

9 Jewish C-nosticisrn, p. 10.
1" Kahhalrh, pp. 12—13.
I‘ See Liel erman's appendix in Gruenwald, Apocizlyptir‘, pp. 241-244. One of the key passages

discussed by Lieberman is the description in Hekhalot Rablaati of R. Nehuniah ben ha-Qanah's
recall from it ystical ecstasy. Concerning this episode, see also Scholem, Jewish Gnosticism, pp. 10-
12; Schiffm-.;n, “The Recall of Rabbi Nehuniah ben ha-Qanah from Ecstasy in the Hekhalot
Rabbati”; Sthiilter, “Die Erzahlung von der Riickholung des R. Nehunya ben Haqana.”

I1 Apocal'";'ptir, pp. 107-108. See below, n. 14.
1-‘ Gruenuald, “Priests, Prophets, Apocalyptic Visionaries. and Mystics," in from Apocaiyptrl

cisrn to Gnc.;ticz'sm, p. 143.
H Gtuenviald, “The Impact of Priestly Traditions.“ p. 77. Sec also .4pocnl}.-'ptic, p. I27.
I“ See tefe.-ences to Gtuenwald’s articles in nn. 13-14, above, as well as his monograph Apoca-

/_vpt1'c and Alerkavit/J Mysticism.
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rarefully between the chariot mysticism of the Hekhalot literature and the rab-
hinic Merkavah speculations, although he maintains that the latter, too, betray
ecstatic experiences. 16 However, in contrast to Scholem, Gruenwald is less con-
vinced of the appropriateness of referring to the Jewish mystical texts as a con-
comitant to Gnosticism. Gruenwald readily acknowledges and documents the
possible influence of Gnostic motifs in Merkavah texts, as well as the influence
of Jewish motifs, including mystical ideas, on Gnostic sources, but he is hesi-
tant to refer to theJewish esotericism and mysticism on this basis as a concomi-
tant to Gnosticism.”

ln a similar vein, P. S. Alexander accepts the basic contention of Scholem
regarding the “orthodox” character of the Hekhalot literature—emphasizing
both the close relationship of that literature to the esoteric tradition referred to
in the Talmuds and that Merkavah mysticism itself emanated from rabbinic
circles-—but challenges the accuracy of calling this speculation Gnostic. More-
over, Alexander notes some striking differences between the Hekhalot composi-
tions and rabbinic texts, and even assumes the possibility that there was a less
“orthodox” form of Merkavah mysticism that may have been a genuine con-
comitant to Gnosticism, against which some members of the rabbinic estab-
lishment reacted.18

Other recent scholars have been even less sympathetic to Scholem’s attempt
to emphasize the connections between apocalyptic, rabbinic Merkavah and
Hekhalot texts. A major dissenter from the Scholemian view is Peter Schafer,
who lucidly delineates some major differences in orientation between the two
bodies of literature.” While Schiifer does not commit himself absolutely to a
time and date of the authorship of the Hekhalot, he does provide a possible
character-sketch by assuming that this literature was an expression of an “elite
post-Rabbinic group of scholars” who sought to approach God directly
through heavenly ascent or to force God down to earth through magical adju-
ration.3‘i’ ln a recent study, Schafer draws the contrast between the Merkavah
mystics and members of the rabbinic establishment more sharply. After sum-
marizing the basic rabbinic attitude toward God and the Torah, Schafer
observes

3

The authors and redactors of the Hekhalot literature rebel against this traditional
conception of the world, which was brought forth by a grandiose literary effort.
They were not unaware of the merits of prayer and the Torah, of course. . . . Nev-
ertheless, the traditional repertoire is no longer sufficient for them. They no longer

'6 See Gruenwald, “‘Knowledge' and ‘Vision’: Towards .1 Clarification of Two ‘Gnostic' Con-
WPZIS in Light of Their Alleged Origins,” in From Apocalypticism to Gnosz‘r'rism, p. 101. See below,
11- 6.

la /‘1P0calyptir_. pp. 110-118; “ ‘Knowledge’ and ‘Vision’,” pp. 98-123, and in the same voltlme
l-“'61? above), “Jewish Merkavah Mysticism and Gnosticism.” pp. 191-Z05.

‘H Alexander, “The Historical Setting of the Hebrew Book of Enoch.“
'” Schafer, “The Aim and Purpose of Early Jewish Mysticism, “ in his Heir/.u-zlor-Studi'en,

PP- Z89-Z95.
l“ Ibid., pp. 294_29s.
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are satisfied with gaining access to God solely through the Torah. ln the truest
sense of the word, they storm heaven and force direct access to God?“

Schafer thus speaks of a “revolutionary transformation” in the Hekhalot
sources of the worldview expressed in classical rabbinic literature?-3 Neverthe-
less, he still entertains the possibility that this comprehensive transformation,
or what one might better call transvaluation, was a “postrabbinic phenome-
non.”23 In the final analysis, Schafer’s important textual contributions to the
study of this corpus (which will be discussed further below) have not yielded
any definitive historical or geographical reconstructions. On the contrary, al-
though his textual methodology has cleared away previous assumptions regard-
ing this corpus, we are presently in a state of uncertainty. As Schafer himself
willingly admits,

The resuft thus (temporarily?) can only be a very modest one. We do not know
who the authors and redactors of the Hekhalot literature were. lf they belonged to
rabbinic times (which has yet to be proven) then they could just as well have
formed a group inside as outside the class of the rabbis; if they belonged to post-
talmudic times, then the question concerning their affiliation to the rabbis is irrele-
vant and their social location even more difficult to determine. The same reserva-
tions finally also must be upheld concerning the question of the geographic
location. . . . This question, too, cannot be answered exclusively in one or the
other direction. One will have to reckon more strongly with Babylonian elements
and, furthermore, both from a geographic and temporal point of view, assume a
longer germination process whose decipherment will depend on the progress of the
critical literary, redactional, and traditional analysis.“

Another outspoken critic of Scholem’s attempts to locate the phenomenon of
Hekhalot mysticism within the rabbinic academies of Palestine is David Halp-
erin. ln his early work The Merkaba/9 in Rabbinic Literature, Halperin, follow-
ing the lead of Ephraim E. Urbach,-Z5 sought to undermine the cornerstone of
Scholem’s argument for the early dating of Hekhalot mysticism, that the rab-
binic n'za‘c:se/0 merlzava/0 is the intervening link connecting the pre-Christian
apocalypsrs and the Hekhalot texts. Halperin argues that the earliest form of

11 Schafer, The Hidden and Manifest God, p. 161.
11 ibid., p. 159. Schafer’s general approach has been applied by Michael Swartz to the particular

redactional unit, Ma'ase/9 Merkavah. According to Swartz (Mystical Prayer, p. 223), the composers
of this text li“-"ed three to five hundred years after the destruction of the Temple (between the fourth
and sixth centuries) and were “evidently not content to sublimate their longing for the direct
presence of Cod“ in the manner suggested in the “normative” rabbinic corpus of the Mishnah and
Talmud—i.e., through liturgical worship, Torah-study, and a pious life dictated by the strictures of
halakhah; they sought rather “to experience the heavenly worship directly. To this purpose they
marshalled the affective powers of prayer and incantation.” One may conclude, therefore, that
these author: broke away from the main rabbinic groups, even though their poetics was indebted t0
rabbinic poezry and prayer doxologies. See ibid., pp. 12-13, 194-198.

3‘ Hzddenand Manifest Goa’, p. 159.
3*‘ ibid., pji. l6()— 161. See also Schafer, “Research on Hekhalot l..iterature.'° pp. 231-232.
3‘ Urbach, “The Traditions ahout Merkab-ah Mysticism in the Tannaitic Period."
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rabbinic nza°aseh rnerkaz/ah, referred to in the tannaitic materials, is exegetical
in character; by contrast, the Hekhalot writings, which include mystical prac-
tices to induce heavenly ascents, belong to late amoraic Babylonia and not to
tannaitic Palestine.36 These views are reiterated in Halperin’s second mono-
graph, The Faces of the Chariot,-Z7 but there he provides a novel, and quite
unexpected, explanation for the composition and provenance of the Hekhalot
literature: the Hekhalot are the work of the "am ha-’ares—the common folk
unschooled in rabbinic learning, “who had every reason to detest the rabbis.”
Consequently, the Hekhalot “are directed in large measure against the rabbis’
status.”l3 The enmity between the angels and humans depicted in the Hekhalot
is understood by Halperin as a literary presentation of the social conflict be-
tween these two groups, the angels representing the rabbinic authorities and
the ascent to heaven constituting a “rebellion against the rabbis.”1-9 Halperin is
well aware that he is claiming that the composition of the Hekhalot was in-
spircd by rabbinic haggadot concerning Moses’ ascension at Sinai,” even
though the authors of these texts were bitter enemies of the rabbis. Halperin
accounts for this by explaining that the Hekhalot writers, though opposed to
the rabbis, “took their inspiration from rabbinic lore, as transmitted by the
synagogue preachers. Only in the synagogue could they gain the knowledge
that would give shape to their longings, context and purpose to their magical
formulae and rituals.”31 I have had occasion to discuss Halperin’s daring thesis
elsewhere,” and thus will not go over the same ground again. Suffice it here to
say that this conjecture stands diametrically opposed to the orientation of
Scholem, who sees the Hekhalot within the framework of normative rabbinic
circles, if not simply an outgrowth of those circles.

Whatever the precise date and provenance attributed to these texts, it is
widely accepted that this corpus took shape as a result of a long and compli-
cated redactional process, with Babylonia as the likely region where the most
concentrated effort at redaction occurred.33 The study of the literary nature of

3" Halperin, Mer/tabah in Rabbinic Literature, pp. 183-184. A similar position is adopted by
Dan in “The Religious Experience of the Merkavah,” pp. 289-312. A middle position is taken by
Gruenwald in “ ‘Knowledge’ and ‘Vision’,” p. 101, where he acknowledges the distinction between
The exegetical emphasis of the rabbinic speculation on the chariot and the mystical nature of the
Hekhalot texts focused on heavenly ascensions. He rightly notes, however, that the rabbinic Mer-
kavah material is not devoid of ecstatic experiences.

3"“ Halperin, Faces of the Chariot, pp. 11-37, 359-446, esp. 362.
it ibid., p. 442.
is ibid., P. 443.
"’ See ibid., pp. 141-149, 289-322, and esp. 450: “Moses’ ascent to heaven and struggle with

the angels over the Torah . . . inspired a body of literature which we may regard as an offshoot of
this-‘ synagogue rneriaabah exegesis: the Hekhalot. Thus, we find the ascension of Moses trans-
ffirmed in the Hekhalot into the ascension materials. His seizure of the Torah is transformed into
the Sar Torah materials."

'1' ibid., p. 443.
’2 See my review of Halperin’s Faces of the Chariot, Jewish Quarterly Review 81 (1990-.91):

496-500. See also Sch£ifer’s critique in Hidden and Manifest Goa’, pp. 157-159.
"’“ See Scholem. Major Trends, p. 4.7-, Gruenwald, “New Passages from Hekhalot Literature,”
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the Hekhalot corpus has been greatly enhanced by the publication by Peter
Schafer and his colleagues of the main writings, in the Synopse zur Hekhalot-
Literatur and the Geniza-Fragmente zur Hekhalot-Literatur. The most impor-
tant result of Schafer’s presentation of the material in synoptic form is the un-
dermining of the view that this corpus is made up of distinct and clearly defined
textual units with impermeable boundaries. The synoptic comparison of the
manuscripts shows that there are enough substantial differences in the organi-
zation of material as well as within textual units included in a specific work to
render it virtually impossible to establish, restore, or demarcate an Ur-text of
any given composition within this corpus. It is thus a false presupposition,
from Schafer’s vantage point, to reconstruct individual works of Hekhalot liter-
ature, inasmuch as the redactional identity of any given work varies in accord
with the different manuscripts that were written at different times and places.

To be sure, there are discrete “texts” in the corpus, but the manuscript evi-
dence, viewed in synoptic form, indicates that the boundaries of the texts are
fluid and have been crystallized over time in what Schafer calls “macroforms.”
These macroforms are superimposed literary units that were arranged into
clearly defined works or texts at a certain stage in the redactional process.
Within the larger macroforms are also discernible smaller literary units, “mi-
croforms,” which may indeed comprise autonomous traditions that were
woven into the fabric of the macroforms and thence became part of a literary
tradition oi a distinct textual unit.34 It may be the case that these units were in a
fluid state as late as the period in which they were being copied, either in the
Orient (attested by the Genizah fragments) or in the Occident (mainly in the
German manuscripts or Italian copies of them). Here it is particularly signifi-
cant to note the role of the medieval German Pietists, who may have had a great
hand in sh aping these texts. The Pietists were not merely passive copyists; they
were committed ideologues who, as various scholars have argued, adopted an
aggressive attitude to this material.35

p. 355; Re’u)0t Yehezqel, ed. Gruenwald, p. 106, comment to lines 19-21; idem, “Angelic Songs,
the Qedushali, and the Problem of the Origin of the Hekhalot Literature,” in From Apocalypticism
to Gnosticisrz, pp. 145-1 T74; Alexander, “Historical Setting,” p. 165; Schafer, Hidden and Mani-
fest God, pp. 160-161; and the references to Halperin's work in nn. 26-27, above. The denial of
any liistorica context with respect to at least one relevant text has been made by Janowitz in The
Poetics of Ascent, p. 13. For a different approach to this text that takes into account historical
context uncovered by a form-critical analysis, see Swartz, Mystical Prayer, esp. pp. 10, 32-34-

14 See Schiifer, “Tradition and Redaction in Hekhalot Literature," in Heizhaiot-Stzidien, pp. 8-16. In
the same volu 116, see also “Prolegoinena zu einer kritischen Edition und Analyse de1'Meri2avr1 Rabba,”
pp. '17-49; “1-Liifbau und redaktionelle Identitat der Hekhalot Zutarti.” pp. 50-62; “Zum Problem der
redaktonelle ldentitiit von Hekhalot Rabhati,” pp. 63-74; “Handschriften zur Hekhalot-Literatur,”
pp. 154-233. See also idem, “The Problem of the Redactionist Identity of ‘Hekhalot Rabbati.’ ” For a
critical evaluation of Scl1iifer’s methodology, see Gruenwald, “Literary and Redactional lssues in the
Study of the Hekhalot Literature,” in From Apottalypticisrn to Gnosticism, pp. 175-189.

35 See Gruenwald, Apocalyptic, pp. 210, 214 n. 9; Ta-Sheina, “The Library of the Ashkenazi
Sages in the Eleventh and Twelfth Centuries,” p. 309; Farber, “The Concept of the Merkabah in
Thirteenth-Crntury Jewish Esotericisni." pp. '13, 88, 204 n. 9. 4?-"9-483 n. I32; P. Schafer in
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The determination of which macroforms——literary units made up of individ-
ual tradition-complexes or microforms—belong to the Hekhalot literature pre-
5L|pp0S€S, of course, some working understanding of the essential conceptual
fc-atures that give shape to a corpus. Here we come again to the critical question
of determining the taxonomy of Hekhalot mysticism and what position these
traditions assume within the larger landscape of normative rabbinic judaism.
The latter question is especially relevant to the task of ascertaining who these
mystics were in terms of social and cultural identification. As I stated previ-
ously, to a great extent these questions are still unanswered. What is clear,
however, is that certain motifs do recur in these different traditions, which al-
low us to refer to them as part of a distinctive phenomenon in the history of
judaism. To be sure, one must avoid adopting an uncritical phenomenological
approach, studying the Hekhalot literature as a whole without paying attention
to the various redactional layers of the different writings that make up this
corpus, itself a matter of scholarly judgment. Given the complex redactional
nature of these texts, with multiple layers within individual macroforms, it is
impossible to explain this literature in any singular or monolithic manner.
Schafer’s warning that the “Hekhalot literature is not a unity and, therefore,
cannot be explained uniformly”36 must be appropriated as a guiding light for
anyone who walks on this path. Still, as a result of a more sophisticated phe-
nomenology conditioned by a rigorous redactional analysis or form-critical
approach, we can isolate themes that present themselves in the different literary
settings and stages. One of the motifs that surely suggests itself as a determina-
tive factor is that of the visionary ascent. While several scholars have lately
criticized Scholem’s identification of this factor as the essential feature of the
Hekhalot, it nevertheless remains the case that in a significant body of texts
included within this corpus the visionary component assumes a central posi-
tion and functions as the organizing literary principle.

In the following section I will explore in some detail the role accorded vision-
ary experience in some of the main units of this corpus, emphasizing especially
certain aspects that have not received sufficient notice in previous scholarship. I
Wish to examine some neglected aspects of the vision of the glory in these
literary units without entering into the question of whether the mystical em-
Phasis or the magical adjuration is the primary element in the Hekhalot
sources. For the purposes of this study this question may be bracketed. More-
‘W61’, my attempt to discuss the issue of vision on broader phenomenological
grounds does not come at the expense of ignoring the sound text-critical ap-
proach of Schafer. On the contrary, I will incorporate that approach in my own
Feflections, but at the same time will seek to determine something of a “core”
@XPerience that may underlie a significant portion of the tradition-complexes
that helped give shape to more distinctive redactional units.

L"f’¢’Tst-'rzr.¢ng der He/ebc2Ior-Iairerarz-»:r III, pp. xxxiii—xxxiv; idem, Hidden and Mimffesr God,
P- I61; idem, “The Ideal of Piety of the Ashkenazi Hasidim and Its Roots in Jewish Tradition”;
Idem, “Research on Hekhalot Literature,” pp. Z31, ..'-Z35.

i“ Schafer, Hidden and M..mif2?sr God, p. I52.
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VISION or Goo IN THE HEKHALOT CORPUS

Yerida/7 Ia-Merkavah: Entry before the Chariot

As I have already intimated, it is possible to distinguish two central elements in
the redactional units that make up the Hekhalot: the mystical ascent culminat-
ing in a visionary experience and the adjuration of angels, connected especially
with the magical study of Torah without any effort, as it is related in the Sar
Torah passages that appear in some of the relevant manuscripts, especially the
Hekhalot Rabbati (the “Greater Hekhalot”), Merkavah Rabbah (the “Great
Chariot”), and the text published by Scholem under the title Ma°ase/9
Merkavah (the “Account of the Chariot”). The focus of the mystical praxis of
the adepts--technically named in some of the key documents in this corpus,
principally in the Hekhalot Rabbati” as well as in a fragment from the Cairo
Genizah, which a copyist has conveniently named I_-Iotam ha-Merkavah (the
“Seal of the Chariot”), but which scholars call the Ozhayah text,” yorde
merizaz/ah,—-was an ascent through the seven celestial palaces located in the
seventh heaven.39 It appears from the extant documents that the ascent culmi-
nated in an entry into the throne room, resulting in a vision of the glory of God,
referred to in one text as the body of the Presence (guf ha-shekhinah),40 seated
upon the throne in the seventh palace.

In a separate study I have argued, on the basis of a careful analysis of the
relevant passages from the aformentioned sources, that the expression yeridah
Ia-mer/cat/ah does not always refer to the entire ascent or outward journey (thus

-"7 Cf. Schiifer et al., eds., Synopse, §§ 106, 163, 169, 172, 199, 203, 204, 216, 218, 224, 225,
228, 232, 234, 236, 247, 258, 260. The locution occurs in one passage in Hekhalot Zutarti, § 407,
although in this unit the ascent is generally referred to by the more conventional term ‘alah.

3" Schafer, ed., Geniza-Fragrnente zur Hekhalot-Literatur, p. 105.
-*9 On the expression yorde rnerkava/2, to name those who experience a visionary ascent to the

chariot, see Bloch, “Die Yorde Merkavah,” p. 25; Scholem, Major Trends, p. 47; idem, ]eu/ish
Gnosticism, p. 20 n. 1, where Scholem suggests that the expression “to descend to the chariot”
(yored la-rnerkaz/ah) may have been influenced by the liturgical phrase yored lifne ha-teit/ah. See
Chernus, “Pilgrimage to the Merkavah,” p. 5; Schafer, “Aim and Purpose,” p. 281 n. 17; idem»
Hidden and Manifest God, pp. 2-3 n. 4; Smith, “Observations on Hekhalot Rabbati,” p. 150;
idem, “Ascent to the Heavens and the Beginning of Christianity,” p. 412 n. 29; Gruenwald, Apoca-
lyptic, p. 145 n. 15; idem, “Angelic Songs," pp. 170-173. Kuyt, in “Once Again,” agrees with
Scholem that the term yarad in this context denotes an outward journey to the merkaz/ah, but
disagrees with Scholem by arguing that this usage was in fact the more original one, which was at
some point changed to 'alah, “ascend.” For an alternative way to explain the derivation of this
term, see Dan, Three Types ofAncient jewish Mysticism, p. 34 n. 29; idem, Ancient jewis/2 Mysti-
cism, p. 60. See also G. Stroumsa's review of Gruenwald’s Apocalyptic and Merkavah Mysticism in
Numen 28 (1981): 108-109, where he suggests that this expression is a linguistic cognate I0
katabasis in Greek magical papyri, which designates the preparatory rite for a mystical vision ($69
Betz, “Fragments from a Catabasis Ritual in a Greek Magical Papyrus”). For yet another explflI13'
tion see Halperin, Faces of the Chariot, pp. 226-227.

4“ Cf. Maseiihet Hekhalot, MS Parma-Palatina 3531, fol. 2a; gufshekhinat ket/odo; MS Oxford-
Bodleian Opp. Add. 4" 183, fol. 3b: gufo deinut ha-shekhinah. See also formulation in Syt10/95"?’
§ 185, and comment in Schafer, Hidden and Manifest God, p. 20 n. 35.



~VISIONARYASCENTANDENTHRONEMENT- 83

rendering its usage paradoxical, as is commonly held by scholars), but does on
occasion refer to the last stage in the ascent, which involves entering before the
chariot or throne. At the time of entry the mystic initially stands before the
glory to utter the appropriate praises together with the angelic hosts and after-
wards is placed either on the throne of glory or on a seat alongside it in order to
have a vision of the glory.“ Inasmuch as in the Hekhalot material and related
texts sitting most properly characterizes God, or in some cases the highest an-
gel, who is the vicegerent of God, it follows that the seating of the mystic in the
throne-world symbolically depicts the narrowing of the gap that separates the
divine and human nature.

It thus makes perfect sense that at some stage in the literary development of
Hekhalot mysticism a book such as 3 Enoch would have been composed, in
which Enoch, the prototype of the Merkavah mystic, is transformed into Meta-
tron, the very angel who occupies a throne alongside that of God. Here the
apocalyptic tradition of the apotheosis of Enoch reaches its fullest expression.“
In the other Hekhalot writings this last step is not taken. Not only is the dis-
tinction between God and human never fully blurred, as Scholem observed,“
but no attempt is made to obscure the ontological distinction between man and
angel in the way that is presupposed in the legend regarding the translation and
transformation of the mortal Enoch into the angelic Metatron.

It is nevertheless evident that in some of the key Hekhalot macroforms one of
the results of the entry to the chariot is the mystic’s being seated upon a
throne.44 This in turn signifies his elevation not just to the status of angel, but
the highest angel, who alone, apart from God, occupies a throne in the seventh
palace of the seventh heaven. The extent to which this aspect of the mystical
experience expressed in the Hekhalot literature was neglected by Scholem can
be gauged from the comment that comes right after his oft-cited and influential
observation that in ancient ]ewish throne mysticism there is no trace of a mysti-
cal union between the human soul and God: “The mystic who in his ecstasy
has passed through all the gates, braved all the dangers, now stands before the
throne; he sees and hears—but that is all.”45 Well, not exactly; Scholem forgets

4' Wolfson, “Yeridah la-Merkavah.”
"2 See Black, “The Throne-Theophany, Prophetic Commission and the ‘Son of Man.’”
*3 Major Trends, pp. 55-56. The view of Scholem is adopted by Gruenwald who comments on

the nature of the heavenly ascension as described in the Hekhalot literature: “It is a mystical
experience, though it never reaches the mystical climax known from pagan and Christian mysti-
Cifim. that is, the sacred marriage between the mystic and the divinity, the Hieros Gamos”
(_“‘Knowledge’ and ‘Vision’,” p. 108). Gruenwald further distinguishes the ascension in the
Hekhalot literature from that of Gnosticism, inasmuch as the latter is predicated on an ascent that
Culrninates in a “virtual reunification of the soul with its divine origin” (p. 109), an idea that
Wsonates with the description of the ascent of the soul in Plotinus.

4” Cf» Syflopse. §§ 227, 233, 236, 411; Ceniza-Fragn1ente_, p. 105. On the motif of enthrone-
ment in the Hekhalot, see Tabor, Things Unutterahle, pp. 88-89, and my own “Yeridah la-
Merkavah,” where 1 explore this dimension more fully. The possibility of heavenly enthronement in
A Qumran text has been proposed by Smith, “Ascent to the Heavens and I)eification in 4QM.” See
ldffm, “Two Ascended to I-Ieaven.”

“-2 Major Trends, p. 56.
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one small item. According to the major textual units in this corpus that de-
scribe the heavenly ascent, the mystic is said to be seated in the seventh palace
before the throne of glory. Scholem’s emphasis on the standing position of the
mystic is revealing of what is here disregarded. Essentially, Scholem has ignored
the most important detail of the religious experience reported in these
sources—indeed, the detail that in my opinion most precisely qualifies these
texts as mystical.46 The vision of the glory and the divine attributes normally
withheld from both angelic and human creatures results from the enthrone-
ment of the mystic. In that sense, I submit, the enthronement of the mystic
should be understood as a form of quasi-deification47 or angelification, in line
with the older tradition expressed in apocalyptic literature concerning the

4“ The appropriateness of the term “mystical” applied to the Hekhalot literature, according to
Scholem, relates specifically to the visionary encounter between human and divine. lt is evident that
for Scholem the ecstatic vision of the glory replaces the ideal of union as the peak mystical experi-
ence. Thus, in Major Trends, p. 5, immediately after delineating the “fundamental experience” in
the general history of religion known as unio mystica, Scholem remarks that manyjewish and non-
jewish mystics have not represented their ecstatic experiences as a union with God. One such
example offered by Scholem is the ancient jewish mystics who “speak of the ascent of the soul to
the Celestial Throne where it obtains an ecstatic view of the majesty of God and the secrets of His
realm.” The extent to which the model of uriio mystica had an impact on Scholem’s general under-
standing of mystical experience can be gauged by the fact that in the very context of describing the
mystical vision of the enthroned glory in Hekhalot literature Scholem feels the need to remark that
there is no union in these sources; that is, the visionary experience is somewhat qualified. It will be
recalled that according to Scholem’s tripartite typological classification of religious experience mys-
ticism represents the third stage, which is the romantic restoration of the broken unity of mythic
consciousness. Hence, according to his own typology, union figures prominently as the key feature
of the mystical experience. As is known, Scholem expressed doubt regarding the place of mystical
union in the various historical manifestations ofjewish mysticism (see discussion of Scholem’s view
and alternative approach in Idel, Kahhalah: New Perspectives, pp. 59-73). The logical implication
of this is that from Scholem's own standpoint the vast majority of jewish mystical sources fall
somewhat short of the ideal that he himself set up, which involves unitive experience. It is certainly
the case that in the Hekhalot sources there is no union of man and God in the way Scholem
described it. It may be suggested, however, that this typology of unitive experience has its intellec-
tual roots in the idea of henosis in Neoplatonism, the return of the soul to its ontic source in the
One. (See remark of Gruenwald in n. 43, above, which to a degree exposes the intellectual milieu of
this ideal of union.) If one applies the Neoplatonic idea of union to the Hekhalot, it is obvious that
one will not succeed in finding any passage to confirm such an ideal. But this model may be
completely irrelevant to the corpus of Hekhalot mysticism. I submit that there is another model of
mystical experience that is germane to Jewish and later Christian apocalyptic as well as to the
Hekhalot sources, a model that from its own vantage point involves the narrowing of the gap
between human and divine. The model to which I refer, rooted in ancient Near Eastern and MesO-
potamian mythology rather than Neoplatonic ontology and epistemology, is that of the ascension
to heaven and transformation into an angelic being who occupies a throne alongside the throne of
glory. For a slightly different formulation of this issue, but one that equally recognizes the need to
distinguish the mystical form of Hekhalot literature rooted in Yahwistic dualism (God and man-
world differentiated) from that of Hellenistic mystery religions that developed from a Canaaniffi
monism (gods-man-world as undifferentiated), see Fishbane, Garments of Torah, pp. 61-62-

47’ The quasi-divinization of the yored merizauah is also evident from the description in Hekhalot
Rahhati of the knowledge granted to such a person as a result of the mystical experience; S66
Synopse, §§ 8'1-86; and discussion in Dan, Ancient jewish Mysticism. pp. 64-66.
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transformation of individuals into angelic beings. While the vision of the divine
glory does not make the mystic divine or equal to the glory, as is implied, for
instance, in 1 john 3:248 and several Gnostic texts,49 the entry to the chariot
does culminate in what may be called a deifying vision. At the very least, it is by
virtue of the enthronement that the mystic can see that which is ordinarily
concealed from both mortal and angelic eyes. The unique position of the yored
inerleavah is expressed principally in terms of his attainment of a visual experi-
ence of the glory denied even to the angels who bear the throne.

Unveiling the Veiled: The Paradox of Seeing the Hidden God

One finds repeatedly in some of the units included in this literature (Hekhalot
Rahhati, Hekhalot Zutarti, the Ozhayah fragment) that the heavenly voyager is
characterized as one who is worthy to enter the inner chamber and “behold the
King in His beauty,”5O a locution that is based on Isa. 33:17. It appears that in

4*“ Quispel, “judaism, judaic Christianity, and Gnosis,” pp. 53-54, and other examples of dei-
tication through vision, pp. 55-58.

4”’ To give three examples: Trirnorphic Protennoia 45:13, in The Gnostic Scriptures, ed. B. Lay-
ton (New York, 1987), p. 97: “When you enter it [the superior, perfect light] you will be glorified
by the glorifiers; the enthroners will give you thrones; you will be given robes by the enrobers, and
the baptists will baptize you; so that along with glories you become the glory in which you existed,
luminous, in the beginning.” Zostrianos 15-20, in The Nag l"lammadi Library in English, ed.
J. M. Robinson (San Francisco, 1988), p. 405: “I received the image of the glories there. I became
like one of them. . . . Then they [revealed] themselves to me and wrote me in glory. I was sealed by
those who are on these powers. . . . l became a root-seeing angel and stood upon the first aeon,
which is the fourth.” The Gospel of Philip 20-35, in Nag Hammadi Library, pp. 146-147: “It is
not possible for anyone to see anything of the things that actually exist unless he becomes like them.
This is not the way with man in the world: he sees the sun without being a sun; and he sees the
heaven and the earth and all other things, but he is not these things. . . . But you saw something of
that place. and you became those things. You saw the spirit, you became spirit. You saw Christ, you
became Christ. You saw [the father, you] shall become father.” See also ibid., p. 155.

‘W Cl. .Syi-zopse, 159, 198, 248, 259, 407, 408, 409, 411, 412; Geniza-Fragmente, pp. 103,
105; Schafer, Hidden and Manifest God, pp. I6 n. 20, 57. For a comprehensive analysis of this and
related expressions, see Elior, “Concept of God,” pp. 27-31 (English trans., pp. 106-108). See also
Leiter, “Worthiness, Acclamation, and Appointment,” pp. 143-145. The biblical expression “to
hehold the beauty of the king” (Isa. 33:17) is applied to the seeing of the divine Presence in
midrashic literature as well, without the eschatological connotation implied by the original con-
ic“; see, e.g., Wayyilcra Rahhah 23:13. lt is of interest to note that in that midrashic context the
verse “When your eyes behold a king in his beauty” (Isa. 33:17) is contrasted with “Shut his eyes
ililaipst looking at evil” (ibid., I5). These two verses serve respectively as prooftexts for the vision of
tbs‘ lace of the Shelzhinah and looking at something obscene or lewd, that is, the nakedness of the
gfifllitals exposed during a sexual act. In this midrashic passage, then, the seeing of God’s Presence is
P“~?$<?nted as the reward for refraining from the temptation of voyeurism. In line with my previous
remllflss regarding this passage (see chapter 1, n. 130), one must wonder if the biblical idiom of
beholding the king in his beauty does not imply a vision of the sexual organ of the divine, alter-
"“F_1\’<fly designated as the face of the Presence (pene ha-shelahinah). (By contrast, see P. Sanhedrin,
“I6, 20c, where lsa. 33:17 is related exegetically to the law that the king of Israel should not be seen
'9 his nakedness, either when he cuts his hair or when he is in the bathhouse.) If my reading is
correct, then in this context the word yofi is interpreted more specifically as a reference to the
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the Hekhalot material the expression “beauty” (yofi) has a more specific the-
ophanic connotation: the luminous presence of the enthroned form.51 insofar
as this term is applied to the enthroned form of the glory, it connotes at once
corporeality and luminosity; indeed, the one is expressed through the other.
The ultimate particle of being in this realm is light. Hence, in Hekhalot Rabbati
we find the combination ziw yofi to’ar, the “radiance of the beauty of the
form,”52 and in one of the Shiur Qomah texts, as well as in a passage in
Merkavah Rabbah, there appears the formulation to’ar yofyo we-hadro, the
“form of His beauty and splendor,”-$3 which captures the convergence of light
symbolism and anthropomorphic imagery. To behold the splendid beauty of
the glory is to gaze upon the luminous shape of the glorious body.

The realm of the chariot—including the glory, the throne, different groups of
angels, and the mystic himself who participates in this realm—is essentially
made of light that can be symbolized (within the human imagination) by im-
ages from the corporeal world. While we must assume this to be the case of the
glory itself, it should be emphasized that the visual accounts in the various
macroforms of the Hekhalot literature, including Hekhalot Rabbati and
Hekhalot Zutarti, do not opt for the extreme anthropomorphic characteriza-
tions found in the Shiur Qomah recensions.“ From a redactional standpoint it
is evident that one cannot entirely separate these two traditions.-*5 Yet it is only

menzbrum virile. The phallic connotation of yofi seems to be implied as well in Midrash Tan/puma,
Wayeshev, 5: “Our rabbis, blessed be their memory, said: Once the Egyptian women assembled and
they came to see the beauty of joseph (yofyo sbel yosef). What did the wife of Potiphar do? She took
and distributed citron to each and every one of them, and she gave a knife to each and every one of
them. She called Joseph and placed him before them. When they looked at the beauty of joseph they
cut their hands.” See also Midrash Tebillim 7:14, 35b. Consider also M. Sul<l<ah 4:4 where the
word yofi is applied to the Tabernacle at the conclusion of the ritual of going around it seven times
during the seventh day of the holiday of Sukkot. In latter kabbalistic literature, as I will show in
chapter 7 specifically in the case of the Z0/oar, the term yofi symbolically designates the divine
phallus. The extent to which the medieval kabbalists were articulating explicitly what is already
implicit in the earlier sources, both mystical and midrashic, is an important question that demands
further investigation.

5' See Synopse, §§ 41, 699; cf. § 159, where panirn she! yofi (countenance of beauty) parallels
panirn she! lehai./ah (countenance of flame).

-‘Z Ibid., § 189; for the occurrence of the expression yofi to’ar, see also §§ 18, 251, 260, 974.
5-‘ Cf. Synopse, §§ 481, 699, 949. Consider the statement describing the Sinaitic theophany in

Pesiqta Rabbati 20, 98b: “The Holy One, blessed be He, opened the seven heavens and was rfir
vealed to them eye to eye in His beauty (be-yofyo), in His glory (bi-lzlaevodo), in his form (be-t0’ar0l>
in His crown and His throne of glory.” On the possible relation of this aggadic passage to M61’-
kavah mysticism, see Scl1olem,]ei/uis/2 Gnosticism, p. 68 n. 12. On the connection between the
word “beauty” (yofi) and “the splendor of the Presence” (ziw ha-shelebinizh), see also Pesiqtd
de-Rev Kiibami 4:4, p. 67.

54 See Cohen, S/oi'ur Qomah, pp. 167-185. C-ohen’s statement (p. 171) that one passage in
Hekhalot Rabfmti (Synopse § 167) “is derived” from the S/9i'm' Qorna/0 needs to be corrected,
inasmuch as it is obviously a later interpolation, as noted by Schafer, Hidden and Manifest GOJ,
p. 16 n. 19. The other proofs that Cohen adduces for the relationship of the two traditions are 110$
convincing. It seems that the relationship results from a particular stage in the redactional procesS-

5-“ See Schafer, Hidden and Manifest God, pp. 15—16, 60, 99-102, 141.
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in the case of Merilzai/ah Rabbah that the gross measurements of the limbs of the
divine are mentioned in the context of a macroform of Hekhalot literature. It is
Significant that the descriptions of the visible form of the glory in most of the
relevant macroforms do not draw on or parallel the extreme anthropomor-
phism of the Shiur Qomah. Let us consider a statement of Martin Cohen, who
compared in particular Hekhalot Rabbati and the S/vi'ur Qoma/1: “Both au-
thors experienced the mystic union/communion with the God of Israel, but
whereas the author of the S/9z"ur Qomah was overcome by the divine gedulla/J
[greatness], the author of the Hekhalot Rabbati chose to develop the equally
authentic theme of beauty. ”56

Phenomenologically speaking, I am not certain that the difference between
greatness and beauty is so insignificant; on the contrary, it is extremely relevant
that for one tradition the primary structure that informs the experience is lumi-
nous form and for the other it is an anthropomorphic shape that is assigned
gross dimensions. Still, it must be conceded that the experience related in the
Shiur Qoma/9 as that of the Hekhalot is presented in an almost exclusively
visionary framework. The nature of the revelation is almost exclusively visual.
Moreover, the description in the relevant macroforms of Hekhalot literature of
the divine glory as a luminous form is predicated as well on the attribution of
an anthropomorphic shape to that form, even though that anthropomorphism
pales in comparison to the elaborate and exaggerated descriptions of the S/afar
Qomah material. To behold the King in his beauty is the stated goal of the
yored mer/zai/ah who enters before the throne of glory.

On the other hand, one also finds in these very same literary sources state-
ments to the effect that no mortal, including the celestial journeyer, can see
God, nor even his throne, cloak, or sword. Scholem noted this tension when he
observed that for the Merkavah visionaries the enthroned glory is “at once
visible and yet, by virtue of His transcendent nature, incapable of being visu-
alized.”57 This apparent contradiction has led scholars to differing views re-
garding the possibility of visionary experience in Merkavah mysticism.
Scholem’s own attempted resolution was to contrast the transcendent, invisible
God and his corporeal~hence measurable and visible—appearance. “The as-
cent of Meriaaz/ab mystics to heaven or, in a different version, to the heavenly
paradise, was considered successful if it not only led the mystic to the divine
throne but also brought them a revelation of the image of the Godhead, the
‘Creator of the Universe’ seated on the throne. This form was that of the divine
Kauod . . . that aspect of God that is revealed and manifest; the more invisible
God becomes for the jewish consciousness, the more problematical the mean-
ing of this vision of the divine Kai/od.”53 In one context Scholem even went so
far as to speak of the “formulae of Merkabah mysticism” as coming close to
“postulating a discrepancy between the deus absconditus and the appearance

5“ Cohen, Sbfur Qorna/0, pp. 173-174.
5? Scholem, Major Trends, p. 66. See idem, Origins, p. 164; idem, Kabbalalo, p. 17.
5*‘ On the Mystical S/rape, pp. 20-21.
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of God the King-Creator on his celestial throne.”-‘9 From this passage one
could conclude that for Scholem it is proper to speak only of a vision of the
corporeal appearance of God, not the substance of divinity.

In his Apocalyptic and Merkavah Mysticism, Gruenwald, apparently follow-
ing the lead of Scholem, argues that the idea that God cannot be seen is the
prevalent view of the Merkavah mystics. He writes, “As a matter of fact, the
idea that the mystics and the angels cannot see God is also stressed several
times in Hekhalot literature. Despite the daring modes of expression one can
find in that literature about the contents of the mystical experience, the possi-
bility of a direct visual encounter with God is generally ruled out.”69 Gruen-
wald goes on to admit that “a visual encounter with God is presupposed by the
S/afar Qorna/9 speculations, that is, the speculations concerning the corporeal
appearance of God and its definition in terms of length and mystical names.”61
By contrast, Ira Chernus has argued that the relevant passages in the Hekhalot
texts prove that most of the Merkavah mystics thought it possible to see God.
Indeed, the vision of God represented the culmination of their visionary experi-
ences.62 Gruenwald himself, it should be noted, has in his more recent work
modified his earlier formulation, even acknowledging in one case the correct-
ness of Chernus’s critique,63 and accorded a greater significance and priority to
the vision of the glory in these sources. In fact, in one essay he flatly states, “The
main aim of Merkavah mysticism still seems to me to be the vision of God.”64

Although there is some question as to whether the being on the throne is
identical with the Godhead or is rather to be conceived of as a theophanic
image of God, the distinction made by Scholem in the passage cited above does
not really answer the theoretical problem of the visibility, not to mention the
measurability, of God, on the one hand, and the invisible and immeasurable
transcendence, on the other. What does it mean in this context to contrast the
invisible substance of divinity and its visible corporeal appearance? How, after
all, are these two aspects related within the divine nature? Are they distinct
hypostases, or one reality? If the latter, then it is not possible to say one aspect
is by nature visible and the other invisible, because the two share in one nature.

The effort to keep God in his essence free from anthropomorphism is
doomed to failure unless one posits a hypostatic theology akin to that of Philo
or Christianity in its classical formulation. It is not at all clear to me, however,
that such a formulation can be found in the majority of the extant Hekhalot
texts.65 On the contrary, it would appear from the major sources themselves
that in most cases there is no justification to make a distinction between thc
corporeal appearance of the divine and the transcendent God.“ Indeed, in onc

*9 /‘l/lajor Trends, p. 11].
“U Apocalyptic, p. 94.
‘*‘ ibid.
‘*3 “Visions of God in l\/lerl-<abal1 Literature,” p. I46.
‘*3 “The Impact of Priestly Traditions,” p. 105 n. 7.
‘*4 “Literary and Redactional Issues,” p. 184. See “Knowledge” and ‘Vision',” pp. 108-109-
“ An interesting exception is found in Synopse, § 597, discussed in chapter S n. 315.
‘““ See Morray-_]ones, “Transformational Mysticism,” p. 2.
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¢55;1y Scholem himself emphatically affirms just such a view. Reflecting on the
Shiur Qomah material, he observes,

The gnosis we are dealing with here is a strictly orthodox jewish one. The subject
of these speculations and visions— Yotser Bereshith, the God of Creation--is not
some lowly figure such as those found in some heretical sects, similar to the Demi-
urge of many Gnostic doctrines, which drew a contrast between the true God and
the God of Creation. In the view of the Shiur Komah, the Creator God is identical
with the authentic God of monotheism, in His mystical form; there is no possibility
here of dualism. . . . We likewise cannot ignore the possibility that the pronounced
usage of the term Yotser Bereshith (Demiurge) in those fragments (the oldest of
which probably go back to the second or third century) might have been intro-
duced in order to indicate the monotheistic alternative to the position of these
sectarians—in other words, with a polemical aim against certain Gnostic groups in
judaism who had been exposed to the influence of dualistic ideas, which they tried
to apply in heretical, Gnostic interpretations of the Bible.“

The divine monarch apprehended on the throne is the creator and master of
the universe, that is, the traditional God of Judaism. For example, in a passage
from Ma°aseh Merkavah, partially indebted to the formulation of the the-
ophany recorded in Isa. 6:1, one reads, “R. Ishmael said: When R. Nehuniah
ben ha-Qanah declared to me the mystery of the chambers of the palace (and
the palace) of the chariot and also of the Torah-I did not forget any chamber
of them—I saw the king of the universe sitting on the high and exalted throne,
and all the orders of the holiness of His name and His might sanctifying His
name in His praise, as it is said, ‘And one would call to the other, Holy, holy,
holy! The Lord of Hosts! His glory fills all the earth’ (Isa. 6:3).”68 In other
passages from that macroform it is simply stated that by uttering a prayer one
sees the Presence,69 without any qualification that would entitle one to assume
£1 hypostatic distinction between a transcendent God and his enthroned form.
Similarly, in some passages of the Shz"ur Qomah material the vision ascribed to
R. Ishmael is reported in language based on Michiah’s description of his vision
pf God in 1 Kings 22:19 (see also 2 Chron. 18:18) and Isaiah’s vision recorded
In Isa. 6:1: “I saw the King of the kings of kings, blessed be He, sitting on the
high and exalted throne, and His troops were standing before Him on the right
and the left.”79 While I do not subscribe to the view that the Hekhalot and
5./?I”ur Qomah should be treated as one block of tradition, I think it is instruc-
Five that the narrative of the latter is framed in terms of the biblical text that
describes a prophetic vision of God. With respect to this issue, at least, there is
50mething common to the two sources: the vision of the enthroned glory, how-

-7

_'““ On the ll/Iystica! Shape, pp. 34-35. My thanks to Nathaniel Deutsch, who reminded me of
911$ important passage.

‘*8 Synopse, § 556.
9” See ibid., § 592.

g ii" Synopse, § 947 (= Geniza-Fmgniente, p. 101); cf. §§ 655, 688, 691, 821. See also Cohen,
‘?ll9iiH?' Qoniah: Texts and Recensions_, pp. 42--43, 54, 86-87, 134.
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ever one is to understand it, is a vision of the God of Israel that is hidden.71 The
ontic distinction between an invisible God and the corporeal image seems un-
warranted. From a phenomenological point of view the ancient jewish mystics
lived with the paradox of assuming the visibility of the essentially invisible
God.72 Here again, a comment in one of the recensions of the Shi'ur Qomah
text is instructive:

How much is the measure of the stature of the Holy One, blessed be He, who is
concealed from all creatures? . . . The appearance of His face and the appearance
of His cheeks are like the image of the spirit and the form of the soul, for no
creature can recognize Him. His body is like beryl, His splendor is luminous and
glows from within the darkness, and the cloud and thick darkness surround
Him. . . . There is no measurement in our hands but only the names are revealed to
us.73

0In this passage one encounters an obvious paradox: on the one hand, it IS
stated that God is concealed from all creatures,” yet, on the other, a detailed
specification of God’s measurements is given. Moreover, it is emphasized that
no creature can recognize God, while specific characteristics are in fact delin-
eated. Even the last statement which, prima facie, would seem to limit the an-
thropomorphism by claiming that no measurement of the divine limbs is given
but only the names of those limbs, is immediately contradicted by the continua-
tion of the text, which elaborates on the measurements (and not merely the
names) of certain limbs of God’s body. These contradictions are not to be re-
solved by an appeal to the poor state of manuscript transmission or to later
interpolations by scribes who imputed to the base text an idea not necessarily
germane to the source. Nor, in my view, should one consider this passage an
illustration of a spiritualization of the typically more corporeal and grossly
anthropomorphic conception of the divine in these texts. It is the case, rather,
that the authorship of the Shiur Qomah (if we are indeed able to speak of
authors of these texts in any precise manner) reflected an inner struggle be-
tween the assumed concealment and hence immeasurability of the divine form
and the central claim that this form is visible and measurable.75 The acceptance
of the paradoxical situation that God is both revealed and hidden is a far more

7‘ See Schafer, Hidden and Manifest God, p. 162.
71 See Eliot, “Concept of God,” pp. 31-34 (English trans., pp. 108-110); Schafer, Hidden and

Manifest God, pp. 148-150, where he speaks of this paradox in terms of transcendence and imma-
nence, and pp- 162-163, where he elaborates on the fact that in “the Hekhalot literature God is
now, at preseizt, at the same time both hidden and revealed” (emphasis in original).

7"-3 Synopse, §§ 948-949 (= Geniza-Fragmente, p. 115); cf. §§ 356, 699; Cohen, Shi'ur Qomah:
Texts and Recensions, pp. 47, 65-66, 90-91, 141-142.

7"“ On the description of God as mekhusseh mi-kol ha-beriyyot, see 5)/nopse, §§ 484, 692, 710,
952; Cohen, .\'hi'ur Qomah, p. 87. The expression melekh mekhusseh, “concealed king,” appears
in one isolate-J hymn in Synopse, § 379.

7'5 The position I have taken resonates with that expressed by other scholars. See, for example»
Elior, “Concept of God,” pp. 24-25 (English trans., pp. 105-106); Scbiifer, Hidden and Manif-95$
God, p. 162.
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5opl1iStiCateCl and nuanced approach than viewing the enormous measurements
disclosed in the text as a reductio ad absurdum of the anthropomorphic spec-
ulation on God.76 It is necessary to embrace the paradox in its full dialectic: the
divine form is conceivable in its imperceptibility, revealed in its hiddenness.

From a careful examination of the relevant material in the Hekhalot sources
it can be concluded that a similar tension is operative in these compositional
units as well. It follows that the restriction on vision is not due to the inherent
invisibility of God, as posited by Scholem, but results, as Chernus argued,77
from the acute awareness that such a vision may--most likely will-—eventuate
in the destruction of the visionary.78 Thus in one passage, from a titleless unit
dealing with the divine names, it states that if the adept “raises his eyes heaven-
ward and beholds the countenance of the Presence he will die; if he casts his
eyes to the ground, he will live.”79 The danger in seeing God implied in this
passage only serves to prove that such a vision was indeed possible. In succinct
fashion this passage captures what seems to me to be the overriding assumption
of these visionaries or mystics, that there is a visible divine form that, if seen,
can be lethal.

The point is made even more clearly in the units contained in the macroform
Hekhalot Rabbati. The very opening passage, which sets the narrative frame
for this collection of tradition-complexes, underscores the centrality of the mys-
tical vision: R. Ishmael inquires about the means necessary for one who desires
“to gaze upon the appearance of the chariot” (lehistalzlzel bi-sefiyyat ha-
merlzaz/ah).8° Admittedly, no direct mention is made here of seeing the glory or
Presence, yet a perusal of the various contexts in which the expression sefiyyat
ha-merfzaz/ah is used indicates that some such vision is implied.“ The word
“chariot” (merlzaz/ah) functions here metonymically for the glory (lzaz/od) to
which it is related. The linguistic justification here is obvious enough: the glory
is the central entity on the chariot, and therefore it is sensible to refer to the
former by means of the latter. The phrase lehistalzlzel hi-sefiyyat ha-merlaaz/ah
is immediately followed by the expression lered he-shalom we-la‘alot he-
shalom, which should be rendered “to enter in peace and to depart in peace.”82
According to my interpretation of the term yarad in this context, to which I
have alluded above, the reference here is not to the heavenly journey in its
entirety but only to its final stage at the seventh palace, which involves an entry
I0 the throne followed by an exit therefrom. The redactor placed this comment
at the beginning of the text, for that is precisely the concern of the protagonist,

ii“ See Major Trends, p. 64; On the Mystical Shape, pp. 24-25; see also Dan, “The Concept of
K110“/ledge in the Shi'ur Qomah,” p. 69.

77 “Visions of God,” pp. 129-130.
7” Cf. Synopse, §§ 102, 229.
7” Ibid., § 489.
8" Ibid., § 31,
8' See, e.g., ibid., 93, 403, 557', 579.

d “Z The one exception is the reading preserved in MS Vatican 228, where the ascent precedes the
escent.
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R. Ishmael, as it is for any student receiving this tradition from a teacher or for
anyone reading this text: how does one safely reach the throne to behold the
glory?

Despite the stated goal of the yored merlzai/ah in Hekhalot Rahhati to behold
the King in his beauty, the fact is that on various occasions within this macro-
form the point is made that no creature, angelic or human, can gaze upon the
enthroned form of the glory. In one microform such a limitation of vision is
even applied to the robe or cloak (haluq) of God:

Measure of holiness, measure of might,
an awesome and terrifying measure.
Measure of trembling, measure of shaking,
measure of terror, measure of panic,
of the garment of Zoharariel, the Lord of hosts, God of Israel,
[with which] He is wrapped when He comes to sit upon the throne of His

glory.
And all over it is inscribed, outside and inside, YHWH YHWH.
The eyes of no creature can behold it,
neither the eyes of any being of flesh and blood nor the eyes of His servants.
The one who looks upon it, or glimpses or sees it,
his eyeballs are seized by pulsations,
and his eyeballs emit and send forth flames of fire,
and they kindle him and burn him up.
The fire that comes out of the man who looks kindles him and burns him.
Why?
Because of the appearance of the eyes of the garment of Zoharariel YHWH,

God of Israel,
who is wrapped when He comes [to sit] on the throne of His glory.
Pleasant and sweet is His beauty,
like the appearance of the beauty of the splendor of the glory of the eyes of the

holy beasts, as it is said, “Holy, holy, holy,
the Lord oi Hosts.”33

The essential message of this passage is the potential harm that may accrue
from looking upon the garment in which God is wrapped in the moment of
enthronement. On the other hand, the concluding part of this microform does
indeed underscore the luminous nature (signified by the technical term
“beauty ”) that the Presence assumes when it comes upon the throne. The claim
that no eye can behold the garment does not imply the inherent invisibility Oi
either the garment or the glory, but relates rather to the potential harm that

83 Synopse, f, 102. This translation, like virtually all translations of passages from Hekhalffl
Rabhati contained in this chapter, is based on the translation of Morton Smith placed in my bands
by Ithamar Gruenwald. I am presently preparing an annotated translation of Hekhalot Rabbati, t0
be published in the “Classics of Western Spirituality” series, Paulisr Press, ed. B, MeGinn, togethef
with my own introduction and a preface by Gruenwald. I have altered Smith’s translation consid-
erably, but his work did serve as a basis for my own.
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would result from such a vision. It is likely that underlying this poetic depiction
of the cloak of the glory is the dynamics of a sexual myth connected to the
mgment of enthronement. Significantly, the glory is said to be wrapped in this
garment only when it sits upon the throne. In an obvious reversal of human
Sexuality, it is not nakedness but the donning of a cloak that symbolizes the
Sexual play of the divine glory vis-a-vis the throne.“ The erotic dimension of
gazing upon the cloak is especially underscored by the description of the eyes of
the divine garment. I would suggest that the eyes function in this context as
phallic symbols and that the danger of beholding the garment is related to a
taboo of seeing the divine phallus.85 The phallic symbolism of the eye also
underlies the description of the ocular gyrations and fiery discharges from the
eye of one who does gaze upon the cloak of the glory. The phallic understand-
ing of the eye and the erotic aspect of the divine garment are evident in another
passage from the same redactional unit:

The diadem of His head sends forth and radiates sun and moon,
Pleiades and Orion and Mercury and Venus,
constellations and stars and planets
flow and emerge from His garment [with which]
He is wrapped when He sits on the throne of His glory.
And He sends forth a great light from between His eyes.
King of miracles, king of mighty acts,
king of wonders and a king of otherness is He,
as it is said, “Holy, holy, holy, the Lord of I-Iosts.”86

"4 lt should be recalled that in several biblical texts the act of a man spreading a garment over a
woman’s nakedness symbolizes espousal. See Lev. 18:8, 20:11; Deut. 23:1; Ezek. 16:8; Ruth 3:9.
Interestingly enough, according to one aggadic tradition, God dons ten garments (levasihi'n) corre-
sponding to the ten places in Scripture where Israel is referred to as a bride. Cf. Pesiqta de-Rae
Kahana 22:5, pp. 329-330; Shir ha-Shirim Rahbah 4:10; Midrash ha-Gadol on Genesis, p. 60;
Yalqut Shim'oni 2:506, 988. According to the formulation in Devarim Rabbah 2:37, Israel is said
to crown God with ten garments corresponding to the ten times that God refers to Israel as a bride.
Cf. the poetic reworking of this aggadic motif in the yoser for Rosh ha-Shanah, attributed to Qallir,
melelzh ’azur get/urah, in Mahzor la-Yomim N0ra’im, ed. E. D. Goldschmidt (jerusalem, 1970),
1144: melelzh ha-'asarah lei/ushim hifazzar hi-qedoshim. Does the fact that the donning of the ten
garments on the part of God is related specifically to scriptural references in which Israel is depicted
35 ‘-1 bride suggest that in the aggadic tradition as well, the garment implies a sexual element? It is
Certainly the case that in later kabbalistic literature the image of putting on a garment is used
euphemistically to refer to divine sexuality and, more specifically, the erection and penetration of
the Penis. It would seem that with respect to this symbol there is continuity from the earlier to the
later sources.

8“ in a variety of texts, from the talmudic and medieval periods, the eye is correlated with the
lgenis, a theme that I have developed in my study “Weeping, Death, and Spiritual Ascent in
1l_j%CCl’]tl'1-CCl1IU1‘y_]gWISl'1 Mysticism.“ See also my “Beautiful Maiden without Eyes,” pp. 169-

the »‘l385.—I‘86. Specific l11€I1[IOD‘Sl'1OUlC1 be made of a tradition cited in the name of the “masters of
fill L ariot (haale nierlzavah) in MS Oxford-Bodleian 1610, fol. 46a, to the effect. that God is

Ed with eyes from inside and outside. This is obviously a transference of the description of the
Ephflnim of the chariot (see Ezek. 1:18, 10:12) to God, but it seems to me that the implicit meaning

“F9 may also involve the phallic symbolism of the eye.
th H” Synapse, § 105. On the image of God’s eyes in relation to the angelic beings beneath the

Tone, see § I52.
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For the authorship of Helzhalot Rahhati, therefore, at least as may be gath-
ered from the units I have cited, the problem is the implicit danger Of seeing
God rather than the intrinsic impossibility of such a vision. That this is the
correct interpretation is supported by yet another passage:

Comely countenance, glorious countenance,
countenance of beauty, countenance of flames.
These are the faces of YHWH, God of Israel, when He sits on the throne of His

glory. . . .
The one who looks at Him is immediately torn asunder,
and the one who gazes upon His beauty is immediately poured out as if from a

pitcher.8-7

In this text the fact that God possesses a visible face, described in multiple ways,
is not called into question; nevertheless, it is said explicitly that one who looks
at or contemplates the face of God will suffer tragic consequences. Schafer has
recently suggestedsg that the content of this passage is made clear only from the
continuation, wherein it is stated unequivocally that those who serve God, that
is, the angels, cannot observe God’s beauty without perishing: “Those who
serve Him today do not serve Him tomorrow, and those who serve Him tomor-
row shall not serve Him again, for their strength grows weak and their faces
black, and their hearts wander and their eyes darken because of the glorious
splendor of the beauty of their King.”39

This latter theme, reflected in classical rabbinic texts as well, is emphasized
elsewhere in Helzhalot Rahhati and in other macroforms within the Hekhalot
literature.99 It is, however, unclear if, in fact, this is the only or the best explana-
tion for the comment that the one who looks at God will immediately be torn
apart. It seems to me that incorporated in this text is the restriction on the
possibility of seeing God on the grounds that such a visual experience is in
principle--for everyone, mortal and angel—unbearable. The redactional order
of placing the text about the angels after this text results in the impression
articulated by Schafer. It may be suggested, however, that the end of the passage
concerning the inevitable demise of the angels who serve God strengthens the

‘*7 Ibid., § 159. On the expression “to be poured out as if from a pitcher” to denote emotional
and/or physical harm, see also §§ 104, 481 (= 949), 699; Geniza-Fragmente, p. 115. The expfe$"
sion is used in standard rabbinic sources as well. See, e.g., B. Shabbat 62b.

83 Hidden and Manifest God, p. 17.
89 Synopse, § 159. In rabbinic sources as well, one finds the idea—exegetically linked to Lal1_1-

3:23-—that angels are created each day to utter songs before God and after completing their
mission they perish. Cf. Bereshit Rahhah 78:1, pp. 916-917; B. I,-Iagigflh 143; Midflfld? Eikhah
Rahhah 3:23, p. 132; Gruenwald, Re’uy0t Yehezqel, pp. 125-126; Ginzberg, Legends 5:25--26
n. 70. The thematic link of the passage in Hekhalot Rahhati and this aggadic motif has previoufilll
been noted by Gruenwald in “Angelic Songs," in From Apocalypticisnz to Gnosticism, p- 160

'-I‘n. /I.
9° See, e.g., Maselzhet Hekhalot, chap. 3, in jellinek, ed., Bet ha-Midrash, 2:41. Some exceptionS

are, of course, found as well. See, e.g., Synopse, § 581, where the angel of the countenanee 15
described as “seeing the image of Zoharariel, YHWH, God of Israel.”
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more general claim that anyone who looks at the beauty of the glorious King
will perish. The tension between visualization of the divine beauty and the
unbearability of such a vision is not to be resolved or harmonized in some
exegetical manner, but rather should stand as it is, for this is, as Schafer himself
at one point acknowledges, “one of the fundamental statements of Helzhalot
Rahhati and the Hekhalot literature as a whole (at least on the level of the
Ashkenazi redaction as represented by the extensive manuscripts).”91 Indeed,
in the continuation of the very section of Hekhalot Rahhati cited above, the
attendant angels are described in some detail. The text concludes: “Praisewor-
thy is the King, for these are His servants, and praiseworthy are the servants,
for this is their King. Praiseworthy is the eye that is nourished and gazes upon
this marvellous light, a marvellous and exceedingly strange vision.”9-1

In another passage from Hekhalot Rahhati the tension between the special
visible accessibility to the mystic of the divine countenances and the general
invisibility of God emerges with utmost clarity:

A heavenly decree will be against you,
those who enter the chariot,
if you do not report and tell what you have heard,
and if you do not bear witness to what you have seen on the faces-exalted faces,
and strength of pride and glorification. . . .
No person knows and recognizes them,
as it says, “Holy, holy, holy.”93

According to this text, the yored merlzai./ah not only has as his goal the seeing of
the divine countenance in its multiple manifestations thrice daily—no doubt
corresponding to the three liturgical moments according to normative rabbinic
]udaism—but he has a mandate to narrate or discourse about that experience.
The yored merlzai./ah thus sees that which no other being, angelic or human, is
privileged to see. The force of the text, then, would be to highlight and heighten
the exceptional character of the mystic’s gaze, inasmuch as he beholds that
which no angel or other human being can behold. In a sense, however, the
llnplicit danger of the vision is always lurking in the background, even for the
yored merlzaz/ah, and hence the real tension between the act of seeing God and
the harm that may ensue is not fully resolved.

‘On this score, it seems to me, the texts from Hekhalot Rahhati are in accord
with early apocalyptic sources that, as I indicated briefly in the first chapter,
l1l<ewise emphasize the fiery visions of God while concomitantly noting the
“_nP0ssibility of beholding the divine form. Here, too, any apparent contradic-
F10“ ls mitigated by the fact that the assumption is not that God is invisible de
éure, but only de facto. This is expressed paradoxically in an oft-cited passage
‘Om Hekhalot Zutarti, in which the theoretical problem of positing a vision of

:1 Sehafer, Hidden and Manifest God, p. 20.
92 S)’"0i'Jse, § 160.

"3 Ibid., § 169.
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God is confronted directly, albeit in an exegetical rather than discursive
manner:

Who is able to explain? who is able to see?
Firstly, it is written,“ “for no man shall see Me and live.”
Secondly, it is written,95 “man may live though God has spoken to him.”
Thirdly, it is written.,96 “I saw the Lord sitting upon the throne.”97’

As Schafer has pointed out,98 the three verses no doubt stand for three distinct
positions related to the theoretical issue at hand-—is God visible? The first verse
categorically rejects the possibility of such an experience; the second verse em-
phasizes that a person can at least speak with God and survive; the third verse
states that a visionary, unlike other mortal creatures, does indeed behold the
divine upon the throne. I surmise, moreover, that the prophet here stands for
the Merkavah mystic, and the locus of the enthroned glory must be transfered
from the earthly Temple to the celestial throne—chamber in the seventh palace.
The mystic can see precisely what others, both human and angelic creatures,
cannot see. This is expressed in the continuation of the text, after an interpola-
tion of a short passage in the vein of the Shz"ur Qomah material dealing with
the mystical names of the Godhead: “R. Aqiva said: He is, as it were, like us,
but He is greater than everything. This is His glory that is hidden from us.”99

The glory that is hidden is said to be like the human being, albeit much
greater in size; insofar as the anthropomorphic form is imputed to the glory in
the first statement attributed to R. Aqiva, the second statement cannot be un-
derstood as asserting that it is inherently invisible. On the contrary, it is hidden,
I suggest, precisely because it is potentially visible, that is, inasmuch as the
vision of the glory can prove fatal to any mortal, it must be hidden from sight.
Yet for the one who has undertaken the heavenly ascent it is precisely such a
vision that is assumed to be possible. The point is made unambiguously in a
second passage from the same work: “The great, mighty, awesome, glorious
and strong God is hidden from the eyes of all the creatures, and concealed from
the ministering angels, but He revealed himself to R. Aqiva in the account of
the chariot in order to do His will.”1OO

94 Exod. 33:20.
95 Deut. 5:21.
96 Isa. 6:1.
-‘*7’ Synopse, § 350.
9* Llhersetziing der Hekhalot Literatur, Ill, p. 20 n. 1; Hidden and Manifest God, p. 58.
99 Synopse. § 352. It is possible that this passage—the only one in the Hekhalot corpus wherein

the term nistar occurs together with lzavod-represents an interpolation on the part of medieval
Ashkenazi scribes who introduced the element of the hiddenness of the glory. (In private conversa-
tion Michael Swartz expressed to me that he has similar suspicions regarding this text.) In a later
stage of the development of German Pietistic theology there emerges a clear distinction between the
inner or hidde*1 and outer or visible glories. See chapter 5 for an elaborate discussion of this t0p1¢-
See, by contrast, Scholem, On the Mystical Shape, p. 21; Schafer, Hidden and Manifest G04»
pp.58-59.

199 Synopse, § 421.
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The same concern is reflected in a passage from the unit Ma‘aseh Merkavah,
in 3 dialogue between R. Ishmael and R. Nehuniah ben ha-Qanah:

I said again to R. Nehuniah ben ha-Qanah: When [one] recites the twelve things,
how can one gaze upon the radiance of the Presence (ziw ha-shelzhinah)? He an-
Swfiffid me: He should say a prayer with all his might and he is beloved of the
Presence (shelzhinah ’ahm/ah lo).1"1

[t is fair to assume that the locution ziw ha-shelzhinah, reflecting a more tradi-
tional rabbinic idiom, functions as a semantic equivalent to the term yofi in
other Hekhalot texts, or even closer to the phrase ziiu yofi to°ar, mentioned
above. The identical expression appears in a second passage of the same macro-
form, where it is again stressed that if one prays a certain prayer with all his
might “he can see the radiance of the Presence and he is the beloved of the
Presence.”19l The import of this claim is to emphasize the theurgic efficacy of
the mystic’s prayer, for by reciting the appropriate prayer he will be beloved of
the Presence and thus will be granted a vision without any risk of danger. The
implication is drawn out in one manuscript, which concludes the passage as
follows: “ . . . and [God] grants him permission to see and he is not
harmed.”193 In a subsequent passage, at the conclusion of a unit dealing with
an enumeration of five prayers taught by R. Nehuniah to R. Ishmael, the image
is repeated in one manuscript recension and echoed in another:1O4 “R. Ishmael
said: R. Nehuniah ben ha-Qanah said to me: Whoever says this prayer with all
his might can gaze at the radiance of the Presence, and he will be beloved of the
Presence.” 195

Even if we are to assume that the placing of the prayers into the narrative
account of the visionary ascent to the chariot represents a later redactional
stage in the transmission of this text,1O6 and if we are further to assume that in
the case of Ma’aseh Merlzaiiah the text does not reflect an “active praxis” of
ascent but rather a literary construct by means of which the separate prayers
are organized into some discernible form,107 the fact is that given the final

“>1 Ibid., § 570.
">1 Ibid., s 59:1.
“ll Ibid., § 570 (MS New York-JTSA Mic. 8128). According to a passage in 3 Enoch 5:3 (ibid.,

§ 7) Adam and his generation were granted the possibility of gazing on “the image of the form of
the radiance of the Presence” (lehistalzlzel hi-demut to‘ar0 shel ziw ha-shelzhinah) without any
harm. Indeed, in that context it is emphasized that the vision of the radiance of the Presence
funetions apotropaically to ward off the potential harm of flies, gnats, sickness, pain, demons, or

the angels. On the Shelahinah as an apotropaic protection against demons, see also Beinidhar
fiaéfflah 12:3 (already noted by Alexander in his translation of 3 Enoch, ed. Charlesworth, p. 259,

. _ C _
Ms New York-JTSA Mic. 8128; MS Oxford—Bodleian 1531. _

Sect‘ Synopse, § 591 (MS New York-JTSA Mic. 8128). On the redactional issues regarding this
“Len, see S\V£:ll'[Z,‘ll/I)!5Z‘tC6Il Prayer, p. 22. H

Ht 5wartz, Mystical Prayer, pp. 7, 11, 211-223. See also Schafer, Uhersetzung der Helchalot

I lT)Zatur! Ill, pp. xxx—xxxiv.’ Swartz, Mystical Prayer, pp. 21, 214-215.
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stages of redaction (to be understood in a heuristic sense'°3) the assumption
put forth by those responsible for the compilation of the text is that the vision-
ary can see the glory. That this is the underlying assumption of this text in its
redactional form is evident from one of the opening passages: “R. Aqiva said:
When I ascended and gazed upon the Dynamis, I saw all the creatures that are
in the pathways of the heaven, their length above and their width below, their
width below and their length above.”1‘-’9

The theurgical significance of prayer, according to this text, is evident from
various passages that emphasize that prayer alone facilitates the visionary expe-
rience, which otherwise would have been impossible.11° Thus, the text begins
with R. Ishmael asking R. Aqiva for the prayer that one must recite when one
ascends to the chariot along with the praise of RWZYH, YHWH, God of Israel.
Knowing the praise of God refers to the appropriate prayer or hymn that has
the specific function of allowing for a visionary experience. To cite one other
text from this literary unit: “R. Aqiva said: When I prayed this prayer I saw
6,400,000,000 ministering angels of glory standing opposite the throne of
glory. And I saw the knot of the phylacteries of GRWYY, YHWH, God of
Israel, and I offered praise with all my limbs.”'11 Here the vision of the en-
throned glory is somewhat mitigated by referring to the knot of the phylac-
teries, which, according to a statement found in the Babylonian Talmud,‘ '2 is
associated with the divine back mentioned in Exod. 33:23. It cannot be con-
cluded definitively that such an interpretation is implied here as well. What is
clear, however, is the fact that in this text the mystic visionary claims to see
what others cannot. As I argued at some length in chapter 1, a similar theoreti-
cal posture may be assumed to be operative in the biblical sources themselves:
God, though not intrinsically invisible, is for the most part invisible except
when he occasionally chooses to manifest his presence. The ocular gaze is fo-
cused on that which is hidden from sight. A line of continuity can thus be
drawn from the prophetic traditions of the Bible to the circles of apocalyptists
and throne-mystics.

The Eroticism of the Divine Enthronement

The moment of the enthronement of the divine glory in the extant Hekhalot
sources is characterized as one of illumination that is too powerful for anyone
to behold. I would like to suggest, moreover, that underlying this enthronement
is a profound sexual myth, as I have already intimated above. In several pas-
sages in Helahalot Rabhati the enthronement is described in erotic terminology,

*9“ Cf. Schifer, Llhersetziing der Hekhalot Literatnr. Ill, pp. xxxii—xxxiv; Swartz, Mystical
Prayer. p. 220.

'99 Synopse, § 545.
1"‘ See Gruenwald, Apocalyptic, pp. 182-184, and the study of Swartz cited above.
"1 Synopse, § 550.
"3 B. Beral-"hot 7a and Menahot 35b.
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thg [hi-one serving as the feminine element in relation to the masculine glory. 1 13
The terminology employed suggests more than a mere figurative or metaphori-
cal account; indeed, the throne is hypostasized as an autonomous entity in the
pleroma of the chariot, closer to the glory than all the classes of angelic beings,
piostrating itself in a liturgical posture and speaking directly to the divine form
that sits upon it.114 Furthermore, in some passages the throne is depicted as the
Object of the mystic’s vision together with the divine King.115

Speculating on this literary phenomenon, Schafer suggested the following
explanation: “The throne perhaps became the object of the vision and specula-
tion out of the desire to avoid the danger of a broader visualization of the
enthroned divinity. ”1 16 I do not think it is necessary to adopt such a view, for
the extant sources indicate that the throne was an object of vision together with
the enthroned glory and not a substitute for it, that is, the mystic visionary
beholds the glory in an enthroned posture, which implies that both the glory
and the throne upon which it sits are seen by the mystic. The respective gender
characteristics attributed to the glory and the throne mitigate against viewing
the visualization of the throne as a substitute for the vision of the glory. That is,
the significance of seeing the throne lies in the fact that it is the feminine po-
tency upon which the masculine glory resides.

According to Hekhalot Rabbati, the enthronement is a form of hieros gamos,
and thus the connotation of the description of the yored merlzavah as one who
is worthy to see the King and his throne is that he witnesses the union above.
Against this background one can appreciate the dramatic description of the
throne’s addressing the divine glory:

'1-1 My approach here represents a significant departure from the conventional view expressed by
scholars who have written on this subject; e.g., Gruenwald, “ ‘Knowledge’ and ‘Vision’,” p. 109:
“Jewish mysticism as it is found in the Hekhalot literature, never glides into the erotic type of
mystical language.” Gruenwald contrasts this “erotic” language, which he does not specify in any
detail, with the visual or auditory character expressed in the Hekhalot literature. By contrast, I have
Snggested that it is precisely the visual encounter that smacks of eroticism. Two important excep-
tions to the general scholarly neglect of the sexual aspects in Hekhalot literature are Moshe ldel
(See below, n. I20) and David Halperin (see below, n. 134).

'1“ See Schafer, Hidden and Manifest God, pp. 12-14. The description of the throne is found in
Other macroforms as well; see Synopse, § 418. For an alternative approach to the personification of
the throne in Hekhalot Rahhati, see the comments of Olyan, A Thousand Thousands Served Him,
Pi 3911. 37. Olyan‘s claim that the personification of the throne—especially in the description of the
t11r0ne singing hymns before the glory--is not necessarily an indication that the throne is an angel
c3""<Jt, in my opinion, be upheld in light of the obvious sexual imagery associated with the throne
anldl File moment of enthronement.
(Sm ihzeel-5ynopse,_§§ 198, 229, 259. See also § 1‘52 where Suriya, the Prince of the Cpuntenance
transhtfglttliitlg, instructs R.“Ishmg‘el about the glory of the King. and His throne. The word
and E‘-he ln”t is passage as glory is shei/ah, which in addition to its usual meanings of praise
amhm ilmn, CE-l[1.Cl€Slg[1&t€ ‘the splendid beauty of physical appearance, and thus refers to the

Pflmorphic image of Cod on the throne. See Cohen, bhi nr Qoinah: Liturgy and Theurgy,Pp. 221422 n. 5.
ll” Schafer, Hidden and Manifest God. p. 14 n. 11.
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R. Ishmael said:
What is the recitation of the songs that a person must sing
when he enters the chariot?
He begins by reciting the introductory song:
Beginning of praise and the first song,
beginning of rejoicing and the first exultation,
the archons, who serve each day, sing
before YHWH, the God of Israel,
they exalt the wheel of His throne of glory, (singing):
Rejoice, rejoice, throne of glory!
Exult, exult, supernal dwelling!
Shout, shout for joy, precious vessel“7
Made marvelously, and a marvel!
Gladden the King who (sits) upon you,
As the joy of the bridegroomlls in his nuptial chamber.‘ '9
Let all the descendants of ]acob rejoice and exult
when they corne to take refuge under your wings,
like the joy of a heart that rejoices in you.
For your conversation is with the conversation of your King,
and with your Creator do you speak,
as it is said, ‘Holy, holy, holy (is the Lord of hosts,
all the earth is filled with His glory)’ (Isa. 6:3).12°

In a second passage the throne of glory is described as prostrating itself thrice
daily before the glory and uttering, “Zoharariel, YHWH, God of Israel, glorify
Yourself,131 and sit down upon me, magnificent King, for Your burden is dear

117' Cf. Synopse, §§ 154, 257, 686-687, where the biblical idiom keli /pemda/9 is likewise applied
to the throne. Schéifer (Hidden and Manifest God, p. 13 n. 7) compares the use of this expression in
Hekhalot literature with standard rabbinic sources in which it generally denotes the Torah. There
seems to be an interesting pattern in this text whereby images associated with the Torah in other
sources are transferred to the throne. See n. 120, below.

11” MS Vatican 228 here adds “and bride.”
11“ Mention should be made of the image of the bridal chamber in certain Gnostic texts as a

symbol for the pleroma. See Grant, “The Mystery of Marriage in the Gospel of Philip“; Sevrin,
“Les noces spiricuelles dans l’Evangile selon Philippe”; Marcovich, “The Wedding Hymn OI Act-$1
Thomae.” On the association of the bridal chamber and the Torah, see the text that I translate and
discuss in “Female Imaging of the Torah,” pp. 282-283.

13“ S)-nopse, j 94. Cf. §§ I54, 687; Gem'za—Fragmente, p. 185. See below, n. 123. On the femi-
nine quality of the throne see Wolfson, “Circumcision and the Divine Name,” p. 95 n. 93 (in that
context I neglected to mention the important comments of Farber, “Concept of the Merkabah,”
pp. 116-117, 617—627, who suggested that in the writings of the German Pietists, especially
Eleazar of Worms, the circular shape of the throne, symbolized by the letter lzaf, alludes to 1tS
feminine character; see also pp. 5Tl—5.74); Wolfson, “Female Imaging of the Torah,” p. 283 n. 43;
Idel, “Metaphoies et pratiques sexuelles dans la cabale“ (translation of “Sexual Metaphors and
Praxis in the Kabbalah”), p. 340 n. 35 (the relevant material has been left out of the corresponding
note in the English version); idem, “Additional Fragments from the Writiiigs of R. Joseph of Ham"
aclan,” p. 49 n. 16.

12' MS Vatican 228 reads, “I will glorify myself."
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to me, and is not heavy. "123 One may assume that implicit in these remarks is
an erotic relationship between the throne and the glory, and that the glory’s
sitting upon the throne is a metaphor for a sacred union of the masculine and
feminine aspects of the divine.133

An aspect of the eroticism of the enthronement may also be implied in an-
other passage from Hekhalot Rabbati, which describes a curious dynamic in
the throne realm when the Jews below utter the Sanctus. The divine voice im-
plores the mystics who entered before the throne to declare what they have
S€€f'lI

Bear witness to themL1“*
of the testimony you see in Me
regarding what I do to the visage of Jacob, your father,
which"-15 is engraved'16 upon My throne of glory,‘27
for when you say before Me, Holy,
I bend down over it,118 clasp it, embrace it, and kiss it,
and My hands are on its arms,129
thrice daily,
for you say before Me Holy,
as it says, “Holy, holy, holy.”'3°

I33 Synapse, § 99.
'3‘ The decidedly feminine character of the throne is confirmed in another textual unit wherein

the angel MYHShGH is said to adorn “TRPZWHYW the king and all the attributes of his throne
like a bride for her bridal chamber.” Cf. Geniza-Fragmenre, p. 105.

ll“ According to MSS Vatican 228 and Budapest-Kaufmann 238. MSS Munich 40 and
Philadelphia-Dropsie 436 preserve two readings: “Bear witness to him,” and “to them"; MSS New
York-—JTSA Mic. 8128 and Oxford-Bodleian 1531 read, “Bear witness to Me”; MS Munich 22 has
“Establish for them.”

13‘ Five of the manuscripts here employ the third person feminine pronoun, R"Fl?.U. One manu-
script (Munich 22) uses the third person masculine, annw. MS Vatican 228 has no pronoun here.
Th? perplexing grammatical point is that the subject of the sentence, qelaster panatt requires a
masculine form. See nn. 120 and 123, above.

I3“ Again the feminine form (/paquqa/2) is employed.
‘Z7 This aggadic motif has been discussed by various scholars, of whom I will here mention only

5°m€ representative examples: Ginzberg, Legends, 5:290 n. 134; Smith, “Prayer of Joseph,"
PP- 284-286; Altmann, Essays in _/ewish Intellectual History, p. I8; Halperin, Faces oftbe Chariot,
P- lll; Kugel, In Potiphafs House, pp. 112-120; and Stern, Parables in Midrash, pp. 110-113.
S65 fllso my own study “The Image of Jacob Engraved upon the Throne.”

'1“ Here, too, the feminine form is employed, 3'59, which should be rendered “over her."
lg” Following the reading of MSS Vatican 228 and Munich 22, presumably referring to the

throne on which is engraved the visage of Jacob. See Schafer, Hidden and Manifest God, pp. 46,
11?. According to MSS New York—JTSA Mic. 3128, Oxford-Bodleian 1531, Munich 40,
l>h1ladelphia~Dropsie 436, and Budapest-Kaufmann 238, the reading is “on My arms,“ thus con-

"@Y1flg the image of God’s full embrace of the throne with his hands wrapped around his arms.
_ll“ ~5'}'n0pse. § I64. Cf. the passage from Hekhalot Zutarti, § 41 I: “R. Akiva said: Thus the light

of the face ofJac0b, our patriarch, shone before Adiriyon, YHWH. the Cod of Israel." The connec-

t"‘" between this text and the passage from Hekhalot Rabbati about the visage of Jacob has been
noted by Elior, in Hekhalot Zutarti, p. 73 n. 317.
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Whatever the precise meaning of this text, it is evident that some expression of
passionate embrace between God and the visage of Jacob (which may be the
celestial representative of Israel131) is intended, a dynamic set in motion by
Israel’s utterance of the Sanctus below. Interestingly, the visage of Jacob assumes
female qualities vis—a-vis the glory, for it is engraved on the throne, which is
viewed in feminine terms.

The feminine nature of the throne illuminates the paradoxical issue of the
invisibility of the visible glory at the moment of enthronement. That is, when
the glory sits upon the throne there is a sacred union above, and the angelic
beasts surrounding the throne must block out the vision of the glory, which is
precisely what the mystic sees and about which he must bear witness.131 This
reading is confirmed by another passage from Hekhalot Rabbati, which em-
ploys the interplay of uncovering and covering the face in an overtly erotic
manner:

Each day when the time for the afternoon prayer arrives,
the glorious King sits and extols the beasts.
Before the words are out of His mouth
the holy beasts come out from beneath the throne of glory,
their mouths full of exultation,
their wings full of rejubilation,
their hands beating (time),
their feet dancing.
They encircle and surround their King,
one on His right and another on His left,
one before Him and another behind Him.
They embrace Him and kiss Him,
and uncover their faces.
They uncover and the King of glory covers His face.
Then the firmament, Aravot,
breaks open like a sieve
because of the glorious King,
the splendor of the beauty
of the form
of the loveliness
of the grace
of the efflugence
of the radiance
of the likeness

'-‘I As suggested by Schafer, Hidden and Manifest Cod, p. 46 n. 149.
‘*3 Cf. Synapse, § 169, where the yorde merkauah are obligated by a heavenly decree to l'¢PI3l'f

what they have heard above and to give testimony about what they have seen regarding the divine
countenance. See also § 216, where mention is also made of the testimony Of the mystics regarding
their visionary experience. For discussion of this text see Wolfson, “Yeridah la-Merkavah,” pP- 16"
I7.
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of the appearance
of their faces,
as it is said, “Holy, holy, holy. ”133

The erotic ecstasy here is underscored by the description of the angelic beasts
hugging, kissing, dancing, and encircling the enthroned King, a sequence of
activities that is certainly intended to convey sexual drama. The sexual overtones
of this passage have been duly noted by Halperin, who remarks, inter alia, that
the reference to the beasts’ uncovering of their faces (mefare‘0t penehem) suggests
the uncovering of the corona during circumcision (perz"ah).134 According to
Halperin, moreover, the image of the splitting of the heaven like a sieve is a
metaphor for the opening of the female genitalia (the sieve functioning as a
symbol for the vagina in other rabbinic sources).

What particularly interests me in this context is the dynamic of the beasts’
uncovering of their faces and the glory’s covering of his face. It is noteworthy
that the uncovering of the beasts’ faces occurs after they have already embraced
and kissed the glory; as they disclose their faces the glory conceals his own. It is
possible that in this context the face metaphorically displaces the phallus that
must be concomitantly revealed and veiled in this erotic play of gazing and
hiding.135 The critical question to be asked at this juncture is this: Does the

‘V Synopse, § 189. For a different rendering of this passage, see Halperin, "A Sexual Image in
Hekhalot Rabbati and Its Implications,” p. 119.

l-"4 Halperin, “Sexual Image,” p. 120. In that context Halperin also mentions that the uncover-
ing of the faces suggests a person’s uncovering to defecate. I am less convinced of the relevance of
this connotation in the present context. See the more cautious remark regarding this passage by
Schiifer (Hidden and Manifest God, p. 24): “Even if one does not wish to go as far as D. Halperin,
who presumes massive sexual implications here and in similar passages, one must admit that we are
dealing with a very intimate scene.“

ll‘ My comments here reflect the suggestive remarks of Eilberg-Schwartz in “People of the
Body,” pp. 30—33, with respect to Moses’ request to see the divine face and the permission granted
him to see the divine back (Exod. 33:17-23), which is connected with the narrative concerning
N<111h‘s drunkenness (Gen. 9:20-27). It would be fruitful to apply such a reading to the verse
“sfifaphs stood in attendance on Him. Each of them had six wings: with two he covered his face,
with two he covered his legs, and with two he would fly” (Isa. 6:2). Cf. Wayyi/era Rabba/J 27:3,
P- 525; l’t'rqi=' Rabbi ‘E/z"ezer 4, 11a; Midrasb Tanbuma, ’Emor, 8; Sav, I3; Pesiqta de-Rat! Kailiana
913, p. 15 I; Yafqnt .S'him'0ni' 1:642. The covering ofthe face is to prevent the seraphim from seeing the
Presence and the covering of the feet is to prevent the Presence from seeing part of the anatomy of
the seraphim. Although in some of the midrashic sources just mentioned the angelic feet are associ-
“fed Wilh CE1lVeS' feel (based on Ezek. 1:7), and by further association with the feet of the golden
Calffi it seems to me that this may represent a secondary midrashic interpretation and that in the
Pnmflty stage the covering of the feet had nothing to do with the shame of the golden calf. It is
PF->Ssible that the feet here function euphemistically for the phallus and that the covering of the feet
mpresfintfi the proper modesty required by the angelic beings when they stand near the divine glory.
Sf-'6 Wolfson, “Images of God’s Feet,” pp. 145-146. Consider especially the language of the mid-
r"-*5hlC text Ke-Tapnab be-'/-lse ha-Ya'ar, published from a Yemenite manuscript by Wertheimer in
Bette Midrashot, 1:280: “He saw the angels who stood before the Holy One, blessed be He, and
e3_Ch one had six wings, with two wings each covered its face, with two each covered its feet, and
with two each flew. With two each covered its face in order not to see the face of the Presence. and

with two they covered their bodies, and with two they flew and served before the Holy One, blessed
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mystic’s vision of the enthroned glory also involve some kind of sexual dy-
namic? Does the sefiyyah ba-merkai/ah (gazing at the chariot) or histakkelut
ba-kaz/od (contemplation of the glory) entail, as modern feminist theory would
express it, a phallic gaze, the eye substituting for the penis and the object of
vision signifying the externalized, representable form of the phallus?

It is difficult to ascertain from the extant Hekhalot sources whether or not
the visionary experience of the Merkavah mystic himself involves the eroticized
character of veiling and unveiling that I described above with respect to the
angels. I note in passing, however, that such a notion of seeing the divine Pres-
ence is clearly implied in standard midrashic works,136 as I have argued partic-
ularly with respect to the motif of the correlation of circumcision and visionary
experience: the rite of circumcision serves as an initiation that results in the
specularization of God, the penis functioning as the organ that facilitates
vision.137

Other texts could be cited as proof of a phallomorphic understanding of
vision in rabbinic sources, including, for instance, the traditional expression
“to feast one’s eyes upon the Presence,”138 but it must be admitted that the
literary evidence is insufficient to conclude decisively with respect to the mysti-
cal texts. My own predilection is to assume that it is likely that the mystic’s
vision of the Presence does entail an erotic relationship between seer and seen,
especially given the overtly sexual quality of the passages I have discussed
above.139 To cite one other example that supports my interpretative stance:

(I swear) by heaven and earth you will be blessed,
those who enter the chariot,
if you will say and declare to My children

be He.” Hence, the biblical description of covering the feet (cf. Isa. 6:2) here becomes covering the
bodies. The word used in the midrashic text to render the word regel (foot) of Scripture is gewiyyah,
a term that has the connotation of “body” but can also refer to the male or female genitals. If in this
context gewiyyah indeed refers to the membmm vi'ri'le_, then here is another instance in rabbinic
literature wherein the foot functions as a euphemism for the phallus (see my study cited above). The
angels’ covering of the feet with two wings thus represents an act of modesty before the face of the
Presence. On tlie locution “they covered their bodies” (melahasot gewiyyotehen), based on Ezek.
1:23, see the passage in Hekhalot Zutarti in Synopse, § 370. Finally, it should be noted that the
face-to-face encounter does assume sexual implications in the talmudic description of the cheru bim
(see B. Baba Batra 99a; Yoma 54a) and in later kabbalistic literature; see, e.g., Zohar 2:99a, 176b
(Sifra di-Senfuta); 3:16b, 59b, 74a, 296a (ldra Zuta); Zohar Hadash 62c; see also Liebes, “Mes-
siah,” pp. 164 n. 273, 191, 200-201 (English trans., pp. 63, 68-.70).

'36 See Idel, "Sexual Metaphors and Praxis," pp. 202-203.
137' Wolfson, “Circumcision, Vision of God, and Textual Interpretation,” pp. 189-215; and see

Boyarin, “ ‘This We Know to Be the Carnal lsrael'," pp. 491-497.
'1“ See chapter 1, n. 126.
*3" It is noteworthy that in Malzseh Merilzavah (Synopse, § 570) the mystic is referred to as the

beloved of the divine Presence. See also Hekhalot Rabbati (Synopse, § 96), where the mystic i5
called “the beloved.” Contrary to Scholem’s generalization that there is no love between God and
the Merkavah mystic (see Major Trends, p. 55), it is possible that the very moment of visual eI1'
counter is an erotic experience. The sexual component may be implied in the terminology “l)@'
loved” employed to refer to the mystic.
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what I do in morning prayer,
and in afternoon and evening prayer,
every single day and every single hour,
when Israel says before Me, “Holy.”
Teach them and say to them: Lift up your eyes to heaven,
which corresponds to your house of prayer,
when you say before Me, “Holy.”
For nothing else in all My world which I created
gives Me such pleasure as that time
when your eyes are lifted toward My eyes,
and My eyes look into your eyes,
at the time when you say before Me, “Holy.”
For the sound that issues from your mouth
at that time flows and rises before Me like a pleasant scent.““’

At the time that the Jews utter the Sanctus below, they are given the oppor-
tunity of visually connecting with the divine glory, apparently without any
praxis of ascent to the heavenly abode of the throne. Nothing gives the glory as
much pleasure as the moment when the divine eyes gaze into the eyes of Israel
engaged in prayer, which rises like a pleasant scent—according to the biblical
account, like the smoke of the burnt offering. It seems hardly a coincidence that
this passage is followed by one of the most erotic texts in all of Hekhalot litera-
ture, the text discussed above, describing the relationship of the glory and the
image of Jacob engraved upon the throne.

ICONIC SYMBOLIZATION or THE DIVINE ANTHROPOS AS LIGHT AND NAME

As I noted above, it is necessary from a form-critical standpoint to distinguish
the nature of the enthroned form of God depicted in the extant macroforms that
constitute the Hekhalot literature, on the one hand, and the object described in
the graphically anthropomorphic and corporeal terms of Shfur Qoma/9 tradi-
tions, on the other, even though in some cases, most notably Merkavah
Rabba/9, the two strands have been woven together through the redactional
Ptocess. Nevertheless, it may be surmised from the relevant sources that the
VlSi0n of the glory on the throne in the Hekhalot corpus is likewise predicated
On the acceptance of an anthropomorphic representation of God as a visible
f0fIn, a topos that is, of course, rooted in the biblical theophanic tradition.141

H“ Synopse, § 163. It is noteworthy that this passage was used by later Ashkenazi authorities to
Support the custom of lifting the eyes heavenward when the qedushah is recited. See Abraham bar
AZIICI, 'Art/igat ha-Bosem, 1:214—215, and other references cited there, p. 215 nn. 1 and 4; Zim-
Eiefi igoses and Postures during Prayer,” pp. 94-95. See also Marcus’s study referred to in chapter

n. 3_ _
Ml This is not to deny the obvious difference between the biblical sources, on one hand, and the

apocalyptic and mystical sources, on the other: in the case of the latter the setting of the theophany
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Despite the widespread recognition on the part of scholars of this feature of
Hekhalot mysticism, little attempt has been made to discuss the issue of the
iconic depiction of the divine in phenomenological terms. The weight of the
scholarly treatment has been tilted in the direction of historical, textual, and
philological analyses, with minimal attention paid to the experiential under-
pinnings of imaging God iconically. To evaluate properly the role of anthro-
pomorphic imagery one must locate the Merkavah vision within the larger
context of the phenomenology of mystical experience. When that is done it can
be seen that, like other mystics in theistic traditions, the Merkavah initiates
experienced (and not merely described) their field of vision in physical terms,
even though the vision was clearly not of objects in the spatio-temporal world
perceived by normal modes of sense perception.

In addition to the anthropomorphic imagery, the glory, throne, and atten-
dant angels are described in the Jewish mystical literature, as they are in the
apocalypses, primarily by images of light or fire culled from sensory experi-
ence; but they are clearly not corporeal entities seen by the physical eye. As
noted above, one of the key technical terms used to designate the mystical
vision in some of the redactional units included in this literature is “to look
upon the beauty (yofi) of the King.” A proper philological understanding of this
expression as used in these contexts enables one to grasp the phenomenological
import of the mystical vision. The term yofi denotes the luminous presence of
God in the moment of enthronement; it refers, therefore, to a radiant splendor
that assumes the shape of a human form for the visionary.142 In a fundamental
sense there is a blending of anthropomorphic and light imagery.143

The mystic visionary, after ascending to the seventh palace in the seventh
heaven and entering before the throne, beholds this divine form with a vision
that is neither corporeal nor purely mental. The mystical vision at once em-

is in the mundane world, whereas in the former the focus is turned to the celestial realm. See Eliot,
“Concept of God,” p. 15 (English translation, p. 99). My remarks concern the issue of the nature of
the theophanous object, not the means by which the theophany occurs.

'43 In various Hekhalot texts the term t0‘ar functions as a synonym for yofi, i.e., both refer I0 the
luminous form of the divine appearance. See Synopse, §§ 11, 12, 18,189, 199, 251, 253, 481. ThiS
usage is reflected in the description of Adam in a poem of Amittai ben Shefatilmh published in
Megillat ‘Abima as, p. 68: te’ar golern be-yofyo. The notion that Adam was created from the primor-
dial light is expressed in aggadic texts that may reflect Gnostic motifs. See Altmann, “Gn0Sti<I
Themes in Rabbinic Cosmology,” pp. 31-32.

143 It is particularly instructive to compare the usage of the word yofi in the Hekhalot to denote
the luminosity of God’s body with a similar expression, feallos, used to characterize the form Of (hf?
divine body in the Pseudo-Clementine Homilies 17, a text that has been compared by several
scholars, most recently Shlomo Pines, to another ancient Jewish mystical tract, Sefer Y-‘3$1'm'll* For
references, see chapter 1 n. 61, above. The critical passage reads, “For He [God] has a FOITI1
(rnorphe) for the sake of [His] first and unique beauty (feallos), and all the limbs . . . [for] He, 88 far
as His body is concerned, is brighter beyond compare than the visual spirit in us and more brilliant
than any light--compared to Him, the light of the sun would be held as darkness.” See Pine5,
“Points of Similarity,” p. 64, also pp. 100-101. On the use of the word “beauty” in the Pseudo-
Clementine text and its possible relationship to the Shfztr Qomah tradition, see Scholem, Jewish
Gnosttcisrn, p. 41; idem, On the Mystical Shape, p. 30.
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braces the two realms, corporeal and spiritual. The seeing (sefiyyah) or contem-
plation (histakkelut) of the chariot overcomes the barriers between the visible
and the spiritual worlds. The supersensory entities are experienced concretely
35 sentient realities. When matters are seen in this light the problem of positing
an anthropomorphic form of the divine disappears, for the locus of the iconiza-
tion is in the imagination of the visionary; in the beholding, the luminous as-
5t1meS the shape of an anthropos. Within the imaginal consciousness of the
mystic that form is real, indeed real as imagined. The issue of divine tangibility
15 3 phenomenological and not a theological one. Furthermore, at the moment
of ecstasy, when the mystic is before the chariot and beholds the glory, any
distinction between the transcendent God and his visible appearance seems to
vanish. In the moment of mystical vision deus ahsconditus and deus reuelatus
are indistinguishable. When the contours of the vision are viewed in this way it
becomes difficult to distinguish between God in his transcendence and the
manifest form of God, as if the latter were some secondary hypostasis. The full
force of the paradox is appreciated when one acknowledges that the God seen
by the mystic is the invisible God.

Another aspect of the Merkavah vision from the perspective of religious phe-
nomenology is worth pursuing. In some of the macroforms contained in this
corpus, particularly Hekhalot Zutarti, Ma'aseh Merkavah, and Merkavah
Rahbah, the form of God is subsumed under the names of God, such that
knowledge of the name replaces the vision of the glory as the goal of the mystic
path. Alternatively expressed, in these redactional units there is developed the
idea that the name of God is to be treated hypostatically as the luminous glory. 144
Hence, to behold the King in his beauty—to gaze upon the enthroned form of
God—is effectively to have a vision of the letters of the divine names. This is in
part, no doubt, suggested by the substitution of the name for the luminous
glory in some biblical texts, particularly the Deuteronomist stratum.145 To be
sure, the biblical idiom of causing the name to dwell in the place of worship (the
Temple) signifies no hypostatic theology, but rather the presence of God in a
particular locality.

That the name of God substitutes for the glory or Presence is related to the
more general conception of the name attested in the Bible, as in scriptures of
other ancient Near Eastern cultures, wherein the name represents the power,

14“ Cf. Synopse, §§ 555, 556-557, 568, 588, 594, 596, 655. See Scholem, On the Mystical
Shape. p. 28. On the ideology of the name in Ma'aseh Merkabah, see Janowitz, Poetics of/Iscent,
PP: 2-5—28, 83-99. The function of the name in Hekhalot Zutarti is treated by Elior in her critical
9d1tl0n of that text, p. 5. See also idem, “Concept of God,” pp. 17-18, 20-24 (English trans.,
PP- 100, 103-105). On the magical-theurgical significance of the divine names in Hekhalot litera-
turf-', See also Scholem, Major Trends, p. 56; idem, jewish Gnosticism, pp. 54-55, 75-83; Gruen-
Wald, Apocalyptic, pp. 104-107; Grozinger, “The Names of God and the Celestial Powers.”

M“ See Deut. 12:11; 14:23; 16:2, 6, 11; 26:2. Cf. Jet. 7:12, Neh. 1:9. On the figurative treat-
rm’-‘ht of the divine facetpreseiice (panirn) and the name (shein) or image (selern) in biblical and
Tggent Near Eastern epigraphic sources, see Olyan, A Thousand Thousands Served Him, pp. 105-
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being, personality, and substance of that which is named. It is evident, there-
fore, that in the relevant Hekhalot compositions there is a shift from the meta-
phoric to sym bolic use of this term, a process attested as well in early Christian,
Jewish Christian, Gnostic, Samaritan, and rabbinic literature. Yet what is
found in these sources, as well as in later mystical literature, may be considered
a hermeneutical elaboration of the biblical motif. The name assumes a hyposta-
tic dimension as it is described as a luminous substance like the glory. Analo-
gously, the anthropomorphism operative in the Shiur Qomah is attenuated
somewhat in one stratum of the text by the conception of the limbs as made up
of letters.'46 The linguistic conception of the divine body present in Shfur
Qomah is shared, as several scholars have duly noted, by various Gnostic
sources in both Christianity (e.g., the third-century Marcos)l47 and Islam (e.g.,
the eighth-century Mughira ibn Sa°id).'43

The description of God as lumen suhstantiae is also, of course, not unique to
Jewish mysticism but is found in a variety of religious and cultural traditions
from diverse historical periods and geographical areas. The significant factor in
the case of these Jewish mystical texts (judged from the redactional perspective)
is, however, the coalescence of the anthropomorphism, light imagery, and lin-
guistic mysticism. The body attributed by the Merkavah mystics to God—the
divine image, form, or beauty-is constituted either by light or by letters. From
the vantage point of the phenomenology of perception, attested here is an ex-
ample in the history of religions of the interpenetration of visual and verbal
symbolism, for the names of God——composed of letters that are principally
auditory elements—have been identified as light. In the symbolic universe of
some of the ancient Jewish throne mystics not only is the linguistic symbolism
associated with light symbolism, but the former is subsumed under the latter. It
is thus evident that what we confront in these texts is no ordinary conception of
corporeality, but rather what I (following the work of Corbin) would call the
imaginal body, i.e., the luminous form of the divine body is constituted by and
within the symbolic imagination.

AscENT TO THE TnRoNE: IMAGINED on REAL?

Bearing the inherently symbolic nature of the visionary experience in mind, We
can now set out to answer another question that has been posed by scholars
with regard to the visionary component of this literature. Did the Merkavah
mystics actually ascend to the celestial realm and did they see something “out

'46 See Scholi: m, On the Mystical Shape, p. 236; Gruenwald, Apocalyptic, p. 215. For the devel-
op ment of this rtiotif in later kabbalistic literature, especially from an anthropological perspective»
see Wolfson, ‘Vlcnthropotnorphic Imagery and Letter Symbolism in the Zohar.”

'47 See Gaster, “Das Schiur Komah,” 2:1343-1345; Scholem, On the Mystical Shape, pp- 25"
28, 49.

14" See Dornieiff, Das Alphabet in Mystic und Magie, p. 122; Idel, “The Concept of Torah in
Hekhalot I-iter:.iture,” p. 67 n. I68; W:isserstrorn, “The Moving Finger Writes,” p. 12.
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there,” or should these visions be read as psychological accounts of what may
be Considered in Freudian language a type of self-hypnosis? Or, to suggest yet a
third alternative, would it perhaps be most accurate to describe the heavenly
journey in ]ungian terms, as a descent into and discovery of the archetypal
5elf?149

From a straightforward reading of the extant sources it would appear that
some texts assume a bodily ascent, a translation into the heavenly realm of the
whole person with all the sensory faculties intact, whereas others assume an
ascent of the soul or mind separated from the body as the result of a paranor-
mal experience such as a trance-induced state.“15‘-I But even in the case of the
latter explanation, typified most strikingly in Hekhalot Rabbati in the story
concerning the recall of R. Nehuniah ben ha-Qanah from his ecstatic trance, it
is evident that the psychical states are experienced in terms of tactile and kines-
thetic gestures and functions appropriate to the body,151 such as the fiery gyra-
tions of the eyeballs, ascending and descending, entering and exiting, standing
and sitting, singing and uttering hymns, looking and hearing.

The intensity of the moment can only be expressed in bodily terms. Thus, in
one passage in Ma‘aseh Merkavah R. Aqiva reports that “in the seventh palace I
stood with all my strength and shook with all my limbs.” 151 The transforma-
tion of Enoch into the angelic Metatron, as described in 3 Enoch, seems to be
predicated on a physical translation into the celestial realm. Thus the enlarge-
ment of the transformed Enoch into the demiurgical angel is expressed in these
terms:

R. Ishmael said: Metatron, Prince of the Divine Presence, said to me: In addition to
all these qualities, the Holy One, blessed be He, laid his hand on me and blessed
me with 1,365,000 blessings. I was enlarged and increased in size till I matched the
world in length and breadth. He made to grow on me seventy-two wings, thirty-six
On one side and thirty-six on the other, and each single wing covered the entire
world. He fixed in me 365,000 eyes and each eye was like the Great Light. There
Was no sort of splendor, brilliance, brightness, or beauty in the luminaries of the
world that he failed to fix in me.‘53

I would propose that from a phenomenological perspective the question of
Whether the heavenly ascent is “in body” or “out of body” is misguided, for it
lfiads to a false dichotomy between “actual” and “imagined,” “real” and “hal-

'J'L" Such an interpretation of the ascent to the throne is found in Sufi literature. See Sells, “Bewil-
dered Tongue,”

H" See Idel, Kahhr1lah.- New Perspectives, pp. 88-89. In some of the Gnostic texts preference
55'_'~“?lTTS ro be given to an ascent of the mind separated from the body. Cf. in The Nag Htzmmadi

;"br""_")’.' The Apocryphon of james 15:25 (p. 36); The Pamphmse of Shem 1:5-I0 (p. 341);
aoshtrmnos 4:20-5:10 (p. 405).

'"“ On the description of the ascent of the soul in bodily terms, see Hunt, Images of Flight.
_pP- 136-137. For a wide-ranging discussion of ascents of the soul, see Culianu, Psychanodia I;
lderfh H.1cpe’rz'ences de l'exmse_; idem, Out of This World.

‘*3 5}.-wojase, § 558,
In 3 Iinoch 9:l—5, ed. Charlesworth. p. Z63.



110 ‘CHAPTER 'I"HREI;'-

lucinatory.” A more sophisticated approach to the celestial voyage as religious
experience would obviate such dichotomous thinking. Before articulating more
fully the mechanics of this approach, 1 will explore in some detail what may be
called a rationalistic or psychologistic orientation to the ascent experience in
Merkavah mysticism, which one finds in both classical commentaries and mod-
ern scholarship. The merit of such a discussion lies in the fact that it provides a
model against which my own phenomenological method can be evaluated.

There is textual evidence from a relatively early period of a rationalistic ap-
proach that treated the mystical vision of the chariot as an intellectual vision of
some inner form.154 Such a psychological or introvertive interpretation, which
effaced the ecstatic aspects of the Hekhalot experiences, is most clearly evident
in the explanation of Hai Gaon and the subsequent elaboration by Nathan ben
Yehiel of Rome, which will be discussed in detail in the next chapter. At this
juncture it may be stated briefly that for Hai the ascent to the chariot is inter-
preted allegorically, as contemplation of the inner chambers of one's own con-
sciousness.155 Interestingly enough, in a passing comment regarding the term
yorde merlzavah, Scholem seems to be advocating a psychological approach
similar in orientation to the one attributed to Hai Gaon according to the inter-
pretation I have accepted, even though Scholem himself offered a different ex-
planation of I-Iai’s position. That is, Scholem suggests that this expression may
designate “those who reach down into themselves in order to perceive the char-
iot.”156 It must be noted, however, that for the most part Scholem adopted a
veridical approach with respect to the heavenly journey of the Hekhalot mystic.

The psychologistic interpretation of visionary ascent had a lasting effect on
the subsequent history of Jewish exegesis of the chariot-vision in both philo-

154 An interesting example of this approach, as noted already by Halperin in Mer/eabah in Rab-
binic Literature, pp. 174-175 n. I36, is found in Origen's First Homily on Eze/ere! (PG, XIII (Paris,
1857], col. 675}, where the exiles are said “to have contemplated with the eyes of the heart” (cordis
ocalis) that which the prophet “observed with the eyes of the flesh” (oculis carms). For the possible
Jewish background of this passage, which may provide evidence for a psychological interpretation
of the chariot vision in ancient judaism, see Halperin, “Origen, Ezekiel’s Merkabah, and the As-
cension of Moses,” pp. 273-274; idem, Faces of the Chariot, p. 335. See also Idel, Kabbalah: New
Perspectives, pp. 90-91, and the relevant notes. It is also of interest to note in this connection that
in a Christian interpretation of the first chapter of Ezekiel, composed in Armenian, one finds 21
similar expression used to characterize the prophetic vision of the chariot (quoted in Stone, “The
Armenian Vision of Ezekiel,“ p. 263): “Such a marvelous vision is not to be found in all thfi
prophets and it is the perception of the mind.” For the possible background of this expression, $66
ibid., p. 267. In a similar vein, on various occasions in the Corpus Hermeticum mention is made Of
gazing upon the likeness of God with eyes of the heart or mind. See I-Iermetica, ed. and trans. W-
Scott (Boulder, 1981), 1:157, 159, 173, I89.

155 See Idel, Kahha/ah: New Perspectives, p. 90. For a different interpretation of Hai Gaon, 011°
that emphasizes an ecstatic ascent to the supernal palaces, see Scholem, Major Trends, pp. 49--F05
Halperin, Merfaczhah in Rahhmic Literature, pp. 3, 89, 177. See, however, Halperin‘s formulation
in Faces of the Chariot, pp. 32, 359, which attributes to Hai a more psychologically oriented
reading.

15" Scholem, Kahbalah, p. 6. This explanation for the expression yeridah fa-merfzavah has I366"
virtually neglected by almost all scholars writing on the topic. One exception is Schafer, Hidden
and Manifest God, p. 3 n. 4.
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Sophical and mystical literature, as will be explored in more detail in the next
chapter. It is nevertheless the case that a more literal understanding of the as-
cent was not entirely rejected. In this context I will mention only two examples.
jn the first instance one thinks of the assertion of the eleventh-century French
exegete and talmudic commentator, R. Solomon ben Isaac of Troyes (Rashi),
who commented thus on the legend, in B. Hagigah 14b, of the four rabbis who
entered the mystical orchard (pardes): “They ascended to heaven by means of a
name.” In the opinion of this medieval commentator, then, the Hekhalot
praxis, which in his view underlies the talmudic story, involved an actual ascen-
sion to heaven by means of uttering a divine name. Reacting to this interpreta-
tion the Tosafot writers, following the Geonic position as transmitted in
Nathan of Rome’s lexicon Sefer he-'/Irukh, note: “They did not actually ascend
upward but it appeared to them that they ascended.”

My second example is taken from Sefer Levush Malkhut, a text composed in
1566 by Obadiah Hamon, a kabbalist living in Safed. The author cites the
views of Rashi, Hai, Nathan ben Yehiel, and the kabbalist Meir ibn Gabbai,
who followed the line of Hai, on the interpretation of the aforementioned tal-
mudic legend and concludes:

Thus it seems that they did not ascend in body or soul, God forbid. Rather, when
they were below in their habitations, within the thoughts of their hearts (morashe
lei/avarn),’157 which is Pardes, they imagined in their minds divine matters until it
seemed to them as if all these things were revealed before their eyes so that they saw
them with their eyes. Each one in accord with the greatness of his intellect and the
breadth of his heart comprehended what he comprehended concerning what is
good and what is evil.‘58

This can be taken as a fairly typical approachthat is found in later medieval
Jewish literature: the contemplative interpretation tends to minimize the super-
natural aspect of the chariot vision. Indeed, an important source for Hamon
Vi/as Judah Hayyat, who in his commentary on the kabbalistic composi-
tion Ma‘arekhet ha-’Elohut cites a long disputation of Menahem Recanati,
found in his Commentary on the Torah,l59 on the secret of death by a kiss,
Which is, in turn, based on passage from Ezra or Azriel of Gerona explaining
The nature of prophecy resulting from the contemplative union of the soul with
£116 Supernal Soul.16° After citing Recanati’s text in extenso Hayyat observes,

1 Say this may be the matter of the four who entered Pardes. Even though
Rashi, blessed be his memory, explained this literally, for they ascended heaven-
ward by the power of the name that they mentioned, according to my humble

1.>?1Cf_vIOb17111.

'5“ MS Oxford-Bodleian 1597, fols. 93a—b. For discussion of Obadiah Hamon and his sources,
Se“ _ld@l, “R. Yehudah Hallewa and His ‘Zafenat Pa‘aneah,’ ” pp. 139-145.

Becanati, Perush 'al ha-Torah 37d-38b.
. I 5ee Idel, Mystical Experience, p. 147 n. 29. For a fuller discussion of the kabbalistic notions
Implied here, see the section entitled “Prophecy, Mystical Vision, and Contemplation” in chapter 6
of the Present work.
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opinion Pardes is the thoughts of their hearts, for they imagined in their minds
divine matters until it seemed to them that all these things were revealed before
their eyes so that they saw them with their eyes.” 161 It is evident, therefore, that
IjIay'yat’s contemplative interpretation is the immediate source for the author of
Sefer Levush Malizhut, as the text of Hayyat is copied verbatim, although no
name is mentioned. Yet is it instructive to consider the continuation of the later
work. After asserting the commonplace view regarding the contemplative na-
ture of the ascent, the author expresses some hesitation: “After all this in my
search for truth in books I found some things that contradict what is written
above. For a person can ascend in body and soul to heaven, from sphere to
sphere until the throne of Aravot. This is written according to the Angel the
Maggid, whose name is Azriel.” 163 The author goes on to specify the name of
this text as Ha-Mar‘ot Ia-Maggid—-“Visions of the Celestial Angel”--a refer-
ence to Sefer ha-Meshiv, an anonymous text that contains important divine and
angelic revelations.“-"3 The text cited informs the reader of the techniques neces-
sary to ascend heavenward in order to have a vision of the chariot. “The ques-
tion as to whether the vision of the chariot entails a bodily ascent or is purely
mental,” concludes the author, “will remain in doubt until the Teacher of Righ-
teousness [i.e., the Messiah] comes and will instruct us about the truth of this
matter.” 164

This text, though relatively late, is revealing, in that it reflects a basic struggle
that is present in the Jewish mystical tradition, perhaps from its earliest stages.
The nature of the ascent is relevant in determining the status of the visible
object and hence, by extension, the more general character of visionary experi-
ence. For those who assume an “actual” ascent to a heavenly realm, the visible
object presumably lies outside the mind, whereas for those who consider the
ascent purely mental in orientation, the object may be considered an inner light
configured in terms of the images that are projected outward. Our discussion of
visionary experience in the German Pietistic and Spanish-Provencal kabbalistic
literature will revolve about these two poles. If we can accept my own analysis
of the mystical vision in the Hekhalot, that the role of the imagination is critical
in shaping the vision of the luminous forms in terms of corporeal substance,
then the whole inside/outside dichotomy is overcome. 165 The image that is seen
is indeed a form “outside” the mind, but the shape of that form is constituted
by the images “inside” the imagination of the mystic visionary.

A modern advocate of the psychological interpretation is David Halperin. I-Ie
has challenged several scholars, including Scholem, Johannes Lindblom, and

'6' Miiihar iehudah, commentary to Ma'arelzher ha-‘Elohur, 96b.
1“-'1 MS Oxford-Bodleian 1597, fol. 94a. The text has been printed and discussed bY ldfil in

“Inquiries into the Doctrine of Sefer ha-Meshiv," p. 189.
""3 See Idel, "Inquiries," pp. 194-195.
“*4 MS Oxford-Bodleian 1597, fol. 94a.
'1'“ A similar position is articulated by Merkur in Griosis, p. 169: “The motifs Of Th‘?

merkabah . . . were considered imaginal. . . . [T]hey were both internal and external, both subjfifl‘
tively achieved and objectively merited.”
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j\/[artin Cohen, on precisely this point. According to Halperin, these scholars
naively assumed that mystical visions—in the case of Scholem, the chariot vi-
sions of the Hekhalot mystics; in the case of Lindblom, the vision of John of
Patmos in chapter 12 of the Book of Revelation; and in the case of Cohen, the
visiOnS and revelations of Metatron to the author of Shiur Qomah--are of
Something ontically real outside the imagination of the visionary. The mark of
the authenticity of the vision is the sense that there is really something “out
there” that is seen.166

According to Halperin, these visions are hallucinatory, by which he means
the imaginary construction of an experience in one’s unconscious that is then
taken by the one who constructs it to be something real coming from the out-
side.167 When we speak of apocalypticists or throne mystics as having visions,
therefore, we mean that they entered a psychological state in which fantasies
are indistinguishable from sense experience. In this state the fantasy (a product
of the imagination) becomes hallucination. There is no question regarding the
ontic status of the contents of the vision, for they must always be explained in
terms of the visionary’s own psychological experiences and needs.168 More-
over, Halperin suggests the possibility that embedded within the trance-
induced hallucinations that make up the ecstatic journey to the throne in the
Hekhalot literature may be some primitive sexual fantasies, which were
thought to have been alleviated by means of the ecstatic techniques employed in
the ascent.169 These unconscious sexual fears, according to Halperin, “were
shaped into a mythology of celestial dangers, ultimately recorded in the
He/ehaiot. ” 170

Halperin suggests a more comprehensive myth underlying the heavenly as-
censions of the Hekhalot that comprises the sexual fantasies and fears discussed
above: the myth of the endlessly repeating struggle of the younger generation
against the old. The most important thing about the ascension is not the ec-
static mystical experience, but rather the psychological assault on or invasion
of the heavenly powers and ultimately God. Halperin goes so far as to propose
that it is this myth of generational conflict, and not a continuous ascension
tradition rooted in an ecstatic mystical practice, that links together the apoca-

16“ For a classical statement of this approach, see H. M. M. Fortmann, Als zieride de Orizienlijke
(Antwerp, 1964-68), 2:255ff., and discussion of his theory in Mallory, Christian Mysticism,
PP-1152-157. Fortmann tries to distinguish authentic religious experience and delusion on the
Paps of a distinction between perception and projection: whereas perception always involves par-
flfilpation with an object, projection does not. However, a more sophisticated phenomenological
“PPt0ach to the constitution of perceptual objects might show that what Fortmann calls perception
Involves factors not unrelated to psychological processes like projection or sublimation.

B I”? Halperin, “Heavenly Ascension,” p. 222. See also Smith, “Ascent to the Heavens and the
hegmnlng, '1 pp. 403 and 410, where heavenly ascent in Greco-Roman sources is characterized as
alllltlnatory. And see Schafer, “Aim and Purpose,” p. 295, where the author refers to the “fantasy

Qf the heavenly journey” on the part of the Merkavah mystics.
'6“ Faces of the Chariot, p. 68; see also pp. 441 and 451.
1”” Halperin, “Heavenly Ascension,” pp. 227-229; idem, Paces of the Chariot, pp. 399-401.
1'7” “Heavenly Ascension,“ p. 229.
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lypses and Hekhalot.17' Thus, for Halperin, it would appear that the Merkavah
experience arises merely from projection, with no perceptual basis in reality.
The mystic interprets reality in light of his own feelings, tendencies, and im-
pulses, which are then projected onto reality in the form of the mythical land-
scape upon which the drama of the heavenly ascent and vision of the chariot
unfolds.

While Halperin’s analysis is at times suggestive and provocative, it seems to
me that the main issue he raises, that of whether the vision is real or not, can be
resolved only on the basis of a more thorough phenomenological understand-
ing of the critical phase in this visionary experience-indeed, the very thing
that makes the ascent mystical—-the ecstatic seeing of God or God’s glory upon
the throne. lt is curious that Halperin does not even mention the vision of God
in his study of the heavenly ascent in Hekhalot mysticism. In his copious mono-
graph on early Jewish responses to Ezekiel’s vision of the chariot Halperin
again diminishes the significance of the vision itself by stating flatly that it is not
the purpose of the heavenly journey. 172 As I have already pointed out, for Hal-
perin the ecstatic-mystical dimension of the chariot experience becomes sec-
ondary to a psychological concern for control and dominance. Thus he is quick
to point out that the real reason for the ascent is theurgical or magical, that is,
the visionary wishes to see God primarily to gain power over others. 173 In other
words, for Halperin even the magical component of the Hekhalot material
must be understood as a tool employed in the struggle for power, the struggle
Halperin refers to as the eternal conflict of generations. The radical reduction
-almost obliteration-of the significance of the vision of God that emerges
from Halperin’s analysis is troublesome. This vision is, after all, the culmina-
tion of the ascent and therefore, in my opinion, properly deserves a more prom-
inent place in the study of the heavenly journey.

In fairness to Halperin it must be stated that he is not the only scholar of note
to criticize Scholem’s view that the ascent to the throne forms the center of
interest of the Hekhalot authors. In a lecture originally published in 1986, Peter
Schafer likewise took issue with Scholem’s thesis, arguing that the real aim of
this literature is a “reverse heavenly journey,” that is, to bring the angel down
to earth by means of adjurations in order to carry out the mystic’s wishes. The
purpose of these adjurations, which consist of mentioning the divine names and
displaying the magical seals (which are composed of names), is to obtain “com-
prehensive knowledge of the Torah” and “to be protected conclusively and
forever from forgetting the Torah.”174 Schafer’s proposal as expressed in that
lecture represents a radical reversal of Scholem’s understanding: The prominent
concern of the Hekhalot literature is not ascent of the mystic to heaven, but
rather the descent of the angel to earth. It is not the heavenly journey, but rather

1?‘ Faces oi the Chariot, pp. 451-452. See idem, “Ascension or Invasion.”
‘*1 Faces oi the Chariot, p. 370.
17-‘ Ibid., pp. 372-3?5.
*7“ Schafer, “Aim and Purpose,” p. 282.
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the magical adjuration ritual that lies at the center of Merkavah mysticism. It
follows, moreover, from Schéifer’s approach that some of our assumptions
about the literary character of these texts must be altered. Thus, for instance,
the literary unit that Scholem considered of secondary importance, the Sar
Torah section “appended” to Hekhalot Rahhati, now assumes center position,
for this text presents in elaborate detail an example of the angelic adjuration
described above. For Schafer, then, Scholem’s assessment of Merkavah mysti-
cism is too one-sided, for he overemphasizes the heavenly journey. Moreover,
even a careful scrutiny of the ascent passages demonstrates that the journey
ends not with the mystic’s vision of God but rather with his participation in the
angelic liturgy.”-9 The emphasis on visionary experience of God as the central
component of the Hekhalot literature is thus wrong on two counts, according
to Schafer: first, magical adjuration and not ecstatic ascent is the primary con-
cern of these texts, and second, the purpose of the ascent itself is not a mystical
vision but a liturgical act. In another context Schafer supports the view that the
aim of the heavenly journey was not the vision of God on the throne but rather
participation in the angelic doxology when he notes that the object of the mys-
tic’s vision consisted of the “overwhelming event of the cosmic liturgy and the
change it produces in God.”176 It must be noted, however, that while Schafer
acknowledges the preponderate presence of the magical-theurgic element in the
macroforms that comprise this corpus, he still maintains (contra Halperin) the
need to keep the visionary element focused on the heavenly ascent as a distinct
phenomenon. He thus challenges the privileging of either the ecstatic heavenly
journey or the magical-theurgic adjuration; on the contrary, Hekhalot litera-
ture is seen to move between these two poles.177

At this stage of research it would be premature to assign priority or origi-
nality to one of these elements over the other. Schafer judiciously concludes
that in the absence of a more critical literary and redactional deciphering of the
macroforms included in the Hekhalot literature one must refrain from passing
11-ldgment on the question of the precise temporal relation between the heavenly
lourney and the magical-theurgic adjuration. The two must be set beside one
another without any claims to chronological priority or succession.17’3 Not-
withstanding this sound methodological caution, Schafer remains skeptical
about the heavenly journey and the consequent visionary experience. He in-
Sists, rather, that the extant macroforms provide no information on how the

17" Ibid., pp. 285-286.
17" Hidden and Manifest God, p. 164. In the same work Schiifer is critical of Halperin‘s attempt

F0 subsume the heavenly journey under the category of the Sar Torah tradition. “The yored
Merkavah beholds God’s countenance—-the fact that we are told almost nothing about the contents
OI what he sees does not mean that he sees nothing and instead receives the Torah. The type of
htfavenly journey represented (mainly) by Hekhalot Rabhati must remain a peculiar and legitimate
Offspring of the Hekhalot literature alongside the (surely overwhelming) unit of the magical-
tlwurgic adjuration" (p. 153).

'7“ Ibid., p. 150.
"H Ibid., pp. 156-157.
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journey was actually carried out or if it was indeed practiced as an ecstatic
experience. Moreover, in the textual instances wherein the heavenly journey
and the adjuration are connected, the magical-theurgical element is so domi-
nant that doubts may be raised concerning a practice of a mystical heavenly
journey.179 In the final analysis, Schéifer repeats his earlier contention that the
Sitz im Lehen of the heavenly journey and the magical adjuration is liturgi-
cal. In the case of the heavenly journey man meets God in heaven, whereas
in the case of the magical adjuration man meets God on earth. The common
element in both, however, is the use of magical devices to insure the encounter
of human and divine. Both, therefore, can be understood as ritual-liturgical
actions.l39

There is no justification to consider, as Scholem apparently did, the growth
of the magical elements in the Hekhalot literature as a degeneration of ecstatic-
visionary mysticism. On the other hand, one must not overlook or severely
minimize the vision of God attested in these texts. It is undeniably true, as
Scholem himself would have readily admitted, that in texts like Sar Torah the
main concern is adjuration of the angel to impart knowledge of Torah by magi-
cal means, and not ecstatic ascent to see the enthroned glory. Yet, if one looks
carefully at the text that Schafer himself cites in support of his view,131 one can
see that the visionary component is not entirely lacking. That is, the specifica-
tion of the types of Torah that the conjurer will master consists of Bible, Mish-
nah, Talmud, and vision of the chariot. Although there is no mention of an
actual vision of God, nor any indication of an ecstatic ascent, 1 would assume
that a vision of the chariot in this context implies both of these elements. Sim-
ilarly, in Ma’aseh Mer/eat/ah, in the context of the section on the Sar Torah
praxis, there appears the inquiry of R. Ishmael to R. Nehuniah ben ha-Qanah
referred to above, concerning gazing at the splendor of the Presence (Iesapot be-
ziw ha-shelahinah).1B2 That the visionary aspect is a component of the theurgi-
cal praxis of the Sar Torah is stated explicitly in another passage, where R.
Ishmael says, “VI/hen I heard this teaching from R. Nehuniah ben ha-Qanah I
stood on my feet, and I asked him all the names of the ministers of wisdom
(sare hokhmah). As a result of the question that I asked, I saw in my heart light
[as bright as] the days of the heavens.”'33

If one were to argue that in neither case are we justified in assuming 811
ascent, that in these contexts the illuminative experience is a vision of the divine
splendor that eventuates from the knowledge imparted by the Sar Torah rather
than the consequence of a heavenly voyage to the throne, the fact remains that
within its redactional setting the compilers of this text understood the vision€1fY
element as connected with heavenly ascent. Thus in the continuation R. I511‘
mael says, “When I stood on my feet and 1 saw that my face was shining ft0m

1?“ Ibid., p. I55.
'8“ Ibid., pp. I55-156.
1*-*1 “Aim and Purpose,” p. 283; the text is found in Synapse, § 303.
“*1 Synopse, § 570. See Chernus, Mysticism in Rabbinic judaisrn, p. 75: and the reference t0 Ids]

above, n. 136.
“*3 Synopse, § 580.
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my wisdom I began to specify the names of the angels in each and every pal-
-,1ce.”'8“ One is to infer that the illumination here does involve visionary
a5cent—-thus R. Ishmael’s gnosis includes the ability to name all the celestial
archons-—and Gruenwald is therefore correct when he notes that in these pas-
5-ages there is a reversal of the process “from Sat-Torah theurgy to the Merkavah
vision.”'85 Moreover, it is true that the text from Hekhalot Zutarti, which
Schafer quotes,‘86 implies that the heavenly journey culminates in an adjura-
tion. Still, in other parts of this very text, including a passage immediately
following the one mentioned by Schéifer,187 it is stated in very direct and un-
equivocal terms that the mystic (R. Aqiva) has a vision of God upon the
throne. ' 35 That the experience of magical study is phenomenologically on a par
with the ascent to heaven is stated explicitly in Mer/eat/ah Rahhah: “R. Ishmael
said: When my ears heard this great mystery the world was transformed to
purity for me, and my heart was as when I came new to the world, and each day
it seemed to me as if my soul stood before the throne of glory. ”1B-9

While the viewpoint of Halperin and Schafer (bracketing the differences be-
tween them) that the importance of magical adjuration in the spectrum of
Hekhalot literature should not be neglected is well taken, one should not in the
process denigrate or obfuscate the role of the ecstatic ascent and the consequent
vision of the divine. In the course of criticizing Scholem’s view on the centrality
of the visionary experience, Schafer marvels at the fact that the ascent accounts
say almost nothing about what the mystic actually sees when he arrives at the
throne of glory. It is wrong to deduce from this, however, that the vision is not
part of the culminating stage in the ascent. I think Schafer is absolutely right in
pointing out that a prime reason for the ascent is the participation of the adept
in the liturgy of the heavenly court. Indeed, the yeridah Ia-merlzat/ah (entry to
the chariot) that follows the ascent to the seventh palace is fundamentally a
liturgical act. But—and here is the critical point-——participation in the angelic
Choir arises precisely in virtue of the mystic’s entry to the realm of the chariot
and consequent vision of the enthroned glory. One cannot separate in an abso-
Ltétesrirjytjhfi viiljignjry ilfld liturgiéaldaspects of this exGpe(tlieli;§e; j1ndeed,_it mighg
liturgical elememg gig a(}ePI'2ilS€ o one must see o . T‘ e magical an

gitimate part of the diverse textual units that make up
II I , - -h'5_¢0fPL1S, but they should not overshadow the position assumed by the ec-
Static vision.

“*4 ibid. § 581
:5 APOcalyptic, p. 187.

6 T‘ 3 5.‘ .Aim and Purpose, p. 285; cf. Synopse, §§ 417-419; Halperin, Faces of the Chariot,
PD 372__375_

:7 Siwpse. s 421.
W“ 5ee Ibid., 5 411
|g:1bid., § 680.

hims lSfee I.eiter, “Worthiness, Acclamation, and Appointment,” pp. 141-148. To a degree Schafer
Code acknowledgesnthis in his most recent writing on the subject. Consider Hidden and Manifest

tn i" ~ P. 153 n.‘l9: “Vision and liturgy obviously belong close together, and it thus would be wrong
Visignore the visual element in the Hekhalot literature; it is equally wrong, however, to portray the

on of God as the apparent main goal of the Merkavah mystic, as opposed to the liturgy.”
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Let us return to the problem concerning the nature of that vision. The con-
tent of the chariot vision is neither a positivistic datum-something objectively
real in a tangible sense that can be empirically verified-nor a psychic hallu-
cination disguising some primitive sexual fantasy or adolescent conflict. lt may
very well be that the account of the ecstatic journeys preserve such impulses,
but in the final analysis it is the mystical valence of these journeys that is criti-
cal. To be sure, mystical experience, like religious experience more generally,
belongs to the domain of psychology, as many scholars, following the pioneer-
ing work of William James, have well understood. In this regard mysticism is
not unique: religion is a matter of the human psyche and therefore should be
studied as an integral part of psychology.

Nevertheless, one must be careful to avoid the lure of psychoanalytic reduc-
tionism if one is to grasp the phenomenology of religious experience in general
and that of mysticism in particular. It is necessary, as various historians of
religion have maintained, to treat the religious phenomenon as it is without
reducing it to something else. Other factors--psychology, anthropology, soci-
ology, politics, or economics——are all significant elements in understanding the
particular setting within which the religious experience expresses itself, but
none of them, individually or collectively, account for what Eliade called the
hierophany, the appearance of the sacred.

The texture of the religious experience expressed in the macroforms of the
Hekhalot literature is not exceptional in this regard, and it is precisely such a
dimension of the irreducible holiness that Scholem had in mind when he chose
to refer to the hymns in Hekhalot literature by Rudolf Otto’s term
“numinous”--the irrational mysterium tremerzdum that the mystic attempts to
reproduce in words. Although I would challenge the depiction of the numinous
as irrational and essentially beyond linguistic articulation, the element of irre-
ducibility seems to me incontestable. In the different macroforms included in
the corpus of Hekhalot literature that irreducible element still seems to me to
be the mystical vision of the divine King in his beauty: the splendor of the
enthroned Presence who is designated by a host of often mysterious-sounding
names, the nomina harhara.

The Merkavah experience seeks to express the mtmen praesens in terms Of
commonly held cosmological and theological imagery. Let me begin with the
problem oi cosmology. Whether or not we moderns can believe in an ascent
through seven heavens is beside the point. There is enough evidence from Late
Antiquity to show that this was one, although not the only, possible way to
comprehend the physical structure of the heavens. The correlation of the heav-
enly journey and mythical cosmologies in the Hellenistic world is a Well‘
attested fact.191 The Hekhalot texts do not represent a major exception to thls
orientation and they should not be examined in isolation from other relevant
documents in the period.

1*” See Sega], “Heavenly Ascent in Hellenistic Judaism, Early Christianity, and Their Envi1'0n'
ment," pp. 1341-1342.
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With respect to the theological imagery, there is no question that the vision of
the glory in the Hekhalot is rooted in earlier Jewish conceptions of the divine
glory upon the throne. The content of the vision is thus informed in great
measure by received traditions concerning the figuration of the divine in an-
thropomorphic or luminous form. The theophanic shape of God contemplated
by these visionaries is the symbolic expression of the divine Presence realized in
the imagination of the given mystic. Different visions may therefore include
glg-m(3I1[S that can only be explained by peculiar psychological profiles; from
that perspective it is plausible and fruitful to compare the dynamics of the
vision in the Hekhalot to a dream state. Moreover, as I stated in the concluding
section of the previous chapter, the comparison of mystical visions to dreams
can shed light on the symbolic process of the creative imagination operating in
the formation of the dream or vision. In evaluating the vision phenome-
nologically, however, one must consider seriously the intentionality of the mys-
tic with respect to the object of the vision. It is with regard to this intentionality,
it seems to me, that a distinction between mystical visions and dream states can
and should be upheld by scholars evaluating the historical phenomena.

Several of the medieval kabbalists distinguished their own prophetology
from that of the philosophers on the grounds that (according to the philosophic
understanding espoused by some adherents of medieval Aristotelianism, al-
ready criticized by Judah Halevi192) the prophetic state is reduced to a dream
vision with no objective correlate corresponding to the data of the experi-
ence.19-’* Prophecy, like a dream, is not an experience of something “real” but is
only imagined. For the kabbalists, by contrast, there is an objective correlate to
the prophetic vision: the divine gradations or emanations that are configured
within the active imagination of the mystic. The imagination is thus the organ
that puts one in contact with spiritual realities that are perceptible to each
individual according to the dominant images of one’s religious and cultural
affiliation. I will return to this issue in more detail in a subsequent chapter.
Here it is critical only to reiterate that for the Merkavah visionaries (or the
authors of the visionary texts), whatever their particular psychological propen-
sity, the overriding goal was to behold the glory that is imagined in terms of
particular forms distinctive to Judaism. This goal thus represents a shared theo-
logical posture—indeed, the one that most likely facilitated the eventual mesh-
mg Of the Hekhalot with more normative haggadic and midrashic traditions.

INTERPRETATION, REVELATION, TRADITION

At this juncture it would be beneficial to elaborate on a point made by Halperin
¢Oncerning the distinction between vision and interpretation. Halperin is cor-

W3 See Davidson, “The Active Intellect in the Cuzari and Hallevi's Theory of Causality, ” p. 389.
H3 See Walzer, “Al-Farabi’s Theory of Prophecy and Divination," pp. Z06-219; Rahman,

Pmpflt-’c_v in Islam, pp. 30-91; Sirat, Les theories des visions szmmturelles dans la penséc jiiivr du
”*@>»en iii,-r». pp. 141-143.
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rect, in my opinion, when he questions those who would make a radical divi-
sion between these two processes. The vision is itself informed by extant liter-
ary and oral traditions; thus, the interpretative process is already operative at
the level of experience. Naturally, there can be postexperiential interpretation
of the contents of the vision that deviate from the actual revelation; however, in
the shaping of the vision itself there is clear evidence of interpretation of earlier
visions recorded in authoritative documents. The dichotomy between revela-
tion and interpretation is a false one. lt seems to me, therefore, that it is of little
value to disiinguish between one text that assumes a “real” ascent and another
that is merely a “literary” report of an ascent. Such a distinction is predicated
on the ability to isolate phenomenologically an experience separated from its
literary context-—a questionable presumption, inasmuch as all such experi-
ences occur within a literary framework. I do not intend to reduce the experien-
tial dimension of these experiences by claiming that they are pure literary con-
structions. l simply raise the issue of mutual interdependence of the experience
and its report to challenge those who would view some later texts as pure liter-
ary constructions, as opposed to the earlier texts that report actual experiences.

The pitfalls of such a dichotomy are especially evident in a study by Daniel
Block, published after Halperin’s essay. Although the material discussed in this
study is the inaugural vision of Ezekiel and not a Hekhalot text per se, the
comments made by the author are particularly helpful for highlighting the
shortcomings of radically distinguishing revelation and interpretation in the
Hekhalot literature as well. Block, reflecting on the language of analogy em-
ployed by Ezekiel with terms like demut or inafeb, observes that “although
Ezekiel has a clear view of what he is seeing, he is at a loss to find words which
will describe the vision adequately.” '94 Block has assumed something for
which there is no precise evidence in the text of Ezekiel: a distinction between
the vision and its interpretation. Thus he can write that Ezekiel had a clear
vision but had difficulty expressing himself. This particular understanding of
Ezekiel is related to a more general epistemological orientation: the content of
the vision transcends the bounds of normal human experience; hence, there is 8
necessary discrepancy between the vision and the narrative recounting of it-
The attitude toward the vision of Ezekiel implied in Block’s analysis shares a
hermeneutical assumption with many writers who examine the mystical pllfi"
nomenon, namely, that there is an inevitable gap separating experience and
description.

I would argue, by contrast, that the shaping of the text by the experienC¢,
which is itself informed by previous textual traditions, in fact precludes any
dichotomization of revelation and interpretation. There is no reason to assume
any radical divergence between the vision and the prophet’s communication Of
it. The prophet Ezekiel reports what he experienced without reservation Qt
qualification. The point of the analogical terms /2e-mtzfeb, /ce-‘en, and demifl-‘.15
to underscore the fact that there is a basic similarity between the object and 1Y5

'94 Block. ‘Text and Emotion,” p. 4.19.
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mode of representation. To use the language l employed in the last chapter, it is
Characteristic of the symbolic image that it allows the expression of something
in terms of something else. What the prophet reports, he has assuredly seen. To
drive the point home, let us reflect on the targumic rendering of Ezek. 1:27: “I
saw something like the hashmal, like the appearance of fire from the midst of it
round about, an appearance of glory that the eye is unable to see, so that it is
jmpOSSlbl€? to look at it and downward.”195 The Targum has gone out of its
Way to emphasize the intrinsic invisibility of the divine glory, a theme unat-
tested in the biblical account. The issue for the prophet is not the invisibility of
God but the necessarily symbolic character of the images that inhere in the
imagination.

This example is illustrative of the larger question. The dichotomy posited by
many scholars between exegesis and experience, interpretation and revelation,
seems to me to be problematic. '96 On the contrary, the connection between the
process of textual interpretation (midrash) and prophetic states of conscious-
ness or visionary experience—what one might call “inspired exegesis” or
“pneumatic interpretation”—is found already in Ps. 119:18‘97 and becomes
pronounced in apocalyptic texts,198 the Qumran scrolls,1"‘4’ and early Jewish
mysticism.1°‘-‘ Specifically, in the case of the Merkavah vision, the seeing of the
throne-world and the glory is to be understood as an interpretative process
conditioned by religious traditions and the study of Scripture. The experience
does not come to the Jewish mystic ab ovo; it is shaped and cultivated by a
series of cultural-religious factors. There is thus an essential convergence of
tradition, revelation, and interpretation that is characteristic of the visionary
eXperience in apocalyptic and Hekhalot literature; these are not distinct catego-
ries in religious phenomenology.

To be sure, some of the ancient rabbis ostensibly distinguished between those
“Who expound the chariot,” referring to Ezekiel’s chariot vision, and those
“Who see the chariot,” thus implying that exposition does not amount to expe-
ficnce.-Zi" It is nonetheless clear that these domains were not, and cannot be,
lllfild in absolute distinction. Underlying the rabbinic restriction on public expo-
Sltion of Ezekiel’s chariot vision may have been a fear of arousing interest in the
throne-world, thereby creating a context for increased visionary or ecstatic ex-

I33"; “T116 Targum of Ezekiel,” trans. S. H. Levey, in The Aramaic Bible (Wilmington, 1987),

W” See» 6-5-. Halivni, Midrash, Mishim. (lemma, p. "l 6; Bloch, “Midrash,” p. 3 l; Porton, “Mid-
““*lj»” pp. 111~112.

gee Eislibane, Biblical Interpretation, pp. 539-543.
Mes: ce Lrtuen:-vald, “‘Knowledge‘ and ‘Vision’,” pp. 72-73, 80-82, 104; Russell, Method and
:78. pp. l l/, '1 1.9--Z0, '1 83-l"f.; Collins, The Apocalyptic Vision ofthe Boole of Daniel, pp. 7'4-

Cw ldltfiih, ‘_‘The Visionary.”
mm E68 Schiffm-an, Secrarlitm Law in the l)e.:ii Sea Scroll. pp. 15- 16.

Kabb I65’ lflcl, ”Concept of Torah,” pp. 35-36, esp. 36 nn. 38-39; idem, “lnfinities of Torah in
Mflgah. ‘pp. 141-+144. A

...1.US ~69 T. fvlcglllah 3:28; B. Megillah 24b. For -.1 discussion of this text, see van Uchelen,
ePl”Ita Megillah lll, Z8.”
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periences. This seems to be borne out by many of the legends regarding rab-
binic figures who expounded the chariot, especially Yohanan ben Zakkai and
his disciples,202 that is, as a result of their exegetical activity they experienced
paranormal states of religious inspiration frequently involving the phenome-
non of fire. Even though the experiences related in the rabbinic sources typ-
ically do not involve a heavenly journey or consequent vision of the enthroned
glory, the fact that exposition of the biblical text occasions a mystical state is
significant. Especially interesting is a narrative unit cited in B. Hagigah 13a in
conjunction with various traditions connected with the explanation (or lack of
explanation) of the mysterious hashmal mentioned in Ezek. 1:27:

Our rabbis taught: There was an incident with a young child who was studying the
book of Ezekiel in the schoolhouse of his teacher. He understood the {matter of
the] lgashmal and a fire went out from the hashmal and burned him. They desired
to hide the book of Ezekiel. Hananyah ben Hizqiyah said to them: If this one was
wise, is everyone wise?

The implication of the ironic concluding statement is that the book of Ezekiel is
not dangerous and does not have to be hidden, for the child prodigy was con-
sumed by the fire of the hashmal when he comprehended the meaning of the
text concerning the hashmal because he was exceptionally wise. The issue of
hiding the book of Ezekiel is set in different literary settings and thus is given
various reasons in talmudic literature,2°3 but in this particular context it is clear
that it is related to the potential danger from exegesis of the chariot vision. This
narrative thus lends support to my general claim that the restriction on study
may have been related to a fear that exegesis provides the occasion for ecstatic
experiences that may be harmful or even lethal. The heavenly ascent related in
the Hekhalot compositions represents one type of ecstatic experience that may
have resulted from exposition of the biblical text.

It seems to me that the effort on the part of some modern scholars to distin-
guish sharply between an “exegetical mysticism” and an “experiential mysti-
cism” in early Jewish Merkavah speculation is to a degree overstated. Whilfi
such a position has been affirmed by a variety of scholars, perhaps the most
extreme formulation is that of Halperin who, in the footsteps of Urbach, pr0-
poses against Scholem that it is necessary to segregate the Hekhalot entirely
from the rabbinic Merkavah traditions. ln response to this position it must b6
noted that the very act of interpreting Ezekiel’s chariot, as is attested by somfi of
the legendary accounts of rabbinic authorities engaged in homiletic speculation
on the Merkavah, was capable of producing states through which the historlfi
event of revelation was relived. Indeed, as Halperin himself and other scholars
have duly noted, there is a clear thematic connection in rabbinic homiletical
literature linking the Sinaitic revelation and Ezekiel’s chariot theophf=1I1Y-

1‘-’2 See Neusner, “The Development of the Merkavah Tradition”; Séd, “Les traditions secretes ct
les disciples tie Rabban-an Yohanan ben Zakkai”; Halperin, Merlzabah in Rabbinic Litemtuf-4»
pp.107—T4D.

103 See B. Shabbat 13b; Meiiahot 45a; Hagigah 13a.
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I do not mean to suggest that we ought to ignore the important differences
between the experiences related in the rabbinic narratives and those described
in the Hekhalot texts. The former do not yet amount to a mystical praxis, at
least not as defined as the ascent to the chariot. Study of Ezekiel’s vision, then,
does not in and of itself constitute an ecstatic vision of the chariot. Yet, given
the literary and conceptual continuity linking apocalyptic and Hekhalot, it is
difficult to maintain that the rabbis who lived in the period of the Mishnah
were not cognizant of heavenly ascensions to the throne when they spoke of
expounding the chariot.

On the other hand, the experience of ascending to and beholding the divine
chariot, reported in great detail in the extra-talmudic texts that make up the
Hekhalot corpus, is based at least partially on a careful and sustained reading
and interpretation of prior literary accounts of the chariot vision, culled from
the book of Ezekiel as well as other apocalyptic texts, just as these texts them-
selves are closely based on scriptural precedents. While Scholem’s observation
that the Hekhalot texts are not midrashic expositions of biblical passages is
basically correct, his further claim that these texts are descriptions of a religious
experience for which no sanction is sought in the Bible is questionable?“ To
be sure, elements of the visionary ascent-—indeed, the very possibility of and
techniques for achieving such an ecstatic experience-—cannot be found in bibli-
cal texts, but still on the whole one is left with the distinct impression that the
mystic visionaries seek to reexperience what is recorded in previous documents.
Scholem acknowledges this himself when he notes that the mystic’s vision of
the celestial realm proceeds from an attempt to transform biblical allusions
into direct personal experience. lndeed, the very description of the chariot is
based on the biblical source. Nevertheless, Scholem insists that the mystical
texts represent a novel and autonomous religious mentality that is not con-
nected with an exegetical mode; on the contrary, the turn to exegesis is a sign of
dechne.

The theoretical assumption underlying Scholem’s claim is a distinction be-
tween exegesis and inspiration—between interpretation and revelation-that
may, in fact, be difficult to maintain in light of the fact that the visionary is, first
and foremost, an exegete, whose visions are primarily, not secondarily, in-
_f0Pmed by visionary accounts in canonical texts. The point is well documented
In Christopher Rowland’s study of the vision of God in apocalyptic literature.
Summing up his view of the use of Ezekiel’s vision in apocalyptic, Rowland
astutely observes that the differences that emerge from the various apocalypses
aft? indicative of an ongoing speculative interest in the biblical text. The study of
E_ZtIkiel’s account of the chariot involved a “free meditation” that resulted in the
visionary’s “seeing again” the vision of the prophet, informed by other scrip-
tuft’-ll passages as well as the unique exigencies of the particular individual.2°5

The “seeing again” is thus generated by meditation on the biblical text.

2”“ Major Trends, p. 46.
“'5 See Rowland, “Visions of God,” pp. 152-153; idem, Open Heaven, pp. 226-227.
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Study should not be reduced to mere exegesis devoid of any experiential com-
ponent; on the contrary, one must assume that the visions and revelatory expe-
riences recorded in the apocalypses are not simply literary forms but reflect
actual experiences deriving from divine inspiration. It can be assumed, there-
fore, that at least some of the apocalyptic visions arose from reflection on Scrip-
ture: exegesis of recorded visions leads to revelation of God.1°6 That a Similar
claim can be made about the chariot mystical texts should be self-evident.-107
The experience of seeing the chariot cannot be isolated absolutely from the
interpretative framework, and while one must distinguish the theoretical-
exegetical and practical-ecstatic approaches to the chariot vision, one shapes
the other.

In charting the different uses of Ezekiel’s chariot vision in rabbinic and mysti-
cal circles, it is necessary to distinguish between exegesis and praxis, especially
if the latter is defined principally in terms of heavenly ascent. However, what I
have argued here is that one would be well advised, on the one hand, not to
characterize rabbinic exegesis of the chariot as fundamentally nonmystical-—in
Dan’s terms, as “passive homiletical speciilation”2°8—-and, on the other, to
recognize the midrashic underpinning of ecstatic visions. When the scholar be-
gins to appreciate the active mystical nature of exegesis in general, and exegesis
on the chariot vision of Ezekiel in particular, then, I think, the gap between
interpretation and mystical technique will be somewhat narrowed. The mid-
rashic recasting of visions recorded in literary documents into new visions is, as I
will suggest in a later chapter, the underlying mechanism of visionary experience
in the Zoharic anthology, the central text of medieval theosophic kabbalah.

1"" See Patie, Early Jewish Hermeneutic in Palestine, pp. I8 I-199.
3“? See Alecaiider, “Historical Setting,” p. I73; Halperin, iI‘iIC6’S t1i“i'ff’“’ Cf?¢?P’i(>!. p. 362; and Fh”

perceptive co 1[‘l[I1€l1[ of Fishbane in Garnients ofTon1h, p. 60, that the ascent of the ancient J€“l15l;:
mystics to thc throne of glory was achieved through “spiritual exercises and pneumatic exeg65|5'

1"“ Dan, “lieligions Experience,“ p. 292.
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Theories of the Glory and Visionary Experience
in Pre-Kabbalistic Sources

[N ORDER to appreciate more fully the nature of visionary experience in the
medieval kabbalistic sources, it is necessary to examine the treatment of visions
and prophetic experience in some of the philosophical and mystical writers in
the centuries (principally the tenth to twelfth) preceeding the literary emer-
gence of kabbalistic teachings. In this chapter] have selected those authors who
seemingly had the most important influence on the Jewish mystics with respect
to the issue at hand: Saadiah ben Joseph Gaon (882-942), Shabbetai ben
Abraham Donnolo (913—ca. 982), Hai Gaon (939-1038), Hananel ben
Hushiel (d. 1055/56), Nathan ben Yehiel of Rome (I035-ca. 1110), Judah ben
Barzillai al-Barceloni (late eleventh-early twelfth century), Abraham ibn Ezra
(ca. 1092-1167) and Judah Halevi (ca. 1075-1141). The intellectual portrait
that emerges from these sources provides the background required for an un-
derstanding of the mechanics of vision for a Jewish mystic living in the golden
period of the literary flourishing of Pietism in northern France and Germany as
well as of theosophic and ecstatic kabbalah in Provence and northern Spain.
Whatever the distinctive nature of mystical experience, set apart from other
forms of religious experience, as human experience it is inescapably historical
and cultural. As such, an investigation of the cultural assumptions that arise
within historical frameworks will help us probe the phenomenological parame-
ters of mystical vision for medieval Pietists and kabbalists.

In this chapter I will set out to show how four distinct approaches to explain-
I118 prophetic visions-—and, by extension, the larger problem of visionary
_<fXperience—-are to be found in this pre-kabbalistic literature: (1) the allegorical
Interpretation of prophetic visions, which considers the visionary details as fig-
urative representations of discursive truth; (2) the psychological interpretation,
Which attributes to the visionary data the status of mental images rather than
veridical reality; (3) the realist view, which stresses the objective and external
Character of these visions but also emphasizes that the object of the visions is a
Crcflfcd entity and not the Godhead; (4) the emanationist approach, which
maintains, like the third opinion, the veridical character of prophetic visions
but Which, in contrast to that view, posits that the object of vision is not a
Srfiélted light but an aspect of God that has the capacity to appear in tangible or
?ii2$’lble form to select human beings. The intellectual profile of the mystical

rature of medieval Jewry must be seen as wavering between these four ap-
Farsfifihes. In some cases the second led to a position that may be properly

filed docetic in its orientation.
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SAADIAH Gaon

The first medieval Jewish philosopher to respond to the problem of vision and
anthropomorphism in any systematic way was Saadiah Gaon. Saadiah’s theory
of revelation has been amply discussed in scholarly literature and it is not my
intention to review this entire issue comprehensively. Suffice it here to note
briefly that for Saadiah, God is not the object of prophetic or mystical visions,
for God is not a body and thus is not visible. What, then, is the object of vision?
As Alexander Altmann has shown, Saadiah himself oscillates between two po-
sitions: on one hand, the allegorical method (ta’u/Fl) of the rationalist theo-
logians of Islam, the Mu‘tazilites,1 and on the other, the doctrine of the created
glory, lzaz/od rzz'vra°.-1 In his major philosophical treatise, Kitab al-Amanat wa’l-
Ftiqadat (Sefer ha-’Emunot we-ha-De'ot, “Book of Beliefs and Opinions”),
Saadiah readily applies the method of ta"u/il to explain biblical anthropomor-
phisms, but in order to explain anthropomorphisms specifically connected with
theophanies he offers a second approach, one that Altmann argues represents
his more original and authentic position and that, in part, is rooted in the
ancient Jewish chariot mysticism? While Altmann may be right that Saadiah’s
doctrine of the glory is derived partially from older Jewish mystical sources of
which he was surely cognizant, it must be pointed out that a tendency to trans-
form earliei mystical ideas in a philosophical or scientific vein can also be de-
tected in Saadiah’s writings, as has been shown, for instance, with regard to his
commentary on Sefer Yesirah, Tafsir Kitah al-Mahadi’, written several years
before the Kitah al-Amarzat wa’l-I‘tiqadat.4 As far as I can gather, there is no
evidence that in the ancient Jewish mystical texts themselves the glory is treated
as a created entity, whatever position we may assume with respect to the nature
of this enthroned glory vis-a-vis the Godhead. Hence, minimally, it seems likely
that Saadiah has introduced a novel approach when he asserts that this entity is
created. It must also be noted that according to another scholarly view
Saadiah’s notion of the created glory may reflect Sufi notions of the preexistent
light that functions as the medium of prophecy.5

The glory, Saadiah maintains, is a created light that is akin, but not identical,
to the angels. According to Saadiah’s theory of prophetic revelation, this cre-
ated light is manifest to prophets and in the process can assume various formS,
including, most prominently, that of an anthroposfi This created light is alS0

1 This method was employed as well by Saadiah's older colleague, Isaac Israeli. See Altmann and
Stern, Isaac Israeli, pp. 139-140, 216.

3 Altmann, .'§ti»itlies, pp. 145-147.
--1 Ibid., pp. I53-154. _
4 See Ben-Sliammai, “Saadya’s Goal in his Commentary on Sefer Yezira.” On the philosophlcifl

orientation of Saadiah’s commentary see also Vajda, “Sa‘adya commentateur du ‘Livre de la Cfe;
ation,”’ p. 5 (reprint, p. 39); Jospe, “Early Philosophical Commentaries on the Sefer Yellfaht
pp. 372-381.

5 See Efros, '“Sa'adia’s General Ethical Theory and Its Relation to Sufism,” p. 175 n. 26-
6 Cf. Sefer ha-’Emi»inot we-ha-De'ot 11:10, ed. J. Kafilili PP. 103-104; Periishe Rahbenu Se'ddY"h
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identified with the rabbinic Shelzhinah, the divine Presence. In a responsum of
Saadiah to a certain anonymous heretic, preserved in Hebrew translation in
Judah ben Barzillai’s Commentary on Sefer Yesirah, he further characterizes
this created glory, without using the technical term, as the first of the created
entities, the “great light” (’or gadol), the “light of the glory” (‘or ha-lzavod), the
“resplendent light” (’or ha-hahir), also identified as the “God of Israel” seen by
Moses, Aaron, Nadab, Abihu and the seventy elders (see Exod. 24: 10ff.) and as
Akatriel, who, according to a talmudic legend (see B. Berakhot 7a), was seen by
R. Ishmael ben Elisha sitting on a throne in the Holy of Holies. In that context
Saadiah also remarks that the object of the mystical speculation in the Shz"ur
Qomah tradition refers to another created light that is apprehended only by the
angt-315.7 In yet a third work, his commentary on Sefer Yesirah, Saadiah identi-
fies the glory, Shelzhinah, and Holy Spirit (ruah ha-qodesh), as well as the
throne of glory (l2isse’ ha-lzavod), with the subtle and rarefied substance he calls
the “second air” from which all things emanated. It is from this second air,
moreover, that the various visual and audible forms apprehended in prophetic
experience derive.3 It may be concluded, therefore, that Saadiah’s response to
the challenge of anthropomorphism avoids the extremes of allegorism and psy-
chologism, for he flatly denies that prophetic or mystical visions are of God, yet
at the same time they are not simply psychic phenomena or inner perceptions.
Prophetic and mystical visions lie within the sphere of outer perception, for in
both cases a real, luminous form, albeit created and therefore ontologically
distinct from God, is apprehended, in the former case by human beings and in
the latter by angels.

SHABBETAI DONNOLO

An alternative approach to that of Saadiah may be detected in a work com-
Posed at roughly the same time by the Byzantine writer Shabbetai Donnolo,
which was also influenced to a degree by earlier Jewish mysticism but stem-
ming from an entirely different cultural milieu.9 In the first part of his commen-

(}a‘0n 'al ha-Tbrah, p. 70 n. 7. See analysis of Saadiah’s views in Sirat, Les theories des vision
surnaturelles dans la pensée jnive tin moyen-tige, pp. 17-33.

7 In Judah ben Barzillai, Pernsh Sefer Yesirah, ed. Halberstam, pp. 20-21.
1‘ Saadiah’s commentary on Sefer Yesirah, pp. 108-109. See also Altmann, Studies, pp. 159-

160: Slrat, Theories, pp. 22-.23.
I’ See Scholem, Kahhalah, pp. 33-34. Scholem's unsupported claim that Donnolo’s commentary

0118-i’fi£’T Yesirah “was indisputably influenced by the commentary of Saadiah b. Joseph Gaon to the
59010 work” must be corrected. See, by contrast, the more nuanced remarks of Sharf, The Universe
0fShah.hetai Donnolo, pp. 6, 127; and Pines, “Points of Similarity,” p. 82 n. I56. See also the entry
Flilngnnolo in the Encyclopaedia Jiidaica (6: '1 6.9), where Dan concludes that there “is no evidence
thgfth oilinolo knew Saadiah Gaon’s ~\-vt)rks” Sven thouigh “there are stline close parallels between
with eo ogy of Donnolo and that 1Ol:.b£1E1CII£1l'l. Sed, I11. l.e Sefer Yesira, p. 515, contrasts the three

_-century commentaries on Sefer Yesirah by calling Saadiah a theologian, Dunash a gram-
mllflaii, and Donnolo a doctor and astrologer. On Donnolo as an important link in the chain of
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tary on Sefler Yesira/1, Sefer Ha/2/m-zoni, Donnolo categorically rejects the an-
thropomorphic interpretation of Gen. 1:26 that implies that God possesses a
corporeal form in whose image and likeness Adam was created. According to
Donnolo, the plural form of “Let us make man in our image, after our like-
ness” refers to the Creator addressing the world, a process here understood as
an allegorical depiction of the fact that the human being is a microcosm reflect-
ing the shape and structure of the macrocosm. Hence, the critical words selem
(image) and demut (likeness) should not be rendered in terms of physical like-
ness but rather as a comparison of function or activity.-‘O Moreover, it has been
argued by David Castelli that Donnolo, like Saadiah in his time and later Mai-
monides (1135-1204), sought to combat the “monstrous and invasive anthro-
pomorphism” of the aggadic passages in the talmudic and midrashic litera-
ture. 11 Following this line of interpretation, Andrew Sharf adds that Donnolo’s
detailed anatomical interpretation of this verse is related to his rejection of
anthropomorphism, which may have been derived in part from ancient jewish
mystical or Gnostic doctrines current in southern Italy in his time. Sharf flatly
states that while Donnolo may have had knowledge of the Gnostic doctrines,
transmitted either through the jewish mystical sources such as the Hekhalot or
S/9z"ur Qoma/J or through Christian Gnostic texts, “There is no doubt that he
implicitly rejects their fundamental assumption. . . . He looks at the nature of
man as he looks at the nature of God in a way which, while not reaching the
level of rational analysis by Sa‘adiah or by the Rambam in their fight against
superstition. is still a breeze of fresh common sense in a jungle of myth and
fantasy. . . . There could be no sharper contrast between his matter of fact,
exact descriptions and the emotional ambiguities of the mystics, whether jew-
ish, Christian or Hellenist, whether the writers of the Gnostic texts or of the
S/afur Koma//1.”i'3

The picture, however, is a bit more complex. lt can be shown that Donnolo
proposed a theosophic understanding of the sefiroz‘, which, while not overtly
mythical, is nonetheless closer in spirit to the speculation found in the Gnostic
texts or the jewish mystical sources than it is to the rational orientation of
Saadiah or i\/Iaimonides. Donnolo, as will be seen in detail below, espouses a
theosophy that posits the existence of a form or image of God (demut
ha-“e10/aim) identical with the glory (kavod) and composed of multiple powerS
(sefirot) that collectively make up the divine unity (yibud ha-’el). It is true that
Donnolo employs the macrocosmic-microcosmic motif as a tool of exegesis in
order to uncermine the view that God has a physical likeness (demut) or image

transmission o ancient mystical traditions, see also Sirat, T/aéories. p. 89; Wolfson, “The Theoso-
phy of Shabbezai Donnolo” (the present section is based on that study).

"' Sefer lfftZk!:?))20)H, in Castelli, ll Commenro di Sabbarai Dormolo 5:41 Lilaro (fella Creazioné,
pp. l5—I6.

'1 Castelli, Cnmmenro, pp. 39-40 (introduction). _
'3 Sh-arf, Ll):-'1.*@rst: of Shabbetai Donnolo, pp. 77-87, 86-87. The anti-mystical tender1CY__0l

Donnolo, espe-ially in reference to his interpretation of Gen. '1 :26, is also emphasized by Shart lI1
his essay “Sh-albetai Donnolo’s Idea of the Microcosm.”



- GLORY/4.\-‘D VISION/IRY taxi-'i."RigNcr; - 129

(selem) in which Adam was created. This does not, however, imply that he
agreed with the claim made by many medieval jewish philosophers that God
has no demut at all. Indeed, given Donnolo’s unambiguous rejection of a cor-
poreal understanding of the divine image and the concomitant assertion that all
anthropomorphic and anthropopathic expressions are to be treated allegori-
C;1lly,'~‘ it is all the more striking that in his treatment of prophetic visions he
does not challenge the notion that God has an image, a demut, in a way analo-
gous to the challenge posed by Saadiah and others in the rationalist tradition.
Following earlier midrashic traditions, which seem to have connections with
the mystical literature as well, Donnolo speaks of the image of God, though he
fundamentally changes the term’s meaning with respect to its ontological refer-
ent. It is certain that in the relevant midrashic texts the word demut, likeness, is
interchangeable with the words sum/9, form, and hat/od, glory.” More specifi-
cally, as may be gathered from the various sources, the word demut signifies the
visible form of God that is the hypostatic likeness of an anthropos. In some
examples the anthropomorphic image of the divine is associated with God’s
activity as creator of the universe,15 whereas in others the context is the epiph-
any of God at the Red Sea and at Sinai.“ Although the nature of that likeness
or form is not specified in the midrashic pericopae dealing with the appearance
of God, it stands to reason that it involved an anthropomorphic manifestation.
Indeed,~it is plausible that even these passages are rooted in some esoteric tradi-
tion, for what the Israelites requested was to see the visible form of God on the
throne at each of these critical moments in Israel's Heilsgesc/oic/ate. Thus in
parallel texts (S/aemot Rabba/9 29:3; Shir /aa-S/Jirim Rabba/0 1:14) the word
kavod is used in place of demut, again suggesting that the latter term, like the
former, is employed in a technical way to name the enthroned anthro-
pomorphic figure. The same semantic equivalence between demut and laavod is
detectable in the Hekhalot texts, for both words refer to the divine form upon
the throne.

Donnolo’s language regarding the image of God draws on this earlier litera-
ture, yet for him demut denotes not the visible likeness of God, anthro-
P0morphic or otherwise, but rather the aspect of God that is invisible because

H .‘>‘efLa' Hale/mioizi, pp. 14-15: “Concerning that which is written, the ‘eyes of God,' the ‘face of
Gfidf ‘His footstool,‘ the ‘hand of God,’ the ‘right of God,’ ‘His heart was saddened’ (Gen. 6:6), all
this is in accordance with human speech.”

'4 See references given in chapter 1, n. I52. In this connection mention should be made of the
Fioein “On an Image of the Archangel Michael,” written by the sixth-century poet Agathias, pub-

l'”l“*d I11 15- Baldwin, An Ant/JO/Og)-' of Byzantine Poetry (Amsterdam, 1985), p. 67, which begins:
Afikortov Ci‘?-,'£}-.iu@)(_t)v. cltototttitov fiber uoorpfjs. For the technical use of the term srmzh in later
kabbalistic literature and its philological affinity with earlier sources, see Idel, I\'iz121>a1ah.- New

P"’5I>er‘tz'z/es, pp. I22-128.
ls Cf. Pesiqm dc-Rav Ka/mm: 4:4, p. 65; ‘At/or de-Rabbi Natan, version A, chap. 39, p. 116. See

alfio the passage published by E. E. Urbach, “Fragments of Tim/_1im:wYclammcdenu” (in Hebrew),
QOWS Z11 Yad 6 (I966): 24. See Lieberman, “How Much Greek in Jewish Palestine,” p. 141;
Fishbane, “Some Forms,” pp. 266-267.

H‘ See, e.g., Sbrwzot Rc?(JfJt?/9 23:15, 4 I :3.
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of the inherent limitations of created beings, both angelic and human. Donnolo
thus notes in one place that God did not appear to the Patriarchs, Moses, or the
other ancestors who stood at Sinai “in any image” (i.e., in any fixed image), so
that “Israel would not err and say ‘This is His image,’ resulting in their making
an image of God and bowing down to it. Therefore He appeared on one occa-
sion in fire and on another through a cloud.” I17 Although the theme of God’s
invisibility is well known from midrashic and even some mystical texts, as I
indicated in the previous chapter, it seems to me that Donnolo’s insistence On
God’s not appearing in a specific image (demut) so that Israel would not err and
make an icon of that image and worship it reflects the debate that raged in
Byzantine Christianity between the iconoclasts and iconodules. To be sure, the
roots of iconomachy in judaism can be traced to much earlier sources incorpo-
rated in the biblical canon.13 Nevertheless, it is possible that Donnolo’s interest
in this problem, and the particular way he articulates it, may best be under-
stood in light of trends of thinking current in his Byzantine environment.” It
should be noted, moreover, that parallels to the use of the word demut to refer
to the invisible image of God can be found in religious poetry originating in
Donnolo’s milieu, or one that shares the same cultural matrix?” ]ust as we find
that various poets speak of the divine image that cannot be seen by angelic
beings, much less by humans, so, too, does Donnolo. Let me cite the relevant
text from Sefer Halahmoni in full:

17" Sefer I_-Ialalrrnoni, p. 9.
I8 See Isa. 40:18, 25; 46:5. This view expressed in Deutero-Isaiah must be seen as a direct

polemic against the Priestly tradition that man is created in God’s image. See Weinfeld, “God the
Creator in Gen. I,” pp. 124-125; Fishbane, Biblical Interpretation, pp. 325-326.

19 For an example of such epigrams written in praise of icons, probably composed around 900 in
southern Italy, See R. Browning, “An Unpublished Corpus of Byzantine Poems,” Byzantium 33
(1963): 289-316, and the more recent discussion in B. Baldwin. “The Language and Style of Some
Anonymous Byzantine Epigrams,” Byzantium 52 (I982): 5-23. On the involvement ofjews in the
iconoclast controversy, see Grabar, L’ic0n0clasrne byzantine, pp. 99-103, 135-136; Sharf, Byzan-
tine jewry from justinian to the Fourth Crusade, pp. 61-8'1.

2” Consider, e.g., the words of the ninth-century Italian poet Amittai ben Shefatyah, in Megillflf
’Ahirna“as, p. 81: “The angels and seraphs are each covered with six wings, hiding their bodies, the
image [of God: they do not see.” A similar formulation is found in the liturgical poem “IMF”
le‘lohirn ‘ernet iue-yosher pa'alo (attributed to Yohanan ben Yehoshua ha-Kohen, who appal‘@I1tlY
lived in Palestine sometime in the ninth or tenth century), in Mahzor la-Yarnirn ha-Nora’irn, ed-
E. D. Goldschmidt, vol. 2, Yorn Kippur (jerusalem, 1970), p. 368: “His image [the angels] do not
see.” These poetic formulations, and others that could be cited, are based on much earlier material»
including liturgical poems written in Palestine that have conceptual and terminological affinitifis
with ancient jewish esotericism. See, e.g., The Liturgical Poems of Rabbi Yannai, 1:118: “Your
form is not visible” (‘W135 ‘PR 1fl"113). The possibility that the statement of Yannai reflects the
theology of the ancient jewish esoteric Shi'ur Qornah speculation has already been noted by Idel in
“Concept of Torah,” p. 41 n. 51. Finally, it should be noted that occasionally, even in the p0@_Yl'Y
written by medieval poets influenced by philosophical rationalism, something of the older notion
concerning God’s image is preserved. See, e.g., The Liturgical Poetry of Rabbi Solomon ibn Gab’
irol, 2:478 (poem no. I54): “His image is far from them [the angels], and there is none who se€’5
Him” (1JR"1" "rs ‘PR1 P1I'1"1 arm ‘I.I'l‘I?J‘I‘I).



Ollowing manuscripts: Florence Medicea-Laurenziana, Plut. 44.16, fol. 91a; Paris-BN 767
lf-1; Paris-BN 770, fol. 47b; Parma-Palatina 2425 (De Rossi 417), fol. 95b; New York—]TSA Mic
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“The secret of the Lord is for those who fear Him; to them He makes known His
Cgvenélllt” (Ps. 25:14). It is written, “O Lord, there is none like You! You are great
and Your name is great in power” (]ei'. 10:6), and it is written, “Who can tell the
mighty acts of the Lord” (Ps. 106:2). Who is capable of thinking the slightest bit
about the great, mighty, and awesome God, to comprehend His image (demuto),
for even the beasts under the throne of glory and the seraphs above it, the minister-
ing angels, the [angels called] ’er’ellim,11 and all the host of heaven cannot compre-
hend His image. . . . Even the holy ones on earth, the prophets and seers with
whom He has spoken, did not comprehend or see His image as it is. Moses our
master, who was the chief prophet and who spoke to Him mouth to mouth, re-
quested to see the image of His face, but He did not heed him. As it is written,
“Show me Your glory” (Exod. 33:18), and [God]22 responded to him, “You can-
not see My face” (ibid., 20), and it says, “And the Lord said, ‘See, there is a place
near Me. Station yourself on the rock, and, as My glory passes by, etc.’” (ibid.,
21). . . . From these verses we understand that Moses, may he rest in peace, re-
quested from God only to see the image of His face as it is, but his prayer in this
regard was not heard. Concerning that which the prophet Isaiah, may he rest in
peace, said, “I beheld the Lord seated on a high and lofty throne [and the skirts of
His robe filled the Temple], seraphs stood above Him, etc., and one would call to
the other, etc.” (Isa. 6: 1-3), even though it says “I beheld the Lord,” he did not see
the image of His face but he saw the throne. He did not see the glory of the Lord
upon the throne but rather the skirts [of His robe] like the skirts of a coat. Thus we
have learned that Moses saw the glory of His back standing and Isaiah saw in a
vision His glory seated on a throne. From the vision of the throne and the seraphs
standing above Him, he understood that [the throne] was that of God. He saw,
however, the glory of His skirts, which is the glory under His feet. When [the glory]
was seen by Moses, Aaron, Nadab, and Abihu, and the seventy elders of Israel,
[even though it is written, “And they saw the God of Israel,”] they saw only His
glory that is under His feet by means of a sign and symbol (he-’ot we-siman), as it
says, “And under His feet was the likeness of a pavement of sapphire” (Exod.
24:10). With respect to Ezekiel the prophet, even though he saw in his vision the
beasts and the ophanim that were above the heads of the beasts . . . the image of
God did not appear to him as it is, “for man may not see Him and live” (Exod.
33:20). [God] did not want to show him [the glory] except in the image of man, in
an image which he was accustomed to seeing, so that he would not be frightened
and startled from the appearance of His image, resulting in his sudden death. Thus
[the glory] appeared to Adam, Cain, Abel, Enoch, Noah, the three Patriarchs, and
F0 prophets and seers in the image of man. . . . And to Daniel [the glory] appeared
in the vision of the night in the image of man, as it is written, “As I looked on

2" Cf. Isa. 33:7.
1_ . . . . ., .’ The words in brackets, which are lacking in Castelli s text, have been added according to the

2141, fol. 2a.

, fol
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thrones were set in place, and the Ancient of Days was sitting, etc. A river of fire,
etc.” (Dan. 7:9-10). From all these proofs we know in truth that there is no crea-
ture in heaven or earth who can contemplate in its mind the divine image (demut
ha-’elohim).3~‘

The purpose of this elaborate discourse is to reach the conclusion that an
anthropomorphic interpretation of Gen. 1:26 is simply inadequate since the
image of God is not something available to human comprehension. Signifi-
cantly, what Donnolo does not reject is the very claim that God has a demut--
an image or form. On the contrary, he accepts this notion without qualifica-
tion; thus at the end of the passage he refers to the demur ha-’elohim, even
though no created being can know or comprehend that very image. Indeed,
Donnolo characterizes this demut as the “light that has no measure or [dimen-
sion of] greatness” (ha-‘or she-"ein lo shfur u-gedullah), and as “the glory that
cannot be fathomed” (laa-leiwocl she-’ein lo heqer).2‘* In yet another context
Donnolo uses similar terminology to describe the primordial light whence
emerges the fire from which the spiritual entities, comprising the throne and
the angels, are said to derive:

From the radiant splendor of His great and awesome light, which cannot be fath-
oined and has no measure, He shines His splendor within the water. From the force
of that splendor which He shone in the water a fire emerged, and from that fire He
carved and hewed the throne of glory, the ophanim, the seraphs, the holy beasts,
the ministering angels, and all the heavenly host.“

The radiant splendor (zohar nogah), which is an immeasurable light, also iden-
tified as the Holy Spirit (ruah ha-qodesh), is the glory that cannot be seen, the
invisible image of God.

15 Sefer Hiilihmorii, pp. 6-8.
14 Ibid., p. 8. As Moshe Idel suggested to me, it would be fruitful to compare the views of

Donnolo as I have outlined them here with ideas expressed by some of the Byzantine monks,
especially St. S}fi1€O[1 the New Theologian (949-1022) and St. Gregory Palamas (1296-1359). Of!
the centrality of the metaphor of light to describe the nncreated glory of God in Symeon, see, e.g-,
Syrneon the 1\'eu-' Theologian: The Discourses, trans. C. _]. deCatanzar0 (New York, 1980)»
pp. 193-197, 295-307. Gregory similarly maintained that the transcendent and incomprehensible
God manifests himself in a “hyposatic” light (tho; evtirtoottitiog), which is further described as “flfl
illumination immaterial and divine, a grace invisibly seen and ignorantly known.” See J. Meyer!-
dorff, Gregoire Palamas: Defense des saints hesychastes (Louvain, 1959), p. 403 (English trans. by
N. Gendle in Gregory Palanias: The Triarls, ed. J. Meyendorff [New York, I983], p. 57l- The
“uncreated liglit” (otxtiotou qxutog) is identified as “the glory of God.” which is characterized
further as Chrst the Lord ('6 Oeoii tori. saga xoii Xgiotoii (-Beoii). See p. 525 (English 1I['I1I15-a
p. 67). Although Gregory insists time and again that this light is not identical with the essence Of
God, he emphasizes that it is the “uncreated” glory which “cannot be classified L1l11Ol'1gSlI1Il‘|Btl'l1ngS
subject to time . . . because it belongs to the divine nature in an inellable manner.” See pp. 405,
4'19 (English tr;1n5., pp. 57, 60). Employing the language of Pseudo-Dionysius Areopagite (Mystical
Theology V), C regory in one context describes this hypostatic light as the "not-being by tranSC<3l'1‘
dence ("/.ot0 ftegtayjjv it-ij ov) . . . which is definitely not the divine essence, but a glory and radiaflcc
inseparable friiin His nature” (p. 461; English trans., p. 66).

1"‘ Sefer Halz~'anroiri', p. 40.
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The divine glory assumes the image of an anthropos as it appears to human
beings, but this is not the essential form of the glory. This point is underscored
in Donnolo’s interpretation of Ezek. 1:26 contained in the extended passage
cited above: “[God] did not want to show him [the glory] except in the image of
man, in an image he was accustomed to seeing, so that he would not be fright-
ened and startled by the appearance of His image, resulting in his sudden
death.” It would seem, moreover, that Donnolo is operating with a twofold
c0nC€pt10n of the glory, a conception that is implied in Saadiah Gaon as well,
though interpreted in an entirely different way, and which is developed more
fully in subsequent writers, largely on the basis of a comment by Nathan ben
Yehiel of Rome to the effect that there is a “glory above the glory.” While
Donnolo does not explicitly formulate such a position, it is suggested by his
interpretation of Exod. 24:10 and Isa. 6:1, mentioned above—-that is, that the
nobles of Israel as well as Isaiah apprehended the lower glory. In the case of
Isaiah this is expressed in terms of the prophet seeing the glory seated on a
throne, for what he beheld was the “glory of His skirts” which is also identified
as the “glory under His feet.”36 The same notion is expressed in terms of the
nobles of Israel, in slightly different language: “[Even though it is written, ‘And
they saw the God of Israel,’] they saw only His glory that is under His feet by
means of a sign and symbol (he-“or we-siman), as it says, ‘And under His feet
was the likeness of a pavement of sapphire’ (Exod. 24:10).”

The glory described as under God’s feet may be equated with the anthro-
pomorphic appearance assumed by the invisible demut, the unfathomable light
and immeasurable glory, in the prophetic vision. This formulation is based in
part on a passage attributed to R. Berechiah in Shemot Rahbah 23:15:

“This is my God and I will glorify Him” (Exod. 15:2). See how great were those
who went down to the sea! How much did Moses have to beg and entreat God
before he saw the [divine] image (ha-demut), as it says, “Let me behold Your glory”
(Exod. 33:18). The Holy One, blessed be He, said to him: “You cannot see My
face” (ibid., 20). In the end God showed him [the demut] by means of a token (be-
sirrian), as it says, “as My glory passes by” (ibid., 22).

A first reading of Donnolo might suggest that his position is quite similar, if not
lhdebted, to that of Saadiah. As l discussed above, Saadiah, in his Tafsir Kitiih
4/-Mahddz”, distinguished between the “second” air, also identified as the ruah
he-qodesh, the lea:/od, and the Shelzhinah, and the “first” air, which permeates
all reality and in which the ten sefirot and twenty-two letters take shape.” He
emphasized that the “second” air is a created entity, just as in his Kital) al-
/lmiirzdt wa°l-Ftiqiidiit he noted that the laauorl or Shelchinah is the form
lal-szlrah) created from light, which can take on the shape of an anthropos seen

Z“ The association of the lower glory and the feet, based on Exod. 24:10, is further developed in
[he theosophy of the German Pietists, especially in the writings of Eleazar of Worms. See Wolfson,
Images of God’s Feet,“ pp. 155-160.

“T Se/“er Yesirah. ed. Kafih, pp. 106-109.
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by the prophets.“ Yet on closer inspection it becomes clear that Donnolo’s
metaphysical assumptions are not at all comparable to Saadiah’s, for Donnolo
does not assert that the ruah ha-qodesh, the light beyond measure and the
incomprehensible glory, is a created form; on the contrary, for Donnolo these
terms are different ways of signifying the divine likeness itself, the demut
ha-°elohim, which is not created.” He makes no effort to challenge the notion
that God has a demut, as those authors influenced by the Greek-Arabic philo-
sophical tradition do, nor do we find Donnolo opting for the psychologistic
interpretation developed by Hai Gaon and his followers Hananel ben Hushiel
of Kairouan and Nathan ben Yehiel of Rome, according to which the locus of
the visible form is solely within the mind.” The viewpoint adopted by Don-
nolo is still very much indebted to the earlier mystical and aggadic traditions
that posited a divine form, a demut, that could assume a visible shape in rela-
tion to man.

It can be shown, moreover, that for Donnolo this demut, or the upper aspect
of the glory, is the boundless and limitless light that contains, embraces, or
encompasses the ten seflrot. Commenting on the passage in Sefer Yesirah 1:7,-°’1
“Ten sefirot belimah, their measure is ten without end, their end is fixed in their
beginning and their beginning in their end as a flame bound to the coal,” Don-
nolo writes, “Their beginning is God and their end is God (tehilatan hu’
ha-’elohz'm we-sofan hu’ ha-’el0him), for He is the first and last.-32 He fixed these
ten sefirot belimah in His great power (be-khoho ha-gadol) like a flame bound
to the coal.”33 The first thing to note is that lzoah ha-gadol, the “great power,”

1*‘ Kitiih til-Aiiiiinat wa‘l-l'tiqadiit (Sefer ha-"Ernunot we-ha-De'ot) 11:10, pp. 103-104. Dunash
ibn Tamim likewise speaks of the “light of the Creator” that is distinct from God, though it is not
clear if it is a created ot emanated light. See Sefer Yesirah with Coiiiiiieiitary by Dunash ben
Tarnirn, ed. M. Grossberg, p. 31; Vajda, “Le commentaire lcairouanais sur le ‘Livre de la Cre-
ation,'” p. 145.

3“ See the description of the lzaiitirl in I)onnolo's thought as an “emanation from divinity” (und
einanaz'irme clella clivinitii) in Castelli, Cornmento. p. 40. Dan, in The Esoteric Theology of Ash-
lzenazi Hasidisin, pp. 112-113, similarly suggests that the lzaiiod in Donnolo “alludes to the actual
divine glory that is not created but is closer to the nature of the divine power that emanates through
the concatenat; on of Iigh ts in a Neoplatonic way.” Dan relies on an explanation he heard orally
from his teacher, Isaiah Tishby (see p. 113 n. 29; cf. p. 1T5 n. 9), but does not mention Caste1li'5
earlier observation.

-*1’ It is of interest to note that the German Pietists had already blurred the distinction betweefl
Donnolo and the Geonic view expressed by Saadiah, Nissim ben Jacob, and Hananel ben Hushiel.
In MS Parma-Palatina 2784 (De Rossi 1390), fol. 78b, and MS New York-JTSA Mic. 2411, fol.
12b (cf. Abraham bar Azriel, 'Arugat ha-Bosem, 1:200). after the citations from Saadiab’s Sefer
ha-’Ernunot use-ha-De'ot on the nature of the created glory and I7Iananel's commentary on B9‘
rakhot denying that God has an image, the author (presumably Eleazar of Worms) writes, “And $13
R. Nissim Gacn explained [the matter], as well as Shabbetai the doctor and sage, and I received it
from my teacher, R. Judah [the Pious], who received it from our teacher, R. Samuel the Pious, 1115
father.” See be-low, n. 160.

‘I Following the paragraph numbering in the standard editions of the long recension. See Sefet
Yesirah, ed. Gruenwald, p. 142 (par. 6).

ll Cf. Isa. 44:6.
‘I Sefer Hafihinoni, p. 38.
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is £1 technical term i.n Donnolo’s Ha/zbmoni for the divine glory that is invisible,
the (femur that no angel or person can apprehend.34 The expression koala ha~
gadol has already been applied to God in Scripture,35 but its theosophical con-
notation as synonymous with kauod should be traced to the use of the Greek
dynamis and the Hebrew get/urab in esoteric circles of the first or second cen—
wry. As Scholem noted, we find two striking examples of this usage, both of
which could very well have been known by Donnolo: the first in the jewish
apocryphon, Vita Adae et E1/ae (§ Z1), where the term “great power” (uirtus
nmgna) is used for the divine glory, and the second in the Acts of the Apostles
3;10, where the Samaritan Simon Magus is praised as “the power of God that
is called Great.”3"

Although the more common term rendered by “dynamis” is get/urah, one
will readily see the philological connection between these expressions and the
one used by Donnolo, koala /2a~gadol. While this precise formulation is not
found in the extant Hekhalot texts, the word /zoal? itself is employed in this
corpus in a technical sense as referring to the hypostatic power of God. It seems
to me that this locution should be viewed in relation to another term well
known from early rabbinic texts as well as the Hekhalot literature, “great
glory” (km/od gadol). Scholem has shown on the basis of Greek and Aramaic
parallels in apocalyptic and mystical sources that the expression /zauod gadol
was used as a technical term to name the glory enthroned on the chariot.37
Scholem also suggested that the two terms “great dynamis” and “great glory”
seem to have been interchangeable even in the earlier esoteric terminology. It is
evident that for Donnolo this is precisely the case, for the great power of God is
treated hypostatically as his glory (kauod) and, as will be seen below, his wis-
dom (l_aokhmah).3’* Donnolo maintains that the “great power” is not the aspect
of divinity that is visible, but rather the form of God that is invisible.

Donnolo describes this “great power” in several other ways in his commen-
tary, including God’s “wonderful power,” “His great and awesome light that
cannot be comprehended and has no measure,” the “great and powerful fire
that is above the supernal heavens,” the “splendor of the Holy One, blessed be
He,” and the “instrument” utilized by God in the act of creation.39 lt should be

*4 See ibid., p. 34. I)onnolo’s usage of /eoalp ha-gar-lol has a parallel in Solomon ibn Gabirol’s
Refer Mallclmz‘, Z2; cf. Liturgical Poetry of Solomon ibn (Ia/)ir(>1' 1:51.
_ l“ Cf. Exod. 32:1 '1; Deut. 4:37, 9:29; 1 Kings 17:36; jer. Z7;S, 32:17; Neh. 1:10. It is evident
Yroni these occurrences that the expression Zena/2 gaalol when applied to God in Scripture is used to
‘filer exclusively to the manifestation of the divine creative (let. 27:5, 32:17) or redemptive (Exod.
3l_il l;l)eut. 4:37, 9:29; Z Kings l 7:36; Neh. l:l(,)) power. Moreov¢[_ the term is paired frequently
Wltll "flier technical expressions for God’s power, such n$:\'|‘.1({/?£1:C1L'?ah(E,XOd. 31:1 1; Neh. 'l :10) or
‘~'”<>'~ flcmah (Deut. 919; .2 Kings 17:36; jer. am. 32:17).

3“ _]eu/ish Cnosticisnz, p. 67".
7'“ lhid., p, 68_

3“ Donnolo may have been influenced by the apocryphal Wisdom of Solomon 7:25, wherein the
£"“'\'T ilnd glory of God are identical and wisdom is but a manifestation of that power. On the

no“/ledge of this text by the author Of Sefer_]osi/lpon, a work written in the same milieu and at the
”“l:1‘1k‘ time as Donnolo, see Flusser's edition, l:l44 n. 6, 2:132.

W S¢’fi?r Hill:/amonz, pp. Z8, 38, 40, 61.
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noted that the expression “great light” ("or ha-gadol), which occurs in Isa. 9:1,
appears in Sefer josippon, a work written in southern Italy in the tenth century.
In that context the term is used to refer to the eschatological reward of the
righteous in the paradisiacal state attained after the death of the body. This
usage is attested to in earlier]ewish apocalyptic writings that may have directly
influenced the author of Sefer ]osz'ppon.4° Yitzhak Baer has observed that the
term reflects the influence of the religious ideas that emerged from the school of
Saadiah Gaon.“

As evidence for this claim Baer cites a passage from a responsum of Saadiah
to a certain heretic, apparently a Karaite, cited in Hebrew translation by ]udah
ben Barzillai in his commentary on Sefer Yesimlo. In that context the “great
light” is identified as the “light of the glory (’or lva-kauod), which is the created
light (’or ha-barzzy), the first of all things created and formed,” the “resplendent
light” (“or ha-bahir), also identified, as 1 mentioned above, as the “God of Is-
rael” seen by Moses, Aaron, Nadab, Abihu, and the seventy elders, and as
Akatriel, who was seen sitting on a throne in the Holy of Holies by R. Ishmael
ben Elisha.“ A comparison of the usage of the term “great light” in the three
different sources leads to the following conclusions: (1) The specific usage
found in Sefer josippon is not present in this Saadianic text; (2) Donnolo em-
ploys the term in a theosophic and not an eschatological way, as is the case in
Sefer josippon; (3) Donnolo, in contrast to Saadiah, never explicitly—or im-
plicitly, for that matter—describes the “great light” as being created. Hence we
may conclude that the occurrence of the same expression in the different au-
thors (even of the same time and the same geographical area, as in the case of
Donnolo and Sefer jossipon) does not necessarily mean that they are employing
that given expression in the same way.

Donnolo’s characterization of the “great light” as the instrument through
which God creates the world suggests that this upper form of God, the splendor
and fire, is identical with the logos or Torah in its pristine sense, which is, after
all, the instrument of God’s creativity, according to the standard rabbinic con-
ception, reflected, for example, in the expression used in Bereshit Rabbah 1:1:
“The Torah declared: 1 was the artisan’s tool (kele ’umanuto) of the Holy One,
blessed be I-le.” Such an interpretation is supported by the fact that DonnOlO
mentions in this connection God’s wisdom as well as evoking the image of God
beginning to create the world by means of his great power two thousand years
before the world was actually created.43 One will immediately recognize tbs!

4° See the sotlrces noted by Flusser in Sefer josippon 1:301 n. 26. The term also occurs in some
Hekhalot texts. but not in a technical theosophic sense. Cf. Syriopse, §§ 105, 270; Geniza-
Fragmente. p. 133. _

41 See Baer, "The Hebrew Book ofjosippon,” p. 192 n. 9; idem, “The Socioreligious Orientation
of ‘Sefer Hasidim,’” p. 60. See also Dan, Esoteric Theology, p. 32, who suggests an echO Of the
German Pietistic doctrine of the glory in the term “great light.” _

42 Perush Sefer Yesirala, p. 20. The author employs the expression “great light” in the Saadiflmc
sense, i.e., to refer to the created glory. See also, pp. 16-17, 35, and elsewhere.

*3 Se/er Haklamorzi, p. 34.
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rabbinic allusions in this context: ln the first instance, wisdom is interchange-
able with Torah; therefore, if the koah ha-gadol is identical with wisdom (and
this, in fact, is suggested by another comment, that “God suspended the entire
world by means of wisdom and His great power on emptiness”44), it is more
than plausible to suggest that it is also to be identified as Torah. Moreover, the
expression “two thousand years before the creation of the world” brings to
mind the description in midrashic literature (e.g., Bereshit Rabhah 8:2) of the
Torah as preceding the creation of the world by two thousand years. Indeed, in
.1 previous part of this section of Sefer Hakhmoni Donnolo makes the point
rather explicitly, recasting the midrashic image in light of the doctrine of letter-
eombination expounded in Sefer Yesirah:

We have learned that two thousand years before the creation of the world the Holy
One, blessed be He, played around with the twenty-two letters of the Torah45 and
He combined and rotated them and made from all of them one word. He rotated
[the word] ftontwards and backwards through all the twenty-two letters.“ . . . All
this the Holy One, blessed be He, undertook, for He wanted to create the world by
means of His word and the epithet of the great name.”

In this passage Donnolo has informed us that in his mind the Torah, which is
made up of the twenty-two letters, is identical with the word formed on the
basis ofthose letters (dibhur or ma’amar) as well as with the epithet of the great
name of God (kinnuy shem ha-gadol). The specific connection with the logos is
also brought out in another passage that describes God as “containing and
bearing everything, above and below, with His word and the power of His
strength. . . . The Creator, blessed be He, contains and bears everything, and
He is upon everything, in His word, as it says, ‘He is the one who stretched out
the heaven over chaos, who suspended earth over emptiness’ (job 26:7).”48 The
linguistic process (seruf ha-’otz'yyot we-gilgul ha-alihhurim) is thus the first act
Of creation, followed by God’s arranging in thought the celestial bodies (the
dragon [teli], stars, constellations, zodiac signs, spheres, etc.) that would ulti-
mately control events in the terrestrial realm. The central position accorded to
the celestial bodies in the divine plan of creation is reflected in Donnolo’s attrib-
uting to astrology the special distinction of being the science that provides the
best intellectual means to gain knowledge of God’s greatness.

lndeed, for Donnolo astrology becomes the secret wisdom by means of
Which God created the universe and through which human beings gain knowl-

lbid., p. 38.
1.1:)” lhis image is based on the interpretation of Prov. 8:30 in Bereshit Rahhah 1:1; see also Ps.

:77.
“lb '_ . . . - . . , . .There follows a detailed description of the process of combination and rotation, which in-

‘*'0lves both letters and their vowels. The presence of the technique of letter-combination in relation
to rioinbination of vowels in Donnolo has been noted by Idel in Golem, p. 75 n. 35.

H4" -Sfffer Hakhmoni, pp. 32-33; cf. Lipiner, The Metaphysics ofifhe Hebrew Alphabet, pp. 130-
- l n. 68.
1“ 5'!-’fZ’r l_‘lc1l~1l.1H2OHl, p. 83.
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edge of this process.“ While it is certainly the case that Donnolo thought of
astrology as the highest science it is important to bear in mind that he does
allow for a prior stage of divine creativity, which we have identified as the
linguistic process by means of which the word of God, or the Torah, is formed.
The word of God, generated on the basis of the twenty-two Hebrew letters, is
identical with God’s great power——also described in terms of various light
metaphors--which comprises the ten ineffable sefirot. What is further implied
in Donnolo’s presentation, though not stated explicitly, is that the sefirot consti-
tute a sphere beyond the celestial realms and that therefore gnosis connected
with them, whatever form it takes, must be higher or more sublime than astrol-
ogy. In the final analysis, for Donnolo, there is no positive gnosis of the sefirot
in the sense of discursive knowledge; on the contrary, he insists on a number of
occasions that human beings cannot really know the sefiroz‘ in any comprehen-
sive or exhaustive way. The unknowability of the sefirot derives from the fact
that they constitute God’s “great power” (koah ha-gadol) which is virtually
identical with the image of God (demut ha-’elohim) as may be gathered from
the similar terms used by Donnolo to describe the two, especially the character-
ization of each as an immeasurable and unfathomable light.

The theosophic interpretation of the sefirot is emphasized in Donnolo’s inter-
pretation of Sefer Yesirah 1:7, which I have cited above. For Donnolo the ten
sefirot are said to be contained within the hypostatic glory called God’s great
power. Whereas the original text of Sefer Yesirah speaks of the sefirozf forming a
closed circle, with the first fixed in the last and the last in the first, Donnolo
closes the circle with God: God is the beginning and end of the sefirot, which
are set within his great power. To be sure, this is based in part on the continua-
tion in Sefer Yesirah, “Know, think, and conceive that the Lord is one and the
Creator is one, and there is no second to Him.” That is, after the author of Sefer
Yesirah describes the unity of the multiple sefirot in terms of the image of circu-
larity, he must emphasize the oneness of God, inasmuch as the plurality of the
sefirot, which may be construed as divine entities, or at least as having the
status of such, might pose a challenge to the monotheistic idea of a singular
God.

Yet what is lacking in Sefer Yesirah is the claim that the sefiroz are indivisibly
united or enclosed within God,5° an interpretation later linked by theosophiC
kabbalists to the image “as a flame bound to the coal.” It is precisely in this
vein that Donnolo understands the passage: the sefiroi‘ are said to be fixed
within God's great power like a flame bound to the coal. It is of interest to

49 See Sharf, Universe of Shabbetai Dormolo, pp. 12— 13; Kiener, “The Status of Astrology in the
Early Kabbalali,” p. 14.

5° It is important to recall here the observation of Gruenwald in “Some Critical Notes,” p. 492:
that in some l\lc()pl£1IOI]iC texts, including Plotinus, there are to be found similar notions concerning
the indivisibility of the emanations in their source. While Gruenwald does not rule out the possi-
bility of some connection between Sefer i/esirah and the Neoplatonic writings, he does cauti0I1
against such a position on the grounds that the terminology of Sefer Yesirah is “vague and slipper)“,
and thus defies any scientific exactitude.
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eoinpare Donnolo’s interpretation of this part of Sefer Yesirah with a passage
from the Pseudo-Clementine Homilies 17: “He [God] is the Beginning and the
End. For in Him the six infinite [ones, i.e., the Extensions] end, and from Him
they take their extension toward the infinite.”51 Even if these Extensions are to
be viewed numerically, as Pines suggests, it is evident from at least this state-
ment that they constitute the pleroma or realm of fullness, for they are said to
originate in and project from the divine.

A similar claim can be made with regard to Donnolo’s conception of the
gefirot, which are never identified by him as numbers or mathematical units, as
they are by the other known tenth-century commentators on Sefer Yesirah,
Saadiah Gaon and Dunash ibn Tamim (ca. 890-ca. 96O),5Z and later by a
variety of authors, including Solomon ibn Gabirol (ca. 1020-ca. 1057),53
Abraham ibn Ezra, Judah Halevi,54 and Judah ben Barzillai, whose commen-
tary on Sefer Yesirah basically follows—indeed, to a great degree paraphrases
-the commentary of Saadiah.

It must be noted, however, that in Dunash ibn Tamim’s commentary there are
a few hints that the sefirot are not ordinary numbers but rather signify powers
or aspects in the divine world, understood in this context Neoplatonically, as
the sphere of intelligible entities. For example, commenting on the image in
Sefer Yesirah of the covenant of the one (herit yahid) set in the middle of the ten
sefirot, he writes that the ten numbers are the “basis for all numbers” and
“number one is in the middle, for from it all the numbers derive, but it is not a
number.” In the continuation of this passage Dunash states that the covenant of

5‘ See Pines, “Points of Similarity," pp. 68. 85.
*3 Cf. Saadiah's commentary on Sefer Yesirah, ed. Kafih, pp. 42, 51-52, 54, 67-68, 90-92,

105; Sefer Yesirah with Commentary by Dunash, p. 19; Vajda, “Commentaire kairouanais,"
PP- 126-127, 130-132. For the most recent discussion on Dunash’s commentary, see Jospe, “Early
Philosophical Commentaries,” pp. 372-392. Most contemporary scholars have accepted, more or
less, the mathematical approach as an accurate account of the original meaning of the text; see
references in chapter 2, n. 65.

'1“ Cf. Solomon ibn Gabirol, Liqqutim mi-Sefer Meqor Hayyim 11:27, ed. Munk, p. 9 (Hebrew
P?-‘ttl (Zifroni ed., 11:21, p. 46). For a discussion of this passage, see Liebes, “Rabbi Solomon lbn
Gabirol‘s Use of the Sefer Yesira,” pp. 78-79. See, however, ldel, “The Sefirot above the Sefirot,”
13- 178, where he notes that the term sefirot in the poem Shokhen ‘ad me-“at: of Solomon ibn Gabirol
functions in a specifically theological sense and does not connote mere numbers: by means of
contemplating the ten sefirot one attains knowledge of the unity of God. As Idel also notes, this
interpretation bears a strong similarity to the view of Eleazar of Worms, who in turn was undoubt-

idly influenced by Donnolo. For further discussion of these passages in ibn Gabirol, see Pines,
P0l1‘1[5 of Similarity,” pp. 122-126; and jospe, “Early Philosophical Commentaries,” pp. 390-

391 Finally, in this connection mention should be made of the usage of the term sefirot in a piyyut
the Ten Commandments for Shavu‘ot (falsely attributed to Saadiah Gaon; see 1. Davidson,

A Jesaurus of Mediaeual Hehrew Poetry, 4 vols. [New York, 1924-38], 1:277, no. 6071); cf.
_ fdftzor Romania 129b. ln this poem the Ten Commandments, referred to as the malamarot, “say-

oi God,” are said to parallel the ten sefiror, which are the principles of everything created:
SW10 flT’1'11‘rN1 1"I'11‘riD1 I'11'1"DD.'1 "itvvi 5: I'1"1Z)N‘|I1 I'1‘|Wi7J naiminin ion. For £1 wide—ranging discus-
“ __ Igor the correlation between the ten mtfamarot, the ten dihheror, and the ten sefirot, see Idel,
Stfhrot above the Sefirot,” pp. 268-277.

S“ See jospe, “Philosophical Commentaries,” pp. 394-402.
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the one is an allusion to the Logos whence all speech derives.55 It may be
concluded, therefore, that Dunash has applied the Aristotelian notion (perhaps
of Pythagorean origin) that one is not itself a number but is rather the measure
of all numbers to the relationship of the Logos (which may be identified as well
as the First Intellect) to the sefirot. In a manner similar to that of the Islamic
Neoplatonist al-Kindi and that of his own teacher, Isaac lsraeli (ca. 855-ca. 955),
Dunash removes the True One (God) from the chain of emanation. The one that
is the foundation of all numbers is not the Creator but the Logos or Intellect.“ In
light of this evidently Neoplatonic interpretation of the sefiroz‘ it makes perfect
sense for Dunash to assert that included within the thirty-two paths of wisdom,
which comprise the ten sefirot and the twenty-two letters, are “all the spiritual
sciences (ha-hokhrrzot ha-ruhaniyyor), for they are the beginning [or principle]
of the [divine] unity (hathalat ha-yihud), [so that one may] contemplate things
that are beyond nature.”5-7 In another place, commenting on the enigmatic
statement in Sefer Yesirah (1:8) “Ten sefirot helimah, their vision is as swift as
the flash of lightning, and there is no limit to their boundaries; one’s discourse
[about them] should be as swift as possible, and one’s utterances should be as if
driven by a storm; and before the throne they bow down,” Dunash remarks
that this section “elucidates more about the divine wisdom (hokhmat
ha-°elohut) [i.e., metaphysics], which is appropriately [characterized] by the
image (dimyon) of the ten sefirot."58 Insofar as hokhmat ha-’elohut is specified
as the science that deals with God’s unity (yihud) and the spiritual entities
(ruhaniyyiriiij, it follows that the sefirot must instruct one about some aspect of
the divine and the angelic beings that make up the intelligible world. In a third
passage the author states explicitly that the “ten ineffable sefirot are the power
of [God] that spreads out in everything.”59 Prom these passages it may be con-
cluded that ior Dunash contemplation of the sefirot can teach one something
about the unity of God as well as the spiritual realities. Dunash reflects here a
Neoplatonic position that may have also been a central characteristic of the
commentary on Sefer Yesirah by his teacher, Israeli.” Hence, even though the
primary meaning assigned to the sefirot by Dunash is that of numbers, his
position is fundamentally different from that of Saadiah.

The emphasis on the mathematical interpretation of the sefirot by Saadiah
and Dunash. whatever differences there are between the two authors, can be
easily explained in light of the resurgence of interest in Pythagoreanism in the

55 Dunash’s commentary, ed. Grossberg. p. '19; Vaida, “Commentaire kairouanais.” p. 127.
5“ See Altmann and Stern, Isaac Israeli, pp. 151-164; lvry, /ll-I(t'rzdi"s Metaphysics, pp. 19-21.
-"7 Vajda, “Comment-aire kairouanais,” p. 127. For a slightly different reading, see p. 126, and

the edition of Crossberg, pp. 19-20.
--‘Pl-" Dunash‘s t-ommenrary, p. 34. For an entirely different reading of this passage, see the text

established by Yajda, “Commentaire kairouanais," p. 148:1I'11R 'i?J1NFT T173311 I73! 71'i1?J1 . . . F1171 177571
I11'i'*DU WWII‘? I15’ 'iI'11'*'[1"?3"r 8171117 ‘D5, and translation on p. 147: “Ce chapitre . . . montre la sagesse
de son auteur, tar c'est une representation encore plus belle des dix sefiT01'.”

5”’ Dunash’s r-oininentary, p. 46; cf. the reading in Vaida, “Commentaire kairouanais,” p. 73-
“-‘ See Goldzlier, “Fragment dc l‘original arabe du commentaire sur le Sefer Yegirah par lsal<

Israeli”; Alrmarin and Stern, Isaac Israeli, pp. 108. 157-158, 170, 176 ii. 1, 189-190, 209-Z15:
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ninth and tenth centuries, as attested, for example, by Thabit ibn Qura’s trans-
lation of the works of Nicomachus of Gerasa (ca. 100 C.E.) into Arabic“ as
well as by the elaborate mystical theory of numbers propounded by the Ikhwan
as-Safa’.f‘Z There is clear evidence that both Saadiah and Dunash were influ-
enced by these trends, which no doubt had an impact on their reading of the
ancient Jewish work Sefer Yesirah.“ It is thus no mere coincidence that in
Saadiah’s list of nine cosmogonic theories in his commentary on Sefer Yesirah,
the seventh view is the Pythagorean notion that the world was created from
numbers, and the eighth view is that of Sefer Yesirah itself, that the world was
formed out of the ten numbers and twenty-two letters. These two theories are
listed next to each other, for in Saadiah’s mind the latter represents the more
perfect articulation of the former.64 In the case of Donnolo, however, one finds
no evidence of a Pythagorean interpretation of the sefirot. The commentary of
Donnolo, in contrast to the mathematical approach of Saadiah and, to an ex-
tent, that of Dunash, reflects a theosophic understanding of the sefirot that
anticipates the meaning of this term evident in later kabbalistic works.“

The fact that in southern Italy a theosophic interpretation emerged at
roughly the same time the scientific or rational explanation was prevalent in the
Muslim East is a significant fact that should be weighed carefully when one sets
out to chart the history of Jewish esotericism. This point has been virtually
ignored in the scholarly literature. One major exception is David Neumark,
who noted that the commentaries on Sefer Yesirah composed in the tenth cen-
tury reflected a struggle between those oriented toward philosophy, among
whom he counts Saadiah and Dunash, and those oriented toward kabbalah,
such as Shabbetai Donnolo. Neumark speaks of the relation of Donnolo to
kabbalah in terms of the influence of Sefer Hakhmoni on later kabbalists, in-
cluding the author/editor of Sefer ha-Bahir, specifically with respect to the

“' Cf. W. Kutsch. ed., Tahit I2. Qi¢rra’s arahisi-he flhersetzzmg der aritherike Ersagoge des
i’\i'rkoii'iachos tion Ger.-isa (Beirut, 1958). On the possibility of at least one Jewish disciple of Thabit
llell Qura, see S. Pines, “A Tenth Century Philosophical Correspondence,” p. 134 n. 106.

‘*1 See Brentjes, “Die erste Risala der Rasa'il lhwan as-Safa’ iiber eleinentare Zahlenrheorie.” On
1)}-Thagoreanisin in the Arabic milieu, see also Rosenthal, “Some Pythagorean Documents Trans-
mitted in Arabic." For a discussion on Pythagoreanism in eleventh-century Byzantine thought, see
P- .l<'1annou, Christliche Metaphysik, vol. I, Die Illmninationslehre des Michael Psellos tmrljoannes
[rams (.S'tiirIz'a Patristica at Byzaritiiza, pt. 3), (Ettal, 1956), pp. 55-59.

M Set‘ M. Steinschneider, Mathematzk her den juden (Berlin {Sc Leipzig, 1893-99; repr.
Hildesheim, 1964), pp. 62-63; S. Gandz, “The Origin of the Ghubar Numerals or the Arabian
Abacus and the Articuli,“ Isis 16 (1931): 3.93-424; idem, "Saadia Gaon as a Mathematician,” in
Sstfldta Anniversary Volume (New York, 1943), pp. 141-I95.

('4 See lospe. “Early Philosophical Commentaries.“ p. 378. Vajda, in “I-e commentaire de Saadia
Eur let Sefer Yecira,” p. 75, has noted the closeness of the Pythagorean theory of numbers and the

Octrine of sefirot in Se/er Yesirah according to Saadiah’s explanation, despite his own effort to

Cl““_5lfY them as two distinct theories.
”" Castelli, in Commeizto, pp. 21-27, esp. 24, concludes that according to Donnolo (and Eleazar

gf W9Fm5l the se/irot are the “primary elements of the universe," which form an absolute unity. See
Dtarr, The ]£’i'-US in the Byzantine Empire, p. 55, where he translates the word sefirot as used by

Uflnolo as “spheres”-without, however, elaborating in any detail.
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macrocosm-microcosm motif as well as the doctrine concerning the permuta-
tion of the Hebrew letters and names of God.“ Neumark’s view on this matter
is well summarized in the following passage: “Shabbetai Donnolo expresses
ideas that are not yet the distinctive teachings of the kabbalah, but that helped
in the development of the latter. Yet at times he expresses ideas in a way that is
very close to the formulation of the later kabbalah.”67’ One may question Neu-
mark's peculiar understanding of the evolution of philosophical and kabbalistic
thought in medieval Judaism, but with respect to this issue he displays a re-
markable sensitivity to Donnolo‘s text, although he does not fully articulate the
implications of his own thinking. The importance of Donnolo’s Sefer I_-la/ahmoni
to the development of “western kabbalah” has also been noted by Sharf, though
his comments are in fact limited to the German Pietists, an influence that has
been noted by other scholars as well. lndeed, what l am suggesting goes sub-
stantially further than the more limited claims of previous scholars, namely,
that already operative in Donnolo is a theosophic notion of the sefirot that is
the cornerstone for later kabbalistic thought.

That Donnolo operated with a theosophic conception of sefirot is evident
from other texts in his Se/er Hak/omoni as well. For example, in his first ex-
tended comment on the term sefirot in Sefer Yesira/9 he writes:

Ten ineffable sefirot: these are arranged in the image of the ten fingers on the hands
and the ten toes on the feet, and the one God is set within the ten ineffable sefirot.
Similarly, the covenant of unity is set within the ten fingers on the hands, which are
five against five, in the tongue and mouth so that one may unify God (leyalyed
ha-K21). ln the same way the covenant of unity is set within the ten toes of the feet,
which are five against five, in the circumcision of the foreskin.68

just as the one God is represented by the two covenants set within the fingers
and toes of the human body, so the one God is set within the ten powers that
Donnolo calls by the name sefirot. The point is repeated in another comment
by Donnolo explaining the passage in Sefer Yesira/0 1:5 (his reading is slightly
different from the standard text, but l will cite it according to his reading), “T611
ineffable sefirot. Close your heart from meditating and your mouth from speak-
ing. lf your heart runs, return to God, for thus it says, ‘[the living creaturesl
were running to and fro’ (Ezek. 1:14). Concerning this a covenant has been
made”: “[The covenant is made] by means of the tongue and mouth, that is»
the holy language [through which one proclaims] the unity of God, and
through the covenant of the foreskin so that one will remember God who has
given him the covenant,“ to strengthen his heart and to set in his mind that he
cannot contemplate at all His divinity. ”7" It follows that comprehension of thfi
sefirot would amount to knowledge of God, and it is precisely for such a reason

6“ Neumark, History ofjewis/2 Philosophy-' 1:121, 188, 190.
‘*7 Ibid., p. 158 n. 4.
“’"' Sefer Hrrfi/Jnzoni, p. 35.
'*“’ Cf. Dunaslfs commentary, ed. (lrossberg, p. 26; Vajda, “Commentaire kairouanais,” P- 134'
“’ Sefer Him/)r11(Jnz', p. 38.
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that this knowledge is not attainable by human beings. This step is taken ex-
plicitly by Donnolo when he comments on the language of Sefer Yesirah, “Ten
ineffable sefirot: their measure is ten without end (middatan 'eser she-’ez'n labem
50f)”:

This is the import of what is written, “They have no end.” This instructs us that
there is no sage in the world who can know, comprehend, and delve into the
knowledge of God, to discover the end and to reach the limit of these ten profound
[impenetrable] sefiror. If a sage pursues them and seeks in his mind all the days of
the world to comprehend them, it will not amount to anything. . . . For a person
cannot delve with his mind to pursue in order to know these ten things, which are
infinitely and endlessly deep.“

From this passage it is clear that for Donnolo knowledge of God involves
knowledge of the ten sefirot, but that these are beyond the realm of human
comprehension. To delve into the knowledge of God (le/2a'amz'q be-dtfat ha-°el)
would involve discovering and reaching the limit of the impenetrable sefirot. The
contrast between Donnolo and Saadiah is brought out in ciear terms when we
compare their respective interpretations of this phrase in Sefer Yesira/2: middatan
‘ester she-’ein la/rem sof, “their measure is ten without end.” According to
Saadiah, this characterization of the sefirot is meant to convey the notion that
the ten‘ primary numbers have no limit with respect to the combinations of
them that human beings can produce, but they are limited in relation to God.”
Hence, the claim that the sefirot have no limit does not at all, for Saadiah, imply
that they are intrinsically related to God. For Donnolo this is precisely the force
of the claim that the sefirot are ten without end, for they are indicative of~—-
indeed, identical to——God‘s “great power” that cannot be fathomed by finite
human minds.

The essential unknowability of the sefirot is reiterated several times by Don-
nolo, for example, his comment on the language of Sefer Yesira/0 1:8, “Ten
ineffable sefirot, their vision is as swift as the flash of lightning”: “It is forbid-
den for a person to think about them even for a moment.”73 At one point
Donnolo remarks that with the permission of God, the “one who grants
l<I1Owledge and understanding,” he has set out to explain “something of the
50lutions to the riddles of Sefer Yesirah that the Holy One, blessed be He,
transmitted to Abraham, our patriarch, in His love for him, to teach him and
his descendants after him about His divinity (°elolmto), unity (yilgudo), great-
Hess (gcdullatol, and power (get/urato), and His powerful works (koala mtfasav),
‘~15 it says, “He revealed to His people His powerful works’ (Ps. 111:6). For if it
“TF6 not so, who would be permitted to consider and think in his heart in order
t0.C0mprehend the simplest and smallest thing of all these matters?”74 From
U115 it can again be concluded that in Donnolo’s mind Sefer Yesirab provides

ff‘ ll‘ld.. pp. 35-36.
L,“ Saadialfs commentary on Sefer liesira/2, ed. Kafili, p. 54; cf. pp. 90, 105.
‘i Ibid., p. 3.7.
Tl Sefer Hak/mroni, pp. 36—37.
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one with knowledge not only of the universe, referred to in the above citation as
the force of God's actions (leoalg ma‘asav), but also of the divine nature itself,
that is, God’s unity, greatness, and power. Still, this knowledge is very limited,
inasmuch as the finite human mind cannot grasp the ten powers, the sefirot,
that ultimately comprise this unity, greatness, and power. What is visibly pre-
sent within the phenomenological parameters of human experience is the an-
thropomorphic form that this demut assumes in the moment of prophetic
disclosure.

HA1 Gaon, HANANEI. BEN Husnitir, AND NATHAN BEN YEHIEL

A very different approach to the problem of anthropomorphism and visionary
experience can be discerned in other writings from the tenth and eleventh cen-
turies that also had a significant impact on the development of medieval Jewish
mysticism. Before proceeding to analyze the relevant ideas from this literature,
a preliminary word is in order concerning the crucial talmudic text that in-
formed the docetic orientation that l will describe in this section. ln the pre-
vious chapter l noted that a decided turn toward a more rationalistic inter-
pretation of mystical vision is evident in the Geonic material dating from the
ninth, tenth, and eleventh centuries. While it cannot be proven conclusively
that in Late Antiquity the Merkavah adepts understood their own experiences
in a literal (i.e., corporeal) manner, it is evident that in this period a change in
the understanding of the visionary experience occurred. lt is entirely possible——
indeed, very likely- that external influences such as the Neoplatonic doctrine
of intellectual illumination influenced Jewish authors who sought to interpret
prophetic and mystical visions attested in authoritative texts.” A similar pro-
cess of interpreting divine epiphanies as inner, mental visions can be detected in
contemporary Mu”tazilite theology and in lslamic mysticism. lt must be noted,
however, that a term central to subsequent discussions on the nature of vision-
ary experience is found in a passage in the Babylonian Talmud, Megillah 2413,
which does not seem to betray any significant external influence such as Neo-
platonism. Given the central importance of this term, it would be beneficial t0
pause to consider the relevant text in some detail before proceeding with our
analysis of the later sources.

At the end of the sixth mishnah in the fourth chapter of Megillah, one reads
that R. Judah took issue with the view that a blind person can lead the congI‘@'
gation in the recitation of the blessings before the S/iema (the liturgical procla-
mation of God’s unity), including the blessing on the celestial luminaries, the
sun, moon, and stars. R. Judah contends that one who is blind from birth
cannot recite these blessings in order to fulfill someone else’s obligation, for
such a person has never seen the celestial lights. ln the talmudic disputation 011

-'7-‘i For a disct; ssion of the Neoplatonic interpretation of prophet-v in Jewish sources, see Altmann
in Isaac Israeli, pp. 109-.116; Sirat, Theories, pp. 61-88.
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this mishnah an attempt is made to clarify the different positions. A baraita is
cited in which the opponents of R. Judah’s view pose the following argument:
Matty homiletically expound the details of the chariot even though they have
never seen it, so analogously a blind man should be able to recite the blessings
on the celestial lights even if he has never seen them in his life. The anonymous
redactional voice of the talmud, the setam, here responds on behalfof R. Judah:
1n the case of the chariot “all depends on the discernment of the heart” (’oz/aura’
de-i'z'/2/90’), and thus the expounder can know the phenomenon by mental con-
centration without an actual seeing. The blind person, by contrast, can derive
no benefit from the heavenly lights, and this is precisely the point of the bless-
ing. The talmudic discussion continues with an effort to prove that R. Judah's
view can be refuted. For our purposes, however, the conclusion is not relevant.

The key expression introduced by the setam is ‘oz/anta‘ de-lifvfva’, “discern-
ment of the heart or mind,”76 which implies that the vision of the chariot
should not be construed as a physical seeing (an outer perception), but as a
mental comprehension (an inner perception). This passing remark in the Tal-
mud provided the terminology that colored much of the discussion in the Mid-
dle Ages on the nature of the chariot vision and thereby informed the intellec-
tual development of mystical speculation within Judaism. It is especially in the
thought of Hai ben Sherira Gaon that the contemplative interpretation of mys-
tical and/or prophetic vision plays a central role. The views on this matter
expressed by the leading Geonic figure developed in turn into a full-scale do-
ceticism in the writings of the German Pietists, especially Eleazar of Worms, as
will be explored in detail in the next chapter.

Our discussion of Hai’s attitude toward visionary experience must begin
with one of his responsa, which has been discussed previously by several
scholars. In a response to a question concerning the talmudic legend of the four
who entered Pardes, the mystical orchard, Hai describes certain techniques for
one who desires “to contemplate the chariot and to gaze upon the palaces of
the supernal angels.” Such a person, prescribes Hai, “should sit and fast for
several days, and place his head between his knees and whisper to the ground
many songs and praises. . . . Then he will gaze inward and into the chambers
lot his heart], like one who sees with his eyes the seven palaces. He contem-
Plates as if he entered from palace to palace and sees what is in each t>ne.”'-F’
Two obvious conclusions can be drawn from this description: First, Hai did not
question the validity of the claim that celestial palaces exist. Second, one who
desires to gaze upon the celestial chariot should perform certain actions in
Order to conjure a mental image that is likened to an actual vision. The “as if”
li@t’—°z'i'l'u) construction here is critical, for it suggests a transformative power

31?” Ste Halperin, ii/lerleulm/2 in Rabbiiiic l..i'i'er..:mrc. p. 1.7-<1: idem, Faces o/'2’/Je C/mrrof, pp. 318-
9; 9» 3633. Cf. the Hebrew parallel to the Aramaic phrase “ouum‘.2' do-lililm’ in the Hagguriat

lH“_m“' Y15i’dit-’f. in ,lt'llint'l<, Ed-1 Bel’ /an-Madras/1, 5:166, burnt intuit, already noted by Hal-
-erm.

P 7” Otzrzr ha-Getminz, vol. 4, “Responsa to Tractate Hagigah,“ p. 14. See Idel, Kulil)..2:'a/J.- New
Fr5/7t’c?ti't1es p, 90,
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under which one imagines that one is translated to the celestial realm even
though no actual ascent occurs. The chariot vision is, therefore, contemplative
or mental. It is clear from the relevant sources that Hai"s conception of a mental
vision is based on the talmudic expression “understanding of the heart,” uti-
lized by the anonymous redactional voice in B. Megillah 24b to explain
R. Judah’s view on the nature of the Merkavah vision. For Hai the ecstatic
ascent described in the Hekhalot consisted of a mental vision—contemplation
of the heart—rather than an actual journey whether in or out of body. Hai’5
view is brought into sharp relief when contrasted with the comment on the four
rabbis who entered Pardes by the eleventh-century biblical and talmudic exe-
gete Solomon ben Isaac of Troyes (Rashi), which was previously cited in the
concluding paragraphs of the last chapter: “They mentioned a name and as-
cended.” The ascent for Rashi is “actual” whereas for Hai it is contemplative
or mental in nature. The latter orientation is clearly reflected in the comments
on the same passage of the Tosafot, who contest the literal approach of Rashi:
“ ‘They entered Pardes’: that is, by means of a name; they did not actually
ascend, but rather it seemed to them that they had ascended.”

Hai’s view, adumbrated in the famous responsum mentioned above, is trans-
mitted in his name by Nathan ben Yehiel of Rome in his talmudic lexicon, Sefer
he-"Am/eh, where he comments on the expression “pure marble stones” used in
the legend of the four rabbis who entered Pardes, according to the version in
the Babylonian Talmud:

This is explained in He/2/valor Rabbati and Hekhalot Zutarti. They [the mystics]
would perform certain actions, pray certain prayers in purity, make [theurgic] use
of the crown, gaze upon the palaces, see the divisions of angels according to their
position, and [see] palace after palace. . . . They did not ascend on high but rather
in the chamber of their heart they saw and contemplated (ro°z'n we-sofin be-/gadre
libban) like a person who sees and contemplates something clearly with his eyes,
and they heard and spoke with a seeing eye (‘em /va-so/the/7) by means of the Holy
Spirit. This is the explanation of R. Hai Gaon.“

lt is noteworthy that in this passage the mystical vision of the chariot is inter-
preted with terms used in Wayyi/em Rabbah 1:3 to describe the activity of the
prophets (she-solzhim be-maly ha-qodesh): “They saw by means of the H011’
Spirit.” lndeed, the theory of mystical vision espoused by Hai is part of hi5
larger view on the nature of prophecy as transmitted by Hananel ben Hushiel
and Nathan of Rome. That Hai considered prophecy and mystical vision phi?"
nomenologically equivalent is evident from his responsum concerning ti“?
praxis to attain a vision of a chariot. 1n that context he argues against the view
of his own father-in-law, Samuel ben Hofni (d. 1013], that visions and rniracl65
were restricted to prophets. According to Hai, the miracles performed by the
righteous and the visions perceived by them are identical to those of the
prophets.” 1t follows, therefore, that just as mystical visions are to be con$id'

7“ Amt:/9 Compfctum 1:14.
7*’ Orzar be:-Geonim, “Responsa to Tract-ate Hagigah,” p, 15_
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fled contemplative in nature, so too are the prophetic. lt is possible that this
effort to interpret both prophecy and the mystical vision of the glory as contem-
P];1tive states indicates the influence of Neoplatonic thought.’-"9'

The same attempt to understand the mystical vision of the Hekhalot in light
of pt-()pl]et1C vision is to be found in Hananel‘s commentary on the legend
Concerning the four who entered Pardes in B. Hagigah 14b: “They did not
ascend to heaven but rather contemplated and saw by means of the understand-
jng of the heart (be-’oz/anta’ de-libba’), like one who sees and looks through a
Speculum that does not shine.”31 In this case Hananel has combined two rab-
hinic idioms, “understanding of the heart” (’ouanta’ de-libba’), which describes
the chariot vision, and “speculum that does not shine” (’ispaq1arz'yah she-‘eirzah
;.;»it>"iral:i), which is used to describe the experience of all prophets but Moses,
who alone gazed through a speculum that shines." The clearest application of
this category to prophetic vision occurs in Hananel’s commentary on passages
in B. Berakhot 7a and Yevamot 49b. In the case of the former, commenting on
the aggadic statement that God wears phylacteries, Hananel writes,

The Holy One, blessed be He, makes His glory visible to those who fear Him and
His pious ones through an understanding of the heart in the image of an anthropos
sitting, as it is written, “I saw the Lord seated upon His throne, with all the host of
heaven standing to His right and left” (1 Kings 22:19), and it is written, “l saw
God sitting on the high and lofty throne and the skirts of His robe filled the Tem-
ple“ (Isa. 6:1). ]The glory appears] as one that has feet, as it is written, “[They saw
the God of lsrael] and under His feet there was the likeness of a pavement of
Sapphire” (Exod. 24:10). lt is clear to us that the vision spoken of here is a vision of
the heart (re':';/at ha-let/) and not a vision of the eye (re?)/at ha-‘ayin). It is impossible
to say that an image (demut) of God is seen through a vision of the eye. . . . lt is
possible to say that one sees through a vision of the heart the image of the glory
(demut /eaitod) but not through an actual vision of the eye, for the verse states
explicitly, “When l spoke to the prophets and through the prophets I was imaged”
l.H—z/e-yad /ia-nem":'m Kadamme/7) (Hosea 12:11). This indicates that [God] showed
to every prophet an image (dimyon) that he could see.“

iii?-lnanel thus equates R. Ishmael’s vision of Akatriel in the Holy of Holies,
according to the talmudic context, and the prophetic visions of Isaiah and Mic-
alélh. In both cases an inner illumination of the heart is used to explain mani-
fe5tiltlOnS of the divine. What is seen of the divine is a purely mental image
liilgtyrin). The term derimt /zauod, “image of the glory,” no longer denotes a
hum"10Lis substance existing autonomously outside_the constitution of the
this Zn imagination. On the contrary, earlier aggadic traditions concerning
the» S €?771»£t are semantically transformed, so that demut becomes rilimyon in

cnse of an image or phantasm within the mind. The midrashic usage of

\- I I ‘ v 1 I5"“. Theories, p. 92, makes this suggestion with respect to Hananel.
H] in ‘ ' ht ‘ ' 1'1 'R) Utzar bu-Geomm, vol. 4, Commentaries to Tractate Hagigah, p. 61.
H“ B. Yevamot 49b.

li .\ _ _f-Jfzrir /m-Gemrim, vol. 1, Tractate Berakhot, appendix, p. 3.
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dimmuyot to connote the external forms (figurae) in which God appears in this
context become psychic phenomena, mental constructs by means of which the
glory is imaged or visualized. The ontological significance of demut is radically
altered by this psychologistic reading. The same point is reiterated in Hananel’s
commentary on the statement in B. Yevamot 49b that all the prophets gazed
through the speculum that does not shine, while Moses alone gazed through a
speculum that shines:

All the prophets saw [the glory] within the speculum that does not shine, and it
seemed to them that they had seen a visible object. This is like an elderly man
whose vision is dim and he sees what is low as if it were high, one [thing] as if it
were two, and the like, but it is not so. This is what is written, “and through the
prophets [was imaged” (tr-1/e-yad /va-rzez/z"z'm ’adammeh) (Hosea 12:11), thatis, the
vision that they saw was an image (dimyon) and not an actual [entity] (Vqqar).
Moses gazed upon the glory and the splendor of the S/wk/airza/2 through the spec-
ulum that shines from behind the S/vekhinah. He requested [to see] more but it was
not granted to him. . . . The view of all is that no creature has been granted permis-
sion to see the splendor and the glory that is greater than the glory of the
S/as/e/vz'nali.*4

One can thus distinguish three levels, though only two are in any sense avail-
able in the prophetic visions. There is what is referred to scripturally as the face
of God, the upper splendor or glory that no creature can see; the back of God,
which is the aspect of the glory apprehended by Moses through a speculum that
shines; and the vision of the glory apprehended by all other prophets through
the speculum that does not shine. In the last instance the spiritual light of the
glory is visualized as an anthropomorphic form through the intermediacy of
the mental image (dimyon). The mystical vision described in the Hekhalot must
be explained in the same way, according to Hananel: the body of the Shela/crzrzah
beheld by the yorde merkavah, with its refulgent splendor and incomprehensi-
ble proportions, is not a veridical reality but rather an image produced within
the mind of the mystic.

JUDAH BEN BARZILLAI AL-BARCELON1

The identification of prophecy and mystical vision implied in Hai Gaon and
elaborated further by Hananel is challenged by Judah ben Barzillai 31'
Barceloni, whose own understanding of visionary experience represents an fit"
tempt to synthesize the Saadianic position with that of Hai, as transmitted
especially by Hananel.85 After citing Hananel’s commentary on the passagfi In

*4 Otzar ht:-Geonim, vol. 7, Tractate Yevamot, p. 314. For a slightly different version, see _l11d3h
ben Barzillai, Perush Sefer Yesirali, p. 12, quoted by Lewin, pp. 123-124.

*5 By contrast, Sirat, in Theories, p. 9-'1, concludes with respect to Judah ben Barzillai’s treatment
of visionary experience, “ll a surtout utilise Saadia, ne citant la vision interieure et Rabbenu Hana’
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Berakhot quoted above, according to which R. Ishmael’s vision of Akatriel is
equated with the prophetic visions of Isaiah and Micaiah, Judah ben Barzillai

states categorically that one. cannot compare the vision of the chajriot mystics(r€?z'.}!at _,-ofe ha-rrizerkavah) with that of the prophets (re zyat ha-nevi rm). “There

is certainly a difference between them, for the Merkavah mystics were not
Pt-Ophets and we cannot say that the vision-s of the one were those of the other,
fnt the visions of the prophets, in comparison to the visions of the Merkavah
mystics, approximated an actual seeing” (qerovzm It-re’zya/1 mamash).86 Judah

~ 1 =ds to establish this qualitative difference on semantic grounds: the verbPFOL“ . . . . . . .
used in connection with prophetic vision is ra’a/7, whereas that of the chariot
vision is safah. The former denotes actual seeing, presumably with the physical
@yt-, while the latter denotes mental vision or, in the language of the talmudic
phrase, understanding of the heart. The content of vision in the case of proph-
ecy is an external reality, in contrast to that of the mystical vision, which is a
purely mental construction. Operating within his own epistemological values,
Judah would affirm the primacy and veridicality of prophetic vision on the basis
of this phenomenological distinction between outer and inner perception.

In his treatment of prophetic vision Judah seems to oscillate between the
Saadianic position and that of Hai Gaon. That is, from one perspective he
maintains, like Saadiah, that the object of the vision is external, whereas from
another ‘perspective it is a purely mental or contemplative construct. Judah
begins with the theological presumption that God is incorporeal and therefore
has no image (demut) or form (sum/2). Whoever thinks that God has an image
denies the essential principle of Jewish faith and is comparable to the Chris-
tians whom Judah in one place describes as “making images and bowing down
to them.”87 On one occasion Judah does describe God as “being seen in the
heart by all His creatures [i.e., humanity] but hidden from the eye . . . as it is
written, ‘No man shall see me and live’ (Exod. 33:2O).”88 In this case, then, it
would seem that God can be seen within the heart in a contemplative vision.
Yet in most cases Judah emphasizes that what is seen cannot be God but must
bf? an entity created by, and therefore ontologically distinct from, God. “Every
vision that is mentioned with respect to an angel and/or prophet involves the
created light that the Holy One, blessed be He, created . . . to show to the

angels and prophets.”89
This entity, the first light created by God, is also identified by several other

"—---____ i

“Fl Que pour memoire.” My analysis will show that this statement must be modified, inasmuch as
Judah ben Barzillai does use Hananel’s notion of internal or mental vision in a constructive way as

Ofhis own theory of vision and does not simply mention it for the record. See also Scholem
frmngg:-Sdih Z01), who treats the views of Judah hen Barzillai as following in an unbroken chain

Rh P A 1Jl"l1(r't1011. See idem, On the Kabbalah, p. 93.
R7 err-is/2 Sefer leszrah, p. 22.
x8{€tjiP-14ssee:nso pp.79 and.82. J ' I I J

Saadiali -, p. 84; cf. p. 1T7, where Judah uses similar language in the. context of paraphrasing

H” ibid. "-2. - _ - )-. P.1/, cl. pp. 31,174 176,18), ._(.l4.
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names: glory (kat/od), Shekhinah, Holy Spirit (ma/J ha-qodes/0), and splendor
(bod). Thus, commenting on the reference to the first of the sefirot enumerated
in Sefer Yesim/op, the “spirit of the living God,“ ]udah writes, “[God] created the
S/oak/0z'na/0, which is the pure and holy spirit . . . this spirit, which is called the
She/2/oinah of His glory, is the Holy Spirit . . . from which the prophets heard
the voice, and the spirit rested upon them, and the speech spoke with them, and
it appeared to them as a form, as it is written by Moses, ‘he beheld the likeness
of God‘ (Num. 12:8}.“9° The Holy Spirit functions in the thought ofjudah, as
it does for Saadiah as well, as the source of both the auditory and the visual
components of prophecy. lndeed, in some passages these two phenomena so
converge that the auditory is itself visible and the visual audible: “The Creator
shows some of the light of the glory He created to His angels or prophets, and
similarly He shows them an image of the speech (dcmut dibbur) on the throne,
and this is the S/oekhina/o.”91 It is plausible that reflected here is an echo of an
ancient doctrine concerning the visible Logos that is identified as the divine
Presence. The hypostasized word or speech is itself the enthroned glory that
appears in an anthropomorphic form within the prophetic imagination. This
epistemological convergence is particularly relevant in ]udah’s treatment of the
Sinaitic revelation, as will be seen later on in this chapter.

It is of interest to note, moreover, that this characterization of the Holy Spirit
as the anthropomorphic word has some kinship with cognate doctrines in
Christianity. This remark is especially relevant in light of the fact that judah
specifies that one of the reasons he must expound in detail on matters pertain-
ing to the Holy Spirit is the false interpretation of this notion found among the
“wicked nations,” by which he undoubtedly means Christians. In other words,
the Christians interpret biblical references to the Holy Spirit (e.g., 2 Sam. 23:2)
in a literal way, for they do not know how to interpret the figurative language of
Scripture“? That the reference here is to Christians is evident from another
passage, where in the same context judah adds that the “heretics” of the nations
interpret literally what should be taken figuratively, namely, anthropomorphifi
statements about the Deity or the Holy Spirit, and allegorize what should be
taken literally, namely, the con1mandments.93 It may be concluded, [l'l€l'€fOl'6s
that a particular impetus for judah’s account of the Holy Spirit is the polemical
stance that he adopts vis-a-vis Christianity. It is thus all the more striking that
at some points in his discussion his conception of the anthropomorphic spcfich
strikes the ear as close to descriptions of the hypostatic Logos according to
Christian doctrine. Indeed, a stylized version of this may be found in a p855-956
from the "ls/orfln Maqdla (“Twenty Treatises”) of David al-Muqammis (ca. 900)
cited in Hebrew translation by Judah: “This is the mistake of the Christian$
who say that God lives according to [the attribute of] life, which is the HQIY
Spirit, and He lives according to wisdom, which is the Logos (mdamdfl, which

99 Ibid., p. 176; see also p. 119.
‘)1 lbid., p. 205.
91 1bid.,p-. 75.
91 Ibid., p. 7'7.
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they call the Son.”94 This text is part of al-Muqammis’s rejection of the Chris-
tian doctrine of the Trinity on the grounds that it is based on the notion of a
multiplicity of attributes within God.“ It is noteworthy that judah would cite
[his text, which bears a similarity to his conception of the Holy Spirit, as being
[he enthroned image. ]udah treated the topic of the Holy Spirit as a truly eso-
teric tradition that was transmitted only in an oral manner, and hence a
qabbala/0 in the true sense of the term. Thus, in response to the question of why
[he rabbis never spoke of such a critical idea as the Holy Spirit, ]udah writes,
“The sages did not speak of this explicitly so that people would not come to
contemplate what is above. . . . Therefore they would transmit this matter to
their students and sages in a whisper and privately, through [oral] tradition
(qabf)alah).”-96'

]udah further distinguishes between the “beginning” of the luminous sub-
stance of the glory, referred to scripturally as the divine face, and the “end,”
identified as the back. No creature has seen the “beginning,” but the “end” was
seen directly by Moses through a speculum that shines and by all the other
prophets indirectly through the speculum that does not shine. “The speech and
the visions go forth to the angels and prophets from the end of the great
light . . . from the end of the light the prophets see the divine visions and hear
the voice go out from the spirit.”97 “Since all the prophets saw the created glory,
which is called Shekhinah, on the throne of glory, they called it She/zhinah,
for there the Creator caused His glory to dwell. The prophets saw the splen-
dor of the Shekhinah to a degree from the end of the great light.”93 On occa-
sion judah also follows Saadiah in applying an allegorical approach to explain
biblical theophanies, that is, the graphic descriptions of the glory’s appear-
ance are meant to be understood parabolically and figuratively. For example,
in one instance he states that “most of what is said in the Torah concerning the
glory of our God is certainly by means of parables and figurative language
if?!’-meshalim zue-dirnyoizot).”‘/“i’ What is most intriguing, however, is ]udah’s

“*1 Ibid., p. 79. Cf. Ddwtid ibn Marttrin Al-Muqammis’s Twenty Chapters ('15/arz/in Maqdla), ed.
Jud trans. S. Stroumsa (Leiden, 1989), pp. 192-193. The version is significantly different from that
Which one finds in the Hebrew text incorporated in Judah ben Barzillai: “This is the Christian
doctrine of the Trinity, for they render God living with life, which is the Holy Spirit, and knowing
with knowledge, which is the Logos, and which is what they call ‘the Son’; this is sheer
P0lytheisrn_"

as See Vajda, “Le probleme du l’unité de Dieu d'apres Dawud ibn Marwan al-Muqammis,”

PP» 6.2-6.9.

3: Perush Sefer 1£*sira/7, p. 189, previously cited by Scholem, Kabbala/7, p. 6.
9, Ibid., p. 18; see also p. .234.

1h|d., p. Z04.
_““ Ibid., p. 27. It should be noted that in this passage the word dimyon is used synonymously

With the word mas/ml, i.e., both connote “parable” or “figurative expression.” Hence, in this

Eflmfext the word dim)-'on does not mean a mental image but rather denotes a metaphorical resem-
i1"<_?<-I, l.e., flgura or sirnilintdo. See p. 41 where the term dimyonot clearly has the connotation of

typo: or flgurae. See references given in n. 102, below. On this usage in other medieval Jewish
EWQFS, both Sephardi and Ashkenazi, see A. Funkenstein, “Nahmanides‘ Symbolical Reading of

MOYY,“ pp. 137-138, and revised version in idem, Perceptions ofjewis/J History, pp. 109-117;
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appropriation of terminology used by those whose docetic orientation stood in
marked contrast to Sa-adiah"s realism. 1n effect, ]udah attempts to combine the
notion that the object of prophetic visions was a created light with the view that
such forms inhere only within the mind. 1 will cite a key passage wherein the
two intellectual currents converge:

The Creator, blessed be He forever, created a light and a great fire for [Hisl glory,
which is called the Holy Spirit as well as .S/26!:/ainalsi . . . no prophet can look at all
upon the beginning of that great light. . . . From the end of the light the Creator
shows lights and sparks according to His will to His angels, seraphs, and prophets.
At times these sparks and lights emerge from the end of the light, whether for the
angels or the prophets. There are occasions when they see the light in several im-
ages (dim)-(mot), visions, or dreams, or in a visible image (dcmur re‘z'_va/1) according
to what God wills, as it is written, “and through the prophets 1 was imaged”
(Hosea 12:1 '1). . . . At times when God shows [the glory] He does so in the image
of an anthropos [in the form] of fire or of the great light, and under his feet is -.1 fiery
and luminous throne. . . . All the prophets knew that all the forms they saw were
created from light. . . . When God gives strength to the prophet in his eyes and his
heart on account of his abundant sanctity, the Creator allows him to see something
of the end of the light or the fire of the splendor of the Shell/2z'nah, or some of the
sparks that come out from the end of the light."“’

To Saadiah’s discussion ]udah has added the key category of images, dimyonot.
1t can be sh own that judah utilizes two senses of the word dimyon. On occa-
sion he uses the word dimyorz as synonymous with mas/val (allegory or fig-
ure of speech),'91 whereas in other contexts it is clear that he distinguishes
between mizshal, as a literary or rhetorical term, and dimyon, as an ontological
category.1°’— These represent, in accord with Saadiah°s orientation, two distinct
approaches to explaining anthropomorphic expressions used in specifically vi-
sionary contexts. lnterestingly enough, a similar twofold approach can be
found in Rashi’s commentary to Hosea 12:11, “and through the prophets 1
was imaged”: “1 [God] appeared to them in several images. Another explana-
tion: 1 will speak to them parabolically by means of allegories to make them
comprehensible to those who hear them.” By contrast. in several other com-
mentaries on this verse, including those of ]oseph Ka r-.1, Abraham ibn Ezra,103
David 1(imhi, and the Karaite exegete Yefet ben Ali, the two terms dzmy0n0t

S. Kamin, “ ‘Dugmtf in Rashi’s Commentary,” pp. 2'1—22. See .‘\-tlaimonides, Introduction to L08“
in the Hebre:¢i Version of Moses ibn T:'bf>on, p. 4 n. 7; Wolfson, Crescas' Critique ofAri$t0i_le»
p. 400 n. 6. The philological connection between the roots damn!/1 and mas/ml is biblical in origin;
see Isa. 46:5.

""1 Perus/.1 Sefer Ycsirah, pp, 31-32.
1*" F..g., ibid., pp. 2, 3, 39, 43. 44, 5.7, 62, 63, .75, 76, '77, 83, 85, 88. 8.9, .99, 161168, 201, 203-
ml E.g., ibid., pp. 41, 205. _
"-’-‘ See U. Simon, ed., Abi'a/mm ibn 1E2.m’s Tim Coinmenraries on the Minor Propf161'5 _lm

Hebrew), vol. '1, Hosea, joel, Amos (Ramat-Gan, 198.9), p. 119 11.40. The editor fails to distinglllsh
between ibn Ezrafs use of dimyorrot and the midrashic.
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and meshalim are used interchangeably to denote figurative, parabolic, or alle-
gorical expression. ]udah, like Rashi, preserves something of the connotation of
the term dimyon (or its equivalent dimmuy) in its original aggadic context,
namely, a theophanic form in which God appears to the prophet. In ]udah’s
case, however, there is a thread connecting the two usages of the word dimyon,
for just as an allegory is a figurative expression of something in terms of some
other idea or image, so the visual form of the glory is a depiction of this light in
terms of something else that is not quite identical to it. In fact, the figure or
Shape the glory assumes appears exclusively in the mind of the prophet. That
the latter usage of the term dimyon is based on the terminology of Hananel is
confirmed by the fact that ]udah explicitly cites Hananel’s commentary on
Berakhot. “)4

It is instructive, moreover, that ]udah uses the expression “his eyes and his
heart” to refer to the prophet’s capacity for vision. Indeed, in this simple, pass-
ing, relatively insipid remark one can find evidence of ]udah’s distinctive at-
tempt to combine the realist and docetic positions. The object visually appre-
hended by the prophet is the created light, the luminous s lendor of the
S/velzhina/0. Beams or rays of this light apparently hit the eye [bf the prophet
(physically, not in a mental or spiritual sense), yielding the visual perception of
the glory that encompasses the immediacy of sense perception. On the other
hand, the light of the glory is visualized in terms of certain images that are
produced within the heart or mind of the prophet and therefore constitute
purely psychic phenomena. From that perspective the object of the visionary
experience consists not of something as it is in actuality but only as it appears to
be: “The angels and the prophets see in their visions as if they saw the image of
the throne and as if an image of the glory were upon it, and as if the ophanim
and beasts were carrying it.”1O5

]udah thus compares the visualization of the glory to looking on one’s image
as reflected in a mirror made of iron or glass: just as no external object exists in
the surface of a mirror, but merely an image reflected in rays of light, so, too,
the forms in which the glory is seen are images within the mind. The analogy is
it-0t perfectly symmetrical, however, for in the case of the mirror reflecting an
‘magi: of a man there is, within the limitations of medieval optics, a direct
€?FF@Spondence between external form and image, whereas in the case of the
;1g1l'_Y tt would seem that there is no such correspondence. That is to say, the
behglcirflgsmorphousilgggt thatfaisunies shape only within the mind of the
there is I-10 eigxpergence orm o e glory is a mental construction for which
Si ct o .]€C[lV€ or spatially extended correlate. It is therefore as-

gntid the status of illusory or faulty perception.
ti()€h§eltagt pop/lit is clarified further by ]udah’s own formulation of the distinc-
becz-mse Ylgen d. oses and all other prophets. The latter saw in terms of images

ey id not have the perceptual or conceptual capabilities of Moses.

Pcrush Sefer Yesirah, p. 32.
[bid-. p. 189.
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Since they did not have the same capacity in their eyes and hearts as did Moses our
master, [the glory] appeared to them from within these images (mafot), for they
see their forms as the form of an anth ropos. Sometimes they see them in the form of
an elder and sometimes in the form of a youth. All these appearances are for them
[mental] images (dimyonot) and not a [physical] vision (re°z'yah). just as there is no
person in the mirror or glass [reflecting someone‘s image], so there is no form of a
person within those lights [that come forth from the created glory]. By means of
those great lights that they [the prophets] see there appears to them within these
forms a form of an anthropos glorious in power, in the great light and in strength,
This comes to them on account of the weakness and feebleness of their eyes and
hearts, like a person whose vision is weak so that he sees that which is low as if it
were high and that which is one as if it were two. Thus it is written, “and through
the prophets I was imaged” (Hosea 12:11), for they are [mental] images and not :3
[physical] vision. But with respect to Moses. Whose mind and heart were refined
and whose eyes were brighter than all other people's, the Holy One, blessed be
He, showed him His splendor and His glory, which He created for the honor of His
name, for it is greater than all the other lights that the prophets saw. [Moses]
looked at the end of the splendor of the She/zhinah, which is the great created light,
and he had the visual capacity to see it with an actual vision (re’iyah mamash) and
not [through] visions, dreams, or images. Therefore he saw, knew, and discerned
that there is no form of an anthropos there, or any other [corporeal] form except
the form of the splendor, the light, and the created great fire that is the form of the
great light whose beginning no man can see.“"‘

The appearance of the glory in the form of an anthropos is thus to be attri-
buted to an inferior mode of prophetic experience. The prophets, whose eyes
and hearts were weak, could not actually see the glory, that is, see it as it actu-
ally is, in its luminous essence. They could apprehend it only through mental
images. Moses, by contrast, was capable of seeing the glory, or, to be more
precise, the lower aspect of the glory referred to as the back or end, with an
actual vision, that is, he saw the light as it is without its assuming the shape of
anything corporeal within his consciousness. “Since the vision of Moses, our
master, was refined he did not see images but looked and saw that there was no
form there at all except for the forms of the created lights and fires. Therefore
he did not speak through images, as it is written, ‘With him I speak mouth to
mouth, plainly and not in riddles, and he beholds the likeness of the Lord’
(Num. “12:3).”1”7 By a wonderful reversal of meaning, the “likeness of the
Lord” (temunar YHWH) that Moses beheld, according to the scriptural record,
is no image at all. Moses did not speak through figurative images because he
had a direct perception of the created glory. The mark of his superior proph@¢_Y
consists precisely in the fact that his immediate vision of the glory precluded l'1t5
seeing any images or forms other than the light itself. Beholding no image ls
thus the true meaning of the claim that he beheld the “image of the Lord”!1”8

W» Ibid., pp. 34-35.
W Ibid., p. 35.
'9“ See, hot-vever, ibid., p. 176, where the verse is ltltefpreted in a somewhat different way.
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All the other prophets saw the light as mediated through the images within
their minds. These psychic images, however, are not completely arbitrary or
Sttbjectivistic. The images by means of which the glory is made visible are, in
part, shaped by traditional assumptions regarding the nature of the glory. They
are also conditioned by the particular historical moment in which the prophet
has his experience. “In his mercy [God] appears in His glory to the prophets
according to the matter and the time in which the prophets, the righteous, and
Israel are living.”1°9]udah expounds in greater detail upon this feature of the
visionary experience:

The prophets gaze upon the splendor of the Shekhinah and know that all the lights
and images that appear to them are created. They see within these visions (ma-r'or)
as if they saw forms of a man made from fire and the great light. It appears to them
in several images (dimyonot), according to the times and the situation in which
Israel finds itself. It appeared to Moses from within a thorn bush, for Israel was
among the thorns, in a time of great distress. It appeared to Moses and Israel upon
the [Red] Sea as a youth engaged in warfare, and in the desert during the giving
of the Torah it appeared “like the pavement of sapphire” (Exod. 24:10), that is, in
the image of an elder sitting down. Thus it also appeared to Daniel regarding
the future redemption in the form of an elder sitting down. . . . The prophets saw
these images, for they saw the fires and lights created from the splendor of the
Shekhinah. From these lights and flames they saw their image, which is the image
of the anthropomorphic form of the splendor and the great fire . . . each and every
prophet according to his capacity and the capacity of [the people of] Israel who
were with him at the time, and in accordance with his period and that of Israel in
which they were. All the images of the glory of our Creator [were not seen] with an
actual vision (re’:'ya/2 mamas/1), as it is written, “and through the prophets I was
imaged” (Hosea 12:11). But Moses our master . . . saw with an actual vision the
great splendor that is the end of the created She/2/vinah. He did not see any image
(demut) of the glory of our Creator within the light, but rather the end of the form
of the great light that our Creator created for His glory. Thus it says concerning
him, “the glory of the Lord appeared” (Exod. 24:17).‘ 1° [With (Moses) I speak
mouth to mouth] “in a vision and not through riddles” (Num. 12:8). If you say
that it is also written concerning all the other prophets, “I make Myself known to
him in a vision” (ibid., 6), this vision (mar’eh) involved knowledge (yedfa/0) and
not actual sight (mar‘e/0 mamas/1). The Creator showed them created lights for their
capacity for knowledge and their vision was not as refined as that of Moses. Images
appeared to them from amidst the lights, but not in an actual vision. Moses our
master saw the end of the great light, an actual vision of the light and not through
images, riddles or [figurative] VlS10I1S.fH

It may be concluded, therefore, that judah combined the view of Saadiah with
that of Hai as articulated in the writings of Hananel. The glory is a created

“"’ Ibid., p. 129; Cf. pp. 134-135.
H” In the biblical context the glory of God appeared as a consuming fire on the mountain before

all of Israel and not exclusively to Moses. ]udah’s exegesis thus ignores the relevant context.
H‘ Perusb Sefer Yesimh, p. 39.
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light, as Saadiah maintained, but the visible forms that it assumes—including,
most importantly, the form of an anthropos—are psychic phenomena or men-
tal constructions, as Hananel, following Hai, taught. The combination of these
two currents, as I will set out to demonstrate in the succeeding chapters, had 3
decisive hand in shaping subsequent discussions on the nature of visionary ex-
perience in Jewish mystical sources.

Before leaving _]udah ben Barzillai it is worthwhile mentioning one other area
where he allows for the possibility of a vision of the She/zhinah, for this, too,
presents important evidence for a mystical conception of vision that informed
the later development of both Pietistic and kabbalistic conceptions.112 I am
referring to the vision that is connected specifically to the study of Torah. In
earlier rabbinic sources a clear link was established between the study of Torah
and the immanent dwelling of the S/Jek/Jinan. Moreover, several rabbinic pas-
sages stress that through study of Torah the supernatural phenomena of the
Sinaitic revelation are recreated. By means of exegetical activity, therefore, a
sage may receive divine illumination and in some cases may even be trans-
formed into an angelic being.113

In these sources, however, there is no indication that Torah-study is a tech-
nique for inducing the appearance of the Presence, nor any suggestion that the
text of the Torah is somehow viewed as a configuration of the divine light. The
rabbinic notion, it seems, is simply that by studying God’s word one fulfills
the divine will and thus lives in the presence of God. In some midrashic texts,
however, it is possible that in a more technical sense the Torah scroll represents
the embodiment of the light of the S/re/china/2, an idea that may have been
informed in part by ancient practices that clearly indicate that the Torah shrine
in the Synagogue (’ar0n ha-qodes/0 or teiz/ah) parallels the Ark of the Covenant
(°aron /m-berif): both are the locus of the Presence.114 For example, in Shir ha-
Shirim Rabba/2 8:13, the point is made in a statement attributed to R. Joshua
ben Levi cited by R. Simeon: “In every place that the Holy One, blessed be I-Ie,
placed His Torah, He placed His She/2/oz'na/9.” An interesting version of this
motif is to be found in one of the recensions of the Tan/puma in the statement
attributed to R. Simeon bar Yohai, who compares the Torah to a king’s daugh-
ter (one of several very common images used in rabbinic literature to describe
the Torah in female terms"15) set within seven palaces. The king reportedlY
says, “VI/ho ever enters against my daughter, it is as if he entered against me.”

'12 See, by contrast, Scholem (Origins, p. Z01), who concludes that _]udah’s commentary “£1065
not betray the slightest hint of basic kabbalistic doctrines,” or, put differently, his work "lflCl<5 all
those gnostic symbols of the Shekhinah” characteristic of the Baliir.

‘I3 Cf. the Genizah fragment in MS New York-JTSA Mic. 1370, fol. 3a, where it is reported
that R. Mattiah ben Heresh (second-century tanna) “was sitting and W215 Occupied in [the Stud)’ of]
Torah, and the splendor of his countenance was [bright] like the sun and moon, and his visagfl W35
[radiant] like the ministering angels.”

114 See Gooclenough, jewis/2 Symbols in Creco-Roman Times, 4:l'l5—1l6, 130-136; Prigfllts
_[z.;dai'sme er l'i;rna_ge, pp. 47-66, esp. 55-59. _

1'5 1 have studied the development of this motif in midrashic and kabbalistiC Sources in detail 111
“Female Imaging of the Torah.”
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"[1];-3 meaning of the parable is rendered immediately in the continuation of the
text: “The Holy One, blessed be He, says: If a man desecrates My daughter, it
15 as if he desecrated Me. If a person enters the synagogue and desecrates My
Torah. it is as if he rose and desecrated My glory. ” 1 16 The possible dependence
of this statement on ancientJewish mystical speculation is suggested by the fact
that the Torah is compared parabolically to a princess hidden behind seven
/iciz/iaioz‘ (palaces). More important, a link is made between the Torah and the
divine glory, in that the former, hidden within the ark in the Synagogue, is
Compared to the latter, which is said to be located in the Ark of the Covenant
[hat was kept in the Holy of Holies of the Temple. The parallel between the
throne of glory—the dwelling of the Presence, set between the cherubim on the
Ark of the Covenant—and the scrolls kept in the Torah shrine is an ancient one
in Jewish sources, expressing itself in a particular way in early Jewish
mysticism. 1 17

It is evident that such sources influenced the formulation of subsequent medi-
eval authorities who explicitly identified Torah with the glory or Presence, a
motif that was particularly important in both Pietistic and kabbalistic specula-
tion. One interesting example, which may reflect an early attestation in medi-
eval Jewish sources to the identification of the Presence and the Torah or Wis-
dom, is found in the following comment of Sherira ben Hanina Gaon (ca. 906-
1006), elaborating on the statement attributed to R. Isaac in B. Sotah 11a that
applied Exod. 2:4, “And his sister stationed herself at a distance, to learn what
would befall him,” to the divine Presence:

Know that the Presence (s/Jefahina/2) is [found] with the students [of Torah], and a
light dwells among them; that light is called Presence (s/vek/vina/9) . . . and wisdom
itself is one of the Presences (sheiz/Jinot), and thus it is written, “The Lord created
me at the beginning of His course, etc.” (Prov. 8:22), “I was with Him as a confi-
dant” (ibid., 30). Regarding each verse it says the [name of the] Lord, which is one
of the Presences (s/ref:/Jinot), and she is called a sister to the sages, and conse-
quently she is a sister of Moses standing at a distance. 1 1”

Wisdom is thus identified by Sherira as the Presence, or, to be more precise, one
Of the Presences (she/2/oinot), a usage that is found as well in one of the responsa
Of Sherira’s son, Hai Gaon. The expression occurs in the context of Hai’s dis-
cussion of various esoteric works of a magical or mystical nature: “We have
hfljard strong rumors [to the effect] that some people who have been occupied
Wlfh these [books] immediately perished, and all of this is on account of the
holiness of the [divine] name, and the holiness of the Presences (she/2/oinot) and
[116 angels that surround them, and the holiness of the chariot.”119 It follows
£10111 Hai’s comment that the term s/ielaliinoz‘ in these Geonic texts denotes a
multiplicity of powers in the divine realm, the exact nature of which is not fully

f~V1idras/2 Iain/pzima, Pequde, 4.
HR See Scl1olem,]ewis/.1 Gnosticism, pp. 20 n.‘ 1, 24-25.
H (_)rz.ar /in-(leonim, vol. 1'1, Tractate Sotah, p. 235.

1’ (_)r:'.rir /mi-(}er_1izz'ni, vol. 4, Tractate Hagigah, p. 21.
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articulated. Although the further identification of the Presence and the Torah is
not stated explicitly by Sherira, it is implied by the fact that wisdom in standard
rabbinic thinking is identical with the Torah. The verses cited in the above
passage are often applied by the sages to the primordial Torah. It is likely,
therefore, that this is the underlying mystical intent of the opening statement,
which clearly draws on older sources that state that the light, which is the
S/oeiahinah, dwells with those who study the Torah, that is, the light itself is the
divine wisdom, which is the Torah in some hypostatic sense.

A further step toward a mystical conception is discernible in Judah’s com-
mentary on Sefer Yesirah. This is particularly evident in Judah’s exegesis of the
talmudic passage interpreting the verse “In that day there shall be neither sun-
light nor cold moonlight” (Zech. 14:6): “What is sunlight and cold moonlight
(“or yeqaroi we-qipa’on)? R. Eleazar said: The light that is heavy (yaqar) in this
world shall be light (qafuy) in the world-to-come.”1211 Judah cites two contem-
porary interpretations of R. Eleazar’s explanation. The first, found in Hana-
nel’s commentary, identifies the light as a reference to the Torah; the second
maintains that the light is the She/2/oinah disclosed to the prophets. From his
own vantage point Judah combines the two interpretations: “for the reward of
the light of Torah is a vision of the splendor of She/2/oina/9. . . . [t]he one occu-
pied with [the study of] Torah and who meditates upon it merits seeing the
light of the Shekhinah.”131

The light of Torah is thus the light of the Shelzhinah that is manifest in pro-
phetic visions; consequently, those who study Torah are accorded a vision of
the splendor of the Shela/vina/1. Judah does not further qualify the nature of the
vision accorded those who study Torah, but the expression that he uses, “a
vision of the splendor of the Presence” (re°iyat bod ha-sheiahinah), is the same
one he employs to characterize prophetic vision. Interestingly, in another con-
text one of the reasons Judah gives to explain the fact that God manifested his
glory to Israel at the time of the Sinaitic revelation in the specific form of fire is
that those who study the Torah merit the “light of Shela/oz'na/0” that is charac-
terized as “fire consuming fire.” 122 In another passage Judah equates the angels
and the souls of the righteous who sit above and study Torah before the glOfY
with different angelic beings who stand before the throne of glory. Although in
that context Judah does emphasize the midrashic tradition regarding the inabil-
ity of the angels to see the glory or even to know its place, it is significant that
involvement with Torah is placed on the same level as standing before the
glory——indeed, bearing the divine throne. From still other passages it would
seem that for Judah the Torah is identical with the Holy Spirit. This is derived
from the standard association of Torah with wisdom, on the one hand, and I116
further identification of wisdom with the Holy Spirit or the Shela/vina/1, on the
other. It follows, moreover, that the vision of the splendor of the Presence iS I101

11° B. Pesaliim 50a.
131 Perus/9 ii-‘e/er Yesira/0, p. 25.
1-12 Ibid., p. 135.
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Simply the reward bestowed upon one who has fulfilled God’s will, but flows
from the text of the Torah, which is itself constituted by an emanation of this
very light. Against this background we can better understand Judah’s use of the
rabbinic notion that the She/china/9 dwells among those who sit and study
Torah together. Through study of Torah one merits the light of the Shekhinah,
f()1‘ Torah itself is composed of that very same luminous substance.

The most interesting evidence of a mystical conception of Torah is found in
Judah’s interpretation of the talmudic explanation (B. Gittin 60a) of
Zechariah’s vision of the flying scroll (rnegilla/1 “afar/1) as a vision of the folded
Torah scroll:

This vision that Zechariah saw was a visual image (dimyon mar’e/9) and not an
actual thing (mamas/1), but it was as if the Holy One, blessed be He, gave him
power in his eyes and heart to see the measurement of wisdom, which is the
Torah. . . . The Holy One, blessed be He, gave him power to see with his eyes as if
he saw with a vision of his eyes and imagined in his heart a scroll 3,200 times
greater than the whole world. Thus no human possesses knowledge to conjecture if
the Holy One, blessed He, created the place of the Torah above the seven heavens
in this measurement. [The Torah scroll] is an entity that is not [materially] real
(beriyya/7 she-°e:'n0 mamas/7), as is the world, but is instead a form with measure-
ments and dimensions, in the manner that [the glory] was shown to Isaiah. . . .
The created world is an actually existing entity and thus [can be seen] with a vision
of the eye (reliyat ha-‘ayin), whereas the vision of the Torah is not [attained] by
means of a physical vision but through a vision of the heart (re’iyat ha-lei/).1l-1

According to Judah’s interpretation of the talmudic passage, Zechariah had a
contemplative vision of the Torah scroll, which assumed enormous propor-
tions. While no explicit mention is made of the S/oi‘ur Qorna/0, one is reminded
here of precisely that tradition, though it is the Torah and not the Demiurge
that is being measured.1/14 Moreover, the identification of the Torah and the
luminous glory is suggested by the fact that Judah compares Zechariah’s vision
Of the Torah to Isaiah’s vision of the glory. This comparison is not meant to
Suggest merely the fact that the means of vision in both cases are identical, but
rather that the object of vision as well is similar in the visions of the two
Pl'Ophets.

12-1 Perusiv Sefer Yesiraiv, p. 67.
_ ‘:14 On the possible relation of the aggadic tradition concerning the flying scroll of Zechariah's

Vision to the anthropomorphic depiction of the Torah in ancientJewish esotericism, see Idel, “Con-

“"'Pt of the Torah,” p. 43. Particularly relevant is the material of the German Pietists discussed at
P- 42 n. 53. To the sources mentioned by Idel one could add Sefer ha-Roqealp, p. 109, where Eleazar
of Worms refers to the Torah under the throne of glory as the flying scroll. Several scholars have
noted that in Qallir’s silluq for S/veqalim the princess (bat mele/2/J) is described in terms reminiscent
Of the S/9i‘ur Qoma/9 measurements. It stands to reason that in this context the image but meleiz/0 is

“'_]1P1Oyed to refer to the Torah; hence this is an early instance of the application of corporeal
‘1\1mensions to the Torah. See Idel, p. 40 n. 49; \‘(/olfson, “Female Imaging,” p. 279. However,
C111'l@l1 (.S'i9i'ur Qomaiv: Liturgy and Tiaeurgy, pp. 64—65) argues that the image of the but meleiziv in
Q‘~1llir's poem refers to the divine Presence and not the Torah.
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The luminous nature of the Torah informs Judah’s understanding of the Sin-
aitic theophany as well. For example, he emphasizes that the Israelites were
illuminated by the divine light only after having heard the voice of revela-
tion.135 Indeed, as a result of this hearing and seeing they attained the status of
angels136 or pi‘Opl1etS.127 The critical point for Judah is that until they heard
the voice they could not behold the light of the Sbei2bz'nab.- “When the voice
emerged [at Sinai] they were able to look and gaze upon the light that was in
the end [of the glory] and the voice went forth. This matter is [alluded to] in the
hearing of the voice or in its being seen.” 138 There is thus a convergence of the
two epistemic modes, the auditory and the visual. Because the populace was
not accustomed to seeing the light of the Presence it was necessary for them to
attain this vision through hearing the voice. Yet, the voice itself was constituted
by this very light. This convergence is brought out most strikingly in the verse
“And the people saw the voices” (Exod. 20:15), a locus classicus in Jewish
sources to affirm the phenomenon of synesthesia as a supreme religious
experience.

MENTAL VISION IN TWELFTH-CENTURY JEWISH NEOPLATONISM

It is necessary at this juncture to pause and consider the notion of prophecy as
intellectual vision developed in mainstream medieval Jewish philosophical
texts, for this, too, provides an important element in the reconstruction of the
conceptual edifice within which medieval Jewish mysticism evolved. It is partic-
ularly in the Neoplatonic tradition that emphasis is placed on an intellectual
vision of spiritual or incorporeal forms. For example, in the Pseudo-
Empedoclean Book of Five Substances, an important medieval forgery that in-
formed subsequent Jewish Neoplatonism, one reads about an “intellectual
vision” (ha-re’ut ha-siizhli) through which one can know the “spiritual, intelli-
gible forms” (surot si/ehliyyot rubaniyyot) that are the “impressions [or traces]
of God” (rishrne ha-shem yitbarakb) within the “world of the intellect” ('olam
ha-sei2bel).139 These forms are akin to the Plotinian conception of intelligibles
within the second hypostasis, Nous, which make up the intelligible world (/205-
rnos noetos).

This Neoplatonic conception of a direct intellectual vision of incorporeal
forms is utilized by various Jewish authors to explain biblical propheCy- For
example, in his commentary on the verse “Then I, justified, will behold YOIJY
face; awake, I am filled with [the vision of] Your image” (Ps. 17:15), Abraham
ibn Ezra characterizes the prophetic vision as “the knowledge of the work Of
God, for they are all universals (kelalim) made in wisdom and enduring et<'3‘1f'

13-1 Pernsb Sefer ‘flesirab, p. I25.
13“ See ibid., p. 48.
1*’-7 See ibid., p. S3.
11-“ ibid., p. 49.
13” Kaufmarin, Studien zliber Salomon ibn Gabirol, pp. 18-I9,
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mlly. I am filled with the pleasure of Your image . . . and this does not occur in
3 dream but when one is awake. This vision is not a corporeal seeing (rnar’e/0
hafayin) but a contemplative seeing (mar’e/0 sbiqqul ha-da‘at), which truly con-
stitutes the visions of God (rnar’ot ’elobim).”13‘1 According to this passage,
Prophecy entails the contemplative vision of God’s image, here equated with
the divine face mentioned in the verse from Psalms, that amounts to a knowl-
edge of the universals as they are contained within the Intellect, identified else-
where by ibn Ezra as God’s image.1--11 This was, in ibn Ezra’s view, the content
of Mosaic prophecy as well. Thus in his commentary on Exod. 33:21 he states,
“This is the sense of ‘And you will see My back’ (Exod. 33:2), from the perspec-
tive that He is the All. His glory fills all and from Him all derives, and all their
images are [in the] A11. This is the meaning of ‘the image of God he has seen’
(Num. 12:8).”133 What Moses beheld was a contemplative vision of the Intel-
lect, the All that derives from God that comprises within itself the universal
forms of all things. This Intellect is further characterized in Scripture as the
divine back or the divine image. In his commentary to Ps. 139:18, ibn Ezra
interprets the process of prophetic illumination, called scripturally the “vision
of God” (mar’e/9 ’elobz'm), in terms of the conjunction of the human soul to the
Universal Soul (be-bidabbeq nisbrnat ha-°adan/z ba-nesbarnab ha-'elyonab) re-
sulting in the vision of “wonderful images” (ternunot nifla’ot). It is further spe-
cified in that context that this vision is contemplative or mental in nature. Sim-
ilarly, in the Short Commentary on Exod. 23:20, ibn Ezra writes, “When the
soul is directed toward the glory, the image of the forms and visions is renewed
for it by the word of God.”133 Finally, in many places in his philosophical and
poetical writings ibn Ezra—following the standard Hebrew usage of the An-
dalusian poets, which reflects in turn a technical Arabic idiom that goes back to
Greek philosophical sources—-speaks of a vision of God or the angels or intelli-
gible forms through the rational faculty called by several names, to wit, the
inner eye, the eye of the heart, and the eye of the intellect.134

Another important element in the explanation of prophetic vision in medi-
eval Jewish Neoplatonists, including, for example, Isaac Israeli and Solomon
ibn Gabirol, somewhat reminiscent of the notion espoused by Hananel,
involves the claim that the visionary component of prophecy is explained in

H" Cf. the interpretation of Ps. 17:15 given by the Karaite Aaron ben Elijah, in ‘Es Hayyim, ed.
13- Delitzsch, p.51. In this case beholding the divine image is also explained as an intellectual vision,
but one that occurs after the death of the body. Only Moses was capable of attaining this level while
1118 soul was still united with his body, as is attested by the verse “and he beheld the image of God”
(Num. 12:8).

1'“ See Wolfson, “God, the Demiurge, and the Intellect,” pp. .95-101.
H2 Perusb ha-Torah le-Rabbenu °/iuabam ‘ibn ‘Ezra. 2:219.
H] ibid., p. 306. For a fuller discussion of this text, see Wolfson, “God, the Demiurge, and the

[11f@11@Ct,” pp. 107-109. Cf. Tanenbaum, “Beholding the Splendor of the Creator,” pp. 335-344.
H U“ lggeret Hay ben Melzitz, pp. 82-83. See also, e.g., The Religious Poems of/<1brabam ibn

5'21"“, 1:26 (poem no. 2), 67 (no. 38), 69 (no. 39), 93 (no. 52), 97 (no. 54), 112 (no. 62), 120 (no.
“P1: 126 (no. 69), 304 (poem no. 163), 480 (no. 243), 515 (no. 258); 2:449 (no. 404); Abraham
lbn 1iZl'&, “Ten Poems,” p. 84, poem no. 4, ii. 4.
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terms of the imaginative forms that play an intermediate role between corpo-
reality and spirituality. This notion can be traced to the intermediate role
accorded to the imagination between sense perception and reason in class-
ical Neoplatonic sources such as Plotinus and Proclus, ultimately going back
to Plato and Aristotle.13-1 That is, the forms produced by the imagination im-
part knowledge of the spiritual entities to the soul in corporeal terms, but the
images are not quite corporeal. In Israeli’s view, as expressed in the Kitiib
al-Ustuqussfit (“Book on the Elements”), the mechanics of prophetic vision are
as follows: during sleep the spiritual forms (surot ha-ruhaniyyot), which are in-
termediate between corporeality and spirituality, are impressed upon the sen-
sus cornrnunis, which is itself intermediate between the corporeal sense of sight
and the imagination proper (fantasiya), which is said to reside in the anterior
ventricle of the brain. The sensus cornrnunis then transmits these forms, clari-
fied by the intellect, to the imaginative faculty, which receives them in a more
subtle way. “We mentioned that the forms with which intellect clarifies the
spiritual forms are intermediate between corporeality and spirituality because
they result from the imaginative representations of the corporeal forms, and
are more subtle, spiritual, and luminous than the latter, which are found in our
waking state and are full of darkness and shells. 136 The imaginative fac-
ulty transfers the images to the memory, where they are stored. In a state of
wakefulness the person seeks to comprehend the spiritual meaning of these
imaginative forms (dimyonot) through the cogitative faculty and will thus com-
pletely purify the forms of all vestiges of corporeality.137 From Israeli’s descrip-
tion it is evident that the intellect plays a critical role in the production of these
imaginative forms; indeed, it seems that the imagination itself serves the ratio-
nalsoul

A parallel to this notion of “imaginative revelation” may be found in the
theory of prophecy advanced by the Muslim philosophers Alfarabi (ca. 873-
950) and Avicenna (980-1037), although in their case it is clear that the spiri-
tual forms apprehended by means of the imagination are understood in a more
strictly Aristotelian sense as the universal forms that inhere in the Active Intel-
lect. According to Alfarabi, the imaginative faculty has, in addition to the stan-
dard functions of retaining impressions of things apprehended by the phySiC31
senses and constructing new images on the basis of the sensory impression5, 3
third function: the figuration of the intelligible forms received from the Active
Intellect in terms of perceptual symbols. The symbolic images produced in the
imagination in turn impress themselves upon the perceptual faculty and the
images are apprehended as sensible realities.131‘ Avicenna similarly distin-

1-*5 See Bundy, “Theory of Imagination,” pp. .19-82; Schofield, “Aristotle on the Imagination”;
Warren, “Imagination in Plotinus”; Moutsopoulos, Le probleme de l’imaginaire chez Plotin; idemf
Les structures de l'i1-1-mginaire dans la philosophic de Procliis; Camassa, “Phantasia de Platone 31
Neoplatonici”; Evrard, “cp(ivtt'1ot(1 chez Proclus”; Cocking, Imagination, pp. 49-68.

1-1'“ Boole oi: the Elements, translated in Altmann and Stern, Isaac Israeli. p. 136.
1-1?lbid.,pp- 135-137.
1*“ See Rahnaii, Prophecy in Islam, pp. 36-45; Ur—Rahman, “Al-Farabi and His TheofY of

Dreams,” p. I49. See also Cocking, Imagination, pp. 101-140.
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qtiishcs between two types of prophecy, imaginative and intellectual. In the case
[sf the latter the universal intelligibles are received directly from the Active Intel-
lect, whereas in the case of the former the prophet receives images from the
celestial souls by means of his imaginative faculty.139 The necessity for prophets
Of an inferior type to apprehend intelligible forms in sensory images bears a
Striking resemblance to the interpretation of the lower level of prophecy in Hai
and his followers, although, of course, the rabbinic authors avoid the philoso-
pliers’ technical jargon. Furthermore, the role of imaginative forms according
to this understanding of prophecy is similar to the use of the concept of dirnyon
in the Jewish writers, including Judah ben Barzillai, as delineated above.

As is well documented, this view of prophetic vision in terms of the imagina-
tive faculty’s capacity to transform intellectual concepts into sense data, espe-
cially as formulated by Alfarabi, had a decisive influence on the conception of
prophecy articulated by Maimonides.1411 Although Maimonides’ views on
prophecy had an important impact on developments in the literature of Jewish
mystics in the thirteenth century—especially Abraham Abulafia but some the-
osophic kabbalists as well—a far more important figure in terms of influence
on the kabbalists was Judah Halevi who, like Hai Gaon, Nathan of Rome, and
Hananel, treated not only biblical prophecy but also the mystical experience
related in some of the Hekhalot texts in terms of this inner vision.

Imaginary Visualization of the Enthroned Glory

In the remainder of this chapter I will examine some of the main features of
Judah Halevi’s presentation of prophetic and mystical vision, which, as will be
seen more clearly later in this analysis, shared some basic presumptions with
the mystical literature of subsequent generations. I will focus on only one as-
pect of Halevi’s treatment of visionary experience, whether prophetic or mysti-
cal, which may have its origin in Jewish speculation on the vision of the char-
iot. 141 This is Halevi’s claim that the spiritual forms can assume diverse shapes
within the prophetic imagination—also identified by Halevi as the “inner” or
“Spiritual” eye (to be discussed more fully below)-—collectively expressing the
tangible or visible manifestation of the divine reality. 141 The spiritual forms are

I39 See Marmura, “Avicenna’s Psychological Proof of Prophecy,” p. 51.
'4“ See his Guide ofthe Perplexed 11:38, 41, 46; and see S. Pines’s introduction to his translation

‘ll The (Iuide of the Perplexed (Chicago, 1963), lxxxix—xc; Breslauer, “Philosophy and Imagina-
U911“; Sermoneta, “La fantasia e l‘attivita fantastica nei testi filosofici della Maimonide.” It must
be noted that sometimes Maimonides reflects the Saadianic view of the created light as the object of
Prtlpbetic visions. See Guide 1:11, 25, 46, 64. Concerning Maimonides’ attempt to preserve the
‘I-1b]ectivity of prophecy even in light of the central role played by the imaginative faculty, see

~13ZlIT1;ll1_, “Maimonides, Imagination, and the Objectivity of Prophecy.”
I '41 On Halevi’s indebtedness to ancient Jewish mystical doctrines related to Merkavah mysti-

C9111» See Idel, “The World of Angels in Human Form,“ pp. 15-19.
d_ '4“ Cf. Kuaari 1:99, 1V:3, V:'14. 1 have utilized the following editions of Halevi‘s philosophical

lalogllez Kitiib al-Rudd uia-‘l-Dalil fi “l-Din al-Dhalil, ed. D. H. Banetli and H. Ben-Shammai
llerusalem, 197.7); Sefer l:ia-Kugfari. trans. Yehuda ibn Tibbon (Warsaw, 1880); Sefer ha-Kuzari,
tr*1115- Y. Even-Shinuiel (Tel-Aviv, 1972).
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thus configured symbolically within the prophet’s imagination. Halevi informs
us, moreover, that the most perfect of forms apprehended by the prophetic
vision is that of the king or judge sitting on the throne of judgment. In his
lengthy discourse on Sefer Yesirah in Kuzari IV:25 Halevi comments that the
statement “the heart in the soul is like a king at war, the [constellation] Draco
in the universe is like a king upon his throne, and the wheel in time is like a
king in the country”143 refers to three symbolic depictions of the anzr ilahi
(ha-"inyan ha-’elohi), the divine matter, Draco symbolizing the intelligible
world, the wheel the extended sphere of the sun, and the heart the realm of
animate beings. The figurative expressions thus represent the providential role
of the amr ilahi in each of the three realms of being: the intelligible, the ce-
lestial, and the terrestrial. What is most important to this discussion is the fact
that for Halevi the cosmological role of the amr ilahi in the highest realm,
that of the Intellects, is symbolized by the image of the king on the throne—-
the same image that serves as the highest form within the prophetic imagina-
tion. This point is reiterated in slightly different terms in one of Halevi’s
poems:

In His tent He set His Presence,
and placed visions for the prophets to look upon His image;
there is no form1‘1‘1 and no plan, no limit to I-Iis understanding,
but only I-Iis visions in the eyes of the prophets, like an exalted and elevated king.1‘15

The divine inherently has no form or image; within the eye of the prophet,
which, as will be seen momentarily, should be identified as the imaginative
faculty, the Presence can be envisioned in the form of an exalted king.

Here we would do well to consider more carefully Halevi’s notion of pro-
phetic vision and the specific role of imagination, for through such a consider-
ation we can better appreciate Halevi‘s indebtedness to the Merkavah tradi-
tions, especially as they were interpreted in Geonic literature. Halevi rejects the
standard mt dieval philosophic interpretation of prophecy as a state produced
by the Active Intellect operating on the human intellect and imagination.146
Thus in Kuzari 1:87 Halevi writes that according to Jewish belief, “prophecy
did not (as philosophers assume) burst forth in a pure soul, become united with
the Active Intellect (also termed Holy Spirit or Gabriel), and be then in-

1‘11 Sefer Yesizrah 6:2. See M. Schliiter, “Deraqon und Gotzendienst,” Judenlurn mid Umwelt 4
(Frankfurt am Main, 1982), pp. 130-142.

14“ Cf. Diwcin des Abu-I-Hasan Jehuda ha-Levi 3:5.
1“~‘1Ibid., 231.:

inrnw M22117-‘IND
innmn ‘vi: to~:in'v niznanb nizwa nun

innanb rp ran n~1:m rm man rim
N22/‘IN: tn 152:: 1“N"3J ‘P513 vs-m rm

1‘1‘-" See Davi-lson, “Active Intellect in the Cuzari.” pp. 366-367. For the intellectual backgrOL1I1d
to this view ofprophecy, see also Rahman, Prophecy in ISIam, pp. 30-91.
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spired.”147 Moreover, continues Halevi, Jews do not believe that “Moses had
seen a vision in sleep, or that someone had spoken with him between sleeping
and waking , so that he heard the words only in fancy [i.e., the imagination],
but not with his ears, that he saw a phantom, and afterwards pretended that
God had spoken with him.” The implication of Halevi’s rejection of the stan-
dard philosophic view is that from the Jewish perspective, as he presents it, the
object of prophecy is a real objective entity, albeit spiritual in nature, that is
app1‘€l']€l'lCl€Cl by the individual.148 The content of prophecy does not result
from the prophet’s intellectual conjunction with the Active Intellect as medi-
ated through his imaginative faculty; it is, rather, an objectively verifiable
datum,149 although the means of verification may exceed the bounds of the
normal processes of sense or intellection. For Halevi, that is, prophecy is more
than a mere psychological state; it entails the same presumption of veridicality
as normal sense experience, but in the case of prophecy the objective correlate
of the vision is a spiritual form that, in the prophetic state, becomes tangible.
Indeed, for Halevi, the fundamental paradox of prophetic revelation, that
which the believing Jew cannot explain but must accept, is predicated on the
fact that in the moment of prophecy the spiritual, incorporeal intention of God
becomes tangible in both a visible and audible form known scripturally as the
God of Israel.15O Thus, in an elaborate discourse on the various divine names
and the nature of prophetic revelation, Halevi notes, inter alia, that the verse
“And under His feet there was the likeness of a pavement of sapphire” (Exod.
24:10) alludes to the fact that the nobles of Israel “perceived a spiritual form”
(al-siirah al-rzihaniyyah) that is called “the God of Israel.”151 In the continua-
tion of the same passage we are told that this “divine form” appears to human
imagination in the most noble image, namely, that of a human being.

The means of ascertaining this form are decidedly mental or spiritual, that is,
the prophet hears and sees in a way quite distinct from the physical senses.
Halevi also contrasts prophetic vision with the process of rational insight or
discursive reasoning. Thus in Kuzari V:14 Halevi states that the comprehen-
sion of matters pertaining to prophecy eludes the philosophers, for their faculty
Of reasoning is too limited. Only select individuals under the proper conditions
possess the soul capable of “forming an image for themselves from the world in
its totality, and they know God and His angels.” The emphasis for Halevi is on
the formation of an image by means of which one can attain knowledge of the
divine realm. In IV:3 Halevi asserts that the prophets have an “inner eye”

14“ See, by contrast, Kuzari V:12, where Halevi presents a more straightforward philosophic
aCOOtint of prophetic illumination arising from the conjunction of the human intellect with the
Universal Intellect. In that passage the philosopher of Halevi’s exposition represents the opinion of
Avlcenna; see Pines, “Shi'ite Terms and Conceptions in Judah Halevi’s Kuzari,” p. 211.

H“ See Davidson, “Active Intellect in the Cuzari,” pp. 389-390; Sirat, Theories, pp. 86-87.
al 12”’ Rahman, in Prophecy in Islam, p. 38, draws a distinction between the views on prophecy of

~ arabi and Avicenna on the basis that the former, unlike the latter, tried to maintain the objective
correlate for the psychological state of prophecy.

1”“ See Kuzari 1:89.
1”‘ Kuzari IV:3.
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(al-'ayn al-btitinah) or “spiritual eye” (al-'ayn al-riilganiyyah) through which
they see the spiritual forms. He goes on to identify this “inner eye” as the
“internal sense” (al-has al-batin), which in turn may be identified with the
imaginative faculty (al-mutal2htiyyilah)1-12 through which the prophet app;-e-
hends the spiritual or incorporeal form. With respect to the relationship of this
imagination to reason, Halevi appears to equivocate somewhat. On the one
hand, he seems to allot a secondary role to reason, for he states that reason
brings proofs for that which the spiritual eye has already seen, presumably in a
direct, intuitive way, a view found elsewhere in Halevi.1-5-1 On the other hand,
he follows philosophic convention when he states explicitly in this very passage
that the inner eye, the imaginative faculty, sees the spiritual forms only when “it
is subject to the rational faculty,” thereby implying that the imagination is
secondary.

It is likely. as scholars have pointed out, that Halevi's conception of the inner
eye is based on precedents in Islamic philosophy.1-54 Moreover, his identifica-
tion of the faculty that apprehends incorporeal spiritual forms as the imagina-
tion is reminiscent of Alfarabi’s doctrine of prophecy taken over with some
modification by Avicenna, as discussed above. The key difference between the
views of Alfarabi and Avicenna, on one hand, and that of Halevi, on the other,
is that the latter eliminates the role of the Active Intellect in bestowing these
intelligibles on the imagination. For Halevi the prophet looks directly into the
spiritual forms that are experienced in corporeal terms within the imagination.
When a particular individual has met all the necessary religious and moralistic
requirements for prophecy and is situated in the proper geographical place—-
the land of lsrael—-then “these [spiritual] forms are revealed to him, and they
appear to him eye to eye, ‘plainly and not in riddles’ (Num. I2:8).”155 In the
context of IV:3, and in marked contrast to some other sections of the
I'\’uzari,15"" the function that Halevi attributes to the imaginative faculty is ap-
prehension of that which is incorporeal. A similar function is given in 111:5,
where Halevi describes one of the stages of the pietistic life as the exercise of the
imaginative faculty to conjure images of certain major events and/or items

111 For a historical survey of the relevant terminology, see Wolfson, Studies, 1:250-314.
111 Cf. Kuzari 1:15, 11:48; Siltnan, Thirtlcer and Seer, pp. 161-163.
‘~14 See Ivry, ‘The Philosophical and Religious Arguments in Rabbi Yehuda Halevy’s Thought,”

p. 28. On possiale Sufi connections, see Davidson, “Active Intellect in the Cuzari,” p. 367 n. 4. See
also Kaiifiiiaiin. Gcschichte der Attrilmtenlehre in der jtlirlischen Religionsphilosophie von Salad“?
his i'l/laimmii, p. I66.

15-‘ I'\'u::ari l\':3.
1511 In Kitzart \/:12 Halevi, consciously portraying the philosophical view, depicts the “comI11011

sense” as the fazulty that stores images of sensible objects after they have disappeared, whereas the
“imaginative fa-.:iilt_v“ is described as “the faculty that combines all the images united in the com‘
mon sense, and that separates them and adds changes to them without removing at all the images
of the common sense.” Farther on in the same section of the Kircari Halevi notes that the 111811651
function of the rational soul is such that the spiritual forms or intelligibles replace the image5 1113
vital soul had ft» rmed by means of the imaginative faculty. For the philosophical background 0111115
passage, see Wtilfson, Studies 1:286.
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5[0I'(;‘d in the memory, such as the attempted sacrifice of 1saac, the Sinaitic the~
Ophany, the Tabernacle of Moses, the sacrificial cult, and the indwelling of the
Presence in the Temple, in order to represent figuratively the divine matter.
According to this passage, the symbolization of the divine matter in concrete
miages occurs within the imagination, but those images are supplied to the
imaginative faculty by the memory, which retains select received traditions. 1n
[\/:3 Halevi expresses the matter in somewhat different terms, asserting that the
relation of the inner sense to the incorporeal entity is parallel to the relationship
between the outer sense and the sensible (physical) object. To be sure, Halevi
emphasizes that in gazing on these spiritual forms with the inner eye the
prophet sees forms appropriate to his nature and in accord with what he is
accustomed to. Consequently, when the prophet describes the visionary experi-
ence he uses corporeal attributes, such as the image of God as the king or judge
sitting on the throne. The image is appropriate from the perspective of the seer
but inappropriate from the perspective of that which is seen: the spiritual form
is not in its essence an enthroned king, but only appears as such in the mind of
the prophet. Nevertheless, the experience is not purely subjective, for there is a
correlation between the spiritual form and the mental image as constituted
within the imaginative consciousness of the prophet. To take another example
from a different domain, which sheds light on Halevi’s conception of prophetic
vision, in 1:99 Halevi employs the midrashic motif that God showed Moses on
Mount Sinai the prototype of the Tabernacle and all its parts. According to
Halevi this means that God showed the forms to Moses “in a spiritual manner
and he made them physically.” Similarly, continues Halevi, David had a spiri-
tual vision of the First Temple and Ezekiel of the last. This spiritual vision is
contrasted sharply with the natural capacities of estimation, syllogism, and
ratiocination. The critical point is that spiritual vision-—the act of imagination
——-has an object that is outside the mind, an object that is incorporeal. Halevi
clearly rejects as philosophically untenable the notion that God is a body; how-
ever, he puts forth a sophisticated phenomenology of religious experience pred-
icated on the appropriation of anthropomorphic images (1:89, 11:6). Halevi
recognizes that religious ritual, especially sacrifices and prayer, demand some
iconic representation of God located in sacred space (1:97, 11:26). 1t is the imag-
inative faculty that fulfills this critical role of allowing that which is spiritual to
be materialized in space. The Temple and Synagogue assume a talismanic func-
tion for Halevi in providing receptacles to draw down the divine matter, but in
the absence of human imagination that spiritual force would not be visibly
apprehended.

While the lslamic influence on Halevi’s notion of prophetic imagination is
Clear enough, 1 would like to suggest another possible source that has been less
readily acknowledged, namely, the theory of prophecy and mystical vision of
Hai Gaon as transmitted by Hananel ben Hushiel and Nathan ben Yehiel of
R0me."7 1n this context it is important to note that David Kaufmann has

IS.» . . . ,, . . . , ,The possibility that Halevi s notion of prophecy as mental vision was influenced by Hananel s
“‘>'T‘I1‘nentarv on Berakhot ?"a was noted b Even-Shmu’el in his translation of the 1(t4zari, . 364.v Y
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suggested that Halevi’s views regarding the distinctiveness of the ]ewish people
vis-a-vis the other nations, in terms of their immediate knowledge of God based
on revelatory experience and the historical truth of prophecy, should be com-
pared to similar ideas expressed by Nissim ben ]acob of Kairouan (ca. 960...
1062).)” Nissim singles out the prophets of lsrael and the jewish people collee-
tively (specifically at the Sinaitic theophany) as possessing certain knowledge Qf
God through direct experience, whereas the other nations acquire this knowl-
edge only indirectly, through rational proofs and syllogistic reasoning.15-9 The
knowledge of God, which is unique to the ]ews, is referred to periodically in the
extant Hebrew translation of Megillat Setarim (“Book of Secrets”) as yedfaz
ha-harggas/"Jot, “sentient knowledge.”169 For Nissim, prophecy entails the im-
mediacy of sense experience and this alone constitutes necessary knowledge
that is absolute and irrefutable. To be sure, R. Nissim certainly denies that God
possesses a body. What, then, is the object of the prophetic experience that is
described as knowledge through the senses? In line with his Geonic prede-
cessors, R. Nissim offers two possible explanations for passages that relate a
visionary experience of the divine: either they are to be taken metaphorically or
the object of the prophetic experience is in fact an angel, which is a form cre-
ated by God.161

lt is evident that Halevi has much in common with the views espoused by
Nissim. Yet in at least one fundamental respect Halevi’s description of the
prophetic-mystical vision is closer to the position adopted by Hai, Hananel,
and Nathan. That is, for Halevi, as for these writers, the locus of the vision is
the imagination, a point not developed by Nissim. 1t thus seems to me that
Halevi’s position represents a kind of synthesis, or merging, of the respective
views of Hai (and those who elaborated on his doctrine, especially Hananel)
and Nissim: in the former, emphasis is placed on the heart as the spiritual
organ of vision, while in the latter, the sensuous character of prophecy is under-
scored as the distinctive feature of the ]ewish people. Inasmuch as Kaufmann
has already duly noted the importance of Nissim for understanding Halevi’s

15“ See Kauimann, Arrributenlehre, pp. 167-168 n. 121; S. Abramson, “Sefer Megillat Set-
arim,“ in R. l\z'ssi'm Gaon Libelli Quinque (Jerusalem, 1965), p. 334.

'59 S. Pozna.-iski, “Extracts from the Book Megillat Setarim of Rabbi Nissim ben Jacob Of K31"
rouan,” Ha-Sofeh le-Hole/imat Yisrdel S (1921): 177-180 (in Hebrew). See also the fragment
published by Ftbrarnson in “Sefer Megillat Setarim,” pp. 344-345. _ _

1°“ Abramson, in “Sefer Megillat Setarim,” p. 344, renders yedfat fJ¢1—fhIrggt?$fJ0! 35 3 Prlon
knowledge. This rendering is totally unsatisfactory, as it misses the very point of R. Nissim‘s claim,
i.e., that a priori knowledge is prior to or independent of experience, and for R. Nissim the SUPHP
ority of prophecy consists precisely in the fact that it is firsthand knowledge of an empirical, ifldfifid
sensuous, nature. See Kaufmann, Arrributenlehre, p. 167 n. 121, where he accurately refers I0
R. Nissim"s notion as “sinnlichen Wahrnehmung.” 1t is noteworthy that in .1 German Pietistic texf,
perhaps composed by Eleazar of Worms, a very similar expression is employed. Cf. MS Oxford’
Bodleian 257.5, fol. 1h: “Even the glory they did not see with a vision of the eye but through
comprehension of the heart. Although He showed them the glory in a vision of their hearts, He
informed then‘. with a sentient knowledge (yedilzr hergesh) of the potency of knowledge (koa/? ha’
da'at) that is in every place.” See above, n. 30.

"“' Poznansci, “Extracts,” pp. 184-18.7.
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doctrine of prophecy, I will concentrate on the impact Hai’s interpretation of
the chariot vision may have had on Halevi.

As I have shown, according to Hai’s viewpoint prophetic and mystical vision
alike are mental, a “seeing of the heart” (re’iyat ha-lez/). While there is no defini-
tive proof that these sources influenced Halevi directly, the common elements at
least make the suggestion plausible. In suggesting that the Geonic interpreta-
tion of the Merkavah texts is a possible source for Halevi’s notion of internal
vision or the imaginative seeing of the heart (the crucial term employed by
Halevi in his poems, as will be seen in detail below), 1 do not want to overlook
the likelihood that he may also have been influenced directly by Islamic, espe-
cially Sufi, sources.161 Similar theories explaining manifestations of the divine
as inner illuminations of the heart can be found in both Mu'tazilite literature
and Islamic mysticism.163 Moreover, one should not ignore the possibility that
figures such as Hai and Hananel were themselves influenced by Islamic thought
in their interpretations of the Merkavah tracts.164 Indeed, the role accorded the
heart in the passages from Hai and Hananel is similar to the function of the
heart (qalb) in Sufism as the seat of spiritual gnosis (ma'rz'fa) and internal vision
(basira). The Hebrew idiom Hananel (following a biblical precedent) uses in
explicating the view of Hai Gaon, re’iyat ha-lev, which renders in turn the tal-
mudic “oz/anta° de-libba’, exactly parallels the commonplace Sufi term ru’yat al-
qalb, which likewise connotes understanding of the heart. There is evidence as
well that the motif of the heavenly journey (mfrdj), attributed in the first in-
stance to Muhammad (perhaps stemming from the influence of Jewish apoca-
lyptic or mystical sources)165 and secondarily to other adepts, was interpreted

"*1 See references to Kaufmaiin and Davidson given ahove, n. 154, and see helow, nn. 168 and
177. The possible influence on Halevi of Islamic mysticism, especially lsma'ilism, has been sug-
gested by several authors. See Kaufmann, Attributenle/are, pp. 166, 177 n. 135, 202 n. 180, 220-
221 n. 205, 232 n. 221; 1. Goldziher, “Le Amt ila/at (ha-'inyan ha-’elobi') chezJuda Halevi”; Pines,
“La longue recension de la Théologie d'Aristotle dans ses rapports avec la doctrine ismaelienne”;
idem, “Shi'ite Terms"; Efros, Studies in Medieval Jewish [’hi'losop/1y, pp. 141-154. It would be of
particular interest to compare Halevi‘s notion of the heart, or inner eye, as the locus of the imagina-
tive form of the divine glory--the most perfect shape being that of an anthropos—with the role of
th@Opl1anic imagination and the creativity of the heart in the thought of Muhyi d-Din ibn al-'Arabi.
For a detailed analysis of this thinker, see Corbin, Cretitiue Imagination in the Silfism ofllm '.4rabi,

P11 216-245.
:64 See Altmann, Studies, p. 145, and references given to other scholarly literature in nn. 26-27.
““‘ The possibility that Hai’s spiritualistic understanding of the vision of the chariot was influ-

encefl by Sufi mysticism (and particularly related to the function of the heart as the seat of mystical
5710515) was suggested by Jellinek in Beztrage zur Cesc/Jic/Jte der Kabbala, pt. 2, pp. 15—16 n. 22.
Lee 3150 Bloch, “Die Yorde Merkavah,” pp. 69-72. And see Fenton’s more recent “La ‘Téte Entre
G95 Cg’-‘"0ux.’ ” For the more general view that Hekhalot mysticism, dated to the latter part of the
m:9El<I period, was derived from Islamic sources, see Graetz, “Die mystische Literatur in der gao-

_ “ 611 lzpoche.” On the relationship between members of the Geonic academy in Iraq and Mus-
l]“31 Pietists, see also the evidence adduced by Ariel, “ ‘The Eastern Dawn of Wisdom,‘ " pp. 155-

J6_

1 1'“ Attributed on the basis of the traditional account of the nocturnal journey (ism?) in Qur'an
7:1; see also 53:4—1§l. See Horovitz, “Muhammeds Himmelfahrt." See also Newby, A History of
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by Sufis not simply as a physical ascent from the sublunar world to the celestial
throne but as a spiritual descent into the recesses of the inner self, the seven
heavens corresponding to the maqiimat, the stages of the Sufi path.166 Thus, on
a deeper level the vision of the throne is an internal image, which parallels the
psychologistic or spiritualistic interpretation of Hai, who spoke of the mystic
gazing into the chambers of his heart.

Even if we bracket for a moment the possible influence of Sufism on the
Geonic interpretation of the Hekhalot praxis, the likelihood that Sufism had an
impact on Halevi’s notion of the heart as the organ of spiritual vision—the
term used on occasion in the Kuzari (cf. 11:24, 54)167 and frequently in his
poetry which parallels the inner or spiritual eye mentioned in the former!“-
should not be underestimated. It is important here to recall as well that the
expression “eye of the heart” ("em ha-lev) is a commonplace in Andalusian
Hebrew poetry of the Golden Period (tenth to twelfth centuries).169 It is neces-
sary to view Halevi, like any thinker or writer, in his proper historical, cultural,
and literary context. Accordingly, we may say with confidence that Halevi
adopted this terminology from his predecessors and peers. Yet I would argue
that Halevi’s particular use of these expressions is to be distinguished from
what is found in the other sources.‘7°

thejews ofAraf9ia from Ancient Times to Their Eclipse under Islam, pp. 62-63. For possible later
reflections of Merkavah traditions in Islamic sources, see Halperin, Faces of the Chariot, pp. 467-
4.90.

“*6 See El-Azma, “Some Notes on the lmpact of the Story of the Mi'iraj on Sufi Literature”; Sells,
“Bewildered Tongue. “ For other sources see Altmann, Studies, pp. 42—44, and references to schol-
arly literature iii nn. 11-18.

“*7 It may be suggested that this understanding of the heart underlies Halevi’s famous analogy
comparing Israel to the heart of the nations; cf. Kuzari 11:36. As Halevi repeats over and over again,
only Israel have the divine matter that allows them to transcend the human species and become
angelic or spiritual. This is significant, for it would indicate that Halevi placed the visionary capac-
ity at the center of Judaism, perhaps echoing the older etymological connection between Israel and
“the one who tees God.“

"‘“ See Kauimann, Attributenlehre, p. 202 n. 180; idem, “Jehuda Halewi,” in Cesammelte
Schriften 2:11+—1 17 (Hebrew translation in idem, Studies in Hebrew Literature of the Middle
Ages, pp. 177-179); Schirmann, Hebrew Poetry in Spain and Provence, 1:516-517, poem H0-
222, n. 3; Haztn, The Poetics ofthe Sephardi Piyyut According to the Liturgical Poetry of Yehudfl
Halevi, pp. 21’)—21 1. On the possible Sufi influence on Halevi’s poetry, see K-aufmann, “jehuda
Halewi,” p. 1'14 n. 4 (Hebrew translation, p. 177 n. 52).

“"”’ See Saad1ah's poem in Siddur R. Saadja Gaon, p. 48, discussed by Mirsky, From Duties ofihe
Heart to Song; of the Heart, p. 62; Eleazar ha-Bavli, Diwan, p. 86; Samuel ha—Nagid, in Schir-
mann, Hebreu‘ Poetry 1:113 (poem no. 32); Liturgical Poetry of Solomon ihr: Gabirol 2:333
(poem no. 1021, 462 (no. 135), 465 (no. 140), 516 (no. 176), 593 (no. 250), 15.1-.io ibn oiioyyar. in
Schirmann, 1:3 04 (poem no. 114); Moses ibn Ezra, Shire ha-H01, 1:23 (poem no. 17), 59 (no. 69)»
66 (no. 74), 8-ti (no. 85), 207 (no. 207), 134 (no. 131). See also the poems of Moses ibn Ezra 111
Schirmann, 1:112 (no. 169), 414 (no. 170); Zerachiah ha-Levi, Shirat ha-Ma°or, ed. I, MeiS8l5
(Jerusalem, 1984), p. 15.

17" See, by -:ontrast, Razhabi, in “Borrowed Elements in the Poems of Yehudali Halevi from
Arabic Poetry and Philosophy,” p. I73, who treats Halevi‘s notion of internal vision performed bY
the he-art’s eye in terms of Arabic philosophical precedents (and Sufi texts influenced thereby)
without noting what I consider to be the key difference.
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For the poets who embraced the general philosophical orientation of the
Hispano-Arabic culture of their time the heart’s eye is the means to attain an
intellectual seeing of God or other immaterial entities (such as the angels and
the rational soul). That is to say, in the Islamic-Jewish Neoplatonic tradition
the vision of the heart is an intellectual intuition of that which is incorporeal
and thus invisible in a physical sense. The eye of the heart ('ein ha-lev) is syn-
onymous with the eye of the intellect ('eirz ha-sefzhel). A classic example of this
is to be found in a passage from the Rasiil of the Ikhwan as-Safa’, a tenth-
century Neoplatonic text (possibly deriving from lsma'ili circles171) that had a
wide influence on Muslim and Jewish writers in Arabic-speaking lands. Ac-
cording to one relevant passage, the believers, the sages, and the prophets are
said to separate from the physical word and contemplate the spiritual world
with the “eye of their hearts and the light of their intellects.”l7Z In a similar
vein, the eleventh-century Jewish pietist Bahya ben Joseph ibn Paquda speaks of
the possibility of seeing God with the eye of the intellect. He thus implores the
reader to strive to be illuminated by the “light of wisdom” so that he may see
the truth of matters by a vision of the heart.'73 The standard viewpoint is also
reflected by Maimonides in the Mis/meh Torah: “The forms that are incor-
poreal are not seen by the eye, rather they are known through the eye of the
heart, just as we know the Lord of everything without vision of the eye.”174
The “eye of the heart” is thus a figurative expression for the intellect, by means
of which one acquires knowledge (either discursively or intuitively) of that
which is without body.”-*

lt is precisely such a conception that underlies the usage of this term in An-
dalusian Hebrew poetry. This does not, however, accurately reflect Halevi’s
usage, for the vision of the heart of which he speaks is not intellectual but
imaginative, and the object that is seen is not the Neoplatonic form (or Aris-
totelian universal) but rather a spiritual entity that is constituted within the
imagination (i.e., seen by the inner eye) as a tangible, almost sensuous, shape.
Halevi, in contrast even to his Muslim predecessor Abfi Hamid al-Ghazzali
(1058-1111), to whom his thought has often been compared,'76 sharply con-

""' For a review of the scholarly discussion. see Nasr, An Introduction to lslimiic Cosmological
Doctrines, pp, 25-40,

'71 Rasti”il (Cairo, 1928), 4:141 (cited by Razhabi. “Borrowed Elements,” p. 173).
'3‘ Sefer Torat Hovot ha-Leuauot, ed. J. Kafih, pp. 347-348, 354.
li“ Yesode ha-Torah 4:7 (also mentioned by Razhabi).
1 Q See Maimonides, Guide ofthe Perplexed 1:4. From still other medieval sources it is evident

tl1IlI_“heart” refers to the rational soul or the intellect, a usage related to, but divergent from, both
bihlical and rabbinic sources that treat the heart as the seat of thought and emotions. (The same
C0flliotations are implied in the Arabic lubb.) Of the many examples that could be cited I will
mention one of the more striking ones, viz., Bahya ibn Paquda's Kitah al-Hidtiya ila Fara’id al-
Quliih, ed. J. Kafih. The identification of the heart and the intellect is evident from the introduction

ipl lith fvhfiffi Billlya describes knowledge (Ylrri) as the “life of their hearts and light of their intel-
Yects. (_.oncerning this statement and parallels in other Arabic texts, see Rosenthal, Krzowledge
( mtriitilitirit, P- 321. See also the poem written by B-al_i_va in Schirniann, filebrezu Poetry 1:348, 351
=P0etn no. 139),

'7" See 1\'aufmann, Attrifmtenlehre, pp. 119-140; idem, “Jehuda Halewi," pp. 123-124
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trasts the function of the heart with that of the intel1ect.1'/7 The former, and not
the latter, is the faculty that allows one to have direct gnosis of God and the
world of spiritual realities. It seems likely to me that Halevi’s identification of
the heart or the inner eye as the imagination may indeed reflect the Geonic
tradition recorded in the rabbinic materials discussed above. Specifically, the
interpretation of prophetic experience and its application to Merkavah mysti-
cism that is found in Halevi has its precedent in the view espoused by Hai and
those who elaborated his doctrine. These sources, therefore, must be seen as an
important channel for Halevi, perhaps supplying him with the basis to appro-
priate and transpose the Sufi notions that parallel the ideas found in the Jewish
texts. Scholars have tended to focus on the external influence without giving
sufficient attention to the internal sources that may have allowed for the assimi-
lation, appropriation, and transposition of foreign materials or COI‘lC€p[S.l73

For Halevi, as well for his Geonic predecessors, the mystical vision of the
chariot approximates the prophetic experience and both involve mental vision
through images, which is depicted further as a seeing by means of the light of
the glory of the Holy Spirit. For example, in Kuzari 111265 Halevi identifies the
tanna R. Ishmael ben Elisha the High Priest as the one who is mentioned in the
Hekhalot, Hafzfzarat Panim, and Ma‘aseh Merkavah. “He knew all these secrets
to the point that he merited a grade proximate to prophecy. ” That Halevi inter-
preted the visionary experience of the throne-world of ancient Jewish mysticism
as phenomenologically equivalent to prophetic vision is evident as well from
his description of R. Aqiva as one “who approached the level of prophecy until
he had contact with [literally, made use of] the world of the spiritual entities, as
it says, ‘Four entered Pardes . . . one entered in peace and exited in peace.’ Who
was it? R. Aqiva.”'79 Pines suggests that this passage must be understood
against the background of the term pneumata, derived from Greek magical-

(Hebrew translation, pp. 184-185); Baneth, “Rabbi Judah Halevi and al-Ghazzali”; Cuttmann,
“Religion and Knowledge in Medieval Thought and the Modern Period,” pp. 21-23.

‘7? See Baneih, “Rabbi Judah Halevi and al-Ghazzali,” p. 316 n. 4, where he points out that for
al-Chazzali the heart is identified as the intellect or a power within the intellect; see also pp. 323-324
(English trans., pp. 193-195). lndeed, according to al-Ghazzali, soul (nafs), spirit (ruh), intellect
('aql), and heart (qalh) denote different states (ahwal) of one spiritual entity (al-Iatifah al-
ruhauiyyah); see Sherif, Chazaifs Theory of Virtue, p. 25. By contrast, Guttmann, in “Religion and
Knowledge,” p. 21, asserts that Halevi, like al-Chazzali, distinguishes between the heart, as the seat
of religious knc-wledge, and the intellect. Cf. Kuzari 11:26, where Halevi speaks of the heart as thfi
locus of the external and internal senses. In IV:3 Halevi speaks of the intellect as being in the heart
or the brain, but only in a metaphorical sense, inasmuch as the intellect cannot be found in physical
place.

'7“ The question of the transposition or transmutation of one cultural-literary form into another
is especially ac"1te with respect to Halevi’s poetic composition, as it is for the Andalusian Hebrew
poets in generil. A typical account of this process is found in Razhabi, “Borrowed Elements,“
p. 165, with this description of the Jewish poet in Spain during the Golden Age: “In his soul theft?
was no barrier between the Jewish culture and the secular culture. and at times there escaped from
his pen, whether intentionally or not, foreign ideas and words." However. many of the examPl95
Razhabi gives, especially in the case of Halevi, show that the ideas borrowed from Arabic teXF5
resonated with ideas found in the traditional Jewish literature.

'7” Kuzari I1l:65.
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theurgical texts of Late Antiquity, which was rendered in Arabic philosophic
Sources as al-rz2héi1zz'yyat.18" While this etymology may be correct, in this spe-
cific context it is important to emphasize what Pines fails to note, that here the
world of spiritual entities, ‘olam laa-rulganiyyirn, is identified with the aggadic
Pardes, which is understood by Halevi as the celestial throne-world. That is to
gay, therefore, that in this case, at least, the spiritual entities comprise the ob-
jects known from this throne-world: the glory, the attendant angels, the char-
iot, and the throne. To be sure, the philosophical interpretation of this older
motif is evident in the continuation of this very passage, where Halevi describes
the fate of another rabbi who entered Pardes, Elisha ben Abuyah, as degrading
the commandments “after contemplating the [separate] intellects.”

In yet another passage in the Kuzari (11:4), where the merging of ancient
Jewish theosophy and contemporary philosophic terminology is evident as
well, Halevi notes that the “spiritual forms” (al—sur al-ruhaniyyah) are called
the “glory of the Lord” (lzevod YHWH) and, metaphorically, simply the Lord
(YHWI-I).131 In that same context we are told that the glory (lzaz/od) refers to
“spiritual forms” that “are formed from the subtle spiritual substance (al-[ism
al-latiftzl-ruhiini) called the Holy Spirit (ruah ha-qodes/2).” The spiritual forms
thus constitute the divine glory that derives from the Holy Spirit in a way
reminiscent of Saadiah’s notion of the theophanic forms deriving from the
“second air,” which he identifies as the Holy Spirit.181 Finally, in another pas-
sage (IV:3), Halevi notes that biblical anthropomorphisms and theophanies,
such as Exod. 24:10 and Num. 12:8, as well as Ma'aseh Merkavah and even
Shi'ur Qomah, must be understood in light of the doctrine of lzavod or
5hel2hinah.13»‘ That is, that which Scripture refers to as the God of Israel or the
“image of God” is identical with the visible glory described in the Hekhalot
text as well as the measurable Demiurge of the Shfur Qomah tradition. It may
be concluded, therefore, that Halevi considered the mystical vision as belong-
ing to the same phenomenological field as prophecy, even though the two are
distinguishable in terms of degree.

“My Heart Has Seen ”: Poetic Dwelling and Prophecy

Support for the claim that the Geonic interpretation of prophetic and mystical
vision had a decisive influence on Halevi may be gathered especially from his

"“' Pines. “On the Term Ruhaniyyot and Its Origin and on Judah Halevi‘s Doctrine," p. 525.
’“‘ This is also reflected in the view of Abraham ibn Ezra that the upper world is “entirely the

Blvry-” See his Standard Commentary on Exod. 3:15, in Perushe ha-Torah; cf. Halevi's formulation
D3_1l»’6iH 3:69 (poem no. 36): “the exalted ones are filled with the leauod." The use of the term

“8l°FY“ as a generic name for this immaterial angelic realm also underlies ibn Ezra’s statement that
“Very 81°F?’ 15 Conjoined to God," i.e., every incorporeal angel, by virtue of its incorporeality,

Cleaves to the divine essence. Cf. ibn I€zra's Short Commentary on Exod. 33:32.
“Q Wolfson, Studies 2:93.

th;:3hlIi this regard, too, Halevi’s view contrasts with tllfit of Saadiah, who, according to. one text
as been preserved in Judah ben Barzillai s Perush Sefer Yesirah, pp. 20-21, maintained that

the object of the Shiur Qornah text was an aspect of the glory higher than the Shelahirrah or the
Qfeated glory that was apprehensible to human beings. Concerning this critical distinction in
SIlflLl1;1l'1, see Dan, fisoteric Theology. pp. 109-11 1; idem, "Kavod Nistar,” pp. 73-'76.
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religious poetry, in which he often states that the seeing of the glory is per-
formed by the heart or the heart’s eye, which l take to be another way of de-
scribing the imagination. The first example is drawn from his poem Ye'z'rzmz' be-
shimkha ra'ayonaz'. ln Halevi’s poetry the word rdayon is often used syn-
onymously with dimyon and therefore should be translated in such instances as
“mental image” or “vision” rather than “rational thought” or “concept.”184
Moreover, the use of the metaphor of the heart’s awakening to depict the pro-
phetic vision is attested in the Kuzari as well. For example, in 11:24 Halevi offers
the following interpretation of the verse “l was asleep, but my heart was wake-
ful” (Cant. 5:2): “He [Solomon] designates the exile by the term ‘sleep’135 and
the continuance of prophecy among them by the wakefulness of the heart.”136
Halevi’s exegesis of the expression “my heart was wakeful” turns on the identi-
fication of the heart as the locus of prophetic vision. In the aforementioned
poem, then, the images of the divine name that Halevi has in mind arouse him
to further visions attained in a dream state:

My heart has seen You”?
and believes in You

as if l had stood at Sinai;
l have sought You in my visions,l83

Your glory passed over me,"*"
descending upon the clouds. '9”

“*4 See Hazan, Poetics ofthe Sep/mrdi P:'_v_x-'24:, p. 210. Scheindlin, in The Gazelle, p. 165, renders
rdayonut in this poem as “meditations,” by which he means intellectual meditations (see p. 168).
Halevi may have been influenced by the conjunction of the words rt:'r1,vori and leu in Eccles. 2:22
and Dan. 2:30. Cf. Dfwdn 4:235 (poem no. 124): ‘[1138 ‘|‘|‘5J'i *:*m DR. See also 3:164 (I10. 39)!
"J1‘5J'l1 “:52; 182 (no. 99); 1‘7NlZ/‘D1 *3‘? -now mix:-1 *:11*::*. Similar forms of expressions are used
by other Andalusian Hebrew poets; see, e.g., Isaac ibn Ghayyat, in Schirmann, Hebrew Poetry
1:320 (poem no. 124), where H23‘? ‘W52’! parallels RUDD ‘J1‘Tl'1; 324 (no. 127): ‘J‘|‘5J'1‘|‘?‘H'1 parallels
‘JVTH VJHOJ. S:-e also Moses ibn Ezra, in Schirmann, 1:412 (no. 169): ‘|I'i‘|TI'1‘? ‘D9122 ‘J‘I'1"9"
‘|"I'i1R'l1J J‘? ‘P511 ‘J1R'i‘1. lt is important to note in this context that in medieval Hebrew philosophi-
cal terminologi the word rzfayon is generally used to translate the Arabic L‘/mtir, which can denotfi
either the comoositive animal imagination (sometimes rendered as mkhayyul) or the faculty Of
estimation or c-agitation (wa/am). See Wolfson, Studies 1:286—287. See, however, Samuel ibn Til)’
bon’s translaticn of Maimonides’ Guide 1:46, where ra‘ay0n is identified as dimyon, i.e., imagiI1fl'
tion. See Wolfsirn, p. 255 n. 27; idem, Philo, 2:289 n. 39. See also the usage of the word rdayofl in
Eleazar of Worms, Hok/an-rat ha-Nefes/J, chap. 3, p. 15.

“-1 This part of Halevi’s interpretation reflects standard rabbinic exegesis on the verse. Cf. Tflf‘
gum on Cant. 5:2; Sbir /aa-5/Jirini Rabbu/7 5:2.

'3“ Cf. Dizuiiiri, 3:67 (poem no. 34):

-ismwm -mi: -is: 1:151 iiv"
‘JD -mi: .'i:>‘v1 ,2’ -15:2.-ii in as

‘*7’ Cf. Eccles. 1:16.
'83 Cf. PS.1l.9:lfl.
‘“'“’ Cf. E:-iod_ 34:5—6.
“"‘ Dfturin 3: 65 (poem no. 32):
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it (5 significant that here the poet's spiritual vision of God, attained in a dream,
is likened to the prophetic theophany of the glory at Sinai; indeed, the poem is
technically a reslmt for the prayer of bareilzhu on the holiday of Pentecost,
which celebrates, according to rabbinic interpretation, the Sinaitic revelation.
The ultimate purpose of the visionary arousal—that is. the stirring of the heart
to conjure an image of the divine—is to enable one to bless the name of the
g|0ry_l"' As the poem itself ends,

My thoughts have awakened me from my bed,
to bless Your glorious name, O Lord.”-3

Similarly, in another reslout written for barekhu, the poet boldly declares of God,

He has an image that the eye does not see,“’~‘
yet the soul in the heart discerns Him and gazes upon Him.“"‘

In this case, too, the seeing of God is placed in a liturgical context: one visual-
izes the divine image so that one may bless it, and thus the poem concludes
“Come and praise the Lord, and bless Him.”195 Other examples could be ad-
duced to show that for Halevi the poetic experience—much like his remark
concerning R. lshmael’s knowledge of Merkavah secrets and R. Aqiva’s con-
templation of Pardes--approximates the prophetic state.“l96 This accords well

1: (mm "ix-i ‘T71
iron nin "mam fix:
-mm ‘J‘|‘TflI ‘|"hlZ7'1'l'

‘JJEJJ 'l'l‘1 *2 111::
1”‘ The intrinsic connection between the inner vision and the act of praising God can be found in

other Hispano-Jewish poets of the Golden Age. See, e.g., Liturgical Poetry ofSolomon ibn Gabirol
2:464 (poem no. 138):

‘JWPJ ‘D"2.‘l2 in‘? ma
‘I118 ‘urn: "T12 I157 ‘in:

l‘*J2

um 111:: our "|-1:‘? isnxva tnszw ‘J17J"|?-‘l
'91 Cf. lsa. 64:3.
'94 l)i'w§n 4:194 (poem no. 91):

ii-ibn nnx-i ab rs: mm 1‘? 1::
inmini inx -i~:>n :5: wm

‘ lt Should be noted that in other poems Halevi states flatly that God has no image or form. ln
this regard Halevi followed conventional medieval philosophy, especially the views of Bahya ibn
Paqllda. See Mirsky, From Duties of!/we Heart. pp. 5fl—51.

'94‘ iri:-1:1 *1-ix mi ‘T1711 ‘ma.
'9" See Koinein’s comprehensive study “Between Poetry and Prophecy.” While the author docu~

mi‘-‘Hts fully the mystical tendencies of Halevi's poetry, specifically in terms of visionary experience,
he <ll0es not mention early Merkavah sources. lt should be noted that for Halevi the fulfillment of
the’ traditional commandments is also a means-—indeed, the only legitimate means—for the people
of Israel to attain an angelic state, which is likened to prophecy. The key difference is that in the
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with the testimony of other Spanish poets that their poetic inspiration was akin
to prophecy?” Thus, for instance, Solomon ibn Gabirol records in several
poems dreams he had that he considered a form of prophetic revelation, for
through them he heard the divine voice and received a particular mission or
disclosure of secrets.“>‘8 And Abraham ibn Ezra, in one of his poems, boldly
states,

Hither and thither my eyes have seen wonders,
and my ears have also heard prophetic visions.1""

Perhaps even more telling is the statement in a poem of Judah ben Solomon
al-Harizi (1170-1235) describing the “generation of splendid poets who were
called the band of prophets, / and among them was R. Judah Ha1evi.”3‘)° This
appears to be sound evidence that the poets (including Halevi) identified them~
selves as a distinct group within the larger society and defined their cultural
vocation precisely in terms of the prophetic heritage. Thus, in the continuation
of this text al-Harizi writes that the poems seemed

as if they were taken from the cherubim,
or stolen from the language of the prophets:
“and the spirit rested upon them—they were among those recorded,”3"’
they prophesied and did not increase. . . .
Mouth to mouth the prophecy spoke in them,

discussion of normative practice the visionary element is not central. Cf. Kiizari 1:79, 98; 11:34, 48;
\/:20; Silman, Thinker and Seer, p. 182. Other forms of pietistic behavior, especially song and
dance, are likewise upheld by Halevi as means for cleaving to the divine matter; see Kuzari 11:50.
With respect to these forms Halevi may have been influenced by Sufi sources, which likewise em-
phasized dance as a means to induce mystical ecstasy. See Meier, “Der Derwischtanz”; Mole, “LE1
dance exstatique en lslam”; Schimmel, Mystical’ Dimensions oflslam, pp. 179- 186. On the other
hand, Halevi could have drawn from earlierjewish sources, as the use of dance in religious worship
is attested in pre-lslamic Jewish texts, including the Bible. For discussion of the relevant sources, S66
Caquot, “Les danses sacrées en lsrael et a 1‘entour.“

“'7 See Pagis, “The Poet as Prophet in Medieval Hebrew Literature,” esp. p. 142.
19* See Katz, Openworle, lnraglios, and Piligrees, pp. 38-41, 248-252.
19*’ Religious Poems offlbra/ram ibn Ezra 1:139 (poem no. 75):

uni ma uixbs F131 .1: in
um umw own: nnnu on

A99 Schirmann, Hebrew Poetry 2:137 (poem no. 312): 17311 C.l“R11|7i‘l D“N17BJi‘l D“‘|'l1IZ77Ji‘I 7'17
711171‘ ‘Tl “117i‘| D-‘I73 .'l“.'l ‘III/‘N _r’ D"R“3J. 1 thank Prof. Menahem Schmelzer, who first pointed out this
passage to me. in other passages al-Harizi describes the poets in language appropriate to the pf0Ph'
ets. See, e.g., 2:111 (poem no. 309), describing Isaac ibn Ghayyat: 111N131 I11‘! 111717 .‘Il117Ii 111427 135
'1 14 (no. 309), describing the compositions of Halevi: T117133 12/"l|7.'l l‘l11?3 1R _/' T117111 C111 "3J1J?3 N171 11783;
I136 (no. 3'12). describing the effects of the poems of Isaac ben Hisdai ibn Shaprut: 1l'1|751 ml
otnbx I'1'lN‘1?3 1Zt‘1J‘l 1 uvzizm 'H'1I1BJ‘l 5 D’J"L’.'| 1112271 nnxbua; 138 (I10. 312), describing the situati0I1
after the death of the Spanish poets of the Golden Age, Solomon ibn Gabirol, Abraham ibn Ezra’
Judah Halevi, .lI1Cl Moses ibn Ezra: ‘111? not R171 1R11?J1 Rina -nnnri P1711031 ii~:::im vw.-i inn nrivl
.'ii~:1.-i'v it 'ii~:”vr:i -

W Num. 1116.
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through poetic vision,
“plain1y29Z and not in ridd1es.”1°3

In the particular case of Halevi, a common denominator of the prophetic,
mystical, and poetic consciousness is the notion of the glory as a spiritual form
that assumes tangible shape within the imagination, the i/isio spiritualis, the
seeing of the heart (re?)/at ha-leu), as these passages from his poems indicate:

The Creator, who brought forth everything
from nothing,

is revealed to the heart but not to the eye.Z94

Unable to see His light with their eyes, their hearts
searched1°5 and they saw the light of His glory.

They were frightened?‘-)6

Man has no superiority over the beast,Z97
but that he may see their glorious Rock,
a vision of the heart and not of the eye.398

Even more poignantly, in another poem Halevi comments,

391 Ibid., 12:8.
191 Schirmann, Hebrew Poetry 2: l37—138 (poem no. 312):

D‘I1'lD ‘D73 ntmpb nri iris:
imam umn inzzbu 1R

mama: num marl DFP1757 mm
190* N171 manna

on rm": rimnzi FIB bx rim
num: R17 rixwu: ‘PW nun:

1“‘*1bid., 18.9 (poem no. 87):

rm: ‘an N’3?J.'I 131"
111717 rt‘: 1:5‘: rrm

_ Mirsky, in From Duties of the Heart, asserts that this poem of Halevi reflects a passage in Bahya
19" Pflquda. Mirsky does not, however, take into account that for Halevi the word “heart” carries a
dlfferent connotation than it does for Bahya, i.e., for Halevi the term “heart” designates the imag-
inative faculty and not the intellect. See p. 57, where Mirsky interprets the use of the word “heart”
ll‘-1") in another one of Halevi’s poems in the same way, as referring to the intellect (sele/rel).1n that
context as well, however, the seeing of the heart of which Halevi speaks is an imaginative rather

Phil" an intellectual vision.
2111 Cf. Ps. 77:7.
2111‘ Din/tin 3:4 (poem no. 2):

nvsni um: irmz mm warn
11771311 111:: rim uni mar

‘111? Eccles. 3:19.
7111 Diwtin 3:204 (poem no. 113):

1:»: rmri: in n-mri wmm
pr mxw R17 :5 mxw min: 11:: mun‘: P1
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To behold Him the eye fails,
but from my fleshz‘-'19 He is revealed to my heart.Z1‘1

From these examples and others,-211 it may be concluded that in Halevi’s poems
the “eye of the heart” assumes the role of the “inner eye” described in the
Kuzari; the vision of God located in the heart amounts to that which is con-
jured in the poet’s imagination. lndeed, in the poem that begins 1A/oaz/im he°elu
be-lev lehaz/im, Halevi mentions the “tablets of my heart” (lu/pot lez/az/z'),1l2
which are compared to the “tablets [of the Pact] inscribed on the one side and
on the other" (cf. Exod. 32:15).3'3 The point of the poem, alluded to in the
biblical phrase that serves as its prelude, mi-besari ’e/qeze/0 "eloha (Job 19:26), is
to emphasize the extent to which the locus of one’s knowledge and vision of
God is centered in one’s own physical and spiritual being. Thus Halevi main-
tains that one can “see” God from one’s spirit, which is created from the spirit
of God’s mouth; from one’s limbs, which are formed by God’s hands; and from
the tablets of the heart, which are likened to the tablets of the Pact, lu/yot
ha-°edut, inscribed on both sides. 1n still another poem, Ycfatu lek/oa
tus/oba/_vot,21‘* Halevi compares the hearts of those who worship God (lei/av
‘oz/def:/ca) to the tablets (lubot) on which are carved the inerasable divine laws.
1n that context the heart that bears the imprint of the divine below is also

391’ A play on Job 19:26.
3"‘ Dim-in 3:5 (poem no. 5):

rib: 1‘Y1I11TI15
ribs: ‘:5: :-iwnm

31‘ Cf. ibid., 3:159 (poem no. 86): 1"I1‘1W 35 T5731; 3:272 (no. 144): g’ 1112/“Rt: ‘1I1DJ.‘l 1111‘ 117.13 ‘D
252 T151171; 288 (no. 145), reproduced in Wolfson, “Merkavah Traditions in Philosophical Garb,”
pp. 202-203; 4:201 (no. 97) cited in Wolfson, p. 229; 4:209 (no. 101): P93 I F1511 R1711 R751 Fl?)
111112111/’1‘l?J1 nbri.

1'1 This expression is based on a biblical idiom; see Jet. 17:1; Prov. 3:3, 7:3.
1'3 Diwtiri 2:272 (poem no. 51). On the symbolic correspondence of the Ark and the heart, see

Kuzari 11:28. Oil the comparison of the heart to the Ark, in which are hidden the tablets of the Pact,
see De Beatituaine capita duo R. Mosi ben Maimon Adscripta, p. 2. lt is possible that with respect
to the image of the “tablets of the heart" Halevi was also influenced by a Sufi conception, as found,
for example, in the llgyti" "ulum ad-din of al-Ghazzali, wherein the heart is said to reflect the truths
contained in the Well-Guarded Tablet (til-law]; al-malgfiiz), mentioned in the Qu°ran (75:22) and
identified in the mystical literature with the Active Intellect or the Universal Soul. See Baneth,
“Rabbi Judah Halevi and al-Ghazzali," p. 325 n. 2.

114 Diwein 367-68 (poem no. 35):

1:-mu: ::‘: "5571
T137 nun run-i:

1:1: rnv::::<: ::
ninibri by I11|7|711 I11l‘l?:JR5 -iizm rnpn

ri:-ip rnwm 1-ii
ri::-in 0:: 1-11:
riaiuri 1m-1: r:

rnrnr: 1:21:20: rnrmn rnrur: in 1737
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compared to the throne that bears the glory above:-3'5 just as God dwells in the
heart of the faithful, the faithful dwell alongside the throne of glory?“-1’

One may assume that for Halevi the heart, equated with the tablets, is the
divine essence, the 'in)/an ha-1eloloi, that is embedded in the Jewish soul. This
heart, moreover, is the inner eye or the imagination, on which are written the
images-as the commandments are inscribed on the tablets—through which
one sees God or the divine form in a concrete, tangible shape. This imaging of
the formless God is the ultimate goal--and challenge—of the poetic dwell-
ing_2'17 To express the matter differently, for Halevi the imaginative visualiza-
tion of God is a manner of expressing the sense of being filled with the imme-
diacy of the divine Presence, the 'iriyari ha-’eloloi, in one’s heart. Thus in one of
his poems, the baqasloalo (supplication) that begins with the words ’A1/arelzlo ’et
YHWH ’asl0er ye'asam', Halevi compares the “fear and trembling” of the pro-
cess of poetic composition to various biblical accounts of visionary encounters
with God, the glory, or an angel. lndeed, in the same poem Halevi implores the
divine,

Place my portion with Your unblemished saints. . .
Let me delight in the splendor of Your Presence,
“Awake, 1 am filled with [the vision] of Your image” (Ps. 17:15)?“

In this context we see a clear connection between the pious individual (lyasid)
and visionary experience of the image (temunalo) of God, also referred to as the
splendor of the Presence. This resonates well with the view expressed by Halevi
in Kuzari V:12 to the effect that the pious is one level below the prophet.219

2'5 On the correlation of the heart and the throne, and the possible Sufi influence, see discussion
below. The association of the tablets and the throne in Halevi may also be derived from the aggadic
tradition that the tablets were hewn from the sapphire stone of the throne or from a quarry beneath
the throne. For references see Ginzberg, Legends 6:49-50 n. 258, 59 nn. 305-306. On the throne
as the ontic source of the soul, and the heart as a sign of testimony of the divine, see Religious
Poems ofAl2rrzl1am ibn Ezra 1:114 (poem no. 63): 110111? 1210373 I118 15 137 1|?‘ 135. One finds the
correlation of the throne and the heart in Abraham Abulafia as well; see, e.g., the text quoted by
ldel in Lc2?7gHtIg€_, Torah, and Hermeneutics in Abraham Abultlfirl, p. 169 n. 80.

Z16 See Fleischer, "Reflections on the Religious Poetry of Rabbi Yehudah Halevi,” pp. 179-180.
1"’ Ci. Dime 4:258 (poem no. 134); ri-i-in vim-15 iwsm 1:-iiz~z-1: T21 :::; 263 (no. 135):

mi“ 173 "J1?J3 I1RT1R _i" 1112415 71503111171 ‘P9. Cf. 2:306 (no. 89). See also the poem attributed to
Hfllfivi, though with a measure of reservation, in Schirmann, New Hebrew Poems from the Ge-
mzah, p. 251; 1I1J1?3I1 m::b "‘l1’l13—1l1J"3W Cl‘?31'i?3 by cm: . . . I11R'1?.1 rm: 12:21: 1P‘. Here, too,
thy divine image is said to be lodged in the chambers of the heart, i.e., the imagination. Compare
;1;;3f0flTlLIlfl[lOfl to the language of Hai from Nathan of Rome's talmudic lexicon, cited above at n.

2111 Diwriri 4:155 (poem no. 62):

*1:-rvrn . . . civnvanri 1*-non my “pm 1m
qrmnn ‘i"P7l3 .‘l3I21.UR1—1l1Zl‘3'lJ.7 vi:

d 111’ Cf. Kuzari 111:103, where one is said to come close to the degree of prophecy through the
Wig Of good deeds. sanctification, purification, and being close to the prophets. Halevi's associa-

tion of pious behavior and the attainment of a degree that approximates prophecy had an impact
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One of the essential images that informs this mental vision, as I have already
indicated several times, is that of the enthroned glory. The point is evident from
the poem Mi-yadelaha hayeta le-libhi:

One day I sought if the Lord was present,-3-3‘-I
for He transcends my physical sight;
returning to my heart and my thoughtsll‘
I found Your throne as a witness, hidden within my recesses. 222

In the above stanza God’s throne, which ultimately is the locus of the numinous
presence of the deity, is interiorized as an image within the poet’s heart 01-
imagination. It is possible that in this case Halevi may have been influenced by
the correlation or identification of the heart (qalh) and throne ('arsh) common
in Sufi literature?” From the continuation of the poem, however, it is evident
that Halevi draws on another motif, found as well in other medieval jewish
poets who were also influenced by Islamic Neoplatonism,ZZ4 concerning the
identification of the throne as the ontic source of all souls.3Z5 Thus Halevi
writes, “This is Your throne, the quarry of the soul” (hu’ l2z's‘alzha mahasav
neshamah). Insofar as the throne is the “quarry of the soul,” in Halevi’s lan-
guage, it follows that the soul is the locus for the imaging of that throne. The
form of the throne is the objectivized self~image of the heart projected
outward.236

In one of his most elaborate and personal accounts of the poetic experience,
Halevi describes the state of ecstatic rapture in terms that deliberately echo the
experience of the Merkavah mystic:

on the jewish Sufism of Abraham Maimonides and his circle. See Fenton. The Treatise of the Pool
Al-Maqaila al—Hau/diyya by ‘Ohadyah Maimonides, pp. 8-9, 58 n. 42; idem, Deux tnzités de
mystique juive, pp. 75 n. I58, n. I63.

3-3-0 Cf. Exod. '1'.-7":?'.
33‘ Cf. Eccles. 2:22.
312 Diwali 4:186 (poem no. 84):

‘J18 iwn won»: in m»
“P573 nimra .1512: *3

uiuzwi ":55 mnw
‘31I'lJ new ‘:1 1:15 1&0: nizxmai

11-" See, e.g., Bowering, The Mystical Vision of Existence in Classical Islam, pp. 163-164, 191-'
I93, 239, 255; lbn ‘Ara’ Allah, Traité sur le nom Allah, ed., trans. Maurice Gloton (Paris, I981),
pp. 'I96—1.9?’; Nicholson, Studies in Islamic Mysticism, p. I14, citing a passage from Al—]ili U365"
I406).

314 See, e.g., Liturgical Poetry of Solomon tlm Gabirol 1:52; Religious Poems of Abraham ibn
Ezra 1:114 (poem no. 63). See also the poem of Isaac ibn Ghayyat in Schirmann, Hebrew P0617)’
1:304 (poem no. 114): wan mo: miwp !fiR1t~21 1171!"! rmsmt 2‘? W: ,-’ mm 11:1 n:n1——1‘mP"
UITHDJ.

33* Cf. Diztfin 3:257 [poem no. I38): WTPH |'l11?J H5138 [W253] ‘D13: 4:188 (no. 86): HOWE NW7?
TR‘??? 3113 521' H1173‘! "3 I TRODZI P31. (On the association of the intellect and the cherub, on One
hand, and the imagination and an angel, on the other, see Maimonides, Guide of the Perplexed
11:6, interpreting Q0/urlet Rahbah IO:20.)

33“ My formulation here is based on Corbin, Creative Imagination, p. 224.



- (';L()RY/i.\*t') VISIONARYEXPERIENCE - 181

Bless the Lord, O my soul,1l7 and join with the angels. . . .Give her passage-1-1*‘
among the angels— in the dwelling of His servants and in the station of His angels,
the servants of His kingdom, the messengers of His angelhood, and those who do
His work. . . . Gaze upon the Rock frotn which you have been hewn.33‘-’ . . . Lift
your eyes and turn your face to the pure candelabrumu“ that is before the Lord, by
wliosc light you will be illuminated. . . . And the Lord will shine His countenance
upon youl“ and spread His wings over you?-*3 . . . Then you will behold the
1-C-gplendent lightz“ that darkness cannot dim.134

In this passage the basic themes of the mystical experience described in the
Hekhalot are all appropriated by Halevi (sometimes expressed through biblical
idioms) in order to describe his own experience in the moment of ecstasy in-
duced by poetic composition. He joins—indeed, becomes one with~—-the an-
gels, uttcrs hymns before God, and ultimately has a vision of the divine form,
characterized as the resplendent light of the divine countenance. While much of
the language here paraphrases scriptural texts, the frame that holds together
the discrete parts seems to me to be the mystical experience known from the
extant Merkavah compositions. From all the textual evidence that I have ad-
duced, therefore, it may be concluded that the language and motifs of ancient
Jewish mysticism were utilized by Halevi and set in his own Andalusian cul-
tural milieu. Most important, the description of the visionary experience of the
mystic is considered, phenomenologically speaking, on a par with prophecy
and poetic inspiration. In all three cases the inner vision consists of an imaging
of an incorporeal light in corporeal forms within the imagination. In great
measure this provides the necessary phenonemological framework by which to
understand visionary experience in medieval Jewish mysticism.

Prophetic Vision and the Apprehension of the Name

Let me conclude this chapter with a discussion of another motif in Halevi that
has great affinity with an idea expressed in Jewish esoteric sources, namely, the
conception of prophecy as the apprehension of the divine name. As I discussed
111 the previous chapter, the names of God occupy a central place in the world of

'1'!-'
-.-.. Ps. li)3:l, and elsewhere.
33*‘ (If. Zech. 3:7.
23”’ Cf. l.s:1.S'l:l. Cf. Diu/an 4:263 (poem no. I38): “I1 "W773 TIN ‘Z1317 713 UN.

(if. Exod. 31:8, 39:37; Lev. 24:4.
in Cf. Num. 6:25.

ct. Ezek. 16:8.
" Cf. Job 37:21.

2“ I)iii/iiii 4:.l45 (poem no. 62'):

lit:

~n*::<"2nn i":i~—n":‘vnn 1‘? urn . . . v:a"m cm "'i3flI"1fi‘- um rm two: *3-1:1
ininxbn "T11l7W1——1h1Dl7?J "I‘i1W?J nmwn msmzn 1"‘l’33J ziwmzi

"wt: “30m——T‘J“!J ‘NW . . . nzisn mm -mm 11! Bx wan . . .in::~:‘m "W13.?'i
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ancient Jewish speculation on the chariot. Indeed, in some of the Hekhalot
macroforms the nomiiia harhara assume both theosophical and magical-
theurgical significance; that is to say, on the one hand, the names are said to
reveal the nature of the divine essence, but, on the other, they serve as the
principal means for the heavenly ascent to the throne as well as being an essen-
tial part of the hymns uttered by the angels and the mystic before the glory,
These two functions cannot be separated, for the effectiveness of the names as
magical-theurgical means is linked to the operative belief that the names indi-
cate something of the divine (or angelic) essence. Insofar as the name of God
reflects the essence of God—epitomized, for example, in the famous statement
“He is His name and His name is He”135—it follows that the knowledge of
God granted to the mystic in his ascent to the throne and vision of the glory
will consist of knowledge of the names. The “seeing of the King in his beauty”
is, in effect, a mystical vision of the letters that make up the divine names.
Although Halevi does not discuss the actual Merkavah texts that espouse such
a conception of the glory, it seems to me that his understanding of prophecy as
the comprehension of the divine name is connected to this Jewish mystical
tradition. Indeed, as will be seen farther on, Halevi on occasion employs precise
terminology from the Hekhalot texts to characterize his conception of the
name as a luminous substance. For Halevi the name is identical with the divine
glory, which is characterized as light. These associations are standard themes in
Jewish mystical literature that were expressed in both kabbalistic and Pietistic
literature of the High Middle Ages. In the different currents of medieval Jewish
mysticism the identification of the name and the glory served as the fundamen-
tal epistemic basis for the visionary experience of the divine.

Before proceeding to a discussion of the mystical conception of the name in
Halevi, it must be noted that evidence for the cultivation of such an idea is
found in the writings of other medieval Jewish Neoplatonists. In this context I
will briefly mention four examples. In the poetry of Solomon ibn Gabirol the
name is identified as the power of the Creator manifest in being through the
divine will.-5° In Pseudo-Balfiya’s Kittih Makinial-Nafs it is stated that the first
of the entities that emanates from the One is called by the Greeks Active Intel-
lect and by the Torah “glory,” Shelehinah, and “the name.”Z37 According I0
Abraham bar Hiyya, the highest grade of prophecy, transcending the hearing Of
a voice and the vision of a form, is the explication of the divine name (perush
ha-shem). Thus, reflecting on the verses “God spoke to Moses and said to hill}?
I am the Lord. I appeared to Abraham, Isaac, and Jacob as El Shaddai, but] dld
not make myself known to them by the name YHWH” (Exod. 6:2-3)» bar
Hiyya writes, “This attests that the Holy One, blessed be He, informed M05?-'5»

1-“ Synopse. §§ 588. See Scholem, On the Kahhalah, p. 44, _
13'?" See Parnes, “The Mentioning of the Name in the Poetry of Solomon ibn Gabirol”; L5‘/In’

Mystical Trends in the Poetry of Solomon ibn Gabirol, pp. 80-91. On the influence of Mfifka‘/ah
mysticism on ;bn Gabirol, see also Bargebuhr, Salomo lbn Gabirol, pp. 74-76, 523-524, 565”
567, 614; Liebes, “Rabbi Solomon lbn Gabirol's Use of the Sefer Yesirah.”

137 Sirat, A History ofjewish Philosophy in the Middle Ages, p. 84.
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our master, about the secret of the explicit name (sod ha-shem ha-meforash),
which He did not disclose to the Patriarchs.”33* Even closer to Halevi’s formu-
lation is Abraham ibn Ezra, who speaks of the souls being conjoined to the
mqgt-lic realm, that is, the separate Intellects, where they cleave to the glorious
name, shem ha-izilehhad (the Tetragrammaton)?”-" From these examples, and
others that could have been cited, it is evident that Halevi’s utilization of the
ancient speculation concerning the name within a Neoplatonic context is not
an isolated phenomenon but rather represents a discernible pattern in medieval
t](-wish Neoplatonism.

In Kztztari IV:15 Halevi writes that in the moment of prophecy, when the
prophet achieves a state of being separated from his bodily existence by “cleav-
ing to the angelic species,” he is cloaked in the Holy Spirit (ruah ha-qodesh,
elsewhere described as al-jism al-latifal-ruhiini, the subtle spiritual substance)
and by means of a prophetic vision apprehends the Tetragrammaton. The lat-
ter, Halevi notes, “is the specific and definite name, which instructs about the
relation between God and His most perfect creatures on the face of the earth,
namely, the prophets, whose souls are pure, and they receive the light that
penetrates them like the light of sun in a crystal. . . . The explicit name in-
structs about the light that penetrates, and [it] attests that the light of God
cleaves to men and penetrates them. . . . The matter of the Tetragrammaton
cannot be comprehended by logic, and of it there is no proof except through
prophetic vision.” The prophet, cloaked in the light of the ruah ha-qodesh,
apprehends the divine name, which is a light that cleaves to the soul. This
gnosis of the name, Halevi tells the reader in Kuzari IV:3, can be attained only
through “the evidence of prophecy and internal vision.”140 Underlying Halevi’s
remarks is a decidedly mystical notion of the divine name that has its roots in
the Merkavah texts, even though he has clearly borrowed technical Arabic
terms from Islamic philosophy and mysticism to express these ideas. Accord-
ingly, one can find in Halevi a correlation between the Tetragrammaton, on the
one hand, and the luminous substance of the lzavod, on the other.

This correlation is especially apparent in several of Halevi’s poems. For ex-
flmple, in the poem ‘ish ’elohim get/er, a retelling of the Sinaitic revelation in
alphabetic acrostic, Halevi discusses the second commandment, “You shall not
take the name in vain,” as follows: “Do not take in vain that which is hidden
ff0m His holy ones [i.e., the angels]. . . . [t]he splendor of the glory of His
name called upon the multitude . . . kindling flames of fire.”241 Halevi has
Characterized the name as a luminous substance by substituting the name for
the voice of God that is described as kindling flames of fire in Ps. 29:7. Specifi-
cally, there is a connection made between hod and yaqar, terms designating the
luminosity of the glory, and the name. In another poem, Barelehi nafshi ’et

ii“ Megillat ha-Megalleh, p. 4.3.
ii” See Wolfson, “God. the Demiurge, and the Intellect,“ pp. 101-106.
9“ Ct. l(tt.l'.t1riII:fi4.
2“ I)raan 3; I00 (poem no. 49); . . . uvnri by mm.-i nw.-i 1,?" "nri . . . 1"W‘fPl7T1Jl1 tow‘? man ab

W I'n:.'i‘v nan.
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‘adonai, the mystical conception of the name as a luminous Presence is evident
as wellzltll

Bless the name—-everlasting splendor,-243
awesome and terrible.24“

At the conclusion of that poem Halevi equates the divine name (shem), king-
ship (mallehut), and glory (leai/od), all of which are identified as the light of
God’s countenancezlltl-'3 “Your name, Your kingship, and Your glory, O Lord,
Lift up the light of Your countenance upon us.”34‘* In the Kuzari as well, the
terms lzai/od and mallehut (or malltlzhut) both designate the visible form seen
by prophets, the divine Presence (Shel2hinah).347 On occasion Halevi describes
his own state of ecstatic inspiration in terms appropriate to the state of proph-
ecy, as for example in the poem Yode'e yegoni:

His name is in me
like fire in my kidneys,Z4"
bound to my lieatt,3“*’
shut up in niy bones.3-5"

In this poem Halevi obviously draws on the prophetls description of God’s
word, “like a raging fire in my heart, shut up in my bones” (Jet. 20:9). For
Halevi, however, the subject is not the prophetic word of God, the divine
speech, but rather the very name of God, presumably the Tetragrammaton. The
first words, “His name is in me” (u-shemo 1/e-qirhi), echo the biblical passage

141 Ibid., .258 “poem no. 138); mm mix nbnm 1.-ii aw mt ‘:11.
34-‘ Cf. Isa. 60:19.
34“ Cf. Hab. 1: 7.

1+“ Diwari 3:252 (poem no. 138); “ was wt n“>:: no: 5»: Th1D1‘1mDl7?J yaw.
1% P5. 4:7.
347’ Cf. Kuzitri [1:7, IV:3; Dittitirr 3:23 (poem no. 64), 292 (no. 145), 4: I45 (no. 62); Wolfson,

Studies 2:89 n. £19; Efros, Studies, pp. 151-153. As Scholem noted in Origins, p. 223, there is
an obvious similarity between Hal.evi‘s terminology and subsequent kabbalistic doctrine con-
cerning the last oi the ten emanations (sefirot), which is called by various names, including lzai/Od,
Shelzhiiiah, and rzallehiit. Interestingly enough, Judah Halevi’s name is mentioned in an anony-
mous document of Provencal origin extant in MS Vatican 236, fols. 82a-b, in conjunction with the
kabbalistic idea tl. at the tenth ema nation, the divine glory, is identified as an angel-more specifi-
cally, the angel of the countenance (sar ha-paiiim) and the prince of the world (sar ha-'olam), i-ff-s
Metatron. Concerning this text, see Scholem, Origins, pp. 224-226; the relevant comment is trans-
lated on p. 225. See chapter 5, n. 91 of the present book. Cf. Joseph Albo, Sefer ha-°Iqqarim H111-
For a different ex_n-lanation of the origins of the term mallehut as a designation for the glory In
kabbalistic literature, see Dan, “Pesaq ha~Yir-ah veha-Emunah and the Intention of Prayer in AS11-
keuazi Hasidic Es-atericisiu,“ p. I96.

3*“ On the conjanction of kidney and heart, used to designate one’s inwardness, cf. Ps. 26:2,
73:2 l.

3*‘-’ Cf. Ps. 7312..
1*“ Diiitiii, 3:89 (poem no. 42,):

"I‘11"'732 wit: ‘nap: irawi
"nimtv: ‘inn: ~35: "map
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describing the angel of the Lord, “for My name is in him” (lei shemi he-qirhol)
(Exod. 23:21). This very verse played a crucial role in ancient Jewish esoteri-
Cism, where it was read exegetically as a reference to Metatron, also designated
as '1/,1}; ha-Qatari, for he was thought to have borne the Tetragrammaton within
}]jmself.35' Halevi combines this image from Exod. 23 with that in Jer. 20 to
Q;-(3.;-"ire the notion of the name being inscribed on his heartz-*3 and inner parts
like flames of fire. The name of God is itself the luminous substance that is
Within the poet. Thus, in another poem Halevi writes,

Your name is before me-—-how can I walk alone?
It is my beloved-—-how can I sit lonely?

It is my lamp--how can my light go dim?
How can I wander with it as a staff in my hand?”-‘

Here the name of God is characterized in several ways, all of which tend to
underscore the fact that it is a personalized dynamic entity-—-a point Halevi
also makes in the Kuzari (IV:1, 3) when he states that the Tetragrammaton is
the nomen proprium that designates the divine reality in its particularity and
specificity, as is the function of proper names. The first verse brings to mind the
passage in Ps. 16:8, “I have set the Lord before me always.” For Halevi, how-
ever, it is specifically the name of God that is set before him in what is presum-
ably a visual experience of a mystical nature. This name is the constant com-
panion ofthe poet; indeed, it is his beloved (based on the imagery of Canticles),
as well as his lamp--the ontic source of the poet’s soul, characterized as a
light-and, finally, the staff that supports the poet in his earthly peregrinations.
In a recent discussion of this poem Raymond Scheindlin astutely observed,
“This ‘name of God’ represents not merely the thought of God, but rather
something divine that the poet feels to be an integral part of himself.”254 In-
deed, the name of God for Halevi is a hypostatic entity, identical with the glory
that is the ontological source of the soul of every Jew. The name is inscribed
within the soul, for the soul is of the same substance as the name. Because of
this consu bstantiality the poet can be unified with the name. Thus in the poem
Yarshu le-r/iisfar ’ahu1/elzha Halevi boldly commands, “Cleave to the name of
G0Cl, / your strength, and hold fast to it.”2~-*5 In the moment of poetic composi-

35' Cf. B. Sanhedrin 38b; Re’uyot Yehezqel, ed. Gruenwald, p. 130, (and see editoris n. 119);
5w<>ps@. § ssr.

152. A similar notion is expressed, for instance, by the kabbalist Isaac of Acre, ‘Osar l_-layyim, MS
i\/loscow-Guenzberg 775, fol. 54b: “The name of the King of kings, the Holy One, blessed be He, is
mfiqribetl on the heart of the enlightened ones from Israel, the pure souls upon whom He dwells.”

2“ Diwiin 21221 (poem no. :10);
~-1:5 1‘>i~: Tm ~11: yaw

"'T"l'l" aw yin ~-in in.-n
~-nim 1::-1* Tm ""11 torn

“PI wvm sirn was yin
Scheindlin, “Redemption of the Soul in Golden Age Religions Poetry,“ p. 64.

“-‘ Diiuan 3:88 (poem no. 46); ‘THE 121 11“11$"R 52% DWI ‘P31.
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tion the poet, like the prophet, is cloaked in the Holy Spirit and apprehends the
Tetragrammaton?“ The object of the vision described in some contexts as the
anthropomorphic configuration of the spiritual form within the imagination is
here characterized as the mystical apprehension of the name. In the final anal-
ysis, for Halevi the visible glory, the aspect of the Shelzhinah “revealed to the
eye,” is identical with the divine name, which is the light that emanates from
the Holy Spirit, the “spiritual, hidden Shel2hinah,”257 and which comprises the
totality of spiritual forms known from chariot speculation.-358

Reflected in Halevi‘s writings is an older doctrine concerning the lzavod that
has its roots in the Jewish mystical tradition. To be sure, Halevi’s philosophical
formulation advances considerably beyond the more mythical presentation in
the Merkavah texts, but there can be no doubt regarding the direct influence of
the latter on the former. The “God of Israel,” as the term is used in the Mer-
kavah literature, refers to the manifest forms in the world of the throne that
constitute the revealed aspects of the divine in the mystical vision. Halevi sim-
ilarly maintains that the “God of Israel” is a spiritual form, expressed in the
shape of the various inhabitants of the throne-world that are apprehended in a
prophetic vision. In one place, as I have indicated, Halevi even describes this
prophetic vision in terms of a person’s cleaving to the angelic species (i.e., one
strips away one’s body and becomes a purely spiritual entity), being cloaked in
the Holy Spirit, and comprehending the most sacred of divine names, the Tetra-
grammaton. While there is no exact parallel to Halevi’s formulation in the
Merkavah texts, it can easily be shown that each of the critical elements has a
basis in the early forms of Jewish mysticism. Central to the latter is a visionary
ascent that leads to a temporary transformation of the human being into an
angel; this transformation, moreover, is often described in terms of the mystic
surrounded by or cloaked in the light of the lzavod. The culminating stage in
the ecstatic vision, according to some textual units, is a mystical apprehension
of the divine names—-many of which are various permutations of the
Tetragrammaton—as they are correlated with limbs of the divine body. In the
case of Halevi, therefore, we have a striking example of a medieval Jewish intel-

156 Cf. ibid., 261 (poem no. 138): am 5: *9: tZ7‘l’|7?J1tZ/’1‘l’|7 aw nu . . .012.
157 See Kiizzri \/:23, and discussion in Davidson, “Active Intellect,” p. 388.
15“ It is of interest to note that an older Jewish mystical tradition, reported by the Castilian

kabbalist Jacob ben Jacob ha-Kohen of Soria in his commentary on lizel<iel’s chariot vision, hB5
great affinity with the views of Halevi: Jacob makes a distinction between an upper and lower gl0l'Y=
the former corresponding to the sefirotic gradations and the latter to the throne of glory, th€ 6"‘
compassing electrum, seven seraphim, the cloud of glory, and eight cherubim. See “The Comma?"
tary on Ezekir]’s Chariot,” p. 8; see also p. 96 n. 11, where Farber notes the resemblance of this
passage to Halevi‘s view. See also Idel, “Wbrld of Angels.” The view of Halevi also resembles tl’1¢
position of the Pietist author Elhanan ben Yaqar; see his Sod ha-Sodot, in Texts in the Theology of
German Pieti.<m, p. 3. This author interprets the biblical reference to God's back as the “lest
things” that God “emanated or created.” which include the “glory, the chariot, and the celestial
host.”
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lcctual who sought to incorporate early forms of jewish mysticism in the tex-
ture of :1 more sophisticated philosophical approach largely indebted to lslamic
influences, especially Sufi and Isma°IlI thought. The complicated interweaving
of the threads of philosophy and mysticism provides a literary profile of the
medieval jewish mysticism that took shape in Provence and northern Spain.
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Haside Ashkenaz: Veridical and Docetic
Interpretations of the Chariot Vision

THE THEORETICAL INTEREST in problems of divine revelation and prophetology
by the Iflaside Ashkenaz, a Pietistic movement that flourished in the twelfth and
thirteenth centuries in the Rhineland, has been duly noted in the scholarly
literature, yet the experiential component underlying these theosophical sys-
tems has been less appreciated. To state at the outset the thesis that I will set out
to prove in this chapter: the theosophic understanding of the divine in the
German Pietists (as in the case of the Provencal-Spanish kabbalists, to be dis-
cussed in the succeeding chapter) involves an ecstatic visionary component.
Indeed, the theosophical systems elaborated by the Pietists and kabbalists indi-
cate a fundamental convergence of ontology and epistemology, in that the
knowing of the divine powers entails some vision of them. The ontological
assumption equally shared by the Pietists and kabbalists regarding the lumi-
nous nature of the powers that fill the divine pleroma is inseparably linked to
an epistemological assumption about the process of knowing these powers as
one of illumination. I cannot enter here into a lengthy discussion on the sources
for this ontology or metaphysics of light. Suffice it to say that these sources are
indeed multiple. The image of God as light is a cross-cultural—if not a
universal—phenomenon that has found expression in many different tradi-
tions. With respect to judaism itself it can be said that the conception of God as
a luminous being is found in the Bible, apocalyptic texts, and rabbinic ag-
gadah, as well as the Merkavah literature and the whole range of liturgical
poetry influenced by it. This conception is also instrumental in medieval Jewish
philosophy, especially through the influence of Neoplatonism, according IO
which form ZS identified with light. For the jewish mystics of the twelfth and
thirteenth centuries, therefore, many different sources converged to form their
ontology of light. It must be noted, finally, that in this medieval environment
the ]ewish mystics were not alone. On the contrary, in both Islamic and Chris-
tian cultures one can discern a widespread “aesthetics of light.”1 What i5
unique to the ]ewish mystics, however, is the configuration of that light in termS
of their respective theosophical structures, informed by specific religious and
cultural patterns of thought and models of action.

I will principally discuss the problem of vision from the vantage point of the
texts that were composed by members of the main circle of judah ben Samuel
he-I_-Iasid of Hegensburg (ca. 1150-41217) and Eleazar ben ]udah of Worms (C3-
1165—ca. 1230). Mention of writings deriving from the independent group

' The term is borrowed from Eco, Arr and Bemrry in the .=\'lidd/0 Ages. pp. 43-51-
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identified by ]oseph Dan as the “Circle of the Special Cherub” (Hug ha-Kerml
;,,-1-it-ileyzt/;2ad)3 will be made only for the sake of clarifying a position adopted
by the main circle. My discussion of the latter will itself be divided into two
parts, the first dealing with the more exoteric presentation of this problem and
the second with what may be termed the esoteric presentation. As will be seen
in more detail below, what I have called the exoteric presentation consists of the
Pietists" own conscious effort to formulate ideas about the divine glory in philo-
5()plilL"21l terminology current in their day and in their environs. Although they
did not have access to the entire range of Jewish, Islamic, or Christian philo-
sophic texts, which were composed principally in ]udeo-Arabic, Arabic and
Latin, they did utilize a small number of primary sources (to be discussed more
fully below). They thus attempted to conceptualize their ideas in these technical
terms. On the other hand, it is clear that the Pietists received many older
inystical-magical traditions, presumably both oral and written, that likewise
informed their conception of the glory. I will consider these more mythical
ideas in order to provide the ideational matrix for what I call the esoteric tradi-
tions promulgated by the German Pietists. I use the term “esoteric” to denote
that which cannot be communicated fully in writing and which should be only
alluded to partially in written form and transmitted orally.

When examining the religious worldview of the Pietists one cannot impose a
measure of coherence or consistency that does violence to their own composi-
tions. To an extent, the Pietists reflected ancient mystical traditions through the
prism of contemporary philosophical discourse, but to the rational-minded
their approach seems rather unsystematic. What is striking about the Pietists is
their failure, or perhaps unwillingness, to recast the older mystical notions
within a framework of a coherent metaphysics or ontology, despite their adap-
tation of a semi-philosophical theology? In the writings of the Pietists we find a
set of conflicting tendencies expressed through a web of linguistic and numeri-
cal associations rather than abstract philosophical concepts. The use of numer-
ology and wordplay was a means by which Pietistic authors, especially Eleazar,
COntextualized older esoteric traditions within authoritative texts, most signifi-
Cantly Scripture and the normative liturgy. These devices, I assume, did not
generate the ideas, but rather anchored preexisting notions in an accepted
Canon. The Pietists did attempt to provide some conceptual apparatus to expli-
Célte theosophical issues, but no schema so dominated their discussions as to

3 See Dan, Esoteric Theology, pp. 156-164. 255-258; idem, Studies in As/Jifaenazt Hasidic Liter-
t'ttm'(3, pp 8_9_]-1-1.

i SW Stliolem, Major Trends. pp. 86-87. l l I-115; idem, Kabbala/J, p. 42; Dan, Studies,
B l.?5; Sirat, TI.f7(?i(')?’£‘(.’$, p. I00. The claim of Ivan Marcus in l’ict}' mid Society, p. '10, that Joseph

an s research has challenged Scholeiifs characterization of the Pietists‘ theological writings as
°¢'lL‘t‘tic and inconsistent is unacceptable on two counts; first, on occiision Dan himself has charac-
;‘3‘;1|'z.e.d‘the Pietists in tcrnis similar to those of Scholem, and second, the majority of the texts that
bu] lgfietl iii his systcinatic .})['t‘.SL‘l]f;][l()[] of the esoteric theology of the Pietists twhich served as the
b':z~;:'fr'\-l(lI' l\-Izirctis s olnscrvatioiij are the more pliilosopliically oriented conipositioiis knowii as srfrtit

qt Md. Ihe truly esoteric writings of the Pietists indicate that Scholem s L'l1flI'L1CEL‘I'l'LL1El(J[1 is-right
U11 the mark.
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force an eisegetical posture on their appropriation of multiple esoteric tradi-
tions. It is with respect to these traditions that the experiential aspect of the
Pietists’ concern with mystical visions surfaces most vividly.

While the theoretical aspects of Pietistic theology have been well analyzed in
the scholarly literature, the mystical diinension~—by which I mean the cultiva-
tion of visionary and ascent experiences—has been somewhat downplayed,
The position adopted by Dan in his monographic study of what he calls the
esoteric theology (torat ha-sod), published in 1968, epitomizes the point I am
making. In a text that Dan attributes to Judah the Pious it is stated that the
glory appears to prophets and those who enter the mystical orchard (pardes).
Dan interprets the latter expression as a reference to the Pietists, leading him to
observe, “This is the only example that I have found in the German Pietistic
literature of the revelation of the glory to those occupied with the esoteric theol-
ogy. Yet one should not conclude from this with certainty that the German
Pietists involved with these matters merited to have a revelation of the glory.”4
Even in his discussion of the ceremony of the transmission of the divine name
that is found at the beginning of the most esoteric of Eleazar’s compositions,
Sefer ha-Shem (the “Book of the Name”), Dan minimizes the “magical” ele-
ments implied, emphasizing instead that the principal concern is “theological”
and “speculative”5—a view that has been challenged by Moshe Idel, who ar-
gues that the knowledge gained by transmission of the name has far greater
“experiential impliications.”6 It is noteworthy that in the context of discussing
the relationship of the Pietists to the Hekhalot literature Dan himself expresses
some uncertainty about this issue, pondering if the Pietists saw in these texts a
truth that served merely as a “matter for speculation and study” or stood as
“instruction and advice for the acquisition of a similar religious-spiritual path,
i.e., ascent of the soul to the upper worlds for the sake of visionary experiences
like those of the yorde merkai/ah.” Although Dari admits that there are hints
scattered in the Pietists’ writings indicating that perhaps they may have encoun-
tered the texts of ancient Jewish mysticism in a more experiential fashion, find-
ing that the very study of these texts facilitated the spiritual or mystical experi-
ence of an ascent, he still concludes that the general picture one receives fr0II1
the writings of the Pietists is that the ancient Jewish mystical literature influ-
enced the theological speculation of the Pietists but not their religious
experiencesf

There is no conclusive textual evidence that the Pietists cultivated the prac-
tice of ascent to the chariot known from Hekhalot literature. Yet, it can be

4 Dan, Stmiltes, p. 170 n. 76.
5 Esoteric Theology, p. 75.
6 Idel, Kabbal'a/2: New Perspectives, p. 323 ii. I71. _
7 Esoteric T/Jeology, pp. 26-17. The more modified view is reiterated by Dan in his Jews“

Mystzcisnz and _jCJlUf$h Ethics, p. 55. In that context Dan specifies as examples of mystical pheIt9m'
ena in the writiings of the Pietists the purification ceremony requirecl before a master transmitted
the secret of thr divine naine to a disciple and the creation of the homunculus (golem) tl1r0l-151"
techniques elab-rrated in Sefer Yesira/J.
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Shown that their interest in throne-mysticism was not merely speculative but
was experiential in its orientation, a point made also by Idel.8 Scholem himself
had already cited manuscript evidence that reports that R. Samuel of Speyer,
the father of R. Judah the Pious, ascended to heaven by means of the name of
God, in the manner of the old Merkavah mystics.9 If such a report is to be
accepted as genuine, then we have clear evidence that in at least the case of
Snmuel, designated in the old sources as Samuel the prophet,” the interest in
Merkavah had a definite experiential component. According to another tradi-
tion, R. Samuel made use of the divine names and once mentioned a name that
caused the schoolhouse to be completely filled with light.“ Underlying this
legend is a specific technique of visualization, as will be seen further in this
analysis.

In another place Scholem remarks that many of the Haside Ashkenaz “at-
tained the highest spiritual levels, and were considered to be masters of the holy
spirit, or even prophets, a term applied to several men who are known for their
activity in tosafist circles, e.g., R. Ezra ha-Navi (‘the prophet’) of Montcontour,
and also to others who are otherwise completely unknown, e.g., R. Nehemiah
ha-Navil-1 and R. Troestlin ha-Navi from Erfurt. 13 These men’s attainment of
such spiritual heights was connected not only with their behavior on the ethical
plane but also with the distinction they achieved in the realm of esoteric theoso-
phy.” 14 As l will attempt to show in the following discussion, occupation with

*‘ Kahhalah: New Perspectives, pp. 27, 91-92. See also Marcus, Piety and Society, pp. 16, 109,
113, where he stresses the spiritual orientation of Eleazar of Worms’s pietisni as a guide to individ-
ual mystical experience. See also pp. 65-66, where Marcus notes that the Pietist authors invoked
two different modes of religious authority: a received tradition from Sinai of esoteric lore about
how to interpret the liturgy and Scripture, and an “intuitive, quasi-prophetic ability to perceive the
will of the Creator which God has encoded in Scripture at Sinai." See also van Uchelen, in
“Ma'aseh Merkabah in Sefer Hasidim,” who contrasts the use of the term ma'aseh mer/eiwah in
Sefer Hasidiui with the writings of Eleazar of Worms on the grounds that in the former the meaning
is textual and exegetical, whereas in the latter it is esoteric and frequently connected to visionary
experiences of the glory. See the fascinating statement of Eleazar (Sode Razayya, ed. Weiss, p. 135)
that if an individual transmits the esoteric lore of the Shiur Qomah (involving the anthro-
pQlTlOI‘pl1lC measurements of God) in a whisper (the traditional way of transmitting secrets), then
“be is placed on the throne of glory like Adam.” From the context it is not clear if a mystical or an
eschatological enthronement is implied, although it seems to me that the former makes better sense
1" COntext.

” See Scholem, Major Trends, p. 374 n. 77; idem, Origins, p. 248 n. 98.
_"' See, e.g., MS New York—JTSA Mic. 8112, fol. 95a. See also evidence adduced by Heschel in

“OH the Holy Spirit in the Middle Ages,” p. 181 nn. Z6, 31. In addition to the designation of
Salmtiel the Pious as prophet, there are other legends regarding his magical powers to perform
Tlrilcles or create a golem. See Dan, The Hebrew Story in the Middle Ages, pp. 162—1S6, 276—
‘f_774 idem. “The Beginnings of Hebrew Hagiographic Literature“; Alexander-Frizer, The Pious
Simier, pp. 8-9.

‘Ii See Heschel, “On the Holy Spirit,” p. 181.
I “ R- Nehemiah ha-Navi is mentioned at the end of an Ashkenazi commentary on the forty-two-
"Fer name of God in S. Mussayef, Merhavizh Shelemah (Jerusalem, 1911), 31b.

lb: See Scholem. Major Trends, pp. 88, 370 n. Z1: Heschel, “On the Holy Spirit,” pp. 184—18S.
dg lxtzhh-alah, pp. 3.7-38. On the other hand, on pp. 32-33 Scholem remarks that the attempt to

I-scover numerological links through gerriatriah between divine names and scriptural verses or
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matters pertaining to the chariot by those who followed Samuel of Speyer con-
stituted a decidedly mystical experience connected with visualizing the light of
the glory both as an anthropomorphic shape and as the letters of the divine
name. It is clearly the case, therefore, that the speculations on the nature of
revelation expounded by the Pietists had an experiential underpinning, a pOint
made by Colette Sirat as well: “Un second element important de la théorie des
revelations chez les hassidim est leur experience personnelle des perceptions
surnaturelles. En effet, les hassidim ont expérimente la Presence divine, ils ont
ressenti ce sentiment du ‘numineux° que décrit R. Otto et nous voyons, pour la
premiere fois dans la pensee juive du Moyen Age, un essai d’explication des
visions surnaturelles qtii soit en meme temps une reflexion seconde sur le phe-
nomene.”'5 A fresh review of the relevant material, in both its exoteric and
esoteric presentation, will help to sharpen our understanding of the ecstatic and
mystical dimension of the theosophy espoused by the German Pietists——a criti-
cal link in the chain of transmission ofJewish esotericism from Late Antiquity
to the Middle Ages. lt will also provide a good window through which to
examine the complexity of the problem of visionary experience in the literary
remains of medieval Jewish mysticism.

THEOLOGICAL REAPPROPRIATION oi= ANCIENT JEWISH MYTH

Medieval Jewish mystics, both Pietists and kabbalists, were working with well-
defined, textually rich theosophic traditions that stretched back hundreds of
years. Awareness of these earlier theosophic traditions was available to the
twelfth- and thirteenth-century mystics through various channels: fragments of
ancient Jewish apocalyptic texts; rabbinic midrashim of an aggadic nature,
concerned with the historical accounts of prophecy and revelation; the corpus
of early Jewish mysticism, focused on the visionary ascent to the throne; liturgi-
cal poetry drawing extensively on the angelology and theology of the mystical
sources; and medieval Jewish philosophical texts dealing with the theoretical
problems of prophetic visions. It is ironic that the medieval philosophers--éind
here I include such thinkers as Saadiah ben Joseph, Solomon ibn Gabirol,
Abraham ibn Ezra, Abraham bar Hiyya, Judah Halevi, and, to a much lesser
extent, Maiinonides—were deeply influenced by the earlier theosophy. I Say

prayers, a process that began sometime in the Geonic period but reached a climax in the writitlgs
of Haside Aslikeiiaz, represents “a decline in the practical use of this material during preparatioll
for the soul’s ecstatic ascent to heaven.“ lnasmtich as the Pietistic literature is saturated with [I115
kind of inateriil, the implication of Scholem‘s remark must be that the ecstatic ascent t0 the
chariot by means of the names became less significant in this corpus. For an alternative appre-‘Clb
see Heschel, “On the Holy Spirit," pp. l8.1—l86. See also text published by Kaufmalllt "1
“Notes et melai-iges,” in which reference is made to the “true prophet” who attempts t0 I-ldlure
Meta tron to descend from above in order to ansvter a halakhic question regarding the knot of the
plivlacteries.

1-‘ Tht-"ori<’s, pip. 97—9h'.
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ironic because, as is well known, one of the main preoccupations of medieval
J,-,\vish philosophy, beginning in the ninth and tenth centuries, was to provide

an ideological portrait of ]udaism that sought to remove all anthropomor-
phisms from God. At the same time, these philosophers, beginning with
fiaadiah, had at their disposal earlier ]ewish mystical texts that proferred a
theosophical conception of God predicated on the visible form of divinity. As
discussed in the preceding chapters, some of the technical terms that referred to
that form are: lzaz/odd, get/um/2, demut, dimmuyot, and sum/2. To be sure, a radi-
cal semantic transformation occurred in the philosophical tradition: whereas
the classical rabbinic authors, liturgical poets, and anonymous ]ewish mystics
@mp10yCd these terms to refer to the apparently visible form or forms of divin-
ity, Saadiah altered the meaning of the earlier jewish esotericism by speaking of
this glory or form as created and thus ontologically distinct from God. And
that is precisely the point: biblical theophanies that mention the visible form of
God need not be allegorically reinterpreted, for they are not really speaking
about God, the uncreated and simple one, but rather a created light that is the
first form brought into being by God. This conceptual reshaping was extremely
important in safeguarding the continued existence of early jewish mysticism
through medieval times. The philosophical appropriation of esoteric motifs
provided an intellectual out, as it were, that allowed one to continue to revere
the mystical and mythical traditions without compromising the more rational-
ist understanding of God.

In the various stages in the development of German Pietism the Saadianic
influence is evident, but combined with the influence of ancient Merkavah spec-
ulation, the interpretation of prophetical and mystical visions according to Hai
Gaon and his fo11owers—-especially Nathan ben Yehiel and Hananel ben
1i1ushie1——and other philosophical currents, such as the thought of Shabbetai
Donnolo and the Neoplatonism of Abraham ibn Ezra.“ (The influence of
Abraham bar Hiyya is recognizable in certain Pietist cases, especially the Hug
/Ja-Kerzw /Ja-Meyubad, but not pronounced in judah he-lflasid or Eleazar.‘-7)
The influence of these sources accounts for the Pietists’ explicit and repeated
rejection of anthropomorphism and their insistence that the Creator has no

1" See Scholem, Ma/or Tremzls, pp. 86-8.7, 107-118; Dan, Ijsoteric Th<:<J10g}; pp. 20-24, 39-
40, 99—'100, 104-1 16, 227-228. See the work of-1~‘arber cited below, n. 19. On the specific influ-
ence of Eriugena, see sources cited in n. 5?. Scholem, in Res/Jn‘ ha-Qabbalah, p. 118, suggests that
F110 presence of the term /Jawwayor in the writings of Eleazar of Wornis reflects a Neoplatonic
Influence, as we find in the contemporary occurrence of this term in the kabbalah of Isaac the Blind.
56¢ however, Scholem, ()rigins, p. 281. See also Dan (fsoteric T/Jeolog_v, p. 94), who emphasizes
the difference between the Pietistic and 1\';ib1m1istic usage. For a different view, suggesting a coin-

‘WH1 source, see ldel, “Sefirot above the Sefirot,“ p. 243 n. 21; and on the possibility of other
_Common Neoplatonic sources that influenced the Germ-an Pietists and Provencal-Spanish kabbal-
ists, see pp. 278-280, and idem, “_|ewish 1\'abba1-ah and Platonism,” p. 321.

‘T See G. Scholem, “Reste iieuplatonischer Spekiilarioii in der Mystik der deutschen Chassidim
und ihre Vermittlung dutch Abr-ah-.1m bar Chiia"; Va]d».1, "De quclquc-5 \-'@5[igl35 ,-iii 1]ér)pl-,1[()]1i5[11@

1;11(~;lb,l)£]1C archaiq ue et mystique iuive franet:-gernianiquei; Dan, Lsoreric T/2eol0g_v. pp. 15 7,
* *-U3: idem, “Pesaq ha—Y1rah veha-hinunali, pp. 202-20>.
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material or representable form. As Scholem astutely observes, characteristic of
the German Pietists was a “desire to synthesize the early material, including the
anthropomorphic elements, with the spiritual interpretation that denies these
elements.”18 Indeed, the older esoteric traditions, with a heavy emphasis On
anthropomorphism, had a decisive impact on the spirituality and religious sen-
sibility of the Pietists. This should not be underestimated. 19 Ephraim E. Urbach
contrasted the approach of Eleazar with the blatant anthropomorphism found
in a Pietistic commentary on the forty-two-letter name of God,1° going so far as
to say that the Qalonymide Pietists, especially Eleazar, fought against the an-
thropomorphic tendencies of the other Pietistic circles—a point corroborated
from the evidence of Moses Taku as well as extant manuscript material, includ-
ing a statement cited by Urbach concerning the burning of books that attri-
buted anthropomorphic characteristics to God.” This is no doubt true, but the
anthropomorphic speculations of the earlier texts surface time and again in the
Pietistic writings, including those of Eleazar himself.Z3 Indeed, given E1eazar’s
untiring effort to rid the divine of anthropomorphism, it is all the more striking
that some of these traditions find their way into his work.

The assumption that one must make is that the Pietists experienced some
tension between the anthropomorphic descriptions related in material they
considered the sacred legacy of the Jewish past and a more contemporary ratio-
nalist theology. Shunning any systematic synthesis, they preserved the older
esoteric traditions alongside the more or less contemporary philosophical con-
cepts, often in “abstruse metamorphoses,” as Scholem put it, so that one in-
deed finds in their theological and cosmological speculations a “reversion to

18 Kabbalah, p. 42. See also Major Trends, pp. 86-87, 111-115; ldel, “Concept of Torah,”
pp.47—48.

'9 See Dan, Esoteric Theology, pp. 25, 27—28; idem, “A Re-evaluation of the ‘Ashkenazi Kab-
balah,”’ pp. 13.3—134, where he singles out the “myth of Shi'ur Qornah” as a point of similarity
between theosophic kabbalah and German Pietism. On the other hand, see pp. 137-138, wheffl
Dan notes that one of the two key differences between the kabbalistic and Pietistic worldviews is
the mythological nature of the divine, especially connected to the male—female polarity, the othfif
difference being the theurgical element in the kabbalah. Farber, in “Concept of the Merkabah,”
pp. 296-302, suggests that the Shi'ur Qornah traditions in the circle of Judah he-lilasid are not I0
be taken as literally attributing corporeal dimensions to the glory, but rather are an expression of 8
“principle of ontological limitation and determination“ expressed figuratively in mathematical
terms. Farber compares this to the principle of participatio in Neoplatonism, which functions Q5
a point of mediation between the infinite and finite. She concludes as well that there is E1 1335“:
“phenomenological similarity” between the German Pietistic doctrine of Ski‘:/ir Qornah and fl“?
kabbalistic approach; see pp. 401-432, 481. For a different attitude toward the role of anthr0'
pomorphism in the theology of the German Pietists, see Alexander-Prizer, Pious Sinner, pp. 77?-7%;

1" Concerning this text, see Liebes, “The Angels of the Shofar and Yeshua Sar ha-Panlm,
pp. 186-187 n. 20.

3' “Arugat he-Bosern, ed. Urbach, 4:74. See Sirat, Theories, p. 9.7.
3-3 In this regird it is of interest to mention the Sefer ha-Qornah recension of the Shi'1»tf Qomah’

extant in MS Oxford-Bodleian 2257, fols. 16a—20a, which attributes the entire text to E1eaZE1I'f3f
Worms. See Cohen, Shi'ur Qornah: Texts and Recensions, p. 7. See also the version of this text In
MS Oxford-Bodleian 1791, fols. 58-a—93b, which, according to the scribe‘s own testimony, 15 3
copy made from the handwritten copy of Eleazar. See Cohen, S/7i‘zrr Qomah, pp. 9-10.
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myrhology.”33 Scholem also correctly noted that in some cases Neoplatonic
ideas incorporated by the German Pietists “underwent a process of retrogres-
Si()I] from the metaphysical to the theological or Gnostical sphere, if not to pure
mythology. ”34 This is an important observation that must be borne in mind in
giiv sustained examination of this complex body of literature. Despite the ob-
vious acceptance of theological postulates informed by philosophical thought
(e.g., the incorporeality of God), the German Pietists often appropriated mythi-
cal symbolism and imagery (typically anthropomorphic in nature) derived
from midrashic and esoteric sources. In my view, the truly esoteric doctrine
(torat ha-sod) cultivated by the German Pietists cannot be constructed solely
on the basis of the sifrut ha-yihud, the genre of literature shaped by the explicit
aim of expressing theological and anthropological views in terms of philosophi-
cal concepts.15 This is not to say that this literature is completely devoid of
esoteric material, but only that the secrets are encoded in these sources in philo-
sophical terminology intended to conceal the esoteric matter from the purview
of the learned who were not part of the inner circle of Pietists privy to the direct
transmission of the mysteries and hidden lore.36 Hence, to extract esoteric doc-
trines from these texts one must read them in light of, and in conjunction with,
the other Pietistic sources (commentaries on the liturgy and the chariot vision
of Ezekiel, treatises on the divine names, the glory, and the angels, and so on)
that have an altogether different style and format. To assess properly the Pietis-
tic thinking on matters such as the nature of the glory one must proceed from
philosophical formulations toward the mythical.” In my presentation 1 will
follow precisely this trajectory as I attempt to distinguish the exoteric pronoun-
cements from the esoteric teachings.

THE EXOTERIC DOCTRINE or GLORY
Iconic Visualization of God as Image

The merging of early Jewish esotericism, Saadiah’s philosophy, Donnolo’s Sefer
Haiahmoni, the Geonic material, and Neoplatonic writings is the distinguishing

37‘ Major Trends, p. 87. See also reference to Dan’s comment above, n. 19. The mythological
Hspects of the theological speculation of the German Pietists has also been recently emphasized by
I-iebes, “Die Natura Dei: On the Development of the Jewish Myth,” in Studies in jeu/ish Myth and
lewish Messianisrn, pp. 50-51.

24 Major Trends, p. 117. See Kahhalah, pp. 38-39.
35 Concerning this genre of literature, see Dan, Studies, pp. 72-88.
2“ This point has already been emphasized by Dan in Studies, pp. 73-74; idem, “Pesaq ha-Yirah

V6118-Emunah,” pp. 187—188.
2“ See, by contrast, the suggestion of Sirat in Théories, p. 97: “lt est donc plausible que ce fut la

une des raisons de la publicite que juda le Pieux et Eleazar de Worms donnérent a la doctrine
§$Otérique et qu‘ils ont voulu ainsi extirper de la Communauté des croyances eronees.” Sirat, bas-
mgherself on the view of Urbach (see n. 21), refers specifically to the anthropomorphic conception
Of God espoused by Moses Taku. In my opinion, the situation is precisely the reverse of what Sirat
argues, i.e., the esoteric doctrine is informed by anthropomorphic conceptions that stand in
nillrked tension with the philosophical formulations expressed in some of the Pietistic texts. The
disclosure of the esoteric doctrine could not possibly combat anthropomorphic conceptions of
God, but quite the contrary renders the positing of a nonanthropomorphic theology problematic.
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feature of the theosophy of the German Pietists.“ Thus, following in the philo-
sophical tradition articulated by Saadiah, the Pietists state categorically that
God—to whom they refer most frequently as the Creator (ha-bore’) or the One
(ha-yihud)—-has no image, body, or form. God’s incorporeality is a corollary to
divine unity, that is, given the fact that God is a simple unity-a unity without
parts—God cannot be a body, which is by definition composite.” Moreover,
since God is not a body, God cannot be said to occupy any place. God is
therefore outside of all things. On the other hand, since God does not occupy
any given place, God may be said to occupy all places. To put the matter in
slightly different terms: God is nowhere, therefore God is everywhere. The con-
comitant affirmation of divine transcendence and immanence is expressed in
one of the earliest documents that informed the Pietistic theology (attributed to
various authors, including Samuel ben Qalonymous he-Hasid of Speyer and his
son, ]udah the Pious~-“-1), the Shir ha-Yihud we-ha-Kai/od (“Hymn of the One
and of the Glory”): “He surrounds everything and fills everything.”-31 In the
speculative thought of the Pietists, curiously enough, divine immanence is a
product of God’s transcendent unity and is not attributable to the visible aspect
of God, the glory. This signifies an important shift from the biblical-rabbinic
conception of the glory or Shekhinah, terms used to denote the divine imma-
nence in the world. This is not to say that the Pietists did not entertain the
possibility of the immanent indwelling of the glory; on the contrary, they not
only entertained such a possibility, they considered the vision of the luminous
form of the Presence to be the peak religious experience. What is noteworthy,
however, is that from a technical theological standpoint divine immanence in
the world—the sense of God’s filling all things—is a characteristic attributed to
the Creator and not the glory. The point is underscored in an interesting way in
a passage from one of the manuscript versions of E1eazar’s Sefer ha-Sherri:

The Creator has no boundary, circumference, or appearance, for if He appeared in
a [certain] aspect (gau/u/en) He would have a boundary. Every created thing has a
proximate boundary but the Creator is in the middle of everything and nothing is
contiguous with Him as the spirit of life. . . . [The spirit] is not visible because it is
too subtle to be seen, and how much more so its Creator. The created entities do
not divide His unity, for just as the bread that is soaked in wine absorbs the wine
and there is no place devoid [of the wine], so there is no place that is devoid of Him.

3“ See Scholem, Major Trends, p. 86; Dan, Esoteric Theology; pp. 20-24; Sirat, Théoti-95»
pp. 97-10].

3”’ See, e.g., .§'ha'are ha-Sod ha-Yihud we-ha-°Einunah, pp. 146-147.
-“‘ On the atrrihution of this text to judah the Pious, see A. Berliner, Der Einheitsgefidflg lB@T1in’

.1910), p. 13; 1. Elbogen, Der jiidische Gottesdienst in seiner geschirhtlic/.ieii Entwickluug (Leipelgs

.1913), pp. 81, 383; and other sources quoted hy Baer in Seder ‘Auodat Yisra°ei, p. 250. ACC0fd1ng
to others, the poem was authored hy ]udah's father, Samuel hen Qalonymous he-Hasid of Sp<?Yeri
or, as reported hy Moses Taku in his polemical treatise Ketav Taniirn, by Samuel together with 3
certain Bezalel; see Habermann in Shire /.ia—Yihud z.ue—/M-Kavod, p. '11. For a review of this que5'
tion, see Dan's introduction to the facsimile of the Thiengen 1560 edition of Shir ha-l"ihud, pp- 7"
15.

-" Shire ha— i"i/gud we-ha-Kai/od, ed. Habermann, p. 26.
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]ust as the wine imparts an odor to the piece [of bread]. so He reveals His
actions.-*3

In this fascinating depiction of divine immanence Eleazar combines several
modes of representation. Utilizing the geometrical imagery of the circumference
and midpoint of a circle Eleazar expresses the paradox that God’s transcen-
dence is a factor of his omnipresence and his omnipresence a factor of his tran-
scendence. God is visible in all things only because he is formless and therefore
invisible. Interestingly, Eleazar also conveys this notion by comparing olfactory
and ocular images: God’s presence can be seen in his actions, just as the scent of
the wine permeates the piece of bread soaked in it.

To explain the object of prophetic theophany and/or mystical vision the Pi-
etists utilized the language of Saadiah, although they radically altered the origi-
nal intent of his philosophical approach. A classic presentation of the different
views is given in an anonymous text that Dan has attributed to Judah the
Pious.” In this text three different views on the nature of prophetic revelation
are offered: According to the first opinion, God is invisible and therefore what
the prophet sees are images (dimyonot) in his mind, a process compared to a
state of delusion or illusion (’ahizat "einayim) that may be conjured by magical
means. The second opinion likewise maintains that God is invisible, but what
the prophet beholds is the glory that emanates from God. Insofar as the glory
has a fixed dimension it is visible; however, the place of the attachment or
cleaving of the glory to God—-that which is referred to scripturally as God’s
face (Exod. 33:20)—is not visible. The third opinion agrees with the second
but maintains that the glory is a created light outside of God.34

Hence, the third view corresponds to that of Saadiah, the second to the Pi-
etistic view based on Abraham ibn Ezra, and the first to a radical psychologistic
understanding of prophecy that is informed in good measure by the thought of
Hai Gaon as transmitted especially by Hananel.-*5 As I will argue momentarily,
in the Pietistic literature this psychologistic understanding develops into a pro-
nounced doceticism. In another text attributed to Judah the Pious, a commen-
tary on the prayer 'Aleynu, there is again a discussion on the relation of the
8l0ry to the Creator, primarily from a liturgical perspective. In that context the
Pletist author mentions two views. According to the first, the Creator

Shows to the [prophets] the glory so that they will know that the decree is from
God.-3“ Regarding the glory that the prophet sees it may be said that [God] creates

ll MS Oxford-Bodleian 1638, fol. 52b. This passage is immediately succeeded hy the discussion
concerning the ritualistic requirements for the transmission of the divine name. See helow, n. 226.
ll;l;l_¢3S‘FlElClI1g of these passages together suggests that the redactor of this manuscript version of Sefer
-~ . J'C’??I, or the scrihe who copied it, understood that according to Eleazar the transmission of the

“i1T‘fle occasions a visionary experience of the divine.
'1‘ Dan, Studies, pp. 134-147.
‘"1 lI'1id., pp. 165, 169-171.
is See Dan, Esoteric Theology, pp. 130- 143. Eleazar’s ambivalence toward Saadialfs theory of

the created glory has been noted by Vermaii in Books of Conternpfation, p. 138 n. 98.

i“ Cf. l\--‘IS Oxford-Bodleian 1566, fol. 136a: “He revealed His secret to His servants, the
pmhliets, so that they would occupy their minds with the decrees of the Holy One, blessed be He.“
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the glory and leads it according to His will to make known to the prophets the will
7of the Creator, and the prophet bows down to it.~‘-

This view clearly employs Saadiah’s understanding of prophetic vision. Imme-
diately after this view is proposed, another possible position is stated, accord-
ing to which

the Creator places in the heart of the prophet a vision (hezyon), and the Creator
governs that image (dimyon). . . . Within the image the Creator directs the image
according to what He wills, so that the prophet will know the supernal Mind (da‘at
'eiy0n) and bow down to Him and believe in Him. Thus he is bowing down to the
Creator. 1t is written, “And they saw the God of Israel and under His feet, etc.”
(Exod. 24:10). The Creator is in that very image, and governs the image in accor-
dance with what He wills . . . and that image is not separate from the Creator,
blessed be He.“

This second explanation is meant to solve the theoretical problem stated
toward the beginning of the text. If the visible form of the glory is characterized
either as created, according to Saadiah, or as an image placed within the heart,
according to an anonymous sage, then how can we address the prayer ‘Aleynu
(or prayer in general) to the glory, since that prayer contains the words “He is
our God”? It is obvious that the reference here is to the dialogue between sages
mentioned above. Prima facie, it would appear that the second view is compa-
rable to the first view articulated in the former text, in that it posits that God is
invisible and what the prophet beholds is a phantasm or image in his mind. In
this case, however, there is an important new shift in the meaning of the term
alirnyon, “image,” for the latter corresponds to the divine glory iconically ap-
prehended in the moment of revelation. The Creator, therefore, is said to be
present within the image.3-9

The initial theoretical problem of addressing prayer to an entity that is dis-
tinct from God is solved by the blurring of the ontological difference between
the Creator and the image. One can worship the visible glory, an image within
the mind, for the Creator is present in that very image; hence worshiping the
image is akin to worshiping the Creator: “]The] glory corresponds to His will,
to inform the prophet of the will of the Creator, and the prophet bows down to
Him.”‘“* A similar view is espoused in a text extant in several manuscripts and
attributed to R. Eleazar ha-Darshan,“ although in this case the psychological
nature of the imagined form is not emphasized: “The Creator produced a form
(yesirah) called She/zhinah . . . and where He placed that form they bow down
to the Creator, the Holy One, blessed be He, and they know that His desire and

-*7 Dan, Stutlfes. p. 83. I have translated according to the preferred reading in MS Oxford-
Bodleian 1960, cited by Dan in n. 22.

-if‘ Ibid.
"9 Ibid., p. 8} ll. 27.
49 Ibid., p. 8'».
4‘ Concerning this thirteenth-century Ashkenazi figure, in 5Q]T|e 5i)u[L‘(=_'S referred r0 as R_ Eliezer,

see Scholem, Rzshit ha—Qahhalah, p. 2.04; idem, Origins. p. 109.
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will is for them to worship Him in that place as if He himself were there.”4Z In
Bffeet, the mental image functions iconically, that is, one worships the image as
if it were an iconic representation of the deity.“ To put the matter in somewhat
different terms, the sacred presence of the divine, essentially formless and im-

4-’ MSS Paris-BN 843, fol. 72a, New York-JTSA Mic. 1885, fol. 74a. See below, n. 180. Cf. MS
Nfiw York—JTSA Mic. 1690, fol. 22b: “Our rabbis, blessed be their memory, said: When you pray,
‘know before whom you pray,’ and you are not permitted to imagine any form before Him, as it is
written, ‘to whom may you liken Me, to whom may I be compared‘ (Isa. 40:25). Therefore in the
time of prayer a person should concentrate in his heart upon the glorious and awesome name which
[5 YHWH, as I have explained above [regarding] ‘I have placed the Lord before me always’ (Ps.
l6:8)." And cf. the similar formulation in MS Oxford-Bodleian 1938, fol. 6.9a: “A person is not
permitted to imagine any form before Him. Therefore in time of prayer he should intend in his
heart the glorious and awesome name of the four letters. . . . It appears that a person does worship
with a perfect worship if he does not imagine his Creator, as it says, ‘Know the God of your father
and serve Him‘ (1 Chron. 28:9)” The iconic representation of God, necessary for proper worship,
is thus achieved through forming an image of the Tetragrammaton. Cf. Isaac of Acre, Sefer Me'irat
'Eina_yinz, p. 217; ’()sar Hayyim, MS Moscow-Guenzberg 775, fols. 100a, 129a; Gottlieb, Studies
in the Ktiliiirzia Literature, pp. 234-236. As will be seen below, in the Pietistic literature the Tetra-
grainmaton can assume the role and function of the visible form of the glory. On the meditative
technique in thirteenth-century kabbalistic sources based on the imaginative visualization of the
letters of the divine name, including the writings of Isaac ibn Latif and Isaac of Acre, see Idel,
.-‘vlysticat Experience, pp. 3 0-3 4.

45 For the explicit prohibition on placing icons in the Synagogue, especially near the Ark, see
Judah he-Hasid, Sefer Hasidiin, § 1625, p. 396. Interestingly enough, in that context the word used
to refer to the Christian belief in icons is dernuyot, the very word employed by the Pietist authors to
refer to mental images that the invisible spiritual realities assume within the imagination. The motif
of worshiping mental icons expressed in the Pietistic writings bears a striking similarity to a
strategy adopted by Eastern Christian theologians in the Iconoclasric debates that raged in the
eighth and ninth centuries on the problem of God’s incorporeality and the legitimacy of using icons
in worship. The solution offered by the Pietists resembles the approach of John of Damascus, ac-
cording to whom the physical icon was replaced by :1 mental image so that the worshiper would
PPR}-' to that image as if he were bowing down to the iconic manifestation of God. Like the Pietists,
lohn relates the mental image to the biblical idea of Adam having been created in the image of God.
M<'>F@<-“cf. the icon is treated as a mental image in tbe mind of God, i.e., the thoughts of God
assume the character of pictorial figurations. The further step of locating the iconic representation
in the mind of the worshiper is taken by Theodore of Studion. One final intere.sting similarity
between the Pietistic view and John’s treatment is his claim that the image in some sense is identical
With the prototype of which it is an image. See Barasch, Icon, pp. 223-226, 273-274. Future
TcSearch will have to determine if these phenomenological similarities can be linked to any specific
historical causes. The channels of influence are very difficult to ascertain, but one must bear in mind
that essential elements of the Pietistic worldview were shaped in geographical regions other than
Tho Rhineland and in periods of time before the twelfth and thirteenth centuries. When assessing
tilfi Pietistic worldview one must recall that southern Italy, especially in the eighth and ninth centu-
F"-‘S. assumes a central role as the context wherein some of the ideas, texts, and practices may have
mkcn shape in an embryonic form. According to literary accounts by the Pietists themselves, the
Traditions and doctrines of an esoteric nature reached the Qalonymide family in southern Italy from
[mill Palestine and Babylonia. (See Wolfson, “Theosophy of Shabbetai Donnolo,” pp. 282-286.)
ljtesurnably, the esoteric doctrines were cultivated in those regions during the sixth, seventh, and
eighth centuries, and perhaps even at an earlier time. The possibility of an adaptation of a Christian
“CW ilt this nascent stage cannot be discarded. Alternatively, it may be the case that the parallel
"Writs expressed in the Jewish and Christian authors can be explained by similar historical condi-
tions that produced similar results without causal connection.
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ageless, is “localized” visibly and spatially in the mental image that functions
as a symbol mediating between the transcendent and the immanent, the other
and the given.44 Yet the reader is warned that one must not extend this logic to
the point of arguing that since God is omnipresent every place is appropriate
for worship. “If you say that the Creator is outside the image and within it, for
no prophet can differentiate between it and the Creator, and inasmuch as the
Creator is in everything, let him bow down [in prayer] in any place that he
wants, the matter is not so; for He desires the place where His glory is found
and there He will fulfill the will of the one who prays.”45 The important Point
for this analysis is the first part of this statement: “the Creator is outside
the image and within it, for no prophet can differentiate between it and the
Creator.”

A similar approach is taken by Eleazar of Worms. For example, in Sefer ha-
5/0677’! he writes that “He is within the image (mafe/0) and it appears to the
mind of the prophet as the will of the Creator. The Creator and the images are
not angels that are independent (she-yiheyu be-lzhoa/7 ‘est-2m), but rather [they
represent] the will of the Creator as it appears according to the decree. . . . The
Creator is outside the images and within them (ha-bore’ hus la-mafot u-ve-
t0l2ham).”45 In another text the language is even closer to that used in the
commentary on ‘Aleynu attributed to Judah:

In the place that He makes His glory appear, there He desires the intention of the
one who prays; thus one must set a fixed place for one’s prayers. When a person
worships in the place where His glory is, and the Creator is in His glory and
governs it according to His will to inform the prophet of the will of the Creator,
and he worships it, he believes in the Creator. . . . Within the image (dimyon) is the
Creator who governs it. “They saw the God of Israel” (Exod. 24:10) and wor-
shiped Him, the Creator within the image, “and through the prophets I was im-
aged” (Hosea 12:11).”

‘*4 My discussion here has been influenced by van der Leeuw (Religion in Essence and Manifesta-
tion, pp. 447—-448), who has perceptively entitled his chapter “Endowment with Form in Wor-
ship.” lt seems to me that this formulation is entirely appropriate to characterize the Pietifific
liturgical orienlation. See the Ashkenazi tradition preserved in a commentary on Psalms in M5
Oxford-Bodleian 1551, fol. 207b: “‘l am ever mindful of the Lord's presence’ (Ps. 16:8), when £1
person prays it should seem to him that the Holy One, blessed be He, is opposite him. This is the
secret of ‘He is at my right hand; I shall never be shaken’ (ibid.), for [David] had a small Torah
scroll and when he went out to war it was bound on his right arm and through its merit he W35
victorious.”

‘*5 Text quoted in Dan, Studies, p. 83. _
‘*6 MS British Museum 737, fol. 3ZOb. On the imaginative visualization of the glory during

prayer, see ibic-, fols. 280a and 288b. Cf. Eleazar of Worms, Ho/ahnmt ha-Nefesh, chap-|5_2=
pp. 89-90: “What the supernal Mind decrees is within the images (mafot), and that Mind 15 1|“
accord with wl:at [God] decrees, and the images are in accord with the decrees. The Creator 15
outside the images and within them (ha-bore’ has min ha-mafot it-ue-tokham). The prophet C3"
know the will of the Creator only through the images.”

4? S/otfare /o¢a—Sod, p. 155. Cf. the version of Eleazar's Hil/2/Jot ha-Ktwod extant in MS OXf0Td'
Bodleian 2575, fol. 3a (the text is lacking in the printed version in Sode Razayya, ed. Kamfilhan
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From the statements of Eleazar it is clear that the image plays a critical func-
tion: prayers must be directed to the formless Creator, but one can pray to a
fixed form, for God is present in the image. lndeed, on a number of occasions
Eleazar insists that intention in prayer should be directed to the Creator and
not to the enthroned glory seen by the prophets. “When a person prays he
should direct his heart [with proper intention], as it says, ‘I have placed the
Lord before me always’ (Ps. 16:8). Therefore they established [in the formula-
tion of blessings] ‘Blessed are You, Lord,’ like a person speaking to his
friend.”48 Similarly, “A person should not think only about the glory that ap-

pp. 30-42): “Since it is written ‘For I fill both heaven and earth’ (jet. 23:24), why does one need to
pray in a Synagogue or in the Temple? Yet there is a place in which the Holy One, blessed be He,
shows the created glory to the prophet according to the need of the hour. One might ask: How can
one how down to something created? And consider these verses: It is written, ‘For I granted many
visions, and through the prophets I was imaged’ (Hosea 12:11). How could it be said, ‘Yet my own
eyes have beheld the King Lord of Hosts’ (Isa. 6:5) when it is written ‘no man shall see Me and live’
(Exod. 33:20)? Rather the [vision] is nothing hut a wonderful image (diinyon) and it appears as if
he actually saw hut it is nothing but a strong image. It is written, ‘upon this semblance of a throne
there was the semblance of a human form’ (Ezek. 1:26); so, too, here [in the case of Isaiah] it is only
an image.” See fol. 3b, which more or less corresponds to the printed text in Sode Razayya, p. 32.

4* Sefer Razfel, 8d (cf. Sode Razayya, ed. Weiss, p. 7); see Scholem, Major Trends, p. 107. See
also text cited below at n. 54. The point emphasized by Eleazar regarding the need to direct
intention in prayer to the invisible Godhead rather than a lower visible divine power has a parallel
in the writings of the circle of the Special Cheruh, as is attested especially in the short treatise Pesaq
bu-Yir’a/2 we-ha-’l:'munah (“A Decision Concerning the Fear and Faith [of God]”). In that text,
however, the term lzavod, “glory,” applies to the invisible entity (also referred to as the Holiness
[qedzis/Jab] of God, or the Shekhinah, the divine Presence) and the visible form is called by the
technical expression leeruu ha-ineyulgad, the Special Cherub (or the Greatness [gedullah] and King-
ship [inalkhut]). More specifically, the worshiper is instructed to direct his prayer toward the en-
throned and anthropomorphic Cherub in the east, the iconic and visible pole of the divine, hut the
intention ultimately must be directed from there to the invisible and imageless Presence of God in
the west. The Cherub thus serves as a vehicle by means of which one gains contact with the
Godhead. See Dan, “The Emergence of Mystical Prayer,” pp. 93-102; idem, “Pesaq ha-Yirah
veha-Emunah,” pp. 200-201; idem, “Prayer as Text and Prayer as Mystical Experience.” See also
the statement of Simhah bar Shem Tov cited by Scholem in Reshit ha-Qabbala/9, p. 78 n. 1 (based
on MS New York—jTSA Mic. 2430, fol. 65b; concerning this collection of German Pietistic se-
cretes and its editor, see Scholem, Major Trends, p. 376 n. 122; Dan, Esoteric Theology, pp. 48,
255; idem, “The Vicissitudes of the Esoterism of the German Hasidim,” p. 91; idem, “The Inten-
tion of Prayer from the Tradition of R. Judah the Pious”): “Therefore, a person should consider in
his heart to pray so that his prayer will be received before the Creator, blessed be He, from the

Power of the Special Cherub who is emanated and created from His Great Fire. . . . No one should
wonder how it can be said that the intention of a person should be [directed] to the Cherub so that
through there his prayer will be accepted hefore the Cause of Causes, blessed be He, and that he
fihould not direct his intention to the Cause of Causes. Did not the Holy One, blessed he He, make
Moses our master, peace be upon him, hear His voice, saying, ‘Pay heed to him and obey him, do
"OI defy him, for he will not pardon your offenses, since My name is in him’ (Exod. 23:21), in other
Words, do not exchange your intention hut rather set your heart upon him in the time of your
Worship. Even though this is the case, they warned that one should not err and think that he has
Stffiflgth and power from himself. Rather, everything comes from His power. . . . Consider him in
Your worship, ‘for My name is in him,’ for his name is the great Metatron and he is called the lesser
YH\WH.” Regarding the directing of prayers in rhe Ashkenazi liturgy to angelic beings ontically
lower than the supreme Godhead, see also Liebes, “Angels of the Shofar.”
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pears opposite the exalted throne but rather about the Creator of all, who
manifests His glory to those who are righteous in their hearts, for He is one and
nothing resembles Him, blessed be He, and thus He ‘is near to all who call
Him’ (Ps. 14S:18). Therefore they established [in the formulation of blessings]
‘Blessed are You, Lord,’ like he who speaks mouth to mouth to one standing
opposite him, as it says, ‘I have placed the Lord before me always’ (Ps. 16:8).”49
And again, “ln the blessing of his Master and his praise he should intend with
all his heart, and when he says, ‘Blessed are You, Lord,’ he should think not
about the glory seen in the heart of the prophets as it appears on the throne, but
about the Lord who is God in the heavens, earth, air, sea, and the whole
world.”5” An important parallel to this statement is found in an anonymous
Pietistic text extant in manuscript:

The essence of intention is in the first three blessings [of the eighteen benedictions],
for they are the praise of the Creator, blessed be He. When a person says, “Blessed
are You, Lord,” he should think not about the glory seen by the prophets as it
appears on the throne, but about the Lord who is God in the heavens above,
without limit, whose place is hidden and concealed. For with respect to the visible
glory (ha-kizvod ha-m'r°e/2) the throne of glory is created to indicate to the prophets
that there is a God. But with respect to Him there is no sitting and no image at all.
It seems to me that one should also pray not to the hiding place of His glory
(bevyon 'oz) but to the great light (ha-‘or ha-gadol), concerning which it is written,
“for no man shall see Me and live” (Exod. 33:20), and within it are comprised the
glory and strength, “God is the Lord,” blessed be the name of the glory of His
kingdom forever.5'

The intention of prayer, at least in certain key parts of the liturgy, should be
directed to the great light, which represents either God or the hidden glory,
contrasted with the visible glory. In the continuation of the above text a distinc-
tion is made between those prayers that are directed to the great light and other
prayers directed to the visible glory. The last point accords with the view af-
firmed by Eleazar in several other contexts wherein he insists that intention in
prayer is directed toward the glory that is visible.-$3 In particular, Eleazar con-
nects this view with the statement attributed to Abba, that one who prays must
cast his eyes downward and his heart upward.53 For example, in one place I16

4”’ MS Paris-BN 772, fol. 90a.
5° Sefer ha-Roqea/9, p. 9; and parallel in Sha‘are ha-Sod, p. I53. See Dan, Esoteric Theology’

. 167.
P 51 MS New York—]TSA Mic. 1878, fol. 108b, quoted in Idel, “Intention in Prayer in the B@glR'
ning of Kabbaiah,” p. 7. My thanks to Ephraim Kanarfogel for drawing my attention I0 IP15
article. The ref: rence there to MS JTSA Mic. 1873 should be changed to 1378; the correct number
is given on p. 9.

-*1 See Dan, Esoteric Theology, pp. 182-183. _ _
53 B. Yevamot 108b. See Zimmer, “Poses and Postures during Prayer,” pp. 89—92. The Pietistlfi

interpretation of this rabbinic dictum is discussed by I. Marcus in “Prayer Gestures in Germ?“
Hasidism,“ to be published in the proceedings of the conference “Mystik, Magie und Kabbala ml
Aschkenasisch-in judentum” (9-11 Dec. 1991, Frankfurt am Main, Germany). Cf. the P355355“
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writes, “The Creator is actually close to you, that is, He fills everything and
nothing is hidden from Him. It is written, ‘for God is in heaven’ (Eccles. 5:1),
for the essence of His glory is seen above. . . . Thus the sages said in Yevamot,
‘The one who prays should cast his eyes downward and his heart upward.’ The
Creator is next to him, but His glory is above, alongside the high and exalted
throne.”54 Although the Creator is immanent in all things, intention in prayer
should be directed upward to the glory. Yet in other texts, as I have indicated
above, Eleazar, following his predecessors, insists that prayer be directed to the
Creator. From a philosophical point of view, however, it is impossible to so
direct one’s intention, for the Creator is formless. Therefore, the role of the
mental image is vital, for it facilitates the imaging of that which is without
image. By means of the image one cay pray to the imageless Creator who,
paradoxically, is both absent from and present in the image. This basic paradox
of the religious phenomenology of prayer is alluded to by Eleazar in a comment
on the passage in the morning liturgy, “David blessed the Lord in front of all
the assemblage; David said: Blessed are You, Lord, God of Israel our father,
from eternity to eternity” (1 Chron. 29:10):

In a similar vein [to the opening of David's blessing], in all generations people say
each and every day “Blessed are You, Lord,” for it is written, “I have blessed the
Lord~before me always” (Ps. 16:8). The Lord is the all in all things. Therefore it
says, “Blessed are You, Lord,” like one who speaks [to another] mouth to mouth.
“God of Israel,” this refers to the glory that Israel the elder [i.e., Jacob] and all the
prophets saw. This is a glorious form, a resplendent light without image except as it
appears in the human imagination (be-mar’e/1 ’adam ha-dimyon). Lest one be start-
led if one sees [the glory] in another matter, the glory surrounds the prophet in a
cloud all the time it is speaking with him. This should not be transmitted in writing
but rather mouth to mouth, as the pious one did. The glory of God is not to
investigate, lest one’s heart be led astray to falsehood. It is written, “The glory of
God is to conceal the matter” (Prov. 25:2).55

lmm Sefer Hasidim cited below at n. 243. See also the Ashkenazi text extant in MS New York-
JTSA Mic. 1.878, fol. 44a, partially cited below at n. 326.

54 Sode Razayya, p. 37; also p. 31 (unless otherwise noted, all citations are from the Kamelhar

edition). See also .Sha‘are ha-Sod, p. 154. Cf. the “secret of prayer” described in Hokhmat ha-

Nef95f1, Chap. 53, p. 92: “The soul must think about the Creator who is standing opposite it and
Pray with intention, and it must bow down facing Jerusalem, for the essence of the glory is in the
Place of Jerusalem and in the land of Judah.”

"5 MS Paris-BN 772, fol. 49a. See Urbach (‘Arugat lm-Bosem 4:81-82), who cites this text from
MS Vienna 108, fol. 31c. Urbach maintains (pp. 82-83) that the end of the passage that empha-
sizes the need to transmit this secret orally is an addition by one of EIeazar’s disciples who reiter-
ated the need for oral transmission after copying the master’s explicit written explication of the
Secret. In my opinion this inference is unnecessary, for it can be shown that in a number of places in
hi5 Compositions Eleazar alludes to an esoteric matter in writing but withholds the fuller explana-
tion, maintaining that the appropriate means for transmitting such matters is through oral teach-
mg. Typically, the need for secrecy is related to some erotic element in the divine realm. See below,
11- 202.
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In/zagz'natz'on and the Corporeal Symholizatiorz of the Spiritual

Here we must pause and consider more carefully the role of imagination and
the status accorded the imaginary in the Pietistic writings. It must be empha-
sized that the dirrzyorz, the faculty by which one imagines, is not characterized
by either of the two main functions attributed to the imagination in medieval
Aristotelianisni. That is, the dimyon is not construed by the Pietists as either
representation through an image of an absent sensible object or as the presenta-
tion of that which is unreal (the imaginary) based on the sensory impressions
retained in the imagination. To be sure, as we have seen, the Pietists use the
expression ’ahizat 'eirzayim, optical delusion, to refer to the image of the glory
visualized by the prophet. From one perspective, then, the images (demuyot)
that are imagined are imaginary in the sense of being illusory or purely subjec-
tive. Yet from another perspective these images are the visible forms of that
which is invisible but nonetheless ontically real-indeed, the ultimate reality,
namely, the divine glory whose luminosity is intrinsically without shape. In that
sense the images produced by the dimyon function as the symbolic depiction of
the spiritual reality in concrete, tangible form. In the preceding chapter I dis-
cussed a similar notion in the thought ofJudah Halevi and mentioned some of
his sources in Jewish and Islamic Neoplatonism going back in some respects
to classical Neoplatonic thinkers such as Plotinus and Proclus. Analogous
theories of the role of imagination in medieval Christian literature can pos-
sibly be explained in terms of the influence of the same (or parallel) Neopla-
tonic sources transmitted to the Latin West, especially through John Scotus
Eriugena.56

It cannot be proven with any degree of certainty-in fact, it is highly
unlikely-—that the Haside Ashkenaz had direct access to or had the facility to
utilize the aforementioned philosophical texts, although it has been suggested
by several scholars that they may have known something of Eriugena’s ideas.57

5'" On the centrality of imagination in the twelfth-century Platonic tradition, see Dronke, Fabula
Explorations into the Uses of Myth in Medieval Platorzism. My thanks to Bernard McGini1 for
calling my attention to this work. See also Bautier, “Phantasia-imaginatio”; Hamesse, “lmaginatio
er phantasia chez les auteurs philosophiques du 12'-‘ et du 13“ siecle.” See also discussion of the
symbolist mentality of the Victorines in Chenu, Nature, Man, and Society in the Twelfth Century»
pp.99-145.

-<7 Scholem (Major Trends, pp. I 08-109) raises the possibility that the German Pietists may have
been influenced by an idea of Eriugena transmitted through the anonymous Hebrew paraphrase Of
Saadiah’s Hook ‘J/‘B(3lI‘€/-5 and Opinions. See also Vaida, “De quelques vestiges du neoplatonisme,”
p. 166, and Scht.]em"’s comment published at the end of that article, p. 170; Idel, “Sefirot above the
Sefirot,“ pp. 241i n. 4'1, 261 n. 110, 268. On the influence of Christian thought on Elhanan be"
Yaqar, see Vaida, “De quelques infiltrations chtetiennes dans l'oeu\ re d'un auteur Anglo-Juli du
XIII" siecle,” an.1 the remarks of Dan in Esoteric Theology, pp, 38-39. I will not here enter into 8
lengthy discussion of the larger question concerning the influence of Christian monasticism 011 the
Rhineland Jewish Pietists, but l will simply note that modern scholars have wavered between the
assumption of ptrallel but independent developments (M. Giidemann, Geschichte ales Erzieh1¢"8'5'
wesen und cler Eztltnr cler Juclen in Franlareich and Deutschland ]\/ienna, 1880]) and that of dil'6¢t
influence (Baer, “Socioreligious Orientation of ‘Sefer Hasidim”’). Some recent scholars (Marcufis
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On the other hand, it is plausible to suggest that common intellectual currents
influenced their thinking along with that of thinkers in other religions, partic-
ularly Christianity, living in their time. The possible Neoplatonic understand-
ing of the imagination in the thought of the German Pietists has been noted by
Asi Farber, who, reflecting on the use of the term dimyorz in the Pietistic litera-
ture, remarked that the Pietists accepted a Neoplatonized version of the images
(dimyorzot or demuyot) through which the glory is revealed. That is, the images
are not merely epistemological constructs but ontological entities, which are, in
fact, the paradigms of earthly realities that are experienced concretely within
the imagination. The Pietistic conception thus reinterprets the images of
Saadiah’s philosophy by making them independent hypostases.58

In support of this interpretation let me mention here three examples from the
many that could be cited; each of these illustrates another aspect of the Pietistic
conception of the archetypal image. The first is a passage from Eleazar’s com-
mentary on Sefer Yesirah in which he characterizes the first of the ten sefirot,
called ruah ’elohirrz hayyim, “the spirit of the living God” (also identified as
ruah ha-qodesh, “the holy spirit”) as the ether “in which were seen all the
images (dimyorzot) seen by every prophet and seer, and within it were heard the
seven voices.”59 In this context, then, the dimyonot are more than just mental
constructs; they are hypostatic entities that are said to be visible within the
ether, the first of all created things. The images are the visual elements that
parallel the seven audible voices of revelation. The second example is a teaching
of Eleazar reported by his student Abraham bar Azriel: “ ‘And you shall see My
back’ (Exod. 33:20), the angels that are behind Me . . . that is, the images
(clerrzuyot) that are behind Me, ‘but My face shall not be seen’ . . . [that is,] the
images that are before Me.”6° In this context the back of the glory is identified
not with a single angel“ but with a plurality of angels that are further charac-
terized as the images through which the divine is manifest. These are to be

Piety and Society, pp. 150 n. 54, 151 n. 57; Schiifer, “Ideal of Piety of the Ashkenazi Hasidim”)
have challenged the assumption of Christian influence, stressing instead the internal Jewish trajec-
tory. See n. 43, above.

5“ See Farber, “Concept of the Merkabah,” pp. 27], 401-407, 410-414. Cf. the usage of the
word climyonot (images) as a parallel to surot (forms) in Azriel of Gerona, Pemsh ha-’Aggadot, ed.
Tishby, p, 1()5_

:“’ Perzrsh Sefer Yesirah le-Rabbi ’Ele‘azar mi-Worms 3c.
"" ‘Arngat ha-Boseni, 1:198. Cf. MS New York-JTSA Mic. 2430, fol. 74a; and see Farber,

“Concept of the Merkabah” p. 407.
y “' See, by contrast. the tradition reported in Sefer Mafakhim, attributed by Dan to Judah the
lious, to the eflect that the angel behind God referred to in Exod. 33:20 is Raphael. See Judah

he‘H3S1d, “The Book of Angels,” ed. Dan, p. 11.5. According to another Ashkenazi tradition,
rfilforted in the commentary on the names of Metatron, the back of God mentioned in Exod. 33:20
renters to Metatron. Cf. MSS Cambridge Heb. Add. 4()5, fol. 306b; Oxford-Bodleian 23.86, fol.
l~5’-Th; Moscow-Guenzberg 90, fol. 12811; Sefer ha-Hesheq 6a. Concerning this text, see Dan, Eso-
ti-’TfC Theolr>_gy, pp. 219-224; idem, “The Seventy Names of Metatron”; Farber, “Concept of the
M'3Fl<£ll7;ll1,” pp. 237. 300, 423. A reflex of this tradition is found in the collection of Jacob ben
Jacob ha-l\'ohen’s teachings, Sc/er ha-’(")rah, MSS Milan-Ambrosiana 62, fol. 84-a; Jerusalem-
Schocken '14, fol. 67a.
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contrasted with the higher angels, which are the images before the divine that
cannot be seen, an idea that is reflected in older sources.6-’- Finally, in a third
text Eleazar writes that God “created glorious images (demuyot nilehbadot)
and placed the thoughts (da‘atanot) of His decrees in the images, and among
them is an image more splendid than the rest, and sometimes [it appears] in
human form.”63 It is obvious from this passage as well that the demuyot are
not purely mental constructs, but are ontic entities-—angels-that manifest the
divine will to the human imagination. In contrast to the second passage, this
one states unequivocally that the angels are the theophanic forms that take
shape within the mind. Such an identification is implied as well in a passage
from Sefer ha-Shem of Eleazar: “It is customary for God to clothe the thoughts
of His decrees, to show [them] to the prophets so that they will know that God
has set His decrees. The prophet knows His thoughts according to the vision
that he sees. At times this vision is called an angel.”6‘*

As Farber has also noted, one may connect the notion of images in Eleazar’s
writings with another conception he frequently mentions, namely, that the glory
is manifest through nine forms of appearance or vision, usually identified as
mahazot or mar’ot.‘>5 The midrashic source for this notion is the statement at-
tributed to R. Judah bar Ilai in Wayyilzra Rabhah 1:14, that the prophets saw
the divine through nine specula, whereas Moses saw through one speculum. In
German Pietistic theosophy these nine mirrors are hypostasized and thus refer
to ontic or archetypal images through which the glory is manifest.“ An allu-

“Z See Targum Pseudo-Jonathan on Exod. 33:23, which renders the biblical statement “Then I
will take My hand away and you will see My back" as “I will cause the groups of angels who serve
before Me to pass and you will see the knot of the phylacteries of the arm." See also Pirqe R.
’Eli‘e:er 46, 1l'1b: “[God said to Moses,] Stand by the opening of the cave and I will cause the
angels who S€l'\€ Me to pass before you, as it says, ‘And He answered, I will make all My goodness
pass before you (Exod. 33:19).” The influence of the latter text is clearly apparent in Eleazar’s Sode
Razayya, p. 6, where Exod. 33:19 is interpreted in terms of the “good attributes" (middot
ht?-{O1/Oil), which refer in this context to a class of angelic beings. On the association of God’s
face/presence with angels, see Olyan, A Thousand Thousands Served Him, pp. 108-109.

‘*3 Sode Raztryya, p. 34.
‘*4 MS Britisli Museum 737, fol. 223a. Cf. Sode Razayya, p. 6, where the angels are referred to HS

“images (mar’r>t) whose thought is His decree." See Dan, Studies, pp. 31-32. Cf. Holahmat ha-
Nefesh, chap. 52, pp. 89-90. In that context Eleazar contrasts the images placed by the divine Will
in the minds oi the prophets and the angels that act on their own power.

‘*5 See the extensive discussion in Farber, “Concept of the Merkabah,” pp. 402-414. For a differ-
ent interpretation of the terms “images” (demuyot) and “forms” (mar’ot) in the writings of Elealaf
of Worms, see the brief comments of Funkenstein, “Nal_imanides’ Symbolical Reading of History,”
p. 138. On the possibility that the word dimyon in medieval Jewish biblical exegesis is an equiv?!‘
lent for the La:in terms imago, figiira, or exemplar, see Kamin, “ ‘Dugma' in Rashi’s Comrrleflti-"Y
on Song of Songs,” pp. 21-22. See, however, the critique of Ta-Shema in “On the Commentarli Rn
the Aramaic Piyyutim in the Mahzor Vitry,” where he traces the use of the word dirnyon to earlier
sources.

he In this ccrtnection it is of interest to note the following comment in a poem of the eleventh’
century poet Isaac ibn Ghayyat: “The splendor of the seven hidden palaces that are arranged / and
the nine pure IIF. net mirrors / that You have set hetween me and You " / m'n'io D1115‘? n1'?D"Fl H9334’ Tm
T-rat *1": n-—- 1 m-it.-in nvrnina 1'11R"'l‘?i7EJOR itwnt). Cf. The Poems of Rabbi Isaac ihr! Ghayyah
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sion to such a construct is found in one of the recensions of Sod ha-’Ego.:: (the
“Secret of the Nut”), a text that represents an early stage of Pietistic speculation
on the nature of the chariot, which is compared structurally to the nut (perhaps
based on Cant. 6:11):‘>7 “Nine visions of the glory [correspond to] nine leaves
to every branch of the nut.”‘“*‘ Eleazar refers to this notion as well on several
occasions. To cite but two of the many relevant examples: “On the throne is the
image of ]acob; thus in Scripture [the expression] ‘my servant, jacob’ appears
nine times, corresponding to nine types of splendor. . . . There are nine visions
(rrza/?azot)‘>9 of the glory and it appears upon the image of ]acob."7“ ln his
commentary on the liturgy he remarks, “[The expressions] to place His name
there, to cause His name to dwell there, appear nine times in the Torah, corre-
sponding to the nine visions (mafot). ”71 From these and other passages it may
be concluded that the Pietists affirmed the existence of nine theophanic forms
through which the glory is manifest.

Inasmuch as the images seen by the visionary are the visible representation of
the invisible realities, it may be said that for the German Pietists as well, the
dimyorz is the faculty that mediates between the corporeal and spiritual, and the
images it produces are the visible representation of the invisible. Clearly, these
images do not “objectively” represent truth, but neither are they entirely false
or subjective. The imaginary is both real and illusory. This duality is high-
lightediby the Pietists’ claim, discussed above, that God is both outside and
within the image. The glory can be imagined in concrete forms, including most
importantly that of an anthropos, for God, the transcendent One, is not the
image; yet one can worship that very image, because God is present therein.
The positive value accorded to the imagination is also underscored by the theo-
logical claim that it is the will of God itself that is responsible for placing these
images within the prophet’s mind. The point is well made in another passage in
Eleazar’s commentary on Sefer Yesirah. After stating unequivocally that God
has no bodily image and therefore cannot be seen, Eleazar notes that God

P- 67. The reference here to the pure inner mirrors seems to signify something hypostatic and not
merely a figure of speech. The parallel to the Pietistic interpretation of the aggadic motif is striking
find demands further research.

“T See Altmann, Studies, pp. 161-171; Dan, “H0/2/amat/2 /J42-E802.‘ lts Origin and Develop-
ment”; idem, Esoteric Theology, pp. 207-210, 257-258; idem, “On the History of the Text of
Hflizhrrmt ha-Egoz,” and the wide-ranging discussions in Farber, “Concept of the Merkabah."

‘“"' Altmann, Studies, p. 171.
“Q Cf. Eleazar’s °oft:m le-shabbat teshtwa/2, which begins with the words “Or yz'sm“elu-qedos/Jo, in

S'l"*'i'¢1f hi?-R0ke'al_2, ed. Meiseles, p. 33: ‘esb be-Yes/1a’ rna/gazot lifne qadosh, “the fire is in nine
appearances before the Holy One.”

7" Soda Razayya, p. 29, and parallel in Parrish Sodot ha-Tefillah, MS Paris—BN 772, fols. 76a,
I-343; see Farber, “Concept of the Merkabah," p. 412, and my study “The Image of Jacob Engraved
“Pun the Throne."

ail MS Paris-BN 772, fol. 48b. Cf. MS Oxford-Bodleian 1566, fols. 37b, 41b. See also Zohar
Hfldash 94c (Tiqqtmim): “Corresponding to the nine sefirot Ezekiel saw nine visions (mafot),
Cvncerning which it is said, ‘The heavens opened and I saw visions of God‘ (Ezek. 1:1).”
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“appears to the prophets by means of the presence of His glory through many
images (nife/2 la-new"r'm 'al -yede s/Jelahinat lee:/odo be-dimyonot harbeh), ac-
cording to His desire and will, the one who creates images.”73 Hence, one of
the technical names of God is “Creator of the images” (bore’ dim-yonot), for
through these very images the invisible is made visible, thus rendering pro-
phetic and mystical visions possible as well as providing a mechanism for litur-
gical worship. The images are more than allegorical or figurative tropes; they
are signs of the spiritual reality experienced (and this is a critical term that
needs to be emphasized) by the individual, and these signs possess a dia-
phanous quality that allows the nonrepresentable reality to be represented, that
is, to be present as form in the imagination. The image is the symbolic figura-
tion of the transcendent, and in the representation precisely that which is ab-
sent is made present.

Despite the correctness of the claim that, for the Pietists, the images must be
viewed ontoiogically or hypostatically, in their writings they simultaneously
developed the docetic posture alluded to in the aggadic texts and expanded in
the Geonic material interpreting mystical and prophetic visions. That is to say,
the images, which are of a spiritual, immaterial nature, assume concrete shape
or form only within the mind of the one seeing the vision. A careful study of the
relevant materials, both in manuscript and in print, indicates that the second
posture is the one adopted in almost every instance by Eleazar of Worms, al-
though in his case, too, one finds a modified notion of dimyon. lndeed, in one
passage in his Hokhmat /m-Nefes/2 (the “Wisdom of the Soul”), Eleazar men-
tions explicilly the interpretation of the “first philosopher,” a clear indication
that he is referring to the dialogue discussed above. He writes,

The first philosopher said that the images (denmyot) that are seen in [the magical
technique of conjuring angelic visions called] the archons of the cup (sare kos) and
the archons of the thumbnails (sare bo/van)” and by means of delusions (’a/_vz'Zfli
"eirzayz'm) are reflections and not [actual] bodies. . . . The image is a reflection co r-
responding to the person himself. Thus one says that these images are only in the
mind . . . the idea changes and appears as images that have no substance . . . and
this spirit appears as a delusion, in an image, [as it is written,] “in the image of God
He created him” (Gen. 1:27).”

In another passage in the same composition Eleazar differentiates on legal
grounds between the technique of conjuring images referred to as “the archons
of the cup” isare £205) and “the archons of the thumbnails” (sare bohen) £1fi_d
creating delusions (’a/yizat ‘eina-yim) that have no external reality. The former [5
forbidden only by rabbinic ordinance,” whereas the latter is a scriptural p[‘Ol'1l'

71 Pt.’rIl.S/3 Sefer YL’§!?’t?f? le-R. "Ele't-"tear mi-Woriizs 3a.
7-‘ Concerning these techniques, see Dan. Studies, pp. 34-43; idem, Esciteric Theology, pp- 190”

192.
74 Hok/imat bu-Nefes/J, chap. 48, p. 80; see also chap. 51, p. 9'].
7-‘ ln fact, [lit only reference to this magical practice in talmudic literature of which l am aware

does not neces:;arily forbid it, but merely downplays its efficacy. (if. B. Sanhedrin l()la. 566 the
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bition.76 In either case, however, one is dealing with mental images for which
there are no objective correlates in the spatio—temporal realm. “It says, ‘[God
ceased] from all the work of creation that He had done’ (Gen. 2:3). What is the
meaning of ‘that He had done’? God gave permission for images of creatures to
be seen in the human heart as, for example, the archons of the cup and the
archons of the thumbnails that they see and the delusion (’ahizat 'ez'rzayz'rrz)
through which is seen the form of [one’s] desire.”-T-T

lt will be noted that at the end of the passage from Hokhmat ha-Nefesh in
which Eleazar mentions the first philosopher he utilizes this very notion of a
mental image to explain the biblical idea that man is created in the divine
image, which is connected in other texts with the Pietistic conception of the
celestial image (selem)7* that corresponds, as Scholem has written, to a kind of
astral “archetype” that occupies a “sphere of noncorporeal, semi-divine exis-
tence.”79 In the most detailed formulation of the latter idea in judah he-IfIasid’s
Sefer l_-lasitlim (the “Book of the Pious”) there is already an implicit connection
between the selem and prophetic vision, as the relevant context has to do with
the revelation of the divine glory to Moses, though there is no indication that
the celestial selem is treated as a mental image:

It is written, “I will make all My goodness pass before you” (Exod. 33:19). The
word '“all” (lzol) [in the expression “all My goodness,” kol tuui] numerically
equals fifty [which corresponds to the fifty] gates of understandings" Upon each
and every gate there is appointed an angel. The expression “all My goodness” (laol
tuvi) numerically equals [the word] mazzalf“ [zodiacal sign], for [God] showed
Moses the sign of their souls. . . . This is the meaning of “all My goodness before
you.” It should have been written “all My goodness before your eyes.” Rather [the
Lise of the expression “before you,” ‘al panekha] alludes to the fact that the face of
Moses is above when He passes above, over that very form, the angel comes down
upon him and informs him. . . . Thus it says, “And God created man in His image,

commentary of Rashi, ad. loc., who renders the expression “archons of oil” (sare .SfJ£’H1L?)Z) as
“archons of the thumbnails” (sare hoherz). (For the general influence of magical traditions on
Rashi, see M. Catane, “Le monde intellectuel de Rashi,” in Les juifs au regard ale l’histoire, ed.
(L DL1l‘l£1[1 [Paris, 1985], pp. 83-84.) For further evidence of this practice from a Genizah fragment,
Bee Schafer, “Jewish Magic Literature in Late Antiquity and Early Middle Ages," p. 89. See also rhe
lfilgment dealing with angelic adjuration in MS Oxford-Bodleian 1.626, fols. 14a—b. See Daiches,

Bab}-'lonian Oil Magic in the Talmud and in Later _/ewislz Literature; Trachtenberg, jewish Magic
‘iml 5MPefstition_, pp. 219-222; Y. Bilo, “Pondering the ‘Princes of the Oil’: New Light on an Old
ll"L-3nonienon,” journal ofAnthropologi'cal Research 37 (I981): 269-278.

if‘ Hoklm-tat ha-Nefesli, chap. 74, p. I2?-"'.
’* Ibid., chap. 46. p. 73.
'“ See Dan, Esoteric Theology, pp. .118, 224-Z29,
'7” Scholem, Major Trends, pp. I I?-118; idem, Origins, p. 112 n. I14; see also Mopsik, Le lit/re

Pfifbfeu d'herzo(h, p. 53.
““ Cf. B. Rosh ha-Shanah llb.
“l Cf. B. Megillah 3b and the commentary of Rashi. s.v. mazzala)'yh:4. r'\ccording to Rashi, the

W‘)T\l tmtzeal in this context denotes the “arehon of each person above." See also B. Sanhedrin 94a.
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in the image of God He created him” (Gen. 1:27): one [image] above and one
[image] below.“

Reiterating the same notion, Eleazar writes,

Every angel who is an archon of the zodiacal sign (sar mazzal) of a person when it
is sent below has the image of the person who is under it.“-3 . . . And this is the
meaning of “And God created man in His image, in the image of God He created
him” (Gen. 1:27). Why is [it written] twice, “in His image” and “in the image”?
One image refers to the image of man and the other to the image of the angel of the
zodiacal sign that is in the image of the man.“

In an earlier Pietistic text that undoubtedly was one of Eleazar’s sources, the
prophetic vision is likewise described in terms of the intermediary of the celes-
tial image: “Then the prophet sees the image above, and the sign (mazzal) that
is the archon of that image in the image of [that] man. . . . Thus he sees the
image and the speech of that image . . . he sees the image of the archon that is
his sign.”85 What is apparently distinctive about Eleazar’s interpretation is the
claim that this celestial image takes shape only within the mind of one who
perceives it. Similarly, in another work, Sha‘are ha-Sod ha-Yihud we-
ha-‘Emunah (the “Gates of the Secret of Unity and Faith”), Eleazar comments
on the verse “God said, Let us make man in our image and in our form” (Gen.
1:26), but in this case extends his remarks to angelic beings in general and does
not limit hirnself to the celestial image: “This [verse] does not imply that the
Creator, blessed be He, has the form or image of His creatures, but rather the
meaning of ‘in our image’ is that we [i.e., the angels implied in the plural form
of the versegii] wish to be revealed to the prophets in the most desirable counte-

“1 Sefer Has.-dim, § 1514, pp. 369-370. Cf. the Pietistic commentary on the Pentateuch printed
as Perush ha-Hoqeah 'al ha-Torah, 1:67-68. Concerning the attribution of this text, see ]. Dan,
“The Ashkenari Hasidic ‘Gates of Wisdorn’ ”; idem. “The Commentary on the Torah of R. Eleazar
of Worms.” The influence of the Pietistic idea is discernible in Zohar 1:115b (Midrash ha-
Ne'elam—hercafter abbreviated MhN), although in that case the operative term is diyoqon and HOI
climyon or denmt, the terms generally employed in the Pietistic sources.

"5 In this context as well, it is evident that the angel spoken of is the celestial sign. It is sigflififilnt
that the Pietisiic notion is not fatalistic or deterministic in its orientation, i.e., one’s fate is 110*
completely determined by the celestial form in whose image one is created. On the contrary, fl‘l6
morphological resemblance between earthly man and the celestial form endows the former with
theurgical signficance over the latter. See, e.g., the marginal commentary (derived from Eleazar Oi
Worms) to Psalm 100 extant in MS Oxford-Bodleian 1097, fol. 8a: “]ust as a person acts below, $0
his sign acts aliove, that is, the angel [which corresponds to the sign] before the supernal retinue.
On account ofa person being joyous in his heart, for he was worthy of being a servant of God, his
joy is increasec, as it is written, ‘In the light of the king’s countenance is life’ (Prov. 16:15), that is,
his sign, the an gel, is happy and illuminates the king’s countenance with life as well as the wl'10l9
retinue above." The enduring influence of Haside Ashkenaz is apparent in later literature; see, 9-B->
Pinehas Eliyahl Horowitz. Sefer ha-Berit ha-Shalern, p. 466.

'“"‘ Holahmat ha-Nefesh. chap. 48, p. 80; cf. chap. S9, pp. 103-104; see Dan, Esoteric Theol0£)5
p. 226.

*5 MS Oxford-Bodleian 1567, fols. 60a-b, quoted by Dan in Esoteric Theology, p. 225 n. 8-
”“ See Targum Pseudo-Jonathan on Gen. 1:26; Bereshit Rabbah 814, pp. 59-60,



-HAS1DE.-1$HI\'ENAZ- 211

nance, which is the face of an anthropos, the image that is unique for us, the
form of the glorious and honorable image that is seen by us.”37 In slightly
different words, Eleazar reiterates this view in another work: “‘Let us make
man in our image and in out form’ (Gen. 1:26). The meaning of [the word]
image (clemut) is like the honorable and important image (dimyon) that ap-
pears to us [i.e., the angels], and this is the image that is revealed to the
prophets.”88 Hence, the meaning of the biblical claim that Adam was created in
the divine image is that he was created in the theophanic image of the angels.39
The conception espoused by Eleazar served as the basis for the following com-
ment found in Pa°aneah Raza’, compiled in the second half of the thirteenth
century by the French exegete and tosafist Isaac ben judah ha-Levi, whose first-
hand knowledge of Pietistic doctrine is attested by the fact that he occasionally
cites judah the Pious and Eleazar of Worms: “ ‘Let us make man in our image,’
in the image of angels, that is, let us make man in that very image that the Holy
One, blessed be He, showed to the prophets in the form of an anthropos.”9° It
is important to note that the Pietistic conception of an angelic being contrasts
sharply with the medieval Aristotelian conception that had gained currency
amongst jewish philosophers through the influence of Islam. To the Pietists the
angel is not merely a disembodied intellect—in philosophical terminology,
“separate intellect” (selzhel nifrad)—but rather an ethereal luminous body.91

8? Sha“are ha-Sod, p. 146. Cf. Sefer Tagi, MS Oxford—Bodleian 1566, fol. 242b, and the words of
Eleazar cited in ‘Amiga: ha-Bosern 1:137. Cf. Perush Sodot ha-Tefillah, MS Paris-BN 772, fol.
177-a, where Eleazar comments on the liturgical formulation for a wedding ceremony, “He who has
created Adam in His image": “This refers to the countenance of the human face that is upon the
throne." Eleazar interprets the continuation of the blessing, “in the image of the likeness of His
form," as a reference to the erect posture of the human gait. Cf. l_-lofzhriiiit ha-Nefesh, chap. 51,
p. H8.

““ Dan, .S'tudies, p. 85. On the role of the image (demut) in the Pietistic writings, see also Sirat,
(The'ori'es, p. 104), who mentions specifically Shabbetai Donnolo and Abraham bar Hiyya as pos-
sible influences.

"'“ The Pietists" reading of Gen. 1:26 is informed in part by Abraham ibn Ezra’s exegesis of the
verse, “the [expression] ‘in God’s image’ [refers to] an angel” (Perushe ha-Torah le-Rabhenu
‘A1/raham ‘ibn 'Ezra, ed. Weiser, 1:9). The intent of ibn Ezra’s identification of the divine image with
an angel is that one is created in the image of the Intellect or supernal anthropos, also identified as
Metatron. See Wolfson, “God, the Demiurge, and the Intellect,” pp. 98-99. See also The Religious
Poems of Abraham ibn Ezra. ed. Levin, 1:62 (poem no. 35): WJDRWII ‘(R573 11173121 flRT$.

”“ Quoted in Tosafot ha-Shalerm Comrneritary on the Bible, ed. Gellis, 1:61.
”' See Sode Razayya, pp. 3, 8. For a rejection of the medieval philosophical understanding of

'-lflgels as separate intellects on the basis that the view of the rabbis is that angels possess bodies,
albeit everlasting and therefore not subject to decay, see the text extant in MS New York-JTSA
M16. 1892, fol. 57a, quoted as well in Isaac of Acre, Sefer Me’irat ’Einayim, p. 105. See also the
'-lllonymous letter in MS Vatican 236, fols. 82b-8321 (concerning this text see chapter 4, n. 247).
After presenting the philosophical view, as expressed especially by Maimonides, regarding the
tenth separate intellect, i.e., the agens iritellectus, identified with the rabbinic “Prince of the
world,” as the locus of prophetic visions, the author mentions that various sages, including R.
Abraham the Head of the Court (i.e., Abraham ben Isaac of Narbonne), the halzharn R. Abraham,
R- Judah the Pious, and R. Eleazar (referred to here as Eliezer) of Worms. received the tradition
“Without demonstration or proof, in the way a person transmits a secret to his friend,” that the
angels are composed of both form and matter. This is presented, moreover, as the meaning of the
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The angels are further described by the Pietists as clothing God’s decrees or
thoughts,93 but the form the angel takes depends in each case on the particular
person to whom the angel appears.93 In one place Eleazar puts the matter thus:

The angel [appears] in many images (demuyot), and this is [the import of the verse]
“The one who looked like a man touched my lips, and I opened my mouth and
spoke, saying to him who stood before me, My lord, because of the vision I have
been seized with pangs and cannot summon strength” (Dan. 10:16). It does not
say in the image of a man (lei-demut °adam) [i.e., in the singular], but rather in the
image of men (lei-demut hene ’adam) [i.e., in the plural], for the angel [can appear
in] many images. The angel appointed over a man looks like that very man.”

The Pietistic conception is based on earlier views, as is attested, for instance,
in various talmudic passages that report that angels descend to the world in the
likeness (demut) of particular human beings. One especially noteworthy leg-
end, which apparently belongs to the Hekhalot literature, reports that Gabriel
was commanded by God to appear to the wife of the tanna Elisha in the image
of her husband as she emerged from ritual immersion.‘-*5 The couple were even-
tually blessed with a child, R. Ishmael the High Priest, whose countenance was
said to be like that of Gabriel, the angel who transmitted to R. Ishmael the
supernal secrets when he ascended to heaven?" What is especially important

biblical claim that Adam was created in the divine image, i.e., in the image of the angels, who possess
body and soul. These sages “maintained that a reality is greater if the forms also have a body.
Therefore there are some among them who think that the matter of the Shfur Qomah should be
taken literally.” In this connection it is also worthwhile to recall the interpretation of Gen. 1:26 in
Tobiah bar Elieaer, Midrash Leqah Tot/, p. 15: the word selem denotes the upright posture (qomah
zequfah) characteristic of angels, and clemut the face of the celestial beast underneath the throne.

93 See Sode Razayya, p. 7; Sefer ha-Shem, MS British Museum 737, fol. 223a.
9-‘ The notior. that an angel can change the appearance of his face is expressed in rabbinic litera-

ture; see, e.g., ’.\t»ot de-Rahhi Natari, version A, chap. 37, p. 109. In that case, however, the change
in form is not dependent on the imagination of the one who sees the angel. On the other hand, I116
identification oi angels as visions or phantoms occurs already in Josephus, where it is clearly part Of
his programmatic avoidance of anthropomorphic expressions in the Bible. See L. Feldman, “J0-
sephus’ Portrait of Jacob,” _[eti/ish Quarterly Review 79 (1988-89}: 140 n. 87.

94 Sode Razayya, p. 11.
95 Cf. the talrnudic legend in B. Berakhot 20a concerning R. Yohanan, of whom it is said that he

used to sit at the entrance to the bathhouses so that when the women came out they would lo0l< at
him and would have children with his beauty.

96 See Liqqute Pardes, attributed to R. Solomon ben Isaac (Amsterdam, 1715), 4a: Shit/he R-
Yishri~za’el Kohrn Gadol, in I_-Iadashim Gam Yeshanim, ed. Habermann, p. 86. See also Midrasl?
“Iileh ’Ezf2erah_. in Jellinek, ed., Bet ha-Midrash 2:65. In that context R. lshmael’s father is named
R. Yose. For discussion of various medieval sources that cite or refer to this text, see Ch. M-
Horowitz, Urtzite Tosefta"s (Frankfurt am Main, 1889), pt. 4, pp. 7-15. I have located another
version of this jegend in a Genizah fragment in MS New York—JTSA ENA 3021, 1, with the title
Zehirut ha-Terillah, followed by several sections from Hekhalot Rahbati (corresponding t0 SW‘
opse, §§ 122-126, 130-138). The legend also appears in a collection of Ashkenazi material extflflf
in MS Paris-BN1 1408, fol. 67a. For a detailed description of this codex, see Sirat, “Le mi-1nUSCI'1t
hébreu n" 140$ de la bibliotheque nationale de Paris,” esp. p. 346, where the specific text under
discussion is mentioned. According to this version, the angel commanded by God to appear to
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for our purposes is the claim that the angelic figure can assume the form of a
particular human being and not merely a generic human shape. Such a notion
[5 implied, in my view, in a statement found in the Pietistic writings to the effect
that God sends an angel to each person in accordance with their thought or
mental capacity.” The most elaborate account is given by Eleazar:

The angels who are sent below [appear] according to the need of the hour and
according to the will [of God]. Elijah made himself appear as a bear in order to
bother R. Hiyya and his son [as is related in the Babylonian talmud, tractate] Bava
Mesi'a [8Sb]. . . . At that moment Elijah was not a bear, but he appeared to them
as such. Similarly, an angel came to Jacob in the image of Esau."8 . . . The angels
are very subtle bodies, like the spirit, which is subtle and not visible, for the body
[of the angel] is from spirit and from fire. lf He desires to reveal them He makes
their bodies [literally, their burden] heavier, [as it says,] “Then one of the seraphs
flew over to me” (Isa. 6:6), and in Daniel, “[1 looked and saw] a man dressed in
linen” (Dan. 10:5). For the Holy One, blessed be He, strengthened the light of the
eye, as it says, “And the Lord opened the servant’s eyes” (2 Kings 6:17). The Holy
One, blessed be He, allows the angel to be seen distinctly and his body will be
coarse and not subtle, and there is a conflict between him and those people who
stand there and do not see him. . . . The angel is replete with images (daiatanot)
and the [particular] perspective of a person is according to the decree [that has
been established]."9

The angel is thus the subtle substance that assumes various forms in accor-
dance with the individual’s capacity as well as the divine decree at the given
moment.

On occasion the angels change into the form of an anthropos, as it says, “The one
who looked like a man touched [my lips]” (Dan. 10:16), and sometimes into winds
and into fire when they serve, as it says, “He makes the winds His messengers, fiery
flames His servants” (Ps. 104:4). This is the [meaning of] “all the work of creation
that God had done” (Gen. 2:3), that is, they made themselves in accord with the
will of the Holy One, blessed be He.1°°

_ The same process explains prophetic visions: what the prophet sees—
Including and especially the divine glory—is a luminous form constituted

E|isha‘s wife is Metatron and not Gabriel. Moreover, in this case the legend purports to explain the
unique role of R. Ishmael as recipient of the secret knowledge about the chariot, disclosed by

Miiifliroii. Thus God proclaims to Metatron, “I have a servant below who is just like you, and this
“i the one to whom you will transmit the secrets, as is [recorded] in the Book of Palaces.” A similar
yersion of this legend is found in Isaiah ben Joseph, Hay}-*0 Nefesh, MS New York—]TSA Mic.
I841, fols. '1 92a-b.
it See judah he—H-asid, “Book of Angels," pp. 106-1 09; Soda Rcizayyri, p. 4. On the relationship

between angelic revelations and an individual’s thoughts, see Sefer Hasidim, § 382, p. 1'17.

9” Cf. Bereshit Rri{)brz/0 78:3, p. 921.
oo gm-is Rmaayya, p. 8. Cf. Ijlokhmtzt /oa-i'\’efi:s/1, chap. 52, n. 91.

""’ Sefizr Tiigi, MS Oxford-Bodleian 1566, fol. 24511.
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within the imaginative consciousness of the prophet. “Thus he should do
naught but the will of the Creator who created him, and he should not reflect
on Him lest he go mad . . . yet he should acknowledge that He is one and He is
imagined by the prophets [Hosea 12:11] according to the need of the hour. ” W1
In the Pietistic writings one can thus discern a thematic link connecting the
nature of visions apprehended by prophetic comprehension, the magical tech-
niques such as the archons of the cup and the archons of the thumbnails, and
the astrological-anthropological doctrine of the celestial image.

Si-n‘uR QOMAH AND THE VisioN or THE GLQRY: VERIDICAL AND DOCETIC
APPROACHES IN ELEAZAR or Worms

It will be worthwhile at this juncture to pursue in greater detail the exoteric
Pietistic notion of the glory as it emerges especially from Eleazar’s writings. Let
me cite a typical passage, from S/va'are ha-Sod ha-Yi/pud we-ha-’Emuna/9,
which has parallels in other texts of Eleazar:

The Creator has no body, physical stature, image, or form at all. . . . The glory is
an appearance of the resplendent light, which is called She/ehinah, and the will of
the Creator shows and images that very light to the prophets according to the hour,
to this one as that [form] and to the other as that. . . . From the resplendent light
He created His glory . . . the appearance of the vision is in the heart of the one
who sees. . . . The Creator is one and makes the glory appear according to His
will. . . . The appearance of His splendor, which is His glory, is like a consuming
fire, and they called it Sbekbinab. . . . According to the will of the Creator is the
appearance of His glory. Moses saw the splendor of the glory, the great resplen-
dence, more than all the prophets. Within the vision are images (dimyonot), [as it is
written,] “and through the prophets I was imaged” (Hosea 12:11). . . . The ap-
pearance of the images is according to the desire of His decrees, sometimes in the
image of an anthropos and sometimes in another image, in accordance with His
will He snows [the prophet] His glory in the place that He wills.“’3

ln the continuation of this text Eleazar cites a passage from Hananel (85
transmitted in the talmudic lexicon of Nathan of Rome) that distinguishes bf?’
tween two glories: the upper glory, called Shefzhinah or the great splendor (/1041
ha-gadol), is an invisible, formless light, whereas the lower glory is that which
is seen by the various prophets. With respect to the latter, one needs to make 3
further distinction: Moses had a clear vision of that lower glory through I113
speculum :hat shines and all other prophets beheld the glory through a S1965‘
ulum that does not shine, that is, through images that distort reality.“-*3 Eleazar

1°‘ Perus/1 Sodot /an-Tefillah, MS Paris-BN 772, fol. 172a. _
“"3 Sha'.;m‘ ha-Sod, pp. 147-148. Cf. the parallel to this passage in the text published by D9" in

Studies, p. 85. See also Eleazar’s Hi/k/Jot Hasidm‘ in Sefer ha-Roqealg, pp. Z1-22; '/lrugrlf bf?
B056??? 1:Z0l.|—Z0'1.

1“-‘ See S/v.z'cire ha-Sod, pp. 148-149.
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also follows Hananel’s lead in characterizing prophetic vision as mental seeing
(r@°z')/at ha-let/) rather than physical perception. Indeed, in his commentary on
I-jze-kiel’s chariot vision, Eleazar goes so far as to say that “Ezekiel saw in his
heart the entire structure of the chariot from below to above. ” ‘"4 It is of interest
to note in this connection that in one Ashkenazi manuscript the views of
Hananel and Nathan ben Yehiel are mentioned after a citation from Saadiah’s
Boole ofBeliefs and Opinions (according to the Hebrew paraphrase that circu-
lated among the Pietists and greatly influenced their terminology1°5). After the
\'i6WS of the former are mentioned, the text reads, “And so R. Eleazar of Worms
received from his teacher, R. ]udah the Pious, who received from his father, R.
Samuel the Pious.” “)6 Similarly, in one passage in ‘Arugat ha-Bosem the author
notes, after presenting R. lilananel‘s explanation of the nature of prophetic vi-
sions, which is said to likewise be the view of R. Nissim Gaon and Shabbetai
Donnolo, “And this is our tradition (qabbalatenu) from the mouth of my
teacher [i.e., Eleazar] and R. judah [who received] from our rabbi Samuel the
Pious.” 107 The textual evidence does indicate that the Geonic interpretation of
prophetic and mystical visions did indeed inform Eleazar’s own approach,
yielding a decidedly docetic orientation.

There is equally valid evidence, however, that the Pietists did not adhere
rigidly to the notions of Hai Gaon and R. Hananel. That is, they also affirmed a
more veridical approach, assuming, therefore, the existence of the luminous
glory outside the mind. It is evident that in some passages Eleazar follows the
orientation of Saadiah and asserts that the glory or Presence is a light created by
God that is superior to the angels and assumes the measurements of the Shfur
Qomah. Yet, in other passages, in contrast to the Saadianic view, the main
circle of Pietists maintain that this glory, or “first light,” is not created by but
emanates from God (it seems that the major sources of influence were Donnolo
and ibn Ezra); in that respect there is no ontological distinction between the
Creator and the glory. The lower, visible glory likewise is not a created light
outside of God but rather emanates from the invisible glory that emanates from
the Creator. God, the hidden glory, and the revealed glory are thus three links
in a continuous chain of being.

The theory of Izaz/od put forth by the main circle of the German Pietists,
65pecially as it is developed in the writings of Eleazar, is thus an attempt to
Fombine the realist and docetic positions. On the one hand, the glory is an
Independently existing hypostasis, a luminous being that emanates from the
One. On the other hand, this resplendent light is amorphous. The lower glory,
11 light that emanates from the first light, assumes various shapes in accordance
with the divine will but only within the mind of the one who sees. There is

"'* l\.-IS Paris-BN 850, fol. 48a.
1”“ See Dan, Esoteric Theology, pp. 22-23; Kiener, “The Hebrew Paraphrase of Saadiah Gaon's

Kiwi) al-.-eliiiiiiitit it/a’l-I‘tiqi'idtit_,” pp. 16-20.
""‘ P115 Paris-BN 1408, fol. 40a. See Sirat, “Le manuscrit hebreu n“ I408,” pp. 341-342.
1”“ '/irugtir /1.1-Bosem 1:200. For a slightly different formulation, cf. MSS New York—]TSA Mic.

2411, fol. 12b; Parma-Palatina 2784 (DeRossi 1390), fol. 78b.
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therefore no presumption of veridicality with respect to these particular forms
allegedly enjoyed by ordinary sense experience. That is, the phenomenologicaj
content of the experience does not correspond to something existing outside the
mind, for the forms assumed by the glory are not independently existing 1-5-3|-
ities but rather images lodged in the mind of the visionary with no ontic status
as such. In Eleazar’s own language, “The glory appears to the prophet, not [35
it is] in actuality but [according to] the image of the appearance.” 108 The visi_
ble glory thus has no definite form per se, but is revealed through the intermedj-
ary of images or forms that exist only in the mind of the one who is having the
vision.'09

The key concept in the Pietistic treatment of prophetic and mystical visions i5
dim)/on, “image”—a term rooted, as we have seen, in the ancient midrashic
tradition. I noted above that the Haside Ashkenaz employed this term in an
innovative way to refer to the human faculty of imagining spiritual realities in
concrete terms. It is necessary to reiterate, moreover, that the dimyonot them-
selves are treated ontologically by the Pietists, that is, these images are them-
selves the spiritual paradigms or archetypes of mundane realities that are ap-
prehended by the imagination. What is true of these forms is equally applicable
to the glory itself, which likewise is apprehended through imaginative forms
constituted in the imagination as it interacts with the ontically independent
entity. “The great Splendor,” writes Eleazar, “is the Shekhirzah, no one has
permission to gaze upon it. . . . The [lower] glory alludes to the angel that
changes to many forms. . . . At times it appears in the image of a human sitting
on a throne, and he [the prophet] sees an awesome form. All is in the will of the
Creator who makes His will visible according to the understanding of the
heart.” 1 1° Eleazar’s words are very carefully chosen. The final expression, “un-
derstanding of the heart,” had previously appeared, as we have seen in a pre-
vious chapter, in one talmudic context with reference to the chariot vision. AS 1
have also noted, this locution was employed as well by several important rab-
binic figures, including Hai Gaon and Hananel ben Hushiel, to explain either
mystical or prophetic experience as contemplative in contrast to physical vi-
sion.11'1 The usage of the term dim)/on is also found in the writings of Hananel
allegedly transmitting the thought of Hai Gaon. Thus, it may be said that the

""‘ Pems/0 Sodot ha-Tefilla/0, MS Paris-BN 772, fol. 103a. _
"I" Cf. Soda Rtzzayya, p. 47; Perush ha-Merkavah, MS Paris-BN 850, fol. 48a. The Vl6W.0f

Eleazar is summarized well in a passage in a collection of Ashkenazi traditions extant in M5 P9-“S”
BN 843, fols. 72b-73a. The influence of Eleazar is also evident in the kabbalistic commenter)’ on
the sefirot, which in many manuscripts is attributed to his disciple R. Menahem (see Scholem;
“Index to the Commentaries on the Ten Sefirot,” p. S05 n. 63). See, e.g., MS Munich 56, fol. 140 '
“In truth the Creator has no image or form, except for His glory, which He shows to the PIOPPCIS’
and His will is within it, for He fills all worlds.” Cf. MS Oxford-Bodleian 1938, fol. 6413- h

"“ Quoted in Dan, Stiidies. p. 87. See parallel in Slm‘tzre ha-Sod, pp. 151-152; and cf. P611“
ha-Merktzttih. MS Paris-BN 850, fol. 47a—b. he

‘ll See the citation of _]udah he-IjIasid’s Sefer ha-Ktwod in Ieirugat ha-Bosem 3:78, Where I ,
expression is used to explain the vision of the thrones mentioned in Dan. 7:9. See also Eleazars
comment in his I-‘emsb biz-i\/"fer/ciztizb, MS Paris—BN 850, fol. 48a.
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docetic posture of Eleazar—that the form the inherently amorphous glory as-
Sumcs depends on the images that do not exist outside the mind—is an elab-
oration of a tendency that has an earlier expression in Jewish sources. At times
Eleazar’s docetism is indeed quite pronounced. For example, in H012/omat ha-
Nefggh he states,

All that was shown to the prophets, the mind saw, as is the case of the “archons of
the Cup” and the “archons of the thumbnails.” All depends on [one’s] thought. . . .
the Creator places thoughts within the visual imagination (ma/ps/vet/er ha-re'i;va/9)
and shows them to the prophet. Thus it is with respect to everything the prophets
saw. . . . the vision that appears to the person is not due to a physical vision (re?)/at
ha-‘einayz'm), for even a blind man can see the angel of death.1 11

Eleazar writes in slightly different terms in Sefer ha-Shem, commenting on the
talmudic statement “The face of man is like a monkey in relation to the face of
the S/oelz/9z'na/9” (B. Bava Batra 58a):

“What form [can you] compare to him?” (Isa. 40:18). Rather [it is written] “and
through the prophets I was imaged” (Hosea 12:11). One sees with one’s heart.
“Yet my own eyes have beheld the King, Lord of Hosts” (Isa. 6:5). According to the
image (dimyon) that the prophet saw he knew the end of the decree. Concerning
that which is said, “the face of the S/vek/vina/7,” that is, according to the way it was
seen in ithe mind of the prophets, for the Creator of all has no face. He appears
instead in the image (demut) of an elder or in the image of a youth} 14‘

Eleazar’s statement reflects the ancient Jewish aggadic tradition according to
which God appears primarily in two forms, either that of a young warrior (at
the Red Sea) or an old man (at Sinai). As we have seen, in the midrashic sources
the forms attributed to God are not to be understood as mental constructs
solely dependent on the imaginative constitution of human consciousness. The
forms-—and here I again emphasize that the words used most frequently in the
relevant texts are dimmuyot, demuyot, and, in later sou rces, dimyonot-—
assumed by God are not apparitional realities but are indicative of the divine
nature. In other words we have here a version in rabbinic literature of incarna-

7

E011, by which term I mean the notion that God assumes the form of a human
eing_

“ In the Pietistic literature, by contrast, already evident in Shir ha-Kat/od (the
H3/mn of Glory”), the forms are not veridical, for they are only in the mind of

the Pfvphet. The position of Eleazar has an exact parallel in Elhanan ben Ya-
clilfjs Sod ha-Sodot (the “Secret of Secrets”): “All these visions of God [through
which He] appears by way of parables and allegories to speak to the prophets,
as It Says, ‘I have multiplied visions and through the prophets I was imaged’
(Hosea 12:11). . . . His appearances change into many things according to His
Will» HS we have received from our rabbis, peace be upon them, that He was

ill Holzhmtzrbtz-Nefes/.1, chap. 46, p. 75.
H MS British Museum 737', fol. 378:1.
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revealed on the [Red] Sea as a youth and in Sinai as an elder full of
mercy . . . all of these are visions of God, and in these visions there is nothing
but a vision according to the will of God without any reality.” 1 "4 In one context
Eleazar applies these theophanic images specifically to the angel’s own capacity
for vision: “The inner angels know the future through seeing the splendor of
the glory, at times like an elder and at times like a youth.” 1 15 In still other texts
it is clear that the glory assumed these forms for the Israelites at the two key
moments of their Heilsgeshichte.

To appreciate fully the approach developed by Eleazar it would be beneficial
to consider, first, the reference to this midrashic notion in the Pseudo-Hai com-
mentary on the forty-two-letter name of God included in Sefer ha-Holzhmah, a
text that preserves older Ashkenazi traditions: “The Holy One, blessed be He,
does not change His form . . . even though He appeared at the Sea as a youth,
making war with a two-edged sword in His hand [Ps. 149:6], by means of the
seventy-two-letter name in the secret of 216 letters, and at Sinai [He appeared]
as an elder full of mercy, it is all one, for He reveals the Shelzhinah in accor-
dance with the needs of the hour. ”116 In another passage in Sefer ha-Holahmah,
in a commentary on the seventy-two-letter name of God, one reads, “For the
honorable Holy One, blessed be He, was revealed on the Sea as a warrior and
on Mount Sinai He began [the Decalogue] with [the word] I, and was revealed
as an elder sitting upon His throne of glory. ”“7 Similarly, in a Pietistic com-
mentary on the various names of Metatron, we read in conjunction with one of
these names, “Gur ’aryeh [a Iion’s whelpl 6'8] is numerically equivalent to bore’
hahur [i.e., the Creator is a youth], for when the Holy One, blessed be He
fought upon the [Red] Sea He was revealed to Israel as a youth going to war, as
it says, ‘the Lord is a warrior’ (Exod. 15:3), and when He was revealed to them
on Mount Sinai He appeared as an elder expounding [Torah] in an acad-

I 14 Theological Texts ofGermau Pietism, p. 11, quoted and discussed in Farber, “Concept of the
Merkabah,” pp. 426-427. The docetic approach to prophetic vision is particularly strong in the
case of the an-Jnyinous Pietistic work Sefer ha-Hayyim (regarding this text see Dan, Esoteric Theol-
ogy, pp. 148- 149). See, e.g., Theological Texts of German Pietism, pp. 4-5, where it is stated that
prophetic vision in general is a dream state and the prophecy of Moses in particular is a vision Of
the heart.

"5 Sotle Raza)-i)-iii, ed. Weiss, p. I19.
1"‘ MS Oxford-Bodleian 1.568, fol. 6b. According to one tradition, the seventy-two-letter name

of God is derived from Exod. 14:19-21, each verse consisting of seventy-two letters, making 3
total of 216, which are then divided into seventy-two triplets. The name is thus referred to by ti“?
word ’aryeh, “lion,” for the numerical value of this word is 216. On the word laryeh functioning
as a name of God, see Eleazar ben Moses ha-Darshan, Sefer ha-Gimatri’ot, MS Munich 221,
fol. 109b.

'1? MS Oxford-Bodleian I568, fol. 15a. Cf. the following statement in a commentary Ofl The
seventy-two-letter name, apparently written by Pietists of the circle that produced Sefer ha-H6$h3q»
extant in MS I'\-"Iunich 92, fol. 28b: “[The word] ‘I’ (’tmolzhi) [refers to] the glory, for the Holy One»
blessed he He, showed the throne of glory upon the [Red] Sea . . . as it says in the Boole ofPalcI6-95»
the length of the Holy One, blessed be He, is I80 myriad parasangs and the length is 236 myriad
paras-angs as [is implied in] the number of we-mu lzoah, as it says, ‘Great is our Lord and full Of
power‘ (Ps. 1.47:5). He showed His length upon the Sea.”

1'“ Cf. G611. 49:9.
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emy.”11‘1 In a second text, apparently from the same circle of Pietists,1311 we find
the application of the other major aggadic image to God: “The forehead [of
God] is called ASTGYHW . . . which is numerically equal to the father of the
(lemzit yehzidi [i.e., Jewish image or image of a Jew,]1Z1 for the Holy One,
blessed be He, can be likened to a beautiful Jewish elder who is a scholar.”1-12

In these four examples, especially the latter three, there is no indication that
the forms through which God is manifest are considered purely mental. Even in
the first case, which is closer in style and terminology to Eleazar, we are not
told that the appearances of the Presence are imaginary forms.1Z3 In other writ-
ings of Eleazar, however, it is precisely this standpoint that dominates the dis-
cussion. Indeed, in one text of Eleazar, copied by Abraham bar Azriel in his
‘Arugat ha-Bosem, the docetic interpretation is presented in terms reminiscent
of the first passage from Sefer ha-Holzhmah cited above:

The Creator has no form or physical limbs, for He has no need of them. Proof of
this is [the verse] “For you have seen no image” (Deut. 4:15), for if He had an
image they would have known how He is, but it is written, “what form can you
compare to Him?” (Isa. 40:18). . . . It is written with respect to the image in
Ezekiel (1:26), “the semblance of a human form” (demut lee-mar‘eh ‘adam), but
not “the form of a human” (mar’eh ’adam), for from the great, bright, lucid, and
pure light [emanates a form] seated upon the high and lofty throne, and in the
hands of the prophets it appears to them [Hosea 12:11] according to the need of
the hour, sometimes as a youth and sometimes as an elder, as a judge or as one
riding, standing, or sitting.12“‘

The form in which the glory appears is determined in accordance with the
needs of the hour, but is apprehended as such only within the prophetic imag-
ination. These multiple forms, therefore, imply no ontic change in the status of
the emanated light. As Eleazar puts it, “With regard to what we have found
concerning changes in the Shelzhinah, sometimes as a youth and sometimes as
an elder, know that the reason [for this change] is that the glory appears to the
P1"0phets in accordance with the need of the hour.” 125 The glory assumes multi-
ple forms in accordance with the recipient, but in and of itself it remains immu-
table: “The Shelzhinah sometimes appears to a prophet as another matter, yet
the glory of the Shelzhinah does not change but rather appears to him to do
so ”136

1'” MS Cambridge Heb. Add., 405, fol. 314b.
12" See Liebes, “Angels of the Shofar,” p. 186 n. 20.
1“ That is, the name ASTGYHW = 485, which is also the numerical value of the expression

flemnt yehudi.
"11 Quoted in '/irugat ha-Bosem 4:76-77. Cf. the language of a text by R. Troestlin the Prophet,

Cited by Heschel in “On the Holy Spirit,” p. 185 n. 54: “For the Holy One, blessed be He, says: 1 sit
11P<>n the beasts, and the numerical value is tlemut yehudi, for the Holy One, blessed be He, appears
as a beautiful Jewish elder and sage.”

'31‘ Cf. '/irugat ha-Bosem 1:180.
13“1bid., 1:137.
'31 Soda Rtizizyya, p. 4'1.
'3“ MS Oxford-Bodleian 1791, fol. 76b.
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On other occasions Eleazar combines the midrashic tradition regarding the
theophanous forms of God as elder and youth with the mystical notion of the
measurement of the divine body as transmitted in the Shfur Qomah. The point
is made in his Sefer ha-Shem:

He manifested the form of a human face to the mind of the prophet, who saw
according to the number (or measure) [implied in] “[Great is our Lord] and full of
power” (we-rav koah). . . . According to the vision [that one beholds] one knows
His will and one knows the supernal Mind. . . . What image can you apply to him?
Rather [it is written,] “and through the prophets I was imaged” (Hosea 12:11). He
sees in his mind . . . according to the image (dim)/on) that appears to the prophet
he knows the [divine] decree. . . . But there are no faces above . . . when it says the
“face of the Shekhinah” [it means] as it appears to the mind of the prophets, for
the Creator of all has no face. He appears instead in the image of an elder or in the
image of a vouth.117

Eleazar has thus reinterpreted the earlier mystical tradition transmitted in
the cluster of texts known as Shfur Qomah that ascribed corporeal dimensions
to the enthroned divine form. From the point of view of the Pietistic theology, at
least in its exoteric formulation, there is no divine form—-God is not a body
that possesses form—except what is apprehended in the mind of the visionary.
Consequently, the measurements specified in the ancient esoteric work (the
measurement most frequently cited by Eleazar is 236,000 myriad parasangs)
are not attributable to the Creator or even to the glory in any objective way;
they represent the proportions of the imagination, indeed, they are constituted
within the imagination.

The Creator is one and He manifests the glory128 according to His will and desire,
a wonderful. sublime, and radiant form . . . which He called the Shelzhinah, some-
times it is seen without any form, a light that is not visible to any creature. . . . It
says, “I have seen the Lord” (1 Kings 22:19), the particle (°et) comes to include His
glory, and as it is seen by the eye His glory is great [in size], “Great is our Lord and
full of power” (Ps. 147:5), [the expression “and full of power” (we-rav l2oah)]
numerically equals 236, for [the glory] is 236,000 myriad parasangs.1‘°-9

Similarly, in ais commentary on the prayers Eleazar writes, “He shows His
glory in the hearts of human beings, 236,000 myriad parasangs.”13° “And
concerning that which is written in the secret131 of the Merkavah [regarding]

117’ MS British Museum 737, fol. 378a.
131* The first letters of these four words in Hebrew, yahid ha-bore’ it-nmfeh l)d-lZt2t’Oti, spell out

the Tetragrammaton, YHWH. This is an important point, inasmuch as comprised within the four-
letter name are b:)th the divine unity and the ability of God to manifest himself in the glory. I W111
return below to t."1e theosophic implications of the relationship between the visible glory and the
divine name.

13”’ Sefer ha-Rcqeah, p. 21.
1111 MS Paris-EN 772, fol. 971).
131 The manus:ript reads he-sof, “in the end,” which I have corrected to he-sod, “in the secret.”

See, however, MS Oxford-Bodleian 1204, fol. 29d, where the reading is he-Sefer ha-merlzavah, “in



-HAsitJ£.~i5Hx£.NAz- 221

the measurement of the body (shi'ur qomah), this is according to the dimen-
sion that is seen by the eyes, but the greatness of the Creator cannot be fath-
0med.”132 “Above without measure the glory appears to the prophet, not in
actuality but in the image of the appearance, for the inner beings and the elec-
U-um do not see it.”133 In his Perush ha-Merlzai/ah Eleazar comments thus on
[he verse “Upon this semblance of a throne, there was the semblance of a hu-
man form” (Ezek. 1:26):

The glory appeared to the prophets as a king sitting upon a throne. This is not to
say that there is sitting [above] or any boundary to His unity. Rather, [the glory
appears in this form] so that the prophet may know who is speaking to him. Con-
cerning this it says in the Sefer ha-Merkavah [i.e., Shiur Qomah] the measurement
of the creator, etc.13‘1

For Eleazar, then, there is no distinction between prophetic and mystical vi-
sions, for in both cases the unique feature is the imaging of the luminous glory
within the imagination, particularly as an anthropos.

The Holy One, blessed be He, is very great and the essence of His abundant great-
ness cannot be seen by the eye nor spoken of by the mouth. That which was written
in Sefer ha-Merkavah concerning the measure of the [divine] stature is in accord
with prophetic vision. . . . Thus does the glory appear to those who fear the Lord
who have seen in the intellect of the heart.135

He showed the form of a human countenance (parsuf’adam) to the heart of the
prophet who saw [it] according to the number of [the words] “and full of power”
[we-rav lzoah, which equals 236 and corresponds to the standard measure of the
divine stature, 236,000 myriad parasangs]. “Ascribe might to God” (Ps. 68:35).
The image (temimah) applies only to the human countenance (parsuf’adam), for
he imagines (yesayyer) His appearance. “Know the God of your father and serve
Him” (1 Chron. 28:9), for according to the vision one knows His will and knows
the supernal Mind. . . . “They saw the God of Israel. They beheld God” (Exod.
24:10-1’l).136

In the above texts Eleazar repeats his basic notion that the anthropomorphic
form described in the Shfur Qomah is the object of prophetic or mystical vi-
sion. The concluding remark of the first citation, “Thus does the glory appear
T0 those who fear the Lord who have seen in the intellect of the heart,” proves

the Book of the Chariot.” That the latter reading is preferrable can be supported by the fact that in
other contexts Eleazar cites the text of Shi'ur Qomah as sefer ha-merlzavah. See, e.g., Perush ha-
Merkavah, MS Paris-BN 850, £01. 67.1.

"17 MS Paris-BN 772, fol. 38b.
1'11 1bid.,fol. 103a.
1'1“ MS Paris-BN 850, fol. 67a.
1-15 Passover Haggadah with Commentary of R. Eleazar of Worms, ed. M. Hershler (Jerusalem,

1984). pp. 175-176 (in Hebrew).
1:1“ Sefer ha-Shem, MS British Museum 737, fol. 373a.
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beyond any shadow of doubt that Eleazar considered it possible for the pious
individual to have a mental vision of the glory on a par with prophetic expei-i-
ences. In the second passage he adds that the image of God apprehended by the
visionary is first and foremost a human face, a point supported by the numei-
ological equivalence of the word temunah (image) and the expression parsuf
°adam (human countenance), both equaling 501. This numerology is repeated
on a number of occasions by Eleazar, of which I will mention just one example;
“Concerning that which is said, ‘the image of the glory of the Lord’ (Ezek,
1:28), it is not [to suggest] that He has a countenance, but rather [the glory
appears as an anthropos] so as not to frighten the prophet. ‘You saw no image’
(Deut. 4:15)—the [word] image (ternunah) is numerically equivalent to human
countenance (parsuf ’adam). They saw several images (dimyonot) at Sinai face
to face.”1-37

So far, we have seen, the doctrine of revelation as it appears in some of the
key passages in the Pietistic writings is decidedly docetic: the visible glory is a
form that exists in the imagination. But one can also find evidence in the litera-
ture of the Pietists for the view that the glory is an emanated light that has
objective existence outside the mind of the visionary. This light in one of its
aspects has the capacity of appearing to the prophets in human form or as the
measurable being related in the ancient Jewish mystical texts. Thus in one text,
attributed by Dan to Judah the Pious, we find the following interpretation,
based in part on ibn Ezra’s commentary on Exod. 33:20, of the well-known
passage transmitted in the name of R. Ishmael in the Shi‘ur Qomah, “Whoever
knows the measurement of the Demiurge is certain to be in the world-to-come,
I and R. Aqiva guarantee this”:

The Creator has no limit. Concerning those verses that attribute dimensions to the
Creator, “Great is our Lord and full of power” (Ps. 147:5), [the expression “and
full of power,” we-rat» lzoah] numerologically equals 236 [i.e., an allusion to the
standard measure of the Demiurge in the Shi‘ur Qomah], “who gauged the skies
with a span” (Isa. 40:12), the measure is necessitated because of the created enti-
ties, for the Creator, blessed be He, has no limit. It was necessary for the glory to be
greater 1114111 the created entities taken all together. From this viewpoint the enlight-
ened one can know the One from the perspective of all things cleaving to it. Thus,
it says “measure of the Demiurge,” but He has no limit! What is intended is that

1-1:“ Sefer hi;=—Roqeah, p. 22. Cf. Perzish Sodot ha-Tefillah, MS Paris-BN 772, fol. 40a; MS
Oxford-Bodleian 352, fol. 197a; Shrftzre ha-Sod, p. 146; Eleazar ben Moses ha-Darshan, Sefer ha"
Gimatrfot, M5 Munich 221, fol. 151b. See also Mtfarelzhet ha-‘Elohut, chap. 10, fol. 144a, where
Eleazar of Wcrms is mentioned in conjunction with this numerology, although it is attributed 35
well to R. IS82!C,1.€’., Isaac ben Todros. This numerology is utilized in the early kabbalistic tradition
(perhaps of Gtronese provenance) extant in MS New York-JTSA Mic. 2194, fol. 64a, as well 35 13)’
Isaac of Acre :n Sefer Mtfirat 'Einayirn, p. 1()5, citing an anonymous text from “one of the great
kabbalists.” The numerology, perhaps under the direct influence of the Haside Ashkenaz, is alsO
evident in the long recension of Sefer ha-'Iyyi4n; cf. Verman, Boolas of Conternplation, p. 67- See
Scholem, Origins, p. 345. On the use of this numerology in Abraham Abulafia and Joseph Gil<3'
tilla, probably under the influence of German Pietistic sources, see Idel, “Maimonides and the
Kabbalah,” pp. 62—63.
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the measure [applies to] that which cleaves (davuq) [i.e., the glory that emanates
from and thus is attached to the One] and not as Saadiah explained [concerning a
created glory].1-38

In the above text the measures of the Shi“ur Qomah tradition are removed from
the Creator (the explicit reference in the sources to the yoser hereshit, the Demi-
urge, notwithstanding) and applied to the glory, characterized as emanating
from and being united to the One. No qualification is found in this text to the
effect that these dimensions are only images within the mind.

In the case of Eleazar of Worms various texts can be cited to prove that he,
too, cultivated an ancient tradition that ascribed the corporeal measurements
to the emanated glory without further specifying that the physical form is a
mere image in the mind. On occasion Eleazar seems to reflect another ancient
tradition, that the measurements of the Shi'ur Qomah apply to the angelic
Metatron. Such a tradition, also attested in kabbalistic sources,139 appears to
be implied as well in the Ashkenazi commentary on the names of Metatron:

Riiah pisqonit [= 930] is the numerical equivalent of [the expression] yah yah
denim‘ demut [= 930], for he [Metatron] had two images (demuyot), at first the
image of a man and in the end the image of an angel. Ruah pisqonit is equal
numerically to [the expression] he-rl"w ’elef rihho parsah [= 930], for this is the
meastire of the stature (shi'ur ha-qomah). This is to inform you that the Holy One,
blessed be He, has no measurement, and He has no boundary or limit . . . and no
eye has ever seen Him. Thus, when He selects a prophet to worship Him, he sees
the splendor of His glory (zohar lzevodo) on the throne in this measure.1‘“1

The first thing to note is that the statement that Metatron has two images,
initially that of a man and latterly that of an angel, is obviously based on the
earlier legend, expressed fully in the Hebrew Book of Enoch (3 Enoch), of the
human Enoch being transformed into the angelic Metatron, an idea that is
repeated on other occasions in this text, including most significantly this com-
ment on one of the names of Metatron: “We-ruah [the spirit] is numerically
equivalent to get/er yah [man-God], for at first he was a man and then he be-
Came through his righteousness an angel, for the Holy Spirit rested upon him
and he became an angel.”141 Yet, according to the first text cited above, the

11“ MS Oxford-Bodleian 1567, fol. 3b, quoted in Dan, Stzidies, p. 154.
1'1” See the statement of R. Abraham ben David of Posquiéres reported by bis grandson, R. Asher

ben David, in ”Osar Nehrnad 4 (1863): 37, discussed by Scholem, Reshit ha-Qahhalah, pp. 75-76;
idem, Origins, pp. 212-225; see also Isaac of Acre, Sefer Me°irat ‘Einayirn, p. 40, and Idel, “Enoch
15 Metatron,” pp. 156-157 (French trans., pp. 396-397). I have treated this topic at greater length
111 my study “Shi'ur Qomah and Metatron in the Writings of the German Pietists,” to be published
111 the proceedings of the conference “Mystik, Magie und Kabbala im Aschkenasischen Judentuin”
L9—1 '1 Dec. 1991, Frankfurt am Main, Germany). Some of the material in that article is repeated

ere.
1*1"MSS Cambridge Heb. Add. 405, fol. 302b; Oxford-Bodleian 2286, fol. 156a; Moscow-

Guenzberg 90, fol. 127a; New York-JTSA Mic. 2206, fol. "1 1a.
141 MSS Cambridge Heb. Add. 4()5, fol. 305b. See also fol. 299b.
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transformed Enoch still retains human characteristics insofar as the measure-
ments of S/1z"ur Qomah are applied to Metatron. The last point is especially
highlighted in the printed version of the above passage, which concludes, “The
Prince of the Countenance who serves Him is as big as this measurement.” 141
Commenting on this text, Dan noted that “the author does not actually estab-
lish that the glory that is revealed to the prophets in the image of the Shfur
Qomah is Metatron himself; rather he emphasizes that the image of Metatron,
its measure and character, is like the image of the Shefzhina/9 that is revealed to
the prophets in the measure of 236,000 myriad parasangs.” '43 There are state-
ments in the Pietistic writings to support this interpretation, as will be seen in
more detail below.

It seems to me, however, that the text is ambiguous enough to maintain an
alternative view. In fact, it is entirely possible that underlying this text is an
identification of Metatron with the Shekhinah, referred to at the end of the
passage as the splendor of God’s glory that appears on the throne in corporeal
measurements. This identification, as Scholem noted, is found in other Hasidic
writings as well as in early kabbalistic documents from Catalonia.144 Scholem
goes on to say that this identification “is clearly a promotion of Metatron, who
in the Merkabah gnosis also bears the name Yahoel. The angel himself becomes
a figure of the lzab/2od.”145 Metatron, then, is the aspect of the glory that is
depicted as the measurable anthropos who sits upon the throne and appears in
prophetic visions. It must be noted that Dan, too, accepts the possibility of such
an understanding of Metatron in the theology of the German Pietists, although
he does not mention in this context the parallels in kabbalistic literature: “For
the German Pietists Metatron was already a nearly-divine image, and some-
times actually divine; like his identification with the Shelzhinah the German
Pietists were inclined to draw him close to, and perhaps even identify him with,
the divine glory itself. ” 146 A similar conclusion has been more recently affirmed
by Farber, who comments on the passage quoted above, “lt is reasonable
to assume that before the author of this commentary was a tradition that
maintained an identification between Metatron and the Shiur Qomah. . . .
[P]erhaps this tradition already assumed the twofold nature of Metatron,”‘47
that is, as an angel, on the one hand, and as the glory, on the other.

Indeed, it is evident from other passages in this Pietistic commentary that
Metatron fulfills just this function. For example, the following meaning is attri-
buted to one of Metatron’s names: “Zerabyah is numerically equivalent t0
"aye/2 rua/_2 [where is the spirit?], for the Holy Spirit did not dwell on any other

H1 Sefer ha-Hesheq, § 25. On the attribution of the corporeal measurements of the Shfuf
Qomah tradition to Metatron. see the text published by Dan in Studies, pp. 'l53—154, and the
parallel in Eleazar of Worms, Ht)/2/mrm‘ ha-Nefesh, chap. 84, p. 144.

l4-‘ Esoteric Theology, p. Z23.
'44 See Schoieem, Orz'gz'ns_, pp. 18711. 2.14. 214-115, 1.99 n. I98.
14-‘ ibid., p. 187.
H“ F.\.-totem‘ Theology, p. Z19.
'47’ “Concept of the Merkabah,” p. S59.
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person as on this one [Enoch], for he [Metatron] is revealed to the prophets and
he is the angel of God.” 148 In a second passage the link to S/vfur Qoma/2 is
drawn as well: “Zeralgyahu is numerically equivalent to we-mu fzoa/_2 [great in
power] for he [Metatron] is 236,000 myriad parasangs, and according to this
measurement the Holy One, blessed be He, shines in His glory upon the
throne, and He shows His glory to the one to whom He wills.”l49

Support for my interpretation may also be found in the following statement
of Eleazar in his extensive commentary on the prayers: “ ‘Unless You go in the
lead’ (’ez'n panefzha /vol/shim) (Exod. 33:15) numerically equals [the expression]
‘That is Metatron’ (Zebu mirarron],15° ‘for My name is in Him’ (Exod. 23:21),
Shaddai is numerically equal to Metatron.15' The Shiur Qomah is 236,000
myriad parasangs. ‘It is the glory of God to conceal a matter’ (Prov. 25:2).”153
Eleazar thus considers the attribution of the Shfur Qomah measurements to
Metatron to be a matter worth concealing. It is plausible that implied here is
the identification of Metatron with the She/ehinah, of which I spoke above. It
should be borne in mind, moreover, that the prooftext with which the passage
begins, Exod. 33:15, explicitly mentions the divine countenance; hence the
request of Moses that God accompany the people in their journey. Yet, accord-
ing to Eleazar’s interpretation, the reference to God’s countenance is applied to
Metatron. Presumably underlying this exegetical turn is the identification of the
angel and the divine Presence.l53 Elsewhere in his writings Eleazar explicitly
attributes these very characteristics to the glory. For example, in S/aa'are ha-Sod
ha-Yibud we~ha-‘Emunah he states that the resplendent light, which is the

'4“ MSS Cambridge Heb. Add. 405, fol. 306b; Oxford-Bodleian 2286, fol. 15.9b; Moscow-
Guenzberg 90, fol. 128b.

'4” MSS Cambridge Heb. Add. 405, fol. 309a; Oxford-Bodleian 2286, fol. 161a; Moscow-
Guenzberg 90, fol. 130a.

W‘ That is, both expressions 1 332, if the name Metatron is written without the yod (which
equals 10), even though in this manuscript it is written with a yod. This expression occurs in B.
Sanhedrin 38b and in a fragment on Metatron of Ashkenazi provenance in Synopse, § 389 (accord-
ing to MS New York—]TSA Mic. 8128). ln another passage from the same unit, § 396 (cf. § 733),
Exod. 33:15 and 23:21 are applied to Metatron. On the other hand, the interpretation of Exod.
33:15 as referring to Metatron stands in open contrast to the reading of this verse in B. Sanhedrin
38b. See, however, Nahmanides’ commentary to the verse discussed in Wolfson, “By Way of
Truth," pp, 139-140, 171-172.

l-1' Both = 314. Again, the numerology works only when the name Metatron is written without
the yod, even though in the manuscripts it appears with it. For the usage of this numerical equiva-

leflcc, See R:-.1shi's commentary to Exod. 23:21; and cf. the Pietistic commentary on the names of
Mfitatron, MSS Cambridge Heb. Add. 405, fol. 302b; Oxford-Bodleian 2286, fol. 156b; Moscow-
Guenzberg 90, fol. 127b. See also Eleazar’s comment in his Perus/0 /va-Merlzai/ah, MS Paris-BN
850. fol. 83a, cited below.

“ll MS Paris-BN 772, fol. 1'10b. ln this context it is of interest to note the identification of the
divine name, the glory, and the angel of the countenance in a fragment on Metatron preserved in
Various manuscript codices; see Synopse, § 397. The manuscript witnesses indicate that this tradi-
Ti0n is of Ashkenazi provenance.

'5" My remarks here reflect an observation by Yehuda Liebes in a discussion we had regarding
this text immediately before the lecture 1 delivered in Frankfurt (see n. 139). For a kabbalistic
Parallel, cf. MS Munich 357, fol. 3b.
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glory, appears in various ways, “sometimes without a form, sometimes in hu-
man form, and sometimes as the Shiur Qomah, which comprises 236,000 myr-
iad parasangs.”154 In a second passage near the end of this text Eleazar re-
marks that “what is said in Sefer ha-Qomah” is said with respect to the
“measure of the visible glory” (5/vi°ur ha-kavod ha-nir’eh).155 It does not seem
either coincidental or inconsequential that the measurements applied to Meta-
tron in one place are ascribed to the glory in another. On the contrary, this may
be related to a tacit identification of Metatron as an aspect of the glory. What-
ever the intent of the secrecy that surrounds this notion, it is evident that Ele-
azar preserved a tradition that ascribed these corporeal dimensions to Meta-
tron. No psychologistic reading is offered here to explain the seemingly gross
anthropomorphism of the ancient Jewish mystical speculation.

Further evidence for what I have called the veridical approach is found, for
example, in texts included in Eleazar’s Sefer ha-Ho/zhmah. While one may
question the veracity of the claim that Eleazar himself authored these texts, I do
not think that one can seriously challenge the view that reflected here are Ash-
kenazi traditions, in some cases with much older roots, that had a great impact
on the development of the Pietistic theosophy, especially in the case of Ele-
azar.'156 Thus, in one of the more celebrated passages of the commentary on the
forty-two-letter name of God, attributed to Hai Gaon and included in the intro-
duction to Sefer ha-Hole/vmah, it is said of the divine Presence, S/ve/zivina/v—also
identified as the crown (‘atarah that is called Akatriel when the crown is on the
head of the Creator), prayer'57 (tefillah or selota’), bride (ilaalah), daughter of
the king (bat nzelek/2), voice (bat qol), tenth kingship (ma!/abut ’asirit), secret of
all secrets (socl kol ha-sodoz‘), and angel of the Lord (mafalzh ha-s/vem)-—that
“she herself is the size of 236,000 myriad parasangs, concerning which David
said, ‘Great is our Lord and full of strength’ (Ps. 147:5), the numerical value [of
the expression ‘and full of strength’ (we-rav koa/_v)] equals 236.” The text goes
on to specify that “the prophets saw the Shelzhinah, for she is emanated,” but
not the Creator, who “is hidden from all, and has no measure or image.”158
The S/velzhina/1, then, is treated here as the manifestation of God on the throne
as it is described in the S/vfur Qomah. In a second passage from the same work
the application of the ancient Jewish mystical speculation to the visual form of
Shelzhinah is given even more emphatically:

'5‘ .S'ha’are /m-S-10', p, 152.
1“ Ibid., p. 155
""‘ See Scholen.i's. observations in Origins, p. 184 n. 206; and the comments of Farber in “COW

cept of the Merkalisih." pp. 142-143, 23 6-23 7, 254; Idel, Kabhtzlah; .\lew Perspectives, pp. 193"
196. See, however, Dan, Esoteric Theology, pp. 122-129. i

"2 Cf. the Ashkmazi rradirion preserved in MS Oxford-Bodleian 352, fol. 188a, which decod65
the word refillah in the liturgical expression refillah le-mos/fie, “a prayer for Moses," as tif’er€T Q45
yr/aye/J is-ro"sIi I.m-_-Fir-91¢/mr.rb, “a splendor of fine gold shall it be for the head of the Presence.” Se?
also the Ashkenazi .-ext extant in I\-“IS 1\’ew York-_]TSA Mic. 1786,fols.-13a-—b, discussed by Idel in
Kirbbala/x New I’e"t.specrit/es, pp. 193-194, 372-3 73 n. 158.

H“ MS Oxford-Bodleian 1568, fols. 5a—b. See Scholem. (Jrigins, p. 185.
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SHQWS YT [= 906] is numerically equal to [the expression] demut ii-demut
[= 906], for “on the semblance of the throne was a semblance of the appearance
of a man” (Ezek. 1:26). Why is the word “semblance” (demut) repeated twice?
For [the expression] demut u-demut numerically equals we-rl"w ‘elefwe-ribbo’
parsah [236,000 myriad parasangs]. This is the measure of the appearance of the
Shekhinah to the prophets, its length and width is such, and its measure is such,
as it says, “Great is our Lord and full of power” (Ps. 147:5). We-rav laoab
(“full of power”) equals 236, which is the number of the measure of the
Shekhinah. 159

The representation of the enthroned figure of Ezekiel’s vision as the object of
the S/7i‘ur Qoma/9 calculations is here supported by the supposed numerical
equivalence of the expression dernut u-demut and the measure of 236,000 myr-
iad parasangs, which in Hebrew is we-r1"w ’elef we-ribbo’ parsah (in fact, the
two are not equivalent; the former equals 906 and the latter equals 913). This
measure is applied specifically to the Shekhinah, which is visualized by the
prophets, but not to the Creator, who is beyond any such dimensions or mea-
surements. The point is reiterated in another Ashkenazi text that purports to be
a tradition received from Judah the Pious, Joel the Pious, and Qalonymous the
Pious: “The She/ahinah seen on the throne appears as very subtle, and whatever
they saw-was not a vision of the Creator, blessed be He, but rather He created
something in the likeness of a human that sits on the throne of the Holy One,
blessed be He. He showed them an image, numerically equal to 236,000 myr-
iad parasangs, this is the stature of the one who sits on the throne.”l6°

In a similar vein, in a commentary on the chariot known as Perush Hafrarah,
composed by one of the Pietists, it is said, “The vision of the stature of His
great glory (mar’e/1 qomat lzevodo ha-gaclol), ‘Great is our Lord, etc.’ ‘And full
Of power’ (we-rat’ lzoa/7) is numerically equal to 236, that is, the stature of the
Holy One, blessed be He, is 236,000 myriad parasangs. . . . rl"w [i.e., the
Hebrew consonants that equal 236] is the name of the visible Presence (ha-
lzaz/od ha-m'r’e/9).” "61 The last part of this citation is found as well in another
passage incorporated in Sefer ha-Hokhmah, wherein the veridical orientation is
also quite evident:

The name of the visible Presence is rl"w and thus it is called ANDPNSREL [=
7.16], which numerically equals [the expression] I-Ie is 236,000 myriad parasangs

'1" MS Oxford-Bodleian 1568, fol. 6b. See Idel, “Additional Fragments,” p. 51. See also MS
.’\-'1oscow-Guenzberg 366, fol. 41a.

"“" Merictn/ah Shclemah 30:1. Cf. Simeon bar Samuel, ’/ldam Silzhli, 3b (pagination lacking in the
Original): “That which is said in the Shfur Qoma/1 . . . is said with respect to the created glory that
Shows images (dimyonor) to the prophet. An example may be provided from the sun that shines
Upon the water and it shines correspondingly above, upon the wall, but the flashing does not touch
the water, according to the opinion of R. Judah the Pious, may his memory be for a blessing.”

‘M MS Berlin Or. 942, fol. 151a. See, however, fol. 150b, whence it would appear that the
anthropomorphic measurements of the Shfur Qoma/1, applied to the visible glory, are related to the
immanence of rhe divine in all things (see Scholem, Major Trends, pp. 108-110) rather than to
the manifest form of the glory that appears on the throne of the chariot (cf. Major Trends. p. 113).
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(we-/air’ ri"w we-’eief parse/9) [= 716]. There are some who call [the Shela/vinah]
ANRPNSRELWZ [= 912] and it numerically equals we-SHQW/._SYT [= 912],
which is also the numerology of we-ri"w ’elefrz'bbo’ parsa/9 [i.e., the dimensions of
the Ski‘:/tr Qomah, 236,000 myriad parasangs], for of the Holy One, blessed be
He, [it is said] “Great is our Lord and full of power” (Ps. 147:5), but “His wisdom
is beyond reckoning” (ibid.). This [measurable being] is the She/china/9 that ap-
pears to the prophets, and the Creator created this form with several colors, as it
says, “There was a radiance all about him” (Ezek. 1:27). The word radiance (we-
noga/v)has the same letters asthe[word]color(ha-gawwen) . . . and thisis the num-
erical equivalent of [the word] secret (sod) . . . and the numerical equivalent of
[the expression] “God, the Lord who is one” (’eZ YHWH ’el_oad). For the Shela/ainah
has several colors and several appearances, to this prophet [it appears] in one way
and to the other in another way. It is seen in seventy aspects according to the
numerical value of [the word] radiance (we-nogab), for it has seventy names. But
the secret sod) [which also equals seventy] is that the Creator is “God, the Lord
who is one” (’eZ YHWH ’e/?ad) [which likewise equals seventy]. Even though He
has seventy names . . . He is nevertheless “God, the Lord who is one.”163

The name here given to the Sheizhirzah in its manifest form, especially in the
first formulation, Andepanasarel, may be a compound of the Greek anthropos
(or more precisely, according to one of its declensions, arzrhropon) and the
Hebrew sar-el, the archon of God. The meaning implied in this name, there-
fore, would be that the anthropomorphic manifestation of the Presence is the
angelic form. This notion is also implied in yet another passage from the
Pseudo-Hai commentary on the forty-two-letter name (to be discussed more
fully below) wherein the Presence is described, inter alia, as the angel of the
Lord (mal’aii:h ha-shem), which is the size of 236,000 myriad parasangs. "64 The
Sheizhirzah, then, is the angelic manifestation of God that assumes the corporeal
dimensions specified in the esoteric tradition of the Shfur Qoma/2.165

Moreover, the Shekhinah, the measurable aspect of the divine, is described as
a multicolored form created by God. The multifaceted nature of Shekhina/7,
expressed in its ability to appear in different forms to the prophets, is derived
from the description in Ezekiel of the radiance that surrounded the semblance
of the human form upon the throne, for the word for radiance, we-noga/1, ha5
the same consonants as the word for color or aspect, ha-gau/wen, both equal-
ing seventy."56 This is further connected by numerology to the rabbinic notiO1"l

"51 This alternative reading is recorded as well in Perus/9 Haftiirah, MS Berlin Or. 942, fol. 151a.
And cf. the text in Merkavah S/7€1€?’?1(2fJ 30b, where the name is given as ABRPNSREL.

'63 MS Oxford-Bodleian 1568, fol. 23a; see also MS New York—JTSA Mic. 1786, fol. 43b. 56¢
Farber, “Concept of the Merkabah,” p. 410; Idel, “Additional Fragments,” p. 52.

"54 MS Oxford-Bodleian 1568, fol. 5a.
‘*5 Scholem, Origins, p. 185. _
(es The description of the Slaeklainala as that which comprises a multiplicity of colors is appllfid

elsewhere in E.'eazar’s writings to the /gas/amal, the neologism used by Ezekiel to describeihfi
luminous nature of the anthropomorphic form of the enthroned glory. This motif is expressed 1" 3



'HA5I1')k‘ASHK£NAZ' 229

of seventy aspects of Scripture"67 or, alternatively, the mystical notion of sev-
enty names attributed to either God or Metatron.

Finally, this quality of Shekhinah is also connected to the word mystery
(god) 163 as well as to the phrase “God, the Lord who is one” (’el YHWH ’ebad),
for they too both equal seventy. The seventy names of God are the seventy
aspects through which the glory appears, and these multiple forms together
constitute a single unity, as is attested in the expression “God, the Lord who is
one.” It is instructive that in another context Eleazar interprets the word sod,
which equals seventy, as a reference to the Torah, inasmuch as the latter com-
prises seventy facets of interpretation: “ ‘The secret (sod) of the Lord is with
those who fear Him’ (Ps. 25:14). The Holy One, blessed be He, reveals His
secret to those who fear Him. . . . [The word] sod, which is numerically equiv-
alent to seventy, refers to the Torah that is explicated in accordance with sev-
enty aspects.” I6” It would not be incorrect, in my view, to combine the two

variety of ways, including the fact that 378 is the numerology of the word f_7a$fJH1i.2f and the phrase
Ito! mine zo/var, i.e., “every kind of splendor." Cf. Sode Rtzzayya, p. 13. A particularly illuminating
formulation of this idea is found in Perus/9 ha-Merkavah, MS Paris-BN 850, fol. 68a: “Has/amal is
numerically equal to kol mine zo/Jar. This is [the meaning of] through a splendor ‘in the likeness of
a has/mial‘ (Ezek. l.:4, 27). [The expression] ‘in the likeness of a /gas/Jrnal’ instructs about the glory.
Therefore Ezekiel saw by means of /pas/amal so that he could discern the glory.” See also fol. 68b
and the parallel in Sode Razayya, ed. Weiss, p. 169, where this idea is expressed in terms of another
numerical equivalence: /gas/amal = dirnyon sitfonim. The latter term, literally the “image of col-
ors,” signifies that the /gas/amal comprises the multiple theophanic forms that appear in the imag-
ination. Compare Judah the Pious, “Book of Angels,” p. 1 13, where this idea is expressed in terms
of the numerical equivalence of the expressions he-‘en /pas/amal (“in the likeness of an electrum”)
and ke-zo/oar ‘es/a (“like a fiery splendor”), i.e., both equal 533. Also relevant in this context is
another passage in Perms/2 /an-Merfcava/7, MS Paris-BN 850, fol. 69a (cf. 74a) and the parallel in
Sode Rizzayya, ed. Weiss, p. 151, where Eleazar connects the word sod, “mystery,” with ‘ayin, the
Hebrew letter whose numerical value is seventy, the same as sod. The word ‘ayin, however, also
refers to the eye. More specifically, Eleazar notes that “in the pupil of the eye is the countenance of
the cherub.” The two eyes, therefore, symbolically correspond to the two cheru bim. On this identi-
lication see Wolfson, “The Image of Jacob Engraved upon the Throne,” p. 167. It is likely that
underlying this nexus of symbols is a contemplative praxis by means of which one can visualize the
divine glory, which purportedly speaks through the cherubim (cf. Exod. 25:22, Num. 7:89). Ritu-
alistically. the glory that appears between the cherubim is symbolized by the head phylacteries,
which are, according to the locution of Scripture, “a reminder between your eyes” (Exod. 13:9) or
“11 frontlet between your eyes” (Exod. 13:16, Deut. 6:8). Underlying this symbolism is the further
identification of the head phylacteries as the crown, which is the hypostatization of the Tetragram-
maton. See “Image of Jacob,” pp. 165-166.

'6" See Bemidbtzr Rabba/J 13:15. For the earlier tradition regarding the multiplication of each
divine word into seventy languages, see B. Shabbat 88b.

'6“ On the connection between the word sod and the seventy names of God, see the passage from
£1 kabbalistic commentary on the Tetragrammaton from the Iyyun circle, extant in MSS New York-
Jrsa Mic. 1805, fol. 51.1, 1731, fol. 901»; 2194, fol. 33.-.~.

'“” Perus/9 Sodot he-Tefilla/J, MS Paris-BN 772, fol. 89b. On the connection of seventy and
esoteric knowledge, based on the numerical value of sod, see Perms/1 ha-Merkavah, MS Paris-BN
850, fols. 68b—69a (quoted in n. 189, below) and parallel in Sode Razayya, ed. \Xi’eiss, p. 151. Cf.
the Ashkenazi commentary on Psalms, MS Oxford-Bodleian 1551, fol. 206b.
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traditions so that the Shela/oinah in its multifaceted nature is identical with the
Torah-a view that is found, for example, in the part of Sefer ha-Hokhrnah that
Eleazar himself composed.‘ 7° What is critical from my perspective is the fact
that the ability of Shefzhinah to appear in these different forms, connected here
with the Shiur Qomah tradition, is not interpreted in purely mental or psy-
chologistic terms.l7l lndeed, in one passage in his commentary on the liturgy
Eleazar, reflecting on Ezekiel’s throne-vision (especially Ezek. 1:26), remarks
that the greatness igodel) of God is seen by the prophets with their physical eyes
(re’ut ‘einayim):

Upon that image of the throne that I see is the image of the appearance of a man,
for the glory is not on the throne . . . the glory is above, very exalted, great and
awesome. . . . [The words] great and awesome are juxtaposed, for [with respect to]
the greatness that He shows to the prophets, according to the vision of the eyes, a
limit is given to the greatness of His glory; praiseworthy is the one who knows and
discerns it. “[Great is our Lord] and full of power.” But His greatness has no limit
as it is in itself.l“1

Vestiges of this approach can be detected in Eleazar’s other compositions, as
may be seen, for example, in the following passage from Sod ha-Mer/zai/ah,
which combines the midrashic tradition concerning God’s theophanous forms
and the anthropomorphic measurements of ancientjewish mystical speculation:

The essence of the glory is seen above and the unfathomable fire of radiance is
above, opposite the throne of glory, and within it the glory is seen in accordance
with the will of the Creator, sometimes as an elder and sometimes as a youth, and
the measure of the [bodily] stature is 236,000 myriad parasangs, as it is written,
“Great is our Loid and full of power” (Ps. 147:5), [the expression] “and full of
power” (we-mt-' 12-Jab) numerically equals 236. . . . The statu re of the visible glory
is 236,000 myriad parasangs.‘73

In this context, then, the Shi‘ur Qornah measurements are applied to the visible
glory (ha-fzaiiod he-nir’eh) without any specification that the latter is merely a
phantasm that inheres within the imagination of the prophet or mystic. On the
Contrary, it is specified that the glory is seen above, in the chariot realm, within
the unfathomable Fire that is opposite the throne of glory. In this case, then, it
will not do to render the expression ha-feat/od ha-nir’eb as “the glory that i8
seen mentally by the prophet.”

The “literal” atzribution of the corporeal measurements of Shiur Qomd/“J

'7'" Cf. MS Oxford-laodleian 1568, fol. 25a, printed with slight textual variants in Pernsh bd-
R0qe¢1/; ‘al ha-"Iior.-1/2 l: 15. See Farber, “Concept of the Merkabah," pp. 236, 24.1, 609. I have
elaborated on this thene in “The Mystical Significance of Torah-Study in German Pietism.”

I71 Consider the interesting comment in Eleazar’s Pernsh Sodor ha-Tefillah, MS Paris-BN 772»

f0l. 30b: “ ‘With an oulstretched arm,’ this is the arm of Moses. It is also the arm of the Holy 0118,
blessed be He, that He showed to His prophets.”

'73 MS Paris-BN 772, fol. 71-a; cf. fol. 97b.
'73 Soda Razaygra, p- 31; cf. p. 41.
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speculation to the Shela/oinah is also evident in the following citation from Ele-
azar’s Commentary on Sefer Yesira/0, although in this text something of the
docetic approach is preserved, as the appearance of God through the Presence is
linked particularly to the phenomenon of images (dimyonot) that God creates
in accord with his will:

[The Creator] cannot be compared to a body or anything corporeal, nor can you
mention any limb, not the mouth or the eye, as it is with the soul. He appears to the
prophets by means of the Presence of His glory in many images (dimyonot) accord-
ing to His will and desire, the one who creates images. With respect to the Presence
of His glory it is said, “I beheld the Lord” (Isa. 6:1), “upon this semblance of a
throne, there was the semblance of a human form” (Ezek. 1:26), “in our image,
after our likeness” (Gen. 1:26), “and the Ancient of Days took his seat” (Dan. 7:9),
“the heaven is My throne and the earth is My footstool” (Isa. 66:1). . . . And that
which is said in the A/la‘ase/2 Merkavah [regarding] the measurement of the stature
of the Presence as 236,000 myriad parasangs . . . applies especially to the Presence
of His glory, but the Creator of the world has no limit or boundary.174

The tension between the docetic and veridical orientation is particularly evi-
dent in a passage of Eleazar (which resembles in part the view of the second
sage in the dialogue on the nature of the glory attributed by Dan to Judah
he-Hasid175) cited by Abraham bar Azriel in his ‘Amgat ha-Bosem, for, on the
one hand, the measurements of Shiur Qomah are said to result from the vision
of the glory within the heart of the visionary and yet, on the other hand, it is
stated that these dimensions are attributed to the Creator (yoser bereshit) in
order to make the point that the measurable glory indeed cleaves to—that is, is
not ontologically distinct from-—the transcendent One:

Concerning that which is written in the Shfur Qoma/2, “I [i.e., R. Ishmael] and R.
Aqiva guarantee that the one who knows the measure of the Creator is certain to
be in the world-to-come.” The Creator has no limit. And that which was said in the
i\/Iidrash Ma/J Rabu176 on the verse regarding the measure of the Creator, “Great is
our Lord and full of power” (Ps. 147:5), this [expression “and full of power,” we-
nw koa/_2] numerically equals 236,000 myriad [parasangs], “[Who measured the
waters with the hollow of His hand] and gauged the skies with a span” (Isa.
40:12). For the sake of prophetic vision this measure had to be shown to the
prophet. . . . Those who fear God see the appearance of the glory in the intellect of
their hearts. But the Creator has no limit. [The subject of the S/Jfur Qoma/2]
should have been the vision of the glory, for the Creator has no limit. But [the
measure is explicitly attributed to the Creator] in order to make the point that the
measure [of the glory] cleaves [to the Creator].177

U” Pfimslzr Sefer Yesirah le~R. ‘Eleazar mi-Worms 3a-b.
‘?-‘ The relevant rexr is printed in Dan, Esoteric Theology, p. 138.
"""“ This relatively lare midrash (see jellinek, ed., Bet ha-Midrash l:137—141, 6:36——70) is cited

elsewhere by Eleazar or in his name. Cf. Soda Razayya, p. 54; 'Arugar /2a-Bosem 1:187, 1.93.
'7” '/firugat ha-Boscm 1:201. Important evidence Ior the application of the Shfur Qomah to the

.S'/aekhina/1 may be found in other passages in Pietistic works. See, e.g., the text published by Dan in
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Important evidence among Pietist authors for the application of the S/vfur
Qomah to the Shekhinah may be found in the following tradition (already
mentioned above) preserved in an Ashkenazi commentary on the forty-two-
letter name, reported in the name of three figures, Judah he-Hasid, Joel
he-Hasid, and Qalonymous he-Hasid:

“Upon this semblance of a throne, there was the semblance [of a human form]”
(Ezek. 1:26). Why are there two images (dimyonot)? This is what is said in the
B0012 of Beiz'efs‘7*-* regarding the two glories (lee:/odot) above in heaven, one upon
the throne and the other above. This is the explanation of the two images. The
visible S/velzhinah on the throne is seen in a most subtle way, and everything that
they [the prophets] saw was not the appearance of the Creator, blessed be He, but
rather He created [a form] in the likeness of a human and it sat upon the throne of
the Holy One, blessed be He. He showed them an image (demut) according to the
numerical equivalent of 236,000 myriad parasangs, and this is the stature of the
one who sits on the throne. This was received from R. judah Hasid and from R.
]oel Hasid and from his brother R. Qalonymous Hasid.'“"

The veridical approach is likewise maintained in a tradition reported in the
name of R. Eleazar ha-Darshan, an Ashkenazic authority who lived in the
second half of the thirteenth century. R. Eleazar describes the Shela/Jina/2 as an
entity that “changes according to the will of the Creator, as it says, ‘For I
granted many visions, and through the prophets I was imaged’ (Hosea 12:11).
At times the prophets and angels see it, and the limbs they measured in Sefer
ha-Qomah refer to the limbs of the Shekhz'nah.”130 The force of this comment
attributed to R. Eleazar is brought into sharp relief if one considers the position
of his son, R. Moses ha-Darshan, in his Shiur Qomah commentary. Having
denied categorically that God in any sense possesses physical limbs,131 R.
Moses ascribes the measurements of the Shiur Qomah tradition in one context
to the throne itseIf18~’~ and in another to the Cherub that sits upon that throne.

Studies, p. 85, and another reference in n. 8; 'Arugat /Ja-Bosem 1:33; the tradition reported in the
name of R. Nehemiah ben Zusman in '/Irugat ha-Bosem I:IZ?—I28, and the one in the name of R.
Nehemiah ben liolomon in 1:198. (Concerning this author, see Dan, Esoteric Theology, pp. 40, 663
‘Arugat ha-Bostrm 1:128 n. 2, where Urbach describes R. Nehemiah as one of the editors or redac-
tors of the mail. mystical corpus of Eleazar.)

'78 This attriinition is problematic inasmuch as the idea of two glories is not found in this W0fl<
of Saadiah, although it is expressed in another work of his, the responsum to a heretic published in
a Hebrew form in judah ben Barzillai’s Perush Sefer Yesim/2.

179 Merizavtfi S/velemah 30a; cf. '/Irugat ha-Bosem 4:?8 n. 4].
1*“) MSS Paris-BN 843, fol. 72a, New York—]TSA Mic. I885, fol. 74a. Cf. MS l\-'Iunich 91, f0l-

25a, where this text is cited as a tradition of Eleazar of Worms. On the image of the “limbs of the
S/vela/vz'nah_,” set Scholem, On the Mystical S/rape, p 297 n. 63. According to Scholem, the term
originates with :he German Pietists and from them exercises a major influence on the kabbalistS-

‘HI Cf. MSS llome-Angelica 46, fol. 3b; Milan-Ambrosiana 70, fols. ZO7b—Z088 (Ch Sflholemt
Res/flit ha-Qabialah, p. Z28).

“*1 See MSS ilome-Angelica 46, fol. la; Milan-Ambrosiana 70, fol. 206a. Commenting on the
adjective in the expression “the great God” (ha-”el ha-gadol), the author explains that “since
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The Cherub is the one that sits upon the throne. And it is the image of the Holy
One, blessed be He, when His shadow is still upon it. 183 This is the import of what
is said, “and through the prophets I was imaged” (Hosea 12:11), for the appear-
ance of the Cherub is like that of the shade, and the shade is [related to] the matter
of prophecy. Occasionally it is seen like an angel, at other times as a human, a lion,
a horse, a ram, in accordance with what He wills. It cannot be said that this [refers
to] the Holy One, blessed be He, for it is said, “I am the Lord, I have not changed”
(Mal. 3:6). It is instead the Cherub that changes and that appears in all these
forms. . . . Concerning the Cherub it is said, “Your stately form is like the palm”
(Cant. 7:8). . . . And this is what is said, “Great is our Lord and full of power” (Ps.
147:5). The numerical value [of the expression “and full of power,” we-rav leoa/9] is
236. This is the Cherub. [The expression] “and full of power” (we-rav lzoa/9) con-
tains the letters [of the word] Cherub (keruv). This Cherub is referred to in the
Torah [by the phrase] “the Lord and the one” (YHWH we-’e/pad). Thus you must
say that it is this Cherub that appears to the prophets. After we have proven that
the Cherub appears to the prophets, it must be said that the glory of the Lord is the
Cherub, as it says, “And there appeared the glory of the Lord [in a cloud]” (Exod.
16:10). [The word] “appeared” (m'r’eh) is numerically equivalent to the expression
“this is the Cherub” (ze/2 ha-/eeruz/). It is said, “It is the glory of God to conceal the
matter” (Prov. 25:2). One must hide this and reveal it only to the humbIe.184

There are several critical notions operative in the above citation that are wor-
thy of the reader’s notice. First, as other scholars have pointed out, R. Moses’
tradition regarding the enthroned Cherub that assumes the corporeal dimen-
sions of the Shfur Qomah is reminiscent of the doctrine espoused by the other
main circle of Pietists, the “Circle of the Special Cherub.” This name, coined by
Dan, is derived from the fact that one of the main theological claims found in
this literary corpus is that the visible and measurable being on the throne, the
anthropomorphic representation of the invisible, incorporeal, divine glory, is
the special Cherub (ha-keruv ha-meyulgad). While R. Moses does not employ
this precise terminology, it is nevertheless evident that his position is close to
this school of speculation. It has been suggested by Scholem and, more recently,
by Farber, that these Pietistic speculations on the enthroned, measurable

lGod’s] throne [has a measure] that equals 236 [i.e., 236,000 myriad parasangs], the one who sits
Upon [the throne] is called great. And this is [the import of the verse] ‘Great is our Lord and full of
power’ (Ps. 147:5), since His throne [equals the measure implied in the phrase] ‘and full of power‘
li.e., 236] He is called great.”

“*3 Cf. the Ashkenazi commentary on the forty-two-letter name of God in MS Moscow-
Guenzberg 366, fols. 40b—41a, where the Shekhina/1 is described as the anthropomorphic form
Upon the throne, also referred to as God’s image (demut) and the shadow of His stature (sel
qomato) that He showed to the prophets.

“*4 Reshit ha-Qabbalah, pp. 213, 217—219. The passage is partially copied in Naftali Herz
Tffives, Siddur Mal’a/0 ha-“Ares De‘a/0, section on daily prayers, s.v. barelz/an (no pagination in the
Original). On the identification of the Presence as the Cherub, particularly when the former inter-
Changes with Metatron, see Isaac of Acre, ’Osar Hay)'i111_, MS Moscow-Guenzberg 775, fol. 137b;
$66, however, fol. 7a, where Metatron is explicitly identified as the Cherub.
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Cherub are related to older jewish esoteric notions that were part of the world
of throne mysticism. 135 In a separate study136 I have argued that the Cherub--
identified by various key terms, including, the image of jacob engraved on the
throne, the bacl-is of God, the smaller countenance, the throne of glory, the
Splendor of Israel—also assumes a central role in the esoteric doctrine of the
Qalonymide circle. The Cherub is the lower glory that is identified as the visible
pole of the revelatory experience for both prophet and mystic. Moreover, this
lower glory, or Cherub, is a throne for the upper glory that rides or sits upon it.
The moment of enthronement—also characterized, on the basis of the key pas-
sage in Hekhalot Rahhati (discussed in chapter 3) as the upper glory embracing
and kissing the image of ]acob——is treated as one of the most esoteric traditions
by Eleazar; he mentions it several times in his writings, occasionally emphasiz-
ing the secrecy that surrounds this notion. It is likely that the shared specula-
tion on the enthroned Cherub, simultaneously the object of prophetic and mys-
tical vision, points to an older tradition that influenced these two independent
circles. It is, therefore, all the more instructive that R. Moses “contemporizes”
this tradition by arguing, much like Eleazar of Worms in the texts examined
above, that the Cherub is the image of God, that is, the form that inheres in the
imagination of tl".e seer. Thus the view espoused by R. Moses contrasts sharply
with the more veridically oriented tradition reported in the name of his father,
R. Eleazar.

The full impact of the veridical approach can be ascertained only by a closer
examination of the more esoteric stratum of the theosophic writings of the
German Pietists. Whatever the theoretical understanding of the possibility of
seeing God that emerged among the Pietists, it is clear that they received much
older traditions that assumed that the vision of God’s glory as an anthro-
pomorphic form was possible. Moreover, the esoteric understanding of this
vision involved the further identification of this glory with the divine name.
Hence, seeing the light of the glory meant contemplating the name. On the
other hand, knowing the name entailed a vision of the glory. Indeed, in the
mystical vision light and letter symbolism converge: the anthropomorphic
shape is itself composed of the letters of God’s name.

THE Esoteatc DOCTRINE or THE GLoRY AND THE NAME

Transmission of the Name and the Account of the Chariot

For the German I-‘ietists, theosophic gnosis entailed mystical illumination of the
sort I have just iescribed. In the main circle of German Pietists, as may be
detected principally from the writings of Eleazar of Worms, it is clear that the

'85 Scholem, Ma/tr" Trends, pp. I I3—I I4; idem, Origins, p. ll I; Farber, “Concept of the Mer-
kabah,” p. 309. See ;lso Altmann, Studies, p. 167 n. Z8.

‘*6 Wolfson, “The Image of _[acob Engraved upon the Throne.”
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rabbinic esoteric tradition——rna‘aseh merkavah, the “account of the chariot”-
was understood as speculation on the divine names and especially the four-
letter divine name, the Tetragrammaton. A telling proof of this can be found in
this comment in Eleazar’s Sefer ha-Shem, a treatise entirely dedicated to an
exposition of the divine names: “The account of creation (rna'aseh hereshit)
may not be expounded by three, nor laws pertaining to forbidden sexual rela-
tions ('arayot), and the secret of the name (sod ha-shem) is not revealed to three,
but only to one or two.”187 It is evident that this statement is based on the
mishnaic passage in Hagigah 2:1, “'/-Irayot may not be expounded by three, nor
rna'aseh hereshit by two, nor the merkavah by one.” Eleazar has retained two
of the three esoteric disciplines enumerated by the sages of the Mishnah and
replaced the third, study of the chariot (merlzavah), with the secret of the name
(sod ha-shern). This is not a mere coincidence but rather reflects the Pietistic
view, itself based on earlier sources,188 that speculation on the chariot is con-
nected with the mystical knowledge of the divine name.I89 Further evidence for
this identification may be gathered from a statement in Eleazar’s commentary
on the liturgy concerning the seventy-two-letter name derived from Exod.
14:19-21: “In these three verses . . . you will find all the letters of the
[Hebrew] alphabet except for gimmel. This is to declare that one needs to join
three letters together [to form a name]. In addition, it is to instruct one that the
account of the chariot is not expounded to three, as it is stated in the tractate
Hagigah.”'9° In this case we see a specific connection made between the
seventy-two-letter name of God and the account of the chariot, a view that is

‘*7 MS British Museum 737, fol. 201a.
1”“ See Idel, Mystical Experience, pp. 14-16; idem, “Defining Kabbalah.” Especially significant

is the comment of the northern French exegete Samuel ben Meir (ca. 1080—ca. 1174) that the
“secrets of the Torah” mentioned in B. Pesahim 119a include the account of the chariot (mtfaseh
ha-n-zerfzauah), the account of creation (ma'aseh hereshit), and the explication of the (divine) name
(pemsho she! shem).

‘““ On the secrecy pertaining to the divine name in the Pietistic literature, see Dan, Esoteric
Theology, pp. 74—76. See, in particular, '/ilrugat ha-Bosem, 2:154, for a discussion of the esoteric
character of the name as the locus of great secrets. See also Perush Sodot ha-Tefillah, MS Paris-—BN
772, fol. 126a, where Eleazar comments on the verse “Bless the Lord, O my Soul, all my being, His
holy name” (Ps. 103:1): “The name (‘er shern) includes the chariot and the upper and lower se-
crets.” And see Perush ha-Merkavah, MS Paris-BN 850, fols. 68b—69a: “[The letter] Ziyin numer-
ically equals sod. This is [the meaning of the verse] ‘The secret of the Lord is for those who fear
Him; to them He makes known His covenant’ (Ps. 25:14). That is to say, the great secret of the
name (sod ha-gadol she! ha-shern) is not transmitted except to those who fear [God]. But ‘to them
He makes known His covenant,” to those who fear [God] so that they can teach it to the children of
Israel. . . . ‘The secret of the Lord is for those who fear Him,’ this refers to those who are pure of
heart, faithful to their Creator. For them God ‘draws out mysteries (job 12:22) and He brings to
light His secret.”

'“" MS Paris—BN 772, fol. 36a. For the continuation of the passage. see below, n. I92. Cf. the
parallel in Sefer ha-Shem, MS British Museum 737, fol. 192a, and Perush ha-Roqeah 'al ha-Torah,
1:73; and see Abraham Abulafia, Sitre Torah, MS Paris-BN 774, fol. 139a. On the connection of
the letter gnnnzel and esoterica, see the comment by R. Benjamin ben Abraham in a commentary
on "Otiyyot de-R. 'Aqiixa', MS Vatican 291. fol. 17b: “girmnel is crowned with three crownlets
according to the niysteries of Torah.”

-rr
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known from other Jewish sources as well.I"" This interpretation is a specific
application of the more general identification of rna‘aseh nzer/ea:/ah with mysti-
cal knowledge of the divine name.

It is clear that for the Pietists this speculation was not merely theoretical but
represented the occasion for a contemplative vision of the name. Indeed,
knowledge of the chariot entails meditative ascent by means of the divine name.
Thus in his Perush ha-Merkavah, after specifying some of the requirements
necessary for the transmission of the glorious name (shem ha-nz'lzhhad),191 Ele-
azar comments that the one who “knows it [the name] and walks with a
straight heart is like one of the ministering angels, and he is received from camp
to camp, for he is like an angel and his soul is bound to the high and exalted
throne.” I93 Although the technical language of yeridah /a-merlzaz/ah, “entry to
the chariot,” is not used here, it is obvious that Eleazar’s description of the
adept who knows the name is drawn from the Hekhalot mystical praxis. That
is, the one who possesses knowledge of the name is transformed into an angelic
being and thus receives passage through the heavenly realms until his soul is
bound to the thror1e.194 In another passage from the same treatise Eleazar notes
that just as the prophet “saw the chariot” by the River Chebar, so too

'9‘ See the tradition cited in Abraham ibn Ezra's Standard Commentary on Exod. 14:19 (ed.
Weiser, 2:93) from a Sefer Razi’el.~ “The one who wants to inquire of [the meaning of] a dream
should recite at the beginning of the night the verse ‘In the thirtieth year‘ (Ezek. 1:1), for it com-
prises seventy-two letters.” Cf. ibn Ezr-a’s Short Commentary on Exod. 3:13 (2:245), where the
same tradition is reported in the name of Sefer ha-Razirn; see also Sefer ha-Shern, ed. Lippmann,
10a; The Religious Poems ofAhrahani ihn Ezra 1:136 (poem no. 74). On the tradition connecting
the seventy-two-letter name and the first verse of Ezekiel, cf. Farber, ed., “Commentary on Ezekiel’s
Chariot,” p. 1: “The one who mentions this verse [Ezek. 1:1] should have the proper intention
concerning the vision of the dream. And if you ask why this verse alludes to seventy-two letters
which [correspond to, the seventy-two names, you should know that the seventy-two holy names of
the Holy One, blessec be He, are rooted and unified in the essence of the chariot, and they are like
pillars of shining lights. . . . Ezekiel the prophet saw visions of God which are called the chariot,
and since the seventy-rwo names are unified in the chariot this verse is based on seventy-two lett6f5
which correspond to the number of seventy-two names.” See also p. 198 n. I2, where Farber
mentions the ibn Ezra source. On the connection of the seventy-two-letter name and prophecy, see
also the comment of lsaac of Acre in "Osar Hayyirn, MS Moscow-Guenzberg 775, fol. 16b: “The
secret [of the seventy-two-letter name] is ‘aryeh [which numerically equals 216, the number of
letters in the three verses, Exod. 14:19-21, whence the seventy-two-letter name is derived], and
Ihf0ugh its power the prophets prophesied, ‘A lion (“aryeh) has roared, who can but fear? [My L0fd
has spoken, who can but prophesy?]’ (Amos 3:8).”

191 For an alternative specification of the moral attributes required for transmission of the name,
see Perush ha-Tefillah. MS Paris—BN 772, fol. 36a: “In the thirteen verses in the Pentateuch, wherfi
there occurs [the fornulation] ‘to love the Lord’ or ‘you shall love the Lord,’ all the letters appear
Except for the girnrne; This indicates that the name is not taught to one who is haughty or who
moves hurriedly [to sin; cf. Prov. 19:2] or one who is angry.” On the particular connection between
transmission of the n;.me and subjugation of sexual desire, see n. 202, below.

19-‘ MS Paris—BN 850, fol. 49b. On the necessity of mentioning the name on an empty stomach,
thereby enabling one to attain a spiritual state akin to that of the angelic beings, see the fragment of
Sefer ha-Shem in MS New ‘r'ork—-JTSA Mic. I885, fol. 2a.

I94 From other Pietstic texts it is clear that prayer was viewed in a mystical vein as an occasion
for ascent to the chariot. See Farber, “Concept of the Merkabah,” p, 23?,
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whoever is occupied [with the study of] the chariot (ha—‘oseq ha-merlaavah) or the
glorious name (shem ha-nikhhad) [i.e., the Tetragrammaton], he and his students,
to whom he wants to transmit this, should go and bathe in water, and cover their
whole bodies in water, and their clothes should be soaked in water. . . . they
should immerse themselves and get dressed in white clothes‘-95 and stand in water
up to their thighs. And the rabbi should begin [to cite the blessing], with fear and
trembling, with [proper] intention in mind, looking at the water. . . . Blessed are
You, O Lord, our God, king of the universe, God of Israel, You are one and Your
name is one, and You have commanded us to conceal Your great name, for Your
name is awesome. Blessed are You, Lord, and blessed is the name of Your glory
forever, the glorious and awesome name, Lord, our God. “The voice of the Lord is
over the waters” (Ps. 29:3). Blessed are You, Lord, the one who reveals His secret to
those who fear Him, the one who knows all secrets.‘-"61

A careful scrutiny of this passage indicates that Eleazar’s conception of the
divine name is based largely on some of the Hekhalot compositions, specifically
Hekhalot Zutarti and Ma‘aseh Merkavah. An outstanding feature of both these
macroforms is the emphasis placed on the divine name as the concentration of
power as well as the focus of mystical vision. The liturgical formula proposed
by Eleazar concerning the different aspects of the name is reminiscent of pas-
sages found in the aforementioned Hekhalot texts. Indeed, one of the ex-
pressions used by Eleazar, “You are one and Your name is one” (’atah ’ehad
we-shimkha °ehad) is found verbatim in Ma°aseh Merlaaz/ah.197 Moreover, it is
evident from other passages in his own writings that Eleazar assigns a theurgi-
cal significance to the knowledge of the name, a motif that is prevalent in
Hekhalot Zutarti and, to an extent, in Ma‘aseh Merkavah. It follows that, inas-
much as the name represents the power of God—-indeed, in a sense is inter-
changeable with God—the one who acquires knowledge of the name is imbued
with the power to perform magical acts and adjurations. The emphasis in the
blessing on the need to conceal the name resonates with a distinctive element of
Hekhalot Zutarti, as I have previously mentioned, namely, knowledge of the
name is treated as esoteric lore that cannot be readily disseminated. Finally, in
Eleazar’s writings it is evident that the name is depicted as a fiery or luminous

1“-I For similar requirements as preparation for the ecstatic praxis of letter-combination in
Abul-afia’s kabbalah, see Scholem, Major Trends, p. 136; Idel, Mystical Experience, p. 39. The
notion that white clothing symbolizes purity is an ancient motif. See, e.g., P. Rosh ha-Shanah 1:3,
57b. On the symbolic import of white clothes as a sign of purity in medieval Christian mysticism,
see Cleve, “Semantic Dimensions in Margery Kempe’s Whyght Clothys.”

1% MS Paris—BN 850 fols. 58a—b. Cf. the Sefer ha-Q01/nah of Moses ha-Darshan (MSS Rome-
Angelica 46, fol. 6a; Milan-Ambrosiana 70, fol. 211b), where it is reported that before one utters a
Certain praise of God one must ritually immerse oneself or pour nine measures of hot water over
oneself.

'““ See Synopse, § 589. The formulation is obviously based on Zech. 14:9. See also the formula-
tion in the magical text extant in MS New York—_[TSA Mic. 8128. fol. I5-a, printed in Herrmann
and Rohrbacher-Sticker, “Magische Traditionen der New Yorker Hekhalot-Handschrift,” p. 124:
“He is one and His name is one (lm" ’ehad u-sherno °ehad).”
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$ul1$t£!nC€, a conception that is particularly striking in Mtfaseh Merlzaz/ah,
where the name assumes hypostatic dimensions.‘9*‘ Indeed, in at least one pas-
sage from that macroform the divine name is characterized as being “etched in
burning fire” (hasuu he-lesh lehaz/ah),'9" words that echo the verse “the voice of
the Lord kindles flames of fire” (qol YHWHl_1osez/lahavot ’esh) (Ps. 29:7). One
may detect from the end of Eleazar’s passage (as well as from the parallel text in
Sefer ha-Shem to be cited below) that he, too, identified the voice of God de-
scribed in Psalm 29 as the name of God, an identification that allowed for the
liturgical use of that very psalm in the techniques required for transmission of
the name or the secret of the chariot?“

Study of the chariot and of the divine name—which are, from Eleazar’s per-
spective, identical pursuits—must be transmitted orally from master to disci-
ple. This theme is repeated by Eleazar on several occasions, of which I will here
cite two important illustrations: “Whoever thinks about these matters will be
perturbed if he does not receive that this wisdom [of the chariot] is a sublime
wisdom that should not be written but only transmitted from mouth to
mouth.”1‘I' “The whole explanation [of the chariot] should not be explained
except mouth to mouth, the master to the disciple, with the proper clothing and
ritual immersion, and in a place of purity, for Ezekiel saw the chariot upon the
river Chebar.”-101 The transmission of the name likewise requires a ceremony of

1”“ See Synopse, §§ 548, 551, 552.
1”“ Ibid., § 54.9 (according to MS Oxford-Bodleian I531).
3"" The recitation of Psalm 29 is imbued with magical powers, specifically over water, in a bar-

aita in B. Pesahim 112a. but there the issue does not seem to have to do with the identification of
the voice as the name. Sre, by contrast, the blessing on the Tetragrammaton extant in MS Florence
Medicea-Laurenziana, Iilut. 44.13, fol. 84a.

3”‘ MS Paris—BN 85(_, fol. 49a.
193 Ibid., fol. 58:1. Se: also fol. 71:1, where in the context of discussing the cherubim Eleazar

again notes that “€‘lr'€'I'YI.-I ing should not be revealed in writing but only from mouth to mouth.” Sec
also the language in Sefer ha-Shunt, MS British Museum 737, fol. 18 lb: “The glorious name (shem
ha-nilehhad, i.e., the Tetr.agrammatoi1) as well as the forty-two-letter name should not be disclosed
[orally] except to the himble.” And cf. the comment of Eleazar recorded in ’/ilrugat ha-Bosem
1:204, regarding :1 passage in Hekhalot Ralihati, cited as Sefer ha-Merltmial.-, which describes the
eating and drinking of ti e angels who guard the seventh palace (cf. Synopse, § 214): “it is knowfl
that above there is no eating or drinking, but if I were to write the explanation one who was not
worthy would see it and err to the point of the matter being perverted. A person should consider in
his heart that he shoucl not heed the matter with his heart except by means of a tradition
(qal1l'Mlah).” Despite the fact that Eleazar did commit :1 large percentage of the Ashkenazi secrets t0
writing, and thereby l')['('-_-LE’ the link of esotericism and orality (see Dan, Esoteric Theolog)?. PP- 15"‘
13; idem, “ Re-evaluatio1 of the ‘Ashkenazi K-abbalah',” pp. 127-I28), the fact is that there are still
a number of places in hi; writings wherein he briefly alludes to a secret and explicitly informs the
reader that the matter cannot be fully revealed except through oral transmission. In some passag€5
Eleazar appropriates the rabbinic notion that esoteric matters must be transmitted “in :1 whisper.”
See, e.g., Sode Rnzayya, ed. Weiss, pp. 135 (seen. 8, above), 151. In that respect I am in agreement
with the view of Farber concerning the existence of superesoteric traditions among the German
Pietists that were transrtitted orally from teacher to disciple and not committed to writing. Typ-
ically, these superesoteri-; traditions involved bisexual syinbolism in the divine realm reminiscent 01
kabbalistic theosophy. S:<e Farber, “Concept of the Merkabah,” pp. I17, 126, 237, 2.54, 621, 628~
630. See also my study "Image of Jacob”; Idel, “Sexual Metaphors and Praxis,” p. 221 n. 79
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purification involving immersion in a ritual bath of purification, the donning of
white clothes, and the utterance of specific blessings. Eleazar begins Sefer ha-
Shem with a description of the method required for the transmission of the
name very similar to, albeit more elaborate than, the ceremony he described in
his Perush ha-Merkavah, cited above:

YHWI-I—His unique, glorious, and awesome name. We will explain its meaning
according to the capacity to speak and to know about the glory of the supernal
name of the Lord and His fear. . . . The [name] is transmitted only to the meek,
who do not get angry, and to the God-fearing,*“‘~‘ who perform the command-
ments of their Creator. It is transmitted only over water, as it is written, “The voice
of the Lord is over the waters” (Ps. 29:3). Before the master teaches his disciples
they should bathe in water and immerse themselves in [the ritual bath that mea-
sures] forty se’ah.2°“ They should don white clothes and fast on the day he will
teach them [the name], and they should stand in the water up to their ankles. Then
the master opens his mouth in fear and says: Blessed are You, O Lord, our God,
king of the universe, Lord, God of Israel, You are one and Your name is one, and
You have commanded us to conceal Your great name, for Your name is awesome.
Blessed are You, Lord, who reveals His secret to those who fear Him, the One who
knows all secrets. The master and his disciples should look at the water and say,
“The ocean sounds, O Lord, the ocean sounds its thunder, the ocean sounds its
pounding, more majestic than the breakers of the sea is the Lord, majestic on high”
(Ps. 93 :3—4). “The voice of the Lord is over the waters, the God of glory thunders,
the Lord, over the mighty waters” (Ps. 29:3). “The waters saw You, O God, the
waters saw You and were convulsed; the very deep quaked as well” (Ps. 77:17).
“Your way was through the sea, Your path, through the mighty waters; Your tracks
could not be seen” (ibid., 20). Afterwards they should go near the water or to a
synagogue or study-house where there is water in a pure vessel, and the master
should say: Blessed are You, Lord, our God, king of the universe, who has sancti-

l'French trans., p. 352 n. 78); Ginsburg, The Sabbath in the Classical Kahhalah, p. 176 n. Z31.
There is a clear link in the Pietistic sources between transmission of the name and subjugation of
sexual desire. Cf. the following remark in the Pietistic work in MS Oxford-Bodleian 1566, fol. 38a:
“This is [the meaning of the verse] ‘This shall be My name forever’ [shemi le-‘olaml (Exod. 3: 15),
lfhtf word shemi signifies tbat] shem yod li.e., the name that begins with yod, the Tetragrammaton]
is written le-'olam, [the name is transmitted] to the one who in the world ('0lam) is pure of all
transgression. . . . Shemi le-'0lam, the unique name (shem /94?-7716],’?!/_)tJd) is revealed only to one
kyho has abrogated the desire for women from his heart.” The second interpretation is based on the
lfitt that the word le-'olam, written. in the defective, can be read as le-'t-zlem, to conceal. Cf. B.
Pesahim 50a; Qiddushin 71a. In the Pietistic source, transmission of the Tetragrammaton is linked
to nullification of sexual desire. Cf. Sefer ha-Shem, MS British Museum 737, fol. 213a: “The
unique name is not revealed except to one who has nullified the lust for women.” For a convenient
review of the German Pietists" attitude toward sexuality, see Biale, Eros and the jews. pp. 71-82.

3"" Balzle yifnh-—literally, “masters of fear”— one of the code names for the Pietists. See the
quotation from Sefer ha-Shem below, n. Z75.

3*“ The traditional ritual bath of purification (miqueh) had to hold a required measurement of
forty setzh. Cf. M. Menaljiot 11:4; B. Yoma 31a. The purificatory nature of water is an ancient
motif in Jewish folklore and ritual. See Patai, Water, pp. I2-45.
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fied us with His commandments and commanded us and separated us from the
nationsz“-1 and revealed to us His secrets and instructed us in the knowledge of His
great and awesome name.1“‘*

The connection of transmission of the name over a body of water to the
appearance of the luminous glory is brought out as well in the Pietistic work
Sefer Tagi, without, however, a detailed account of the actual mystical practice:
“Three [things] require water: the explicit name, that is, the Tetragrammaton,
is not transmitted except over water.2"7" A king is not anointed except over
water. One studies Torah over water. Therefore [the glory] is made visible to the
prophets over water. ”Z*-*5 The textual bases for this comment are a passage in
Qohelet Rahhah 3:15 that explicitly states that the divine name is transmitted
only in a pure place and over water-109 and a passage in B. Horayot 12a that
mentions the law concerning the anointing of a king by water,11‘-‘ as well as a
tradition relating that R. Mesharsheya would advise his sons to recite their
learning by a stream so that their studies would be as prolonged as the contin-
ual flow of tanning water?“ The Haside Ashkenaz extended this legend to a
precept about Torah-study in general, that one should study Torah over water.
lmplicit here is the mystical identification of the Torah and the name, on one
hand, and the name and the glory, on the other: Torah should be studied by
water, for the esoteric dimension of Torah is the divine name, which is, at the
same time, the luminous glory that appeared in a prophetic vision by a body of
water. It is thus no mere coincidence that in the text from Sefer Tagi mention is
made of both the transmission of the name and the vision of the glory. lt should
be noted as well that the idea that the glory appears on or near a body of water

295 Cf. Lev. 29:24, 26.
106 M5 British Mugeum T37, fols. 'l65b—'l66a. Cf. MSS Paris—BN 825, fol. 193a; Munich 92,

fol. la.
1"? This formulation is reported in the name of the mystics (literally, “sages of the truth,”

hakhme ha—’emet) by Bahya ben Asher in his commentary to Lev. 16:30 (ed. Chavel, 2:505): “lt is a
tradition of the mystics that the name is not transmitted except over water, as it says, ‘The v0iC6 Of
the Lord over tle water’ (Ps. 29:3)” As we have seen, this verse is also interpreted by Ele-€1Z€1f Oi
Worms as a retewence to the divine name. Cf. Scholem (On the Kabbala/2, p. 136 n. 1) who alread)’
suggested that He-azar was the probable source for Bahya. The text l have cited contains the eX3CI
phrase used by Bahya.

1"“ MS Oxford-Bodleian 1566, fol. 233a.
3"" This midrtshic passage as a possible source for the German Pietistic practice of transmitting

the name was previously noted by Dan, Esoteric Theology, p. 75 n. 10.
2“-’ The biblical precedent for this law is 1 Kings '1:32ff. Cf. T. Sanhedrin 4:10; Maimonides,

Mishnah Torah. Kele ha-Miqdash 1:11, Melakhim 1:11.. See Patai, Water, p. l1.
1'1 ln light oi this source, Scholem’s remarks in On the Kahhalah, p. 137, that the magifill

significance of water as an appropriate medium for initiation (as described in Se/er ha-Malbus/J and
Sefer ha-Shem) :loes not occur in talmudic literature or any other _]ewish traditions should bfil
slightly modifiec. On the topos of the Torah as a body of water and the transformative power Of
Torah-study to Lirn the sage into a fountain or spring, see Fishbane, “The Well of Living Water,"
esp. pp. 14ff. See. also the passage from Sefer ha-i\-“Ielammed on the comparison of Torah to wafer
extant in MS Vatican 300, fols. 23a—23b. 1t is recommended that the text should be studied on the
seventh day of Passover, which commemorates the splitting of the Red Sea.
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is based on much older sources, including apocalyptic, midrashic, and mystical
texts.3'13 The Pietists combined the various traditions, for in their view the
name, the glory, and the Torah are identical.

That transmission of the name, construed as the esoteric discipline of the
chariot, entails a vision of the Presence is implied in a second passage from
Sefer Tagi: “The ones below are not worthy of making [theurgic] use of
(lehistammesh) this lightll-‘ so that the chariot (ma'aseh ha-merkaz/ah) and the
light of the Shekhirzah would be be1ow.”31“ In a third passage from this text,
commenting on the expression we-ruah ’el0him merahefet ‘al perze ha-mayim,
“the spirit of God was sweeping over the waters” (Gen. 1:2), a clear connection
is made between water and the prophetic spirit:

[The word] merahefet has six crown1etsZ‘5 [corresponding to] the six voices writ-
ten in the ch-ariot,11“ excluding [the verse] “And I heard the voice of someone
speaking” (Ezek. 1:28). . . . Thus it is written, “like the sound of mighty waters”
(ibid,, 2,4), When were the waters mighty? I would say at the time of creation. Then
the Holy One, blessed be He, decreed to unite His spirit over the prophets. “A
spirit passed by me” (Job. 4:15). “And the spirit of God was sweeping over the
waters” (Gen. 1:2). The one who makes his heart like water will contemplate the
faces of the two cherubim?”

It should be noted that the techniques adduced by Eleazar were not entirely
his innovation, but were based on long standing traditions in Jewish esoteric
literature regarding the necessary praxis for uttering the divine name:318 one
must fast, ritually immerse oneself in water, and put on clean clothing, usually
specified as white. Similar techniques for the recitation of the divine name are
known from other Jewish esoteric works, including the ecstatic kabbalah of
Abraham Abulafia, which influenced Isaac of Acre and later sixteenth-century
kabbalists, such as Hayyim Vita1.Z19 One also finds that medieval authors
Specify similar techniques as a preparation for the making of an homunculus
(golem).1-30 For example, Eleazar himself in one context notes that one who

“Q See Re'iiyot Yehezqel, ed. Gruenwald, pp. 112-113; Idel, “On the Metamorphosis of an
Ancient Technique of Prophetic Vision in the Middle Ages." On the nexus between water and the
indwelling of the Holy Spirit, see the comment of R. Jonah ben Amittai in P. Sukkah 5:1, 55a. On
the connection of water and the appearance of the divine Presence, see also the following tradition
in MS New York—JTSA Mic. 2194, fol. 48d: “Thus the throne is established upon seven rivers
Corresponding to the seven clouds of glory. . . . In every place where the She/zhiriah is there is
Water.”

3" The idiom “to make use of the light” is used in classical aggadic midrashim. Cf. Bereshit
Rahhah 41:3, p. 405, and other references cited there in n. 4.

1“ Ms Oxford-Bodleian 1566, fol. 1443.
2“ That is, the ornamental crownlets placed over the letters in the Torah scroll.
M6 Cf. Ezek. 1:24-~25, where the word qol, “voice,” is repeated six times.
217 MS Oxford-Bodleian 1566, fol. 225a.
2"‘ See, e.g., .S'yii0pse, §§ 670, 966.
2'” See Scholem, Major Trends, p. 136; Idel, Mystical Experience, p. 39, and other examples

adduced on p. 50 n. 1'14. For the influence of Abulafian techniques on Viral, see also Meroz,
“Aspects of the Lurianic Teaching on Prophecy," pp. 71-72.

33"’ See texts quoted by Idel in Colem, pp. 60, 63.
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studies Sefer Yesimh should purify himself—undergo purification through rit-
ual immersion-——and don white clothes. It is likely that this is connected with
the practical creation of a golem by means of pronouncing the different letter-
combinations outlined in the ancient Jewish text.33‘ Given the employment of
these techniques in texts concerning recitation of the name or golem-making, it
seems reasonable to conclude that for Eleazar study of the chariot, which Was
equivalent to contemplating (and perhaps also reciting) the name, involved a
mystical praxis. He therefore went to great lengths to provide the necessary
steps that one had to take before one orally received the name from the master.
Finally, it is evident that, reflecting a much older technique in Jewish esoteri-
cism, water was treated by the Pietists as one of the appropriate mediums for
visualization of the divine glory. The significance of the water is thus twofold: it
provides the means for ritual purification and the medium through which the
glory can be seen.

It is likely that the Pietists were especially indebted to the Babylonian, Geo-
nic magical text Sefer ha-Malbush (the “Book of the Garment”), which was
preserved and copied by the German Pietists as part of the ancient Jewish eso-
teric lore. According to this text the utterance of divine or angelic names on a
body of water resulted in the appearance of various images. Thus in one pas-
sage the following technique is recommended: “On the night of the eighth
[day] he should go out to the water and call out the name upon the water. At
that moment he will see in the air by the water the image of a form. If it is
green, he knows that he is still impure. . . . If he sees the image as red, he knows
that he has been purified from underneath.”333 The visualization of the exter-
nal image is a projection of the psychological state of the visionary; what ap-
pears outside the mind is, to borrow the locution of the Jungian analyst Erich
Neumann, a “psychic image-symbol” that derives from the interior state of the
individual and is projected on the external world.333 The visual image is, in
effect, a symbolic depiction of an internal psychic condition.334 While there are
significant differences between this text and the Pietists’ own understanding of
visionary experience, the issue of water as the proper medium for recitation of
the name, etentuating in a vision of an image, cannot go by unremarked. It is
evident with respect to this matter, among others, that the Pietists were not
simply passive recipients of older texts but were active participants in these
magical-mystical techniques and creative innovators of ideas and practice?»
based on older texts.

33' See Dan, Esoteric Theology, pp. 63-64; Scholem, ()2: the Krzlibalah, p. 185 (full Hebrew t6XT
reproduced in Scholem, Elements of the Kahhalah and Its Symbolism, p. 406); Idel, Golémi
pp. 56-57.

333 MS Oxfc1"d~Bod1eian 1960, fol. 1'10b.
33-‘ Neumanl, The Origins and History of C()H$ClOtt$H£?$5, p. 294.
334 Cf. MS Oxford-Bodleian 1960, fol. Illa: “You see nothing but smoke passing before

you. . . . Conjtre these angels by means of the names written on the supernal garment (mt-zlbu$l7
shel nnfalah), and you shall call it [the name] and in whatever form (surah) or image (dim)/oiz) that
you desire the matter [i.e., the angelic form] will be seen when the name is mentioned (hi-she‘-fl!
Zelahirat ha-shtm)."
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In a second passage from Sefer ha-Shem Eleazar relates the reception of the
divine name to the visionary experience connected with chariot imagery:

YHWH is called the glorious name (sbem ha-milzhbad), as it is written, “to revere
this glorious Name” (leyz'r’ah "er ha-shem ha-nikhbad) [I 1078] (Deut. 28:58).
[This expression] equals numerically “to revere the four letters” (leyz'r’ah dalet
°otz'yyot) [= 1078], for it is glorious and it is not uttered as it is written on account
of its great holiness. Other glorious names are above in the light surrounded by a
cloud. Therefore the [expression] “They have placed My name there” (samu shemi
sham) appears fifty-two times in the Pentateuch, and fifty-two times [the word]
cloud, to indicate that a cloud surrounds the glorious name above. Therefore the
one who studies the name should wear beautiful clothes. The name is not men-
tioned unless beautiful clothes are worn, the garments of honor. . . . Each of the
names has a resplendent light and an enveloping cloud.335 The names of God are
written about the throne of glory, on the pillars of glory.336

Implicit in the above description is the view that knowledge of the divine
name, which involves the practical or even theurgical mentioning of the name
(referred to by the technical term hazkarat ha-5hem),337 entails some vision of
the light that is contained in the name. The Pietist must wear the proper
clothes, which correspond to the clouds that surround the names, for by wear-
ing the proper clothes one is capable of apprehending the light hidden within
the clouds. The proper attire functions, like the body of water and the cloud, as
a medium that reflects and thus makes visible the luminous glory.338 Inter-
estingly enough, one does not find prominent in the writings of the Haside
Ashkenaz the notion of the investiture of the divine name by the mystic initiate,
an idea that is found in much older sources. In his discussion of the rite of
initiation for transmission of the name in Eleazar of Worms, Scholem mentions
a related tradition preserved in Sefer ha-Malbush, which, as we noted above,
did in fact influence the Pietists. This text depicts in graphic terms the ritual of

335 Cf. the text in MSS Oxford-Bodleian 1566, fol. 42a; 1567, fol. 54a.
3'3“ MS British Museum 737, fol. 172a; for a slightly different version of this passage, see MS

Oxford-Bodleian 1638, fol. 52b.
133 In some of the Hekhalot compositions the terms lehtzzkir and l761ZilZ61h1l7 denote the technical

uttering of the name of God, the Tetragrammaton. Similar usage is detected in rabbinic sources;
see, e.g., Sifra on Leviticus, Nedavah, 2:4, 4a; Sifre on Numbers 39, p. 43; Sifre on Deuteronomy
306. pp. 341-342. The term hazlzarot (or, alternatively, Qizharot) is used in rabbinic literature to
refer to the occurrence of the divine name, especially the Tetragrammaton. Cf. P. Berakhot 4:3, 8a;
Ta'anit 2:2, 65c; B. Berakhot 28b; Midrash Tehillim 29:2, ]16b.

33*" The intermediary role accorded the garment is known from one of the texts attributed by
Dilrl (Studies, p. 172) to Judah he-Hasid: the sun is said to shine on a colored garment, red or
1-‘ireen, and a reflection of that garment is said to be seen on the wall. In that context, however, the
garment is used parabolically to refer to the chariot, and the wall is the river in which the chariot is
reflected. See Idel, “On the Metamorphosis,” pp. 1-2. On the cloud as a medium for visualization,
We the description of the hnshnzal in Perush hn—l\-"lerlzat/ah, MS Paris—BN 850, fol. 77a: “A cloud is
hetween it and the glory, and through the cloud it sees the supernal Mind, ‘beholding visions of the
Almighty’ (Num. 24:16), as a person who sees through a speculum.” Cf. MS Oxford-Bodleian
I638, fol. 58a. For a slightly different version of this text. see Sode Razayya, ed. Weiss, p. 170.
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putting on the divine name, which is here understood concretely as a garment
of deerskin parchment inscribed with the magical names of God. The critical
passage reads as follows: “Then go into the water up to your loins and put on
the venerable and terrible Name in the water.”33-9 Despite the obvious sim-
ilarity to the ritual described by Eleazar, it is noteworthy that in the Pietistic
text one finds no mention of putting on the name. It seems, rather, that in the
Pietistic context the correlation is made between the clouds surrounding the
name and the garment worn by the mystic. Yet, as will be seen below, some-
thing of this older idea is reflected in Eleazar’s writings when he describes the
creation of a garment for the glory by means of mentioning the divine name.

The image of the cloud covering the name is reminiscent of a similar image
used by Eleazar to describe the appearance of the divine word at Sinai. Com-
menting on the words in the Rosh ha-Shanah liturgy, “You were revealed in the
cloud of Your glory upon Your holy nation to speak with them,” Eleazar
writes,

The word of God is like white fire clothed in a black and dark cloud.33‘3 . . . Thus
it was revealed in a cloud that surrounds the glory. . . . “Upon Your holy
nation”—at that time [at Sinai] Israel were holy, as it is written, “a holy nation”
(Exod. 19:6), for they separated from their wives for three days3-3‘ and were like
the ministering angels. Therefore His glory was revealed in order to speak to them.
The word that goes out from the mouth of God is a fire brighter in its whiteness
than any other fire in the world, and the brightness blinds the eyes like one who
looks at the sun when it is in its strength. Therefore the glory, the will of His word,
is fire; the form of a cloud and darkness surround it. According to the needs of the
hour the word goes out, for the Holy One, blessed be He, places the Presence of
His throne of glory between the dark waters, and the Presence is in the clouds.333

According to this passage, the fiery word of God, enveloped by the cloud and
darkness, was apprehended by the (male) Israelites who at that time were in a
state of holiness characteristic of angelic beings. The ritualistic necessity of
wearing appropriate clothes when one mentions the name reflects the ontic
reality that the word or glory appears within the envelopment of the cloud or
darkness. The donning of white clothes by humans who mention the name is
paralleled by a description of the four camps of angels who surround the throne
of glory and who sanctify the name of God: “They immersed themselves three
times in pure fire and dressed themselves in pure white fire in order to mention
the unique and glorious name.”333 It is of interest to bear in mind a tradition
reported by Eleazar: “When the priests mentioned the name in the Templfii

33“ Quoted in Scholem, On the Kabbalah, p. 137.
33" Cf. Deut 4:11-12. This image is also reminiscent of the aggadic motif concerning the pri-

mordial Torah being writien in white fire upon black fire. See Scholem, On the Kabbalnh, p- 33
n. 2.

3-“ Cf. Exod. 19:15.
333 MS Paris—BN 772, "ols. 157b—158a.
3-“ Ibid.. fol. 133:1.
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518,400 angels descended, filling the entire world."33*‘ In this case the men-
tioning of the name does not draw down the glory itself but summons a host of
angels, which are, much as the glory itself, luminous bodies. Hence, one sees
again the connection that is made in the Pietistic view between the act of utter-
ing the divine name and causing the light to descend from above. In a funda-
mental sense, for Eleazar the angels are identical with the letters of the
names.335 By uttering the name, then, one not only causes the light of the glory
to be illuminated but is in the process mimetically transformed into an angelic
heing. The magical and mystical aspects of the praxis of mentioning the name
are inseparable.

In his expansive commentary on the liturgy Eleazar points out, in language
almost identical to the passage from Sefer ha-Shem cited above, that the men-
tioning of the name has the theurgical impact of creating a luminous garment
for the glory, which is itself nothing but the letters of the divine name:

When Israel bless the name of His glory, the glory is increased, as it is written,
“Your faithful ones shall bless you, they shall talk of the majesty of Your kingship,
and speak of Your might” (Ps. 145:10—11). “The glorious majesty [of Your splen-
dor]” (ibid., 5). And this is [the meaning of] “Blessed is His glorious name” (Ps.
72:19), for the name is glorified in a bright cloud. Know that [the expression] “to
place His name there” is written in the Torah fifty-two times and there are fifty-two
times in the Torah that the [word] cloud is mentioned. That is to say, there is a
cloud for each name.3-*‘> . . . It is written, “Your glorious name” (1 Chron. 29:13),
for [the name] is clothed and glorified in splendor. [The expression] “Your glorious
name” [le-shem tifartefaha] is numerically equivalent to “the four letters" [’arba'ah
’otiyyot]3-37 which is the Tetragrammaton [YHWH]. When Israel mentioned the
name in the Temple, then “His glory filled the whole world, amen and amen” (Ps.
72; l9).3-38

3“ Sode Razayya, p. 8. On the theurgical power of the priestly blessing, see Ta rgu m to Cant. 3:7.
3“ On the connection between angels and letters. see the tradition of Eleazar of Worms in

Flrzigiit hJ—Bosem 1:131: “All the angels were created in the image of the letters and they stand
before the throne of glory.“ Cf. Abulafia, l-lit)/)/6’ ha-'Olam ha-Ba’, MS Oxford-Bodleian 1582, fols.
4-5=1.52.i (translated in Idel, Mystical Experience, p. 31); and the passage published by A. Jellinek
in “Sefer ha-Ot, Apokalypse des Pseudo-Propheten und Pseudo-Messias Abraham Abulafia,” in
juhelschrift rum siebzigsten Geburtstage des Prof. Dr. H. Graetz (Breslau, 1887), p. 86 (translated
into English in L. Jacobs, The Jewish Mystics [I.ondon, 1990], p. 60). See also the Ashkenazi
tradition reflected in Synopse, § 393, which is :1 prayer to the effect that when one mentions the
flame one should not be destroyed by fire. The implication here seems to be that mentioning the
name results in some sort of conflagration, a point underscored in the continuation of the passage,
Which emphasizes that the angels are made of fire.

23“ On the correlation of the seventy-two names of God and the word “cloud” ('av, whose conso-
nants 'ayin and bet equal 72), see MS New York—JTSA Mic. 1878, fol. 87a.

H3 The numerology here is perplexing, as the first expression, le-shem tifartekha, equals 1471
and the second, °arbn'nl;i ‘otiyyot, equals 1 101. See, however, 'Arugar ha-Bosern 2: 154, where it is
Stated that the word tiftirteizhiz is numerically equal to the expression ’arba‘ah °otiyyot, i.e., both

equal 1101. It may be assumed that Eleazar had such a numerical equivalence in mind in this
context as well.

1-“ MS Paris-BN 772, fol. 110a.



246 -cH.4r-'r'i5RFrv£-

ln a second passage from Sefer ha-Shem Eleazar elaborates on this theme,
adding several images, including, most significantly, the motif of the comple-
tion of the throne:

When Israel mentioned the name as it is written [i.e., the Tetragrammaton) in the
Temple, then glory and majesty were before Him, and this is [the meaning of the
verse] “Glory and majesty are before Him; strength and splendor are in His tem-
ple” (Ps. 96:6). This is “the glory of His name” (ibid., 8), and this is “a glorious
name” (Isa. 63:14). Then the glory is clothed in beauty, splendor. and majesty, and
the throne is complete, and “joy is in His place” (1 Chron. 16:27). This is “for
Your name is called upon Your city” (Dan. 9:19), “they rejoice in Your name all
day long” (Ps. 89:17). The numerical value of “Your name is like finest oil”
(5/Jemen turaq shemek/m) I-"= 1456) (Cant. 1:3) equals that of [the expression] “the
four letters of Your name” ('arba’ah ’otiyy0t shemekha) I: 14561.23"

The proper utterance of the divine name results in the investiture of the divine
glory in a garment of splendor and majesty. The girding of the glory is con-
nected more specifically with the completion of the th rone. I surmise that in the
Pietistic setting the latter expression signifies the enthronement of the glory. For
the Pietists, following the relevant Hekhalot passages, the moment of enthrone-
ment is a hieros gamos in which both the (male) glory and the (female) throne
are aggrandized. Significantly, the glory can occupy the throne only after it has
been attired by means of the mentioning of the name. Indeed, the purpose of
the garment is to prepare the glory for its sitting upon the throne,24° a moment
whose erotic element is alluded to in the above text in the citations of 1 Chron.
16:27 and Dan. 9:19. Moreover, the linkage of the image of the fine oil to the
divine name in Cant. 1:3 in this context suggests that the utterance of the name
results in the overflow of the divine efflux from the glory to the throne, an
alternative way of signifying the sacred union.

From still oth er texts it is certain that the main circle of Pietists, influenced in
part by Abraham ibn Ezra, identified the Tetragrammaton in one of its aspects
with the glory: knowledge of the name amounts to some vision of the light Of
the glory. Thus, in one of the texts attributed by Dan to Judah the Pious, we
read:

Moses alone saw the great glory. Thus [it says in Scripture] “And the Lord
[YHWH] spoke to Moses,” “And the Lord [YHWH] said,” using this name
[YHWH]. Therefore Jethro said: “Now I know that the Lord [YHWH] is greater
than all gods” :Exod. 18:11). The Lord is unique, He is God of gods, He and HOK
an angel. At [.'.=l’I]€S [YHWH] is used as the name of His essence (s/Jem “a$"10l>
referring to the Creator, and at times it refers to the form (ha-t0°ar) that appea r5 I0

119 MS British Ilfiuseum 737. fol. 1693. ct. MSS Oxford-Bodleian 1638. f<>I- 51b; Oxford"
Bodleian 1953, fol.. 43a; and New York—]TSA Mic. 2430, fol. 67'.-1, where the enclothiflg of the
glory by means of the utterance of the name is linked specifically to Yom Kippur.

3*" This symboli: use of the image of the garment in Pietistic sources is an elaboration of earlier
literature; see chapter 3, n. 84.
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the prophet. It has already been written in Sefer ha-Kat/od [the “Book of the
Glory ”] that the form is according to the decrees [of God’s will]. It says ]in Scrip-
ture], “I am the Lord.” Does He appear to the prophet in such a way? The testi--
mony and proof is in the expression “the Lord of hosts,” that is, He appears as a
form within the [celestial] hosts, as in the case of Micaiah, Isaiah, and Daniel.~141

In this passage there is an innovative use of Abraham ibn Ezra’s notion, ex-
pressed on several occasions in his writings, that the Tetragrammaton can func-
tion either as a proper noun (sham ha-°esem) or as an adjective (shem ha-to’ar).
In the former instance the name appears by itself, whereas in the latter it is
joined to another term such as the expression “Lord of Hosts” (YHWH
.Sei»a°ot). The Pietistic author has utilized ibn Ezra but radically altered his in-
tent especially with respect to the second usage. In the first instance the Pietist
has preserved ibn Ezra’s meaning intact, though he has slightly altered the tech-
nical language, for he refers to the Tetragrammaton as shem 'asmo, “the name
of His essence,” rather than sham ha-°esem, “the essential name.” This is a very
slight deviation that does not affect the meaning. By contrast, with respect to
the second usage there is a major shift. The Pietistic author employs ibn Ezra’s
locution shem ha-to‘ar, but for him it is no longer an adjective in a strict gram-
matical sense. That is, he employs the term to°ar to denote the form that the
Tetragrammaton assumes as it appears to the prophets. Moses alone saw the
great glory that is depicted in Scripture in terms of knowing the Tetragram-
maton in its essential aspect. Other prophets had a knowledge of that name,
but only as it assumed a particular form (to’ar) within the angelic hosts. In both
cases, however, there is a correlation between the name and the revealed glory.
This tradition seems to have influenced the anonymous Shir ha-Yi/yud that
Habermann attributed to a French payyeran living in the thirteenth or four-
teenth century: “Blessed be the name of His glory from His place, and exalted
in the majesty of His throne of glory; how pleasant it is when His glory is
revealed in the name Yod-He [i.e., the Tetragrammaton] that is the seal of His
splendor. ‘"143

Ontic Idenz‘z'ficaz‘z'on of Torah, Name, and Glory

In addition to the identification of the name and the glory, in Pietistic literature
one finds the further identification of the name and the glory with the Torah.
This identification is predicated on the fact that the Torah is equated with the
flame of God, which in turn is equated with the glory. The correlation of the
divine name and the glory or Presence, on the one hand, and the Torah, on
the other, is implicit in the following passage in Sefer Hasidim:

When a person prays the Shek/Jina/0 is facing him, as it says, “I constantly place the
Lord before me” (Ps. 16:8). Even though it says “the Lord before me,” he should

34' Quoted in Dan, Studies, p. 153; see also Esoteric T/wofogy, p. 135.
“'3 .‘S'bi're ha-Yilgud we-biz-Kavod, p. 64.
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only cast his intention above to the heavens. Since he does not know where the
Temple is he should think in his heart during his prayer as if the glory were facing
him within four cubits, and its height is above heavenward. . . . Similarly, the one
who reads the Torah on the seventh, second, or fifth day, when he reaches a name
[of God], if he can have the intention he should [cast his] intention toward Him.
The one who sits in the east should consider in his heart as if the She/2/7z'na/9 were
facing west and his face is opposite him. . . . The one who passes before the Ark
(/Ja-“oi/er lzfize /la-teii/a/*2, i.e., the one who leads the public prayers) . . . should
intend in his heart as if the S/oak/oina/0 in heaven corresponds to the Ark. . . . When
[the cantor] says [the qaddis/0] yitgaddal [we-yitqaddash shemeih rabba’, “magni-
fied and sanctified be His great name”], they should turn toward the Torah scroll,
and if he is worthy, he should take hold of the Torah, and the people should intend
their heart toward the Torah. Therefore, [the congregation should] say, “Exalt [the
Lord our God] and bow down to His footstool” (Ps. 99:5), for the Torah is His
footstool. [The expression] hadom raglav [His footstool] is written five times in
Scripture, corresponding to the Torah scroll, which comprises the Pentateuch, and
the two staves in the Torah scroll correspond to “His legs are like marble pillars”
(Cant. 5:1$).Z"'3

For the Pietist, the divine Presence is thought to be present in the place of
worship, especially in the holy Ark that contains the Torah scroll. This is to be
understood in a rather technical sense, for the Torah represents the embodi-
ment of the divine glory. For example, in an anonymous commentary on the
seventy names of God, deriving from the Pietists, the identification of Torah
and the glory is made explicitly: ha-torah—keuodo she! ha-qados/:1 barulzh bu’,
“the Torah [is] the glory of the Holy One, blessed be He.”244 This identification
underlies the remark cited above from Sefer Hasz'dz'm that when the cantor says
the qaddish, in which the name of God is sanctified, the congregation should
turn to the Torah scroll.”-5 Moreover, the Torah is identified as the footstool of
God, which provides the ideational basis for the ritual of bowing down to the
Torah. One can find further evidence for these ideas in Eleazar’s commentary
on the liturgy. Thus, in the context of discussing the prayer uttered when the
Torah is tak-::n from the Ark, which includes the recitation of Ps. 99:5, he notes,

“His footstool” (/mdom raglau) refers to the Torah, and this is [the import] of what
R. Simeon [bar Isaac] wrote in the yoser for Sl2auu'ot [describing the primordial
Torah]: “I approached His feet, I dwelt in His shadow.” Thus [the expression]

34-‘ Sefer Hasidim, § I585, p. 387.
344 MS jernsaleni-Sassoon Z90, p. 585, cited by Idel in “Concept of Torah,” p. 42 n. 53.
14-‘ In a passige from 'A1/iigat ha-Bosem 3:204, it is made clear that the sentence in the qaddi$h.-

“may His nam: be blessed, etc.,” corresponds to the Torah, inasmuch as the name is equated With
the Torah: “In :he verse ‘in the beginning’ (Gen. 1:1) there are seven words and twenty-eight letters»
and similarly in the verse ‘And God spoke” (Exod. 20:1). This indicates that for the sake of thfi
Torah He created the world, the seven words corresponding to the seven days of the week. . . . ThuS
they instituted [the saying of qaddis/J, which includes the passage] ‘lnay His great name lbs
blessed]’ seven times a day, and ir has seven words and twenty-eight letters.”
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/oadom raglav occurs five times in Scripture,24"* corresponding to the five [occur-
rences of] melee/"2 ha-kavodzw [the glorious king].3‘“"

In a second passage from the same work Eleazar offers a similar mystical ex-
planation for the qaddis/9, but in this case the principal focus is on the visual-
ization of the Shela/vz'na/7 in the Ark, the place in which the Torah scroll is
enshrined: “Yitgaddal, the cantor who goes before the Ark (ha-yored lifrze ha-
teivah), should place his life in his hand, and pray with all the intention of his
heart, and when he says yitgaddal he should cast his eyes to the holy Ark, for
the Shela/vina/0 rests in it, as it says, ‘I constantly place the Lord before me’ (Ps.
“16:8).”34-9

In this connection it is of interest to consider the tradition reported by Ele-
azar in Sefer ha-Roqea/7 in the name of Hizqiyyah, the brother of the RaBaN,
R. Eliezer ben Nathan of Mainz (ca. 1090—ca. 117O):35°

When the Torah scroll is returned to its place [in the Ark], and when one bows
down to it, the verse “Exalt the Lord our God [and bow down to His footstool]”
(Ps. 99:5) is said. In the blessings of the Torah, too, we bow down to the glory of
the Torah. When we return [the Torah], “Let them praise [the name of the Lord,
for His name alone is sublime; His splendor covers heaven and earth] ” (Ps. 148:13)
is said, to indicate that one does not bow down because of the divinity that is in the
Torah (‘e10/vut she-ba-tom/7), but rather he bows down to the Holy One, blessed be
He, for His Presence rests upon it [the Torah], and not because it, too, is a god, for
“His name alone is sublime” (ibid.).’-251

This tradition rejects the explanation that one bows down to the Torah because
it is divine in the normative sense of comprising the words of God or in the
mystical sense of being identical with the glory. Rather, the reason for bowing
down is that the Sbekbztzah itself dwells upon the Torah and is thus located in
the Ark that contains the scrolls. We may detect in this explanation a polemical
statement against the full identification of Torah and the divine glory, a position
articulated on occasion in Pietistic sources, including Eleazar himself. Indeed,
the Torah shrine in the thought of the Haside Ashkenaz is comparable to either

3*“ Isa. 66:1; Ps. 99:5, 132:7; Lam. 2:1; 1 Chron. 28:2. ln a sixth occurrence, Ps. '1 10:1, the
reference is not to the Temple or the earth as the locus of the divine presence.

34“ Ps. 24:7, 8, 9, 10 (twice).
3*“ MS Paris~BN 772, fol. 135a; see also Siddur Mafia/2 ha-“Ares De'ah of R. Naftali Herz

TY“/'65. Section on the yoser of Sabbath, s.v. gaddelu la-YHWH ’itti u-neromemah s/aemo yabddav
(Ps. 34;-4).

34“ MS Paris-BN 772, fol. 62a; cf. MS Oxford-Bodleian 1097, fol. 17a. Cf. also MS Oxford-
Bodleian 1102, fol. 14b; Siddiir of R. Solomon ben Samson of Garmriise, p. 76.

3'5" See Sefer /Ja—RaBaN, § 73, cited by Urbach in ‘Amiga! ha-Bosem 4:52 n. 76.
Q 2-“ Sefer ha-Roqeab, p. 208; cf. the formulation on p. I09, where Eleazar notes that on Rosh ha-
5hanah and Yom Kippur an infant is circumcised after the reading of the Torah “because the
Presence is near the Torah.” This passage also seems to reflect the idea that the ritual of circumci-
-51011 is connected with the visible manifestation of the divine Presence. For a discussion of this motif
in midrashic and kabbalistic sources (principally the Zobar), see Wolfson, “Circumcision, Vision of
(sod, and Textual Interpretation.”
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the Ark in the Temple or the throne of glory.253 This nexus of symbols is evi-
dent in one passage in Sefer Hasidim, wherein we find the following sequence
of ideas: The Sabbath corresponds to the seven heavens or, alternatively, the
seven thrones.253 Thus, the throne is mentioned seven times in the Sabbath
liturgy, “for in each of the heavens there is a throne, one corresponding to
the other.” By tallying the numerological equivalence of the seven references to
the throne ikisse’ = 81, /2z'ss’o = 87, /zisse‘ = 81, /2iss’al2ha = 101, we-/2hiss’o
= 93, /2z'ss’o = 87, /zisse‘ = 81) one comes up with the sum of 611, which is the
numerical value of the word Torah. Having established these correspondences,
Judah concludes, “There is no throne without the Torah, and this is [the im-
port of the poem] ‘At the time before creation He established the Torah and the
throne.’254 Therefore the Torah is read on the Sabbath. And there occurs seven
times in Scripture [the expression] ‘enthroned on the cherubim’ (yoshev
ha-keruuz'm).355 Therefore, [on the Sabbath] seven [sections in the Torah] are
read, and it is as if the She/zhinah were placed on the throne of the cheru-
bim.”256

The correlation of the Torah and the throne is not to be taken in a merely
figurative or rhetorical way. On the contrary, the force of these images is that
they function as religious symbols, activating specific modes of pietistic behav-
ior: just as the Presence dwells (ontically and not metaphorically) upon the
throne, so it rests upon the Torah scroll encased in the holy Ark. The full
significance of the symbolic understanding of Torah, and its implicit function as
a talisman, is made evident in the concluding statement that reading the seven
sections of Torah on the Sabbath is equivalent to placing the Shekhinah upon
the throne of cherubim: the reading of Torah has the (theurgical) effect of en-
throning the Shekhinah. That this is so is based on the fact that the ontic status
of the Torah is that of the throne. I noted above that in both Sefer Hasidim and
Eleazar’s commentary on the liturgy one finds the explicit identification of the
Torah as the divine footstool.

The more specific correlation of the Torah and the throne appears in Sefer
Tagi: “The Torah and the throne of glory are one pair (zug "ehad), for the

151 The correlation of the two is biblical in origin; see Jet. 17:12.
15-3 The correlation of heaven and throne is linked exegetically to Isa. 66:1. On the tradition of

the seven throiies corresponding to the seven heavens, see Sode Razayya, p. 16; Pemsh ha-Tefill0I,
MS Paris—BN 772, fol. 123a, where this tradition is cited in the name of a midrash. See text cited
below, n. 259. See also Meir ibn Gabbai, '/Iuodar ha-Qodesh, pt. 3, chap. 41., p. 359, where the
seven thrones ‘.11 the seven heavens are referred to as seven images (dzim-_vonot), which in turn corre-
spond to the divine emanations. The idea of a throne located in each of the seven heavens is already
found in the EpOC3lyptiC text Ascension of Isaiah and has a reflex in the Jewish mystical tract
Re‘uyor Yehe2:-i'el,- see Gruenwald, Apocalyptic, pp. 59, 137. See also Jacob ben Jacob ha-Kohells
“Commentary on Ezekiel’s Chariot,” ed. Farber, pp. 92-93 n. 25, 156—157 n. 19.

1-*4 See Gol-lschmidt, Mtzhzor la-Yamim ha-Nora’z'm, vol. 2, Yom Kippur, p. 408. As Gold-
schmidt notes,,this poetic image is based on earlier aggadic sources wherein the Torah and throne
are listed amomg the various things created before the world.

3-“ '1 Sam. -4:4; 2 Sam. 6:2; 2 Kings 19:15; Isa. 37:16; Ps. 80:2, 99:1; 1 Chron. 13:6.
1-1*‘ Sefer Hriridim, § 637.
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tablets were taken from the throne of glory.257 . . . Just as the She/zhinah is
npon the throne, so it is upon the Torah and upon the Ark in which there is the
Torah and the tablets. Thus the Torah is His throne.”253 Eleazar likewise al-
ludes to such a notion when he writes that “the Torah is in His throne as it is in
the Ark.”359 The consubstantiality of the Torah and the throne also assumes
eschatological significance:

The fire of the throne serves the supernal ones and the fire before the throne of
glory serves the lower ones, for just as the Torah was given in fire, so the sacrifice is
burnt in fire, and before the soul that ascends enters beneath the throne the angel
purifies it by the fire that is before the throne . . . and they place it under the throne
and there one sees the secrets and mysteries of Torah. . . . The tablets are from the
throne; [the word] luhot [tablets, written in a defective form without a waw]
through a"t ha"sh is kisse’ [throne], for the tablets and the Torah were in the
throne.369

The point is reiterated in another passage: “The word luhot is written without
a u/aw, for through a"t ha"sh this numerically equals the word kisse’, to indi-
cate that they were given from underneath the throne, and the one who fulfills
the Torah is placed under the throne, as it says, ‘The teaching of the Lord (torat
YHWH) is perfect, restoring life’ (Ps. 19:8) [of the soul] to under the throne of
glory, and this is [the meaning of] ‘the life of my lord will be bound up in the
bundle of life’ (1 Sam. 25:29).”16l

From these texts we may postulate that the mystical import of the verses from
Psalms uttered by the congregants when the Torah is removed from and re-
turned to the Ark is that the Torah is identical with the name or the glory that is
upon the throne. The issue is far from being merely theoretical or theological in
some abstract sense. On the contrary, the theosophic ideas occasion a mystical
experience for the pious individual realized within the framework of the tradi-
tional synagogue practice, and that experience is of a decidedly visual charac-
ter. An allusion to this is found in the following exegetical comment of Isaac
hen Judah ha-Levi: “ ‘He put a veil over his face’ (Exod. 34:33): from here [it is

3-*7 For other references to the aggadic motif of the tablets being hewn from the saphire stone of
the throne of glory, see Ginzberg, Legends 6:49-50 n. 258, 59 nn. 305-306.

25“ MS Oxford-Bodleian 1566, fol. 224b. Cf. Eleazar’s Perush ha-Tefillot, MS Paris—BN 772,
fol. 90b; '/Irugar ha-Bosem 1:161. Eleazar‘s influence may be detected in Bahya hen Asher’s com-
mentary on Exod. 31:8 (ed. Chavel, p. 327). See Idel, Language, Torah, and Hermeneutics,
P11 168-169 n. 77.

2-1“ Soda Razayya, p. 38. See also the passing reference to this motif in Eleazar’s Sod Mrfaseh
Bereshir, printed in Sefer Razfel, 17b (cf. Sode Razayya, ed. Weiss. p. 51): “Therefore one bows
d0Wn to the Torah, which is His footstool in the Ark. Similarly, He made seven thrones in the
hfitlvens.”

M’ Sode Razayya, p. 19. And cf. the text from Sefer ha-Kauod cited in Abraham bar Azriel,
iflfugar ha-Bosenz 1: 161.

“M MS Vatican 460, fol. 18a. The correlation of the soul and the throne is drawn explicitly in
Hohhmat ha-Nefesh, chap. 54. One of the points Eleazar makes is that, inasmuch as the Torah and
the soul share one ontic source in the throne, the soul can be compared to the Torah.
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derived] that when [worshipers] come from the Ark and the reading of the
Torah they cover their faces.”363 That is, just as Moses had to cover his face
because it was illuminated with the radiance of the divine Splendor, so one who
returns from the Ark and the reading of the Torah has to cover his face because
it is illuminated with the radiance of the Presence that dwells upon the Torah
scroll.

The tradition referred to above concerning the identification of the Torah and
the name is found in other texts in the Pietistic corpus. In Sefer ha-Shem Ele-
azar affirms the identification of the name and the Torah: “YWHW is numer-
ically equal to twenty-six, and since the Torah was given after twenty-six gener-
ations [from Adam] it is dependent on His great name.”3‘>-” The point is made
elsewhere in the same work, but in that context the theosophical notion serves
as the basis for a mystical understanding of the religious obligation to study
Torah: “The four letters YHWA:264 [the letters YHW] numerically equal
twenty-one, and when one considers the Pronunciation with an A the sum is
twenty-two. corresponding to the twenty-two letters of Torah. This indicates
that [with respect to] the one who studies Torah it is as if he mentioned the
name (ha-loined tomh lee-’illu inazlzir ha-shem).”3‘-"55 To study Torah has the
effect of mentioning the name, which, as we have seen from other passages in
the Pietistic corpus, involves the vision of the luminous form of the glory. The
point is also made in another passage in Sefer ha-Shem: “The glorious name
(ha-shenz hiz-nikhhad) is with those occupied in Torah, and it illuminates their
eyes.”-166 In this case as well, the text is rendered comprehensible only in light of
the tacit identification of the Torah, the name, and the luminous glory.

The identification of these three things is implicit in a tradition recorded on a
number of occasions by Eleazar, commenting on the scribal practice of marking
the Tetragrammaton by writing three yods, with a line extending from the last
yod over ail three, thus forming the letter bet, which is characterized as a

3”’ Pa'a-neal: Ram’, 63b.
36-‘ MS Britzsh Museum 737, fol. 173a.
364 This for1i may have been suggested by Eccles. 11:3; see Reisel, The Mysterious Name Of

1'iH.W.H., pp. 39-4 1, 60-61, and other references given on p. 104 n. 206. It should be noted that
these four letter»; were considered by various medieval writers to constitute one of the forms of tht
Tetragrammat-in, indeed the hidden name of God. In thirteenth-century mystical literature thiS
tradition was prominent, especially in the writings of the Iyyun circle and Abraham Abulafia. See
Scholem, “Serclim hadashim mi-kitve R. 'Azri”el tni-Gerona,” p. 2'19 n. 2; idem, Origins, p. 315
nn. 238-23 .9, .1. 3 37; Idel, Mystical fhrjiierierzcc, pp. 18, 22, 31 (see esp. Abul:ifia’s Ha)/ye ha-'OlrI"'
ha-Ba", MS O: ford-Bodleian I582, fol. 47a). Cf. MS Oxford-Bodleian 1610, fol. 72b. A possible
polemic against this view in the writings of the Provencal kabbalist Isaac the Blind has been noted
by Pedaya in “‘Flaw’ and ‘Correction’ in the Concept of the Godhead in the Teachings of R3101"
Isaac the Blind ” p. 182. On the tradition regarding the four vowel letters AHWY, functioning 35 3
divine name, if. Abraham ibn Ezra. Sefer Sahot, 4b, 47b; Sefer lm-Shenz, 6b—7a; Periishe hu-
liomh, ad Iixo-31. 3:15, ed. A. Weiser, 2:27; Judah Halevi, Sefer hcz-Kiizari 1V: 3. For a mysti¢3l
treatment of tlis tradition, which may reflect some Ashkenazi influence as well, see Asher 13¢"
David, Pemsh Sheri: ha-Meforash, p. 3.

1"“ l\/1.5 British Mttseuni 737, fol. 19013.
—"““ Ibid., loll. 178a.
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crown.367 In his explanation of the prayer uttered on Rosh ha-Shanah after
each blowing of the shofar, Ha-yorn harat 'olam ha-yorn ycfainid rnishpat, Ele-
azar refers to this iconic tradition:

[This prayer] has thirty-two words, corresponding to the thirty-two paths [of wis-
dom] by means of which the world was created. . . . Therefore the name [YHWH]
is written with three yods, which equal thirty, and the crown is like a bet [which
equals two]; thus there are thirty-two, corresponding to the numerical value of
but/ocl. . . . May God have mercy on us through the merit of Torah, which begins
with the bet of bereshit (Gen. 1:1) and ends with the lamecl of le-'eine leol yisra’el
(Deut. 34¢1.2).16=i

The chain of images is reiterated by Eleazar in a second passage, related to the
opening words of the three verses of the Priestly blessing in Num. 6:24-26:36-9

YE-iziareikhekha, ya"er, yissa” [comprise] three yods that correspond to the ten sefirot,
the ten imz’ainarot,37‘) and the ten dihherot [commandments]. Therefore there are
three yods in the name YYY and the bet surrounding [them]. Thus there is [a sum
of] thirty-two [lamed-bet], which corresponds to the thirty-two paths by which the
world was created.37' Thus [the Torah] begins with the bet of bereshit (Gen. 1:1)
and ends with the larned of le-'eine laol yisra’el (Deut. 34:12).373

3“ Concerning this scribal tradition and discussion of some of the sources that may have influ-
enced Eleazar's formulation, sec the note of M. Steinschneider, Monatsschrift fiir (_§estfl1i'tfl.ite mid
Wisseiisrha/t ties _lmientmns 40 (1896): 130-132; Lauterbach, “Substitutes for the Tetragram-
maton," pp. 46 n. 22, 54 no. 50, 59-61. For additional sources, see B. Lewin’s introduction to his
edition of the ’Iggerct R. Sherira Grfon (Haifa, 1929), pp. xxxi—xxxii. See also M. Beit-Arie, “Ste-
reotypies et individualite's dan les écritures des copistes hebraiques du moyen age," in l-’ecritiire.-
Le L‘r‘ft't'tHt. loiil ct Iii niain, ed. C. Sirat, J. lrigoin, E. Poullc (Brepols, Tutnhont, 1990), p. 213.
The scribal tradition of writing the Tetragrammaton with three yotls vi/as appropriated and
rt-interpreted by Provencal and Spanish kabbalists as well. See, e.g., Isaac ben Jacob ha-Kohen,
Perirsli Mirlecitet 1'2’/_n*:e]el, published by G. Scholem in Tarhiz 2 (1931), p. 194, and further refer-
ences provided on p. 204 n. 8. See also evidence adduced by Idel in “Sefirot above the Sefirot,”

P11 145-246, and idem, “Kabbalistic Material from the School of R. David ben Judah he-Hasid,”
p. 1.76.

3*“ l\.-"1S Paris-BN 772, fol. 163b. See the Asltkenazi connnentary on Psalms in MS Oxford-
Bodleian 1551, fols. 215a, 222a.

3”’ Cf. Tobiah bar Eliezer, Mirlrash l..eqa/p Tor. p. 185. See the tradition of Eleazar in the name of
ltldah the Pious in MS New York—_]TSA Mic. 8122, fol. 89a. A similar linkage of the three yocls of
the name and Num. 6:24-26 is found in :1 passage of Menahem ben Solomon’s Mirlrash Selthel
You found in Sefer Assn/Tot of R. Eliezer ben Joel Halevi (the Rabiah); see Mirlras/i Selehel Tot/_, ed.
Buber, introduction, p. xxxix; Lauterbach. “Substitutes for the Tetragrammaton,” pp. 60-6'1. See
also Ephraim ben Shimson, Perush Rrzhhemr 'fjfr.z);im ‘lil ha-Torah, 2:66, ad Num. -1:26.

3”" That is, the ten sayings through which the world was created; cf. M. Avot 5:1.
37' Eleazar briefly alludes to this tradition in Sefer lit:-Rotyiuzh, p. 207. Cf. the passage in Sefer

/issiifot of the Rabiah, published by M. G-aster in the Report of the Judith Moritefiore College
il-ondon, 1893), pp. 61-62, cited by Steinschneider, Mon.-itsschrift fiir Geschichte mid Wiss-
"”-‘~‘flhift ties jmieiitmiis 40 (1896): 131, and Lauterbach, “Substitutes for the Tetragrammaton,”
[1 (111.

333 MS Paris-Bl\l 7.72, fol. 84b. Cf. Se)‘-er lhl-SlJ£’HI, MS British Museum T37. fol. 20311. Cf.
Simeon bar Samuel. ‘.~1duin.Sil2lili', lb: “The Holy One, blessed be He, transmitted this name of the
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Eleazar thus draws on the correspondence between the thirty-two paths of wis-
dom through which the world was created—an idea first articulated in Sefer
Yesz'mb—the glory (feat/od, whose numerical value is thirty-two), and the Torah
(which begins with the letter bet and ends with famed, whose sum is thirty-
two).27"-‘ This is represented orthographically as well, through the scribal tradi-
tion of marking the Tetragrammaton by three yods, which equal thirty, and a
half-circle extending from the last yod over all three, which is designated as the
crown and is compared to a bet, whose numerical value is two.-’-74

In a parallel to this text in Sefer ba-Shem, the ontic identification of the Torah
and the glory is rendered even more explicitly:

In [the first words of the verses Exod. 14:19-21] wa—yz'ssa“, we-ya:/0°, and wa—yet,
there are three yods in one name [i.e., the seventy-two-letter name]. Therefore the
name [YHWH] must be written with three yods, YYY, and the crown is like a bet.
Thus there are thirty-two [three yods = 30 + bet = I-Z] to inform us that [God]
created the world by means of thirty-two paths. Thus the Torah begins with the bet
of beresbit and ends with [the tamed of] yz'sm’el. Thus there is thirty-two (tamed-
bet), which is the numerical value of [the word] kavod (glory). There is no glory but
the Torah (’e:'n /eat/od ‘eta’ t0rab).275

The final statement is derived from earlier sources, such as, the comment in
Avot 6:3, where it signifies that honor must be paid to the scholar. It is evident
that Eleazar has theosophically recast the rabbinic saying to identify the Torah
itself as the glory of God. The homology of the Torah, the glory, and the name
is symbolized by the fact that the first and last letters of the Pentateu ch are bet and
famed, which equal thirty-two, the numerical value of the word feat/od, “glory,”
and the orthographic representation of the name as three yods plus a bet.

three yods to Moses our master, peace be upon him, in Egypt when He told him to place a drop of
blood on the two -Lloorposts and the lintel [cf. Exod. 12:7; see following note]. The pious one, may
the memory of the righteous be for a blessing, said that the three yods should be written one next to
the other [in a strtight line]. There are those who say that the three yods allude to the ten emana-
tions (sefirot), the ren utterances (mdamarot), and the Ten Commandments (dibberot). Perhaps they
also allude to the three yods of [the words of the priestly blessing] yet/arcizbekbu, ya’er, yissa’.”

17-‘ Cf. the commentary on Psalms influenced by Ashkenazi traditions extant in MS Oxford-
Bodleian 1551, fol. 215a: “‘Glorious king’ (melelzb bauizavod) (Ps. 24:10)—-[the word kavodi
“glory ”] has the rumerical value of thirty-two [famed-bet]. The Torah begins with a bet and finds
with a famed. The name of redemption is that of thirty-two, the three yods, [corresponding to three
drops of] blood on the two doorposts and the lintel (cf. Exod. 12:7} [together with a bet]. Five
times [in Psalm Z4] the word /eat/od is written, corresponding to the five books of the Pentateuch.”

274 Concerning the tradition of writing the divine name with three yods together with a bef,
thereby attaining the sum of thirty-two, see the commentary on qaddisb extant in MS Paris—BN
850, fols. 14b—15.=1.

_ Z75 MS British .1»-"luseum 737, fol. 203a. Cf. fols. 205b—ZO6a: “YYY, three yods and a bet on
their back, that is .ts crown. Thus there are thirty-two. Therefore Sefer Yesimb begins [by referring
t0] thirty-two path; [of wisdom]. . . . Why thirty-two? For the Torah begins with bet and endS with
tamed. To teach yc=_1 that everything is alluded to in the Torah. but itis hidden from people, and the
secrets of Torah were not transmitted except to those who fear him [see above, n. 103].“ Sec P1150
Isaac ha-Levi, Pa‘a=~zeab Raza’, 4b; and cf. Abulafia, Hayye 12:1-'()1am biz-Ba“. MS Oxford-Bodleian
1582., fol. 50b.
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The Glorious Angel and the Vision of the Name as Anthropos

ln the final analysis, the ontic identification of the Torah, the name, and the
glory is predicated on the phenomenological convergence of light and name
5yIT1bOliSITl experienced in the mystical vision. This convergence is also ex-
pressed in another way in the Pietistic writings, when it is posited that the
letters of the divine name may assume tangible or concrete shape as an anthro-
pomorphic form. This possibility is explicitly affirmed in the anonymous text
Sefer ha-Nation, written by someone who apparently had knowledge of the
main circle of the German Pietists:376

The name [YHWH] appears in its letters to the angels and prophets in several
forms and radiance and it appears in the image of the appearance of an anthropos,
as it says, “Above the expanse over their heads was the semblance of a throne, in
appearance like sapphire, and on top, upon this semblance of a throne, there was
the semblance of a human form” (Ezek. 1:26) . . . it appears in “the semblance of
a human form,” this refers to the Shelzhinah and the angel of the glory (mal’al2h ha-
laavod) which is the Tetragrammaton.-Z7?

According to this text, then, the four-letter name of God assumes the anthro-
pomorphic form of the Shelzhinah, which is the angel of the glory (mal°al2h ha-
lzavod) that appears in the prophetic vision. Here we have come upon one of
the key elements in the esoteric doctrine of the German Pietists, one that reflects
a much older idea in Jewish esotericism and that finds expression in the kab-
balistic literature as well. Indeed, it may be said that the medieval Jewish mys-
tics recovered the mythic dimension of a biblical motif regarding the appear-
ance of God in the guise of the highest of angels, called “angel of the Lord”
(mal’al2h YHWH), “angel of God” (mal’akh ha-’elohim), or “angel of the Pres-
ence” (mal°al2h ha-panim), which sometimes appears in the form of a man.-F8
Evidence for the continuity of the exegetical tradition of an exalted angel that is
in effect the manifestation of God is to be found in a wide variety of later
sources, including ]ewish apocalyptic,279 Samaritan,38° ]ewish-Christian,28"

F“ See Dan, Esoteric Theology, pp. 60-61.
377 Quoted in Dan, Studies, pp. 119-120. On the parallels to this motif in the writings of

Abulafia, see Idel, Mystical Experience, pp. 100-105.
37* See ('}en.16:9-13,1812, 21:7, 22:11, 31:11, 33:11-13; Exod. 3:2ff., 14:19, 23:21, 32:34;

.l<>f>'h. 5:13-15; judg. 2:1, 4, 5:23, 6:11ff., 13:3ff.; Isa. 63:9; Ps. 34:8. Cf. Eichrodt, Theology of
the Old Testament, 2:24; Stier, Gott und sein Engel im Alten Testament; Hirth, Gottes Boten im
Alten Testament; H- Rottger, Mal'al€ jahu/e—Bote von Gott (Frankfurt, 1978).

37*’ See Rowland, Open Heaven, pp. 94-113. It is also of interest to note that in the Qumran
literature one finds the notion that the divine Presence is represented by the angels that dwell
Hmong the sect. See Bokser, “Approaching Sacred Space,” p. 283; Schiffman, The Iischatological
Cornnmnity of the Dead Sea Scrolls, p. 50.

3*" See Possum, Name of God, pp. 177ff., 319ff.
3*“ See]. Danielou, “Trinite et angelologie dans la theologue judeo-chrétienne"; idem, The Ori-

flliis of Latin Christianit)’ (London, 1977), pp. 149-152; Rowland, “The Vision of the Risen Christ
in Rev. 1: 13H. “; Carr, Angels and Principalities, pp. 143-147; Possum, “Jewish Christian Christol-
1>g_\_-' and Jewish Mysticism.”
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Patristic (polemical writings presumably reflecting the belief of certain jewish
thinkers),Z*l1 Gnostic,Z8~‘ early jewish mystical,3"4 and sectarian.3*5 This tradi-
tion of angelophany figured prominently as well in the literature of both the
German Pietists and the Provencal-Spanish kabbalists. In both cases we find
evidence for the identification of, or the blurring of the distinction between, the
glory and an angelic being, the anthropomorphic manifestation of the divine
revealed to prophets and mystics.136 More specifically, in some of the earliest
kabbalistic sources the Shekhirzah is identified in one of her aspects with
Metatron.?-37

The blurring of the distinction between the divine and an angel is evident, for
instance, in the following Ashkenazi tradition: “Know that [the word] ’elohim
is numerically equal to eighty-six; if you add the [five] letters [of the word
itself] the sum is ninety-one, which is the numerical value of [the word] mal’al2h
[i.e., angel]. And this [is the import of the verse] ‘An angel of the Lord ap-
pearedlgg to him in a blazing fire out of a bush’ (Exod. 3:2), [the angel] refers to
God Himself. “*9 An interesting presentation of this Ashkenazi tradition is to
be found in the following comment of Ephraim ben Shimshon, interpreting the
reference to the angel who redeems (ha-mal’al2h ha-go°el), mentioned in Gen.

3“ See Pines, “God, the Divine Glory, and the Angels according to a Second-Century Theology.”
1*‘ See Quispel, “Gnosticism and the New Testament”; idem, “The Origins of the Gnostic

Demiurge”; idem, “The Demiurge in the Apocryphon of john.”
1"“ In some literary units of the Hekhalot literature it is very difficult, if not impossible, to

differentiate between God and his angel. See Scholem, [err-ish Gnosticism. pp. 43-55; idem, Kab-
balah, p. I9; Farber, “Concept of the Merkabah,” pp. 246, 258, 261, 559. The attribution of divine
characteristics to the highest angel also underlies traditions about Metatron, the demiurgical angel
in ancient jewish esotericism. See Fauth, “Tatrosjah-Totrosjah und Metatron in der judischen
Merkabah-Mystik." The confusion is especially evident with respect to the names of God and
Meratron. See Rohrbacher-Sticker, “Die Namen Cortes und die Namen Met-atrons.”

3:“ See Wolfson, “The Preexistent Angel of the Magharians and al-Nahawandi.”
3*“: Cf. the icentification of the tenth sefirah as the Prince of the Divine Countenance or Prince of

the World, according to the tradition reported in the epistle of Samuel ben Mordecai to Yequtiel ha-
Kohen against the opponents of Maimonides, cited by Scholem, Origins, p. 225; see Septimus,
Hispano-jewis-J Ctiltitre in Transiticm, p. 167 n. l"-1. Cf. also the following tradition, reported in the
name of R. Ezra, in MS Vatican 283, fol. 70-a {and MS Munich S6, fol. 2091*): “We have receivfid
that this angel .5 the glory, and he is called the angel of the covenant (mal”al-zh ha-berit).” Cf. Ezra’S
comment included in Azriel of Gerona, Pernsh ha-‘Aggador, pp. If)-'11. See also my study “T115
Secret of the Ga rment in Nahmanides”; the secret of the garment involves basically the same moflf
of the glory taking on the form of an angel.

3“? 566 5Cl10ffI11. ()rigtns_, pp. 18711. 214, 214-215, 299; see also above, n. 165; B€I1£l[I10Z€ghs
Israel et l’ham.:nire,~ pp. 251-252.

38:“ The man.|script reacls RT1, but I have corrected it in accordance with the masoretic text, 8'1‘)-
1*“’ MS New Yorl<—_ITSA Mic. 1822, fol. 36a; cf. MS Moscow-Guenzberg 366, fol. 23b; and the

following passage from a commentary on Sefer iiesirah in MS Paris—BN 680, fols. 204b—2()5aI
“Contemplate it [the name Shaddai] and you will know that this is the name of the angel of G0d
(inaliakh ha-”el'-Jhim). . . . This is [the import of the verse] ‘I am sending an angel’ (Exod. 23:20)»
lthe word rnal’a,lahl has the numerical value of 9'1, and it is the concealment of the name. Thus it ls
said, ‘Pay heed :0 him and obey him, do not defy him, for he will not pardon your offenses, Since
My Name is in him“ (ibid., 2'1), for his name is that of his Master." The pronounced influence‘ Of
Ashkenazi trad tions on this commentary is evident.
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48:16, which seems to substitute for the word ’elohirn in the preceding verse:

Thus it is [established] in the secret of the chariot (sod ha-rnerkaz/ah) that the Holy
One, blessed be He, is mentioned as an angel in the secret of the angels, [a sphere]
in the secret of the spheres, and that is the throne. All of these are emanations that
emanate from the splendor of His great infathomable and limitless light. Thus it is
written in Exodus (3:2), “An angel of the Lord appeared to him in a blazing fire
out of a bush,” and immediately after it is written, “God called to him out of the
bush” (ibid., 4), and it is written, “for he was afraid to look at God” (ibid., 6).
Therefore the word mal’al2h [angel] numerically equals ha-’el0hirn [the divine].2“"

The identification of the Shelzhinah with the angel of God is evident as well in
a passage from the Pseudo-Hai commentary on the forty-two-letter name con-
tained in Eleazar’s Sefer ha-I-Iolzhmah:

On every side of the Shelzhinah are crowns of royalty, and this one itself is of the
size of 236,000 myriad parasangs. Concerning this, David said, “Great is our Lord
and full of power” (Ps. 147:5), [the expression “full of power,” we-rav koala] nu-
merically equals 236. “His wisdom is beyond reckoning” (ibid.). Jeremiah said
concerning it, “But the Lord is truly God: He is a living God, the everlasting King”
(Jer. 10:10), this [i.e., the expression “everlasting King,” melelzh 'olam] numer-
ically equals 236. She governs the world according to her, and she is called the
angel of the Lord (rnal’al2h ha-shern) on account of [her] mission,1"l but in her
there is no separation. Thus the verse said, “I am sending an angel before you”
(Exod. 23:20). This refers to the Shehhinah, for the word mal’a/chi [“My angel”] is
[spelled out as] rn"rn lrn"d l:"fyw"d, which has the numerical value of Shelzhinah
[I 385].2"1

1"" l)£’?‘l/tSf) Ral2benu ‘Efrayim 'al ha-Torah, 1:154. See also the identification of the face of God
(peneielolnrn) as angels (rnallalahim) in Eleazar ben Moses ha-Darshan, Sefer ha-Girnatri°ot_, MS
Munich 221, fol. 120b.

3*" As Idel remarks in Golem, p. 311 n. 5, this is based on a midrashic principle to the effect that
angels are named in accordance with their mission.

N3 MS Oxford-Bodleian 1568, fols. 5a—b. The Hebrew text is printed in Dan, Esoteric Theol-
ogy, p. 121. The expression inalialeln in Exod. 23:23 is applied to Metatron in the anonymous
Pietistic commentary on the names of Metarron; cf. MSS Camb. Heb. Add. 405, fol. 313a;
Moscow-Guenzberg 90, fol. 132a; Oxford-Bodleian 2256, fol. '163b. Cf. Parrish ha-Roqealg 'al
lie-Tomb 2:129, where, according to one interpretation, the angel mentioned in Exod. 23:23
iHml"alel2r') is identified as Metatron. However, according to an alternative interpretation mentioned
there (the text is also cited from MS Oxford-Bodleian 268 in Tosafot ha—.Shalenz, ed. Gellis, 2:348),
the word mal'alehi (“my angel”) is transposed into the name rnileha°el (Michael). Cf. Sode Razayya,
ed. Weiss, p. 98; Zohar Hadash, l3a—b (MhI\l); David ben Aaron Hazzan, Yggeret 'Aseret Monim,
M5 Oxford-Bodleian 1637, fol. 35h (regarding this author see B. Richler, “Hebrew Manuscripts
Thar Have Been Split Up,” in Assufot, ed. M. Benayahu Uerusalem, 1987], 1:121, no. 39
ll‘lebreWll; see also the magical treatise extant in MS Florence Medicea-Laurenziana 44.13, fol.
92:1. The angel mentioned in Exod. 23:20 is identified as Michael in several midrashic sources as
well; see Midrasl; Leqal; '_1‘op, p. 170; Midrash "Aggadah, p. 162: see Bahya ben Asher‘s commen-
tary to Exod. 23:20, cd. Chavel, 2:244, in which he cites this explanation in the name of R.
lTl.1nanel; and cf. Benamozegh, Israel et lilinnmuite, p. 251).
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The author of the text utilizes numerology (specified at the end of the translated
passage) in order to support the identification of the Shelzhinah with the
mal’alzh ha-shem, the highest of the angels. In fact, however, in this passage the
Shelzhinah is characterized in a twofold way: on the one hand, the corporeal
dimensions of the Shi'ur Qomah, which characterize the theophany of the glory
on the throne, are assigned to the Shelzhinah; on the other hand, the Shelzhinah
exercises providential care over the world, and in this capacity assumes the
form of an angel. It is this twofold nature that underlies the statement that “she
governs the world according to her,” with both aspects curiously being referred
to in the feminine/393

Even though the Shelzhinah has two dimensions, ultimately she is one ontic
entity, as the author emphasizes with his claim that “she is called the angel of
the Lord on account of [her] mission, but in her there is no separation.” Given
the fact that Exod. 23:20 is cited as a prooftext, it is likely, as Scholem has
observed, that the angel spoken of here is none other than Metatron (linked
exegetically to this verse, e.g., in B. Sanhedrin 38b), who is further identified
with the Shehhinah herself in her capacity as ruler of the world.294 I have noted
above that vvithin the Pietistic literature a related notion is found, according to
which the corporeal measurements of Shi'ur Qomah are applied to both the
Shelzhinah and Metatron.

It is relevant to note here as well that the blurring of the distinction between
the glory and the highest angel, Metatron, may also be implied in the etymol-
ogy of the name Metatron given by Eleazar as derived from the Latin metator
(messenger, Leader, guide, or one who shows the way)-195 and the suffix ron
meaning song or praise:296

He is calle-1 Metatron, which is [derived from] metator in a foreign language,
which means one who leads (manhig), as [it says] in Bereshit Rabbah, “the Holy
One became a metatron for them”1"-7 and a leader. Therefore [the angel] is called
Metatron because he governs the world. And it says ron [i.e., to utter praise] each
day. Concerning him it is said “do not defy him . . . for My name is in him”

1"‘ See Idel, Golem, p. 311 n. 4. I think my reading provides a partial answer to Idel‘s query. It
should also be '1.‘-orne in mind, as Idel himself has shown, that Metatron is sometimes depicted in
feminine image;; see Idel, “Additional Fragments,” pp. 51—52, where Ashkenazi material is
discussed.

3°“ Scholem, Qrigins, p. 187.
3”‘ This etyrrology was made popular by Nathan ben Yehiel of Rome's Sefer lie-'.4rulzb, 5-Y-

meraror. It is erflployed as well by the Geronese kabbalists. Cf. Scholem, Origins, pp. 298-299;
\‘IIlolfson, “By Way of Truth,” pp. '17]-.172 n. 218. See also Moore, “Intermediaries in JewiSl1
Thcolog_v_“ pp. 52—68.

2% Cf. the pccm Le—°el na'aras be-sod qedoslnm ma'risim it-rnaqdishim in Mal).-cor Rornama,

1:33 (the page i: incorrectly marked as 29) where there is play on the name Metatron and the WOl‘d
ron, i.e., song o: praise: u-rnetatron yeranen ron. Cf. the kabbalistic anthology, Migdal Damd, li‘Y
David ben Isaac, MS Jerusalem-JNUI- Heb. 8" 397, fol. 161a.

3“-7' Cf. Beresliit Rabbali 5:4, p. 34. There the reading is, “The vgiee of the Holy Que, blggged be
He, became a metatron [or, according to some texts, metator] upon the water.” See also Sifre 0"
Deuteronomy 358, p. 388.
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(Exod. 23:21). Shaddai is numerically equal to Metatron. . . . Why is his name
numerically equal to Shaddai? For he gives testimony concerning the Holy One,
blessed be He, that it is worthwhile to worship and praise Him?” . . . The great
name is inscribed on his heart, “for My name is in him.”3""

In the continuation of this text Eleazar emphasizes in a number of ways that
Metatron should not be confused with the divine, refuting the earlier tradition
that emphatically states that Metatron sits upon a throne: “He stands . . . and
he has no throne upon which to sit, but when he writes-*‘]" there is something
like sitting, but not in actuality. It merely seems that he is sitting, for he is judge
over them all.”3‘-)1 Despite the fact that Eleazar attempts to avoid treating Meta-
tron as a full-fledged divine being, it is evident that he reflects, like other Pietis-
tic authors, older traditions wherein the line is somewhat obscured. This no
doubt underlies Eleazar’s own statement that Metatron governs the world, a
task that one would expect to be attributed to the Creator. In one of the pas-
sages in the older Shiur Qomah fragments there is an intimation of the demi-
urgical characterization of Metatron in the description of him as being written
“with the letter by which heaven and earth were created.”302 Such a tradition
survived and continued to be influential in medieval authors, as I have argued
specifically in the case of ibn Ezra, who identified Metatron as the
yoser bereshit in whose image the human is created.3°3

The providential role accorded Metatron by Eleazar is affirmed in a passage
included in Sefer ha—H0k/Jmah that may very well have been an important
source for his own formulation: “The Prince of the Countenance is called
Metatron, he is all-powerful (ha-/20/ ya/2/90/). Thus, the numerical value of
Metatron [I 314] is [equal to the expression] ‘he who governs the whole
world’ (ha-man/fig /201/va-'olam I 314). This is the numerical value of Shaddai
[I 314], for he said ‘enough’ to everything and he is 0mnipotent.”304 It is

-1‘-““ There follows a passage from a S/oi'ur Qoma/9 fragment (cf. Synopse, §§ 485-487) cited as
."\1..i'asc/9 Merkavah.

N“ MS Paris—BN 850, fols. 83a—b. For a partial translation of this text from a different manu-
script, cf. 3 Enoch, ed. Odeberg, p. 127.

““‘ This reflects one of the older traditions regarding Metatron as the heavenly scribe who writes
down the merits of Israel. See 3 Enoch, ed. Odeberg, p. 95.

l"‘ MS Paris-—BN 850, fol. 83b. On the emphasis of Metatron as standing opposite the divine
2l0I‘y and bowing down to it, see the text extant in MS Oxford-Bodleian 1.925, fol. 149a. It must be
noted that in other Pietistic sources the earlier mythic tradition that Metatron is the scribe who sits
in heaven is transmitted without qualification. See, e.g., '/irugat ha-Boscm 2:195, 3:78.

“'1 Cf. .5‘)-'rzop.se. 389, 396, 733. On the demiurgical character of the angel Metatron as the
hypostatic form of God, see Stroumsa‘s wide-ranging study “Forms of God.” See also Dan, “An-
aliel, Metatron, and the Creator."

“ll See \Volfson, “God, the Demiurge, and the Intellect."
“*4 MS Oxford-Bodleian 1.568, fol. 21a. Cf. Pemsb Ha/tam/1, MS Berlin Or. .942, fol. _l54a. It

would appear from this text that Metatron is identified as the saddiq, the righteous one that sus-
tains the world, the axis mimdi. See ibid., fol. 155b. lt is possible, therefore, that implicit here is a
phallic understanding of Metatron, a motif further developed in kabbalistic sources. See chapter 7,
n. 40.
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evident from this passage that Metatron is the demiurgical angel in whose
power is invested providential care of the cosmos. The force of this characteri-
zation is underscored by the fact that the author of the above text applies the
talmudic etymology of the divine name, Shaddai, “I am the one who said to the
world ‘enough,’ “$05 to Metatron. The same tradition is expressed in the anony-
mous Pietistic commentary on the names of Metatron referred to above, but in
this case there is an effort to qualify the boldness of the claim by making the
demiurgical angel subservient to God: “Metatron numerically equals Shaddai,
for he said to his world ‘enough’ and it was decreed, and Metatron bears the
entire world by his great power, and he hangs onto the finger of the Holy One,
blessed be He.”-“*5

Perhaps one of the strongest proofs that the identification of Metatron and
the Presence was posited by certain Pietistic authors is found in the critique of
this view included in Sefer ha-Qoma/9 of Moses ben Eleazar ha-Darshan. The
relevant comment occurs in the context of explicating some of the names of
Metatron in the spirit and language of the Pietistic commentary on these
names~“‘>7 already mentioned several times in this chapter:

Rm:/7 Pisqonit is numerically equal to ke-n"'w ’elef rib/90 parsa/2 [i.e., both
expressions I 930] and this is the measure of the Prince of the Countenance.
If someone were to ask: ls it not written, “Great is our Lord and full of
power” (Ps. 14T:5)?—the response is that the glory reveals himself to the
prophet in that measure, but the Cause of Causes has no measure . . . he
cannot do anything if the Holy One, blessed be He, does not assist him.
This is to exclude those who say that the Prince of the Countenance is the
She/ehirzah and the Shale/vinah is called the Prince of the Countenance. It is
not so, but rather the Prince of the Countenance is from the power of the
5/76/2f72i?’l£Zf7. He ;s appointed as ruler and judge over the whole world, but
Heaven forbid one should say concerning the Prince of the Countenance
that he is the Sh;-3/zhinah or that the S/Jelzhinah is the Prince of the Counte-
nance. If, however, you find that someone calls the Shelzhinah by [the
name] Metatron, this is not a mistake. This is another secret that is ex-
plained in the name of R. Tam . . . which he found in this book. Thus all
of them [i.e., the names of Metatron] are explained in the book of
Nehemiah the son of R. [Solomon],-“J8 may the memory of the righteous
be for a blessing.309

“ll Cf. B. H-agigah Ila.
‘”“ MSS Cambridge Heb. Add. 405, fol. 30211; l'v'1osc<wu-Giieiizberg 90, fol. l27b; Oxford-

Bodleian 2286, fol. 1$tb. In a second passage from this work the role of world-sustainer is applifid
to Metatron as well. Sue MSS Cambridge Heb. Add. 40$, fol. 301a; Moscow-Cuenzberg 90, f0l-
llffia; Oxford-l3odleiati 2286, fol. 155a.

“'_ See Liebes, “Angels of the Shofar,” p. 185 n. ll).
"’“ Here 1 have follovved Scholenfs suggested emendation in Res/sit ha-Qabbalah, p. 201 11- 2-
-“"’ MSS Rome-Angeiica 46, fol. 8a; MS Milan-Ambrosiana 70, fol. 2'1Sa_; partially transcribed

in Scholem, Resbit ba-'__J_abbalah, p. 201.
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On the one hand, R. Moses categorically rejects the identification of the
angelic Metatron and the divine Presence,-*1‘) on the other hand, he does allow
for the attribution of the name Metatron to the S/veilz/nna/1, an aspect of the
tradition that he considers to be esoteric (sod). The precise nature of that secret
is not revealed, but it seems to me plausible to suggest that it involved some
tradition, as one finds in kabbalistic sources, that distinguished an upper and
lower Metatron, one angelic and the other divine, and thus allowed the name to
be ascribed to the S/veils/oina/9. In one context R. Moses utilizes the orthographic
distinction, already attested in the S/2z"ur Qorna/2 fragments,3'11 between writ-
ing Metatron with seven letters (MYTTRWN) or six (MTTRWN) to make this
very point, a strategy also used by various Spanish kabbalists for this pur-
pose.313 It may be concluded, therefore, that attested in the Pietistic writings is
the tradition that the glory is identified with an angelic being that is also de-
scribed as the anthropomorphic figuration of the deity-even though, as is
surely the case, the Pietists themselves tried to distinguish the glory and the
angel and some of them even openly criticized those who failed to uphold such
a distinction.

Perhaps the most significant affirmation of the glorious angel in the Pietistic
sources is a formulation found in several writings of Eleazar already noted
above: “the glory alludes to the angel that changes to many forms.” The im-
port of this statement is not simply that the angel changes according to the
command of the glory, but that the glory itself is the angel that has the capacity
to assume multiple theophanic forms.313 Another text that affirms in a striking

-ll“ Cf. MSS Rome-Angelica 46, fols. 2a, 11b; Milan-Ambrosiana 70, fols. 206a, 220b-221a
[transcribed by Scholem in Res/wit ha-Qabbala//1, p. 202). See Sefirr ha-‘Ora/2, MS Jerusalem-
Schocken 14, fol. 63a, where the sin of Nadab and Abihu is specified 219 rl1inl<ingtlwtMetHtr0fl “"15
Cod. The traditional rejection of the identification of Metatron and the divine Presence (cf. the
reading of Exod. 23:21 in B. Sanhedrin 38b, and the famous story concerning Elisha ben Abuyah
and Metatron in B. Hagigah 15:1) is reiterated in various medieval commentaries, e.g., R. Solomon
ben Isaac of Troyes and R. Meir ha-Levi Abulafia. See Septimus, Hispano-Jewish Culture in Transi-
tion, p. 167 n. I8.

ll‘ See Synopse, § 38.9; Cohen, S/2i"ur Qornah; Texts and Recensions, pp. 1()5, 159, 208. See
Scholem, Major Trends, p. 70; Cohen, S//1:"ur Qomah: Liturgy and Theurgy, p. 128.

-‘ll Cf. MSS Rome-Angelica 46, fol. 11b, Milan-Ambrosiana 70, fol. 221a. Cf. Scholem, Le-
Heqer Qabbalat R. Yrs/gaq ben Ycfaqov ha-K0/wen, pp. 15, 28-29 nn. 97-98 (I Tarbiz 2 [I931]:
202, 214-215 nn. 97-98), 182-183 n. 3 (I Tarbrz 5 [1934]: 186-187 n. 3). See also Jacob ben
Jacob ha-Kohen, “Commentary on Ezekiel’s Chariot,” pp. 27, 124-125 n. 16; Idel, Mystical Expe-
rience, p. 165 n. 209. Other relevant kabbalistic sources are cited by R. Margaliot in Mallak/fie
ililyorz (Jerusalem, 1988), pp. 88-89.

-ll-I It is of interest to compare the Pietistic idea of the glory that symbolizes the angel that
Changes to many forms to the description of the Presence, the last of the ten einanations in Zo/var
1:232a, as the “angel that is sometimes male and sometimes female. . . . There are angels sent into
the world that change to many aspects, sometimes female and sometimes male, sometimes judg-
mental and sometimes merciful. . . . In this manner that angel [i.e., the Presence] has many aspects,
and all the aspects of the world are present in that place. This secret [is alluded to in the verse] ‘Like
The appearance of the bow which shines in the clouds on a day of rain, such was the appearance of
The surrounding radiance. That was the appearance of the semblance of the Presence of the Lord’
{Ezek. '1 :28). Just as all the aspects are within her, so she governs the whole world.” See -Scholem,
On the N1)-'stic'al S/mpe, p. 186; Tishby, Wisdoni of the Zr)/Jar, p. 379.
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way the ontic identification of the glory and an angel is found in the -Sod ha-
Yi/gud, attributed to Judah the Pious but in all probability written by someone
else: “This is the image of the honorable glory, Akatriel Yah, the Lord of Hosts.
There is a midrash that attests that Akatriel is an angel, and those enlightened
in the secret of the unity will comprehend.“-I I4 The secret alluded to here, des-
ignated as the secret of unity (sod ha-yi/grid), seems to me to hinge on the
blurring of the ontological distinction between the glory, named Akatriel, and
the angelic hypostasis. This tendency may be traced to certain Geonic fig-
ures, including Saadiah, who in some places distinguished between the upper,
transcendent glory and the lower, visible glory that is to be identified further
as Akatriel, the highest angel.“-5 It is noteworthy that a parallel phenomenon
is found in kabbalistic texts, for example, in the identification of the last of
the ten emanations, Shela/vinab, and the first of the angels, Metatron, that is
found in some of the earliest kabbalistic documents. In some of these sources
one even finds that the precise term used by the author of Sefer ha-Nat/on,
“angel of the glory” (mal’a/eh ha-kavod), is applied to the S/Jet:/Jina/1.316 The

"4 Quoted ir Dan, Studies, p. 81. Cf. the Ashkenazi text extant in MS Oxford-Bodleian I791,
fol. 80a, where Akatriel, mentioned in the talmudic legend (B. Berakhot 7a). is interpreted as an
angel. See also ‘he fragment of a text preserved in MS Oxford-Bodleian 2575, fol. la.

‘I5 See Judah ben Barzillai, Pemsh Se/er Yesirah, p. 22, who cites two opinions with respect to
the nature of Akatriel: according to one view (attributed to Saadiah), this name refers to an angel (this
is also the view of R. Nissim of Kairouwan as well as an eighth-century apocalypse, see Scholem,
fen/is/2 Gnosticssnz. p. 53 n. 32), and according to another view (attributed to other Geonim) it
refers to a being that derives from the light of the glory itself. For a possible polemic against
Saadiah, see the commentary of Hananel ben Hushiel to B. Berakhot 7a, in Otzar biz-(ieonim, ed.
B. Lewin, vol. I, Tractate Berakhot, appendix, p. 5: “There are those who say tbat Akatriel is an
angel, but we l']LV€' received that he is the glory. “ This text is copied in Judab ben Barzillai, Perusb
Sefer Yesira/1. Ste Farber, “Concept of the Merkabah," p. 558. In a fragment comprising Hekhalot
material extant in some manuscripts (cf. S)-'nopse, § 597) it is evident that Akatriel is the name
applied to the enthroned glory surrounded by angels, which is to be distinguished from the tran-
scendent Cod, -lesignated by the traditional appellation “the Holy One, blessed be He.” See also
the tradition pfeserved in the Ashkenazi text included in l~l€rkaf>'LI;J She/emaf? 23b (Farber, in
“Concept of the Merkabah,” p. 237, suggests that the author of this composition is Eleazar of
Worms): “[The word] ba-seter has the numerical value of Akatriel [i.e., both I 662], and this name
the Holy One, i)l€'SSt-I'd be He, teaches when He is sitting in secrecy above, and no creature can see
Him.” The nunierical equivalence of the name Akatriel and the expression ba-seter (cf. Isa. 48:16;
for a different vocalization, be-seter, cf. Ps. 91:1) is found as well in Eleazar's commentary on the
liturgical poem Ha-‘o/pez be-yad middat rnishpat (see Scholem, ()rignrs, p. I25 l'1.. 129), extant in
several manuscripts, e.g., MS Munich 92, fol. 26b. See also the Ashkenazi text included in Sefer ba-
Hofz/;'nml9, MS Qxford-Bodleian 1568, fol. 5a, where this numerology is employed, and in another
Ashkenazi text extant in MS New York—JTSA Mic. I786, fol. 43b. The last source is cited and
discussed by ld:l, Kr1fJfJJft'If7.' New Perspectives, pp. I95-I96, 374 n. I96.

4'“ See, e.g., \/IS Oxford-Bodleian 2456 (Christ Church I98), fol. l2a; see also the formulation
of Ezra of Cerrna in l"'er1-is/2 /ia-"Aggadot, p. ll. Cf. the formulation in the thirteenth-century
moralistic treatse Se/irr /m-Iitshar (Jerusalem, 1978), chap. 5, p. 58: “The angels are forces that
have neither boly nor form, but they are capable of clothing themselves in form. . . . Some of them
[appear] in the shape of an anthropos, and that is the most precious in their eyes, for that is the
form in which tie angel of the glory (rnallalali lia-leaned) appeared, ;13it says, “upon this semblance
of a throne, there was the semblance of a human form’ (Ezek. 1:26)." Concerning this work, see
Shokek, “The .i.ffinity of Sefer ha-Yashar to the Circle of Ceronese l\'abbalists.“
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appearance of She/2/vz'na/9 in an angelic form that is visualized as an anthropos,
according to Nahmanides, is also implied in the secret of the garment (sod ha-
malbus/2), to which he refers in his commentary to Gen. 18:1. It is also evident
that kabbalists shared with the Pietists the identification of the name and glory,
in that utterance of the former eventuates in a vision of the latter. To cite one
example from what appears to be an early Geronese text:

As a consequence of our mentioning the glorious name (s/aem ha-lea:/od), He is
unified with us, and is blessed in His blessing. The meaning of the name is known
to the enlightened, according to the matter, “Behold the name of the Lord comes
from afar” (Isa. 30:27). And the meaning of the glory of the Lord is, as it is written,
“the appearance of the glory of the Lord” (Exod. 24:17), and it is written, “you
shall behold the glory of the Lord” (ibid., 16:7), and it is written “The Lord our
God has shown us His glory" (Deut. 5:21), and many more such as these.-ll-7'

From the textual examples adduced, it is obvious that the name is here treated
hypostatically as the luminous and visible Presence of God.

In the Pietistic conception as well, the glory is further identified as the name
that is visualized as an anthropos. One is here reminded of the mystical vision
in Abulafia’s ecstatic kabbalah. In that case, too, the letters of the Tetragram-
maton (and other divine names) have the capacity to appear within the imag-
ination of the mystic as an anthropomorphic form (which, in the thought of
Abulafia, is an allegorical depiction of the Agent lntellect).318 It stands to rea-
son that in this matter, as in several others, Abulafia was influenced by the
literature of the German Pietists.-I19 What is essential to note is the correlation
between mystery (sod) and the name, on one hand, and the name and the glory
(/cat/od), on the other. This suggests that for the Pietists visualization of the
glory (in one of its most sublime forms, as the measurable anthropos who sits
upon the throne) is concomitantly a mystical apprehension of the name. This
tradition is confirmed in a teaching of Eleazar reported by his disciple Abraham
bar Azriel, that the number 236-that is, the measurement of the Shiur
Qomah-derives from the four letters of the name by means of a complex
numerology.-I10 Significantly, the teaching of Eleazar is cited in the context of an
explication of a passage from a late midrashic work, the Alphabet ofR. Aqiva,
which attributes the measurements of Shfur Qorna/2 to the body of the Pres-
ence (guf ha-she/e/2z'nah).33l The juxtaposition underscores the fact that the
name is identical with the glory, and both may assume in the mystical vision the
shape of an anthropos.

In one of the theosophic texts attributed by Dan to Judah the Pious the

"9 MS Oxford-Bodleian 2456 (Christ Church I98), fol. 15b.
-W‘ See Idel, Mystical fi.x'perieiice, pp. 100- I05.
"9 Ibid., pp. 9, 22-24, I00; idem, Language, Tom/.1, Hernzenentzcs, pp. 50-51; see above, nn.

119 and 235.
mi’ 'Arr4_eai' fJt'Z-B()S6?fl'l 1:128. For a later attestation of a similar tradition, see Menahem Azariah

of Fano, Krznfe Ti.)7'Zt.l'f.', pt. 2. § 53, 47b.
‘-" Barre ill/lftffrlsfltlf 2;37t_I;_ see Scholem, Major Trends. p. 66.
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symbolic nexus of the name and the glory is expressed in terms of the image of
the crown worn by the righteous.323 The Pietists, like the kabbalists, removed
this image from its eschatological context in both Jewish apocalypses and
talmudic-midrashic literature and understood it as a symbolic depiction of a
mystical state of communion with the glory or divine Presence. Moreover, the
Pietists combined the image of the eschatological crown with that of the crown
worn by the glory, an older motif rooted in ancient Merkavah mysticism. Ac-
cording to that tradition, the crown is made of the prayers of Israel and is
placed on the head of the glory by one of the highest angels, either Sandalphon
or Metatron. It is evident, moreover, that in the esoteric theosophy cultivated
by the German Pietists the liturgical crown is treated hypostatically as a divine
emanation, sometimes identified as the lea:/od or S/Jelzloinah and others times as
the image of Jacob engraved on the throne of glory.-‘Z3 To cite one of the rele-
vant passages from this work:

When Sandalphon mentions the name over the crown,-I14 the name carries the
crown like a. magnet.”-5 . . . When he adjures the name, the crown is cloaked in
splendor before the gIory,326 and this is [the meaning of] “Blessed is the name of
His glory forever” (Ps. 72:19). And similarly it is done with respect to the righteous
who receive the face of the Presence. It is written, “we extol the name of Your
splendor” (I Chron. 29:13). “The name of Your splendor" (le-sheni tifiarrekha) is
numerically equivalent to [the expression] “the four-letter name” (le-shem ben

333 On the symbol of the crown in Haside Ashkenaz, see Scholem, Origins, pp. 98, 104, 184-
186; Farber, “Concept of the Merkabah,“ pp. 231-244; Idel, Ki2bbi2lah.- New Perspectives,
pp. 194-197; and my study “The Image of Jacob.” It is worthwhile to consider the mystical,
theosophic, and magical uses of the image of the crown in light of the social practice in Ashkenaz,
renewed in the late Middle Ages, of brides, and perhaps also bridegrooms, donning crowns during
the wedding ceremony, a practice attested as well in the iconic depictions of crowned brides in
Ashkenazi manuscripts from the mid-thirteenth century onwards. See Feuchtwanger, “The Coro-
nation of the Virgin and of the Bride.”

-‘Z-I Cf. Sode liazavya, ed. Weiss. pp. 4-5 (Sefer Razfel, 8a-b), pp. 147-148 (MS Oxford-
Bodleian 1638, lol. 56a).

-‘Z4 Cf. B. Hagigah 13b.
-I25 Cf. MSS Cxford-Bodleian I567, fol. 73a; Paris-BN 850, fols. 119b—120a, 1208, 121b-
I16 In an Ashkenazi text, extant in MS New York—JTSA Mic. 1878, fol. 44a, there is a descrip-

tion of the ascent of the crown prepared by Sandalphon from the prayers of Israel to Metatron and
from there to the image ofJacob engraved on the throne. At that juncture the crown is said to be
“clothed in a glorious fire that no eye can gaze upon on account of its great splendor. Immediately
all the beasts. ophanim, electrums, seraphim, and the throne of glorv offer splendid praise to the
glorious king. Tlen the crown expands infinitely, and it increases and is elevated. lacing the con-
suming fire that shines without end, without image or form.“ The text parallels the description in
Pesiqta Rrlf)f)r?tf Z0, 97a—b, but in the midrashic context no mention is made of the image 0fJaC0b-
Cf. the Ashkenazi commentary on the hymn Ha-’Aderet we-ha-’Eniunah (MS Vatican 228, f0l-
107b), which describes the ascent of the crown made from the prayers of Israel in similar termfi
“when it reaches the image of Jacob our father that is engraved on the throne of glory, then It
expands accorclirg to the glory and is completely glorified." Concerning this text, see Dan, “A5l'l'
kenazi Hasidic C-rmmentaries on the Hymn Ha-’Aderet we-ha-‘l;‘nzmzali.” See also F.leazar's Perusll
/in-Mer/zavali, MS Paris-BN 850, fol. Tlb.



-HA$[DEA$HK£N.-\Z- 265

ha-’ar12a' °0tiyyot).327 The nine times [in Scripture that the expression] “to place
His name” (lasum shemo) [is employed] and [the nine times that the expression]
“to cause His name to dwell” (les/1a/zen shemo) [is employed] correspond to the
nine visions that come over the righteous.323 Corresponding to this are three times
[that the splendor of the Presence is mentioned], “the glory of the Lord has shone
upon you” (Isa. 60:1), “Upon you the Lord will shine, and His glory will be seen
over you” (ibid., 2). These [three] correspond to “the name of splendor” (sham
tiferet) (ibid., 63:14), “the name of His holiness” (shem qods/90) (Ps. 145:21), “the
name of His glory” (shem keuodo) (Ps. 72:19).32-9

In this passage, "then, the name is equated with the divine splendor or holiness,
which are synonymous with the radiant glory. The beatilic vision of the
righteous—-depicted by the symbolic crown—is here understood as the con-
templative vision of the name. The vision of the name, in turn, results in the
crowning of the righteous in divine splendor. A structural similarity is thus
established between the crowning of God by the prayers of the righteous and
the crowning of the righteous by the vision of the Presence. ]ust as the angelic
adjuration of the name lifts the crown to the head of the enthroned glory, so the
utterance of the name causes the righteous to be crowned in glory. Again, we
see that in the religious experience cultivated by the German Pietists the threads
of magic and mysticism are not easily disentangled.

The connection between the different visualizations of the glory and various
divine names is brought out in a passage in Eleazar’s commentary on the
liturgy:

“The glorious majesty of Your splendor” (Ps. 145:5) . . . the splendor of His maj-
esty has no limit but He reveals to the prophets . . . the glory, He shows them the
great glory. . . . By means of the glory the will of the Creator is made visible. . . .
“And Your wondrous acts” (ibid.), for the majesty of Your glory is called among
the angels master (Eldon), that is, Adonai; among the prophets it is called YHWH;
and among the Patriarchs, El Shaddai. This is [the meaning of] “that which I have
done in my heart.” This is not transmitted except to one who understands of his
own accord.--*-‘O

In a more abbreviated fashion Eleazar expresses the same idea in a second
Passage from this work: “The One, blessed be He, has no body or form, and
H6 cannot be compared to any creature. . . . His glory is seen by the
Pmphets . . . sometimes in the name Elohim and sometimes in [the name] El

2'3” The two phrases as they appear in the manuscripts are not equivalent, for le-sham tifartekha
equals 1471 and le-sham ben ha-’arba' ’0tz'yy0t 1523. The obvious correction consists oferasing the
Word ben which equals 52, in the second phrase; if that sum is removed from 1523, one gets the
desired 14'/"1.

ll“ Cf. l\/IS Paris—BN 772, fol. ~llb.
*3" MSS Oxford-Bodleian 1566, fol. 3Tb, 1567, fol. 49b. Cf. Sode Rtzz.a_x-ya, ed, \\0’-555, p, 90,
1-)” l\--'15 Paris—BN 772, fol. 97b.
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Shaddai.”331 In another text, a sustained reflection on Exod. 6:3, the correla-
tion of the divine names and the varied forms of the manifestation of the glory
is affirmed as well: “]ust as we know with respect to the [divine] names that
there is one level above another, so, too, with respect to the images of the glory
(demuyot she! kaz/od) that there is amongst them a level higher than the
rest.”~‘~*1

Evidence for the cultivation of techniques to induce a vision of the glory
among the Pietists may be gathered from a passing remark in Eleazar’s com-
mentary on Ezekiel’s chariot. While discussing the electrum (/gas/Jmal) men-
tioned by Ezekiel, which is one of the various ways to describe the appearance
of the anthropomorphic glory, Eleazar reports the following story:

My teacher [Judah the Pious] told me that once he and his father [Samuel] were in
the synagogue, and there was a plate full of oil and water placed before them. The
sun shone on that plate and a splendor, unlike any other, emerged from it. His
father said to him: Son, consider that splendor, for such was the matter of the
splendor of the electrum?”

Although it is not specified that Judah the Pious and his father, Samuel, em-
ployed meditative techniques that utilized a vessel of water placed in the sun-
light as a medium to behold the glory,-334 it would not be incorrect, in my view,
to understand this narrative in precisely such terms.3~*5 The plate of oil and
water, with the rays of sunlight shining on it, conjures an image of the electrum,
which is the appearance of the glory. Eleazar refrains from describing the elec-

-“' lhid._, fol. I7 I h. Cf. fol. 64a, where the angels called qedoshim. “the holy ones,” are distin-
guished from other angels, inasmuch as they see the vision of Shaddai in the speculum that shines.

3-*3 MS Oxford-Bodleian 1791., fol. 80b.
“I MS Paris—BN 850. fol. 47b. Sec Scholem, i-\~1njor Trends, pp. 103, 374 n. 7'7.
‘*4 See ldel, “On the Metamorphosis.” For similar techniques of visualization in zoharic litera-

ture, see chapter 7,r1. 200. In this connection it is of interest to consider the comment of Rashi on
the mishnaic prohif".-i tion of hringing out fire from water on festivals: “They would take a clear glass
vessel (zekliiik/ii! lexanab; concerning this term, see chapter 6, n. 24) and place it in the sun when
the sun is very hot. The glass emits a flame and they hring some flax and place it on the glass and it
is ignited. I have this understood from a yoser composed hy one of the sages of Lombardy.” In the
standard editions c.-E the Babylonian Talmud a note has been added here to the effect that the
reference is to Shahlietai [)onnolo’s commentary on Se/er Yesirah. Indeed, there is a passage in that
work that is quite s:milar to Rashi’s description; see Sefer Hal2hm(i:zz', ed. Castelli, p. 28; [Similar
language is found i1 a responsum of Sherira Gaon in Teshm/or Ce'0ne Mizm/_2 :4-Mifnmz»; ed. _l-
Mueller (Berlin, I838), no. 145, 36a; cf. judah ben Barzillai, P.-ems/J Sefer Yesira/J, p. 198.] Pt0f-
Menahem Schmelzer informed me that Solomon Buber already eorreered the reference in Rashi’s
comment in the vva} suggested ahove in his edition of Tohiah bar Elie2er's A/Iidrash Leqab T01-' 49»
n. 71. It is likely that the German Pietists were also influenced hy the passage of Donnolo. Cf. 50:16
Raznyya. pp. 14-If; 'Arugai ha-Bosem 1:154-155.

‘*5 It should he nated that in another Pietistic text the vision of the glory is described, inter alia,
in terms of the shin:ng of the sun in water, in milk, and on the wall. See Dan, Srudi'es, p. 170. See
also Hoilz/mmr /aa-I\'efesh, chap. 53, p. 92, where the presence of the .§l2el2hz'nah with the ]ewi5l1
people in exile is d-rscrihed metaphorically in terms of the phenomenon of the sunlight shining
upon water in a vessel; the splendor that the sunlight produces on the surface of the water repr6'
sents the S/Je/ahina/1
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rrum in any more detail, except to note that the splendor of the electrum is like
that of the sun and moon shining together.336 It is clear that Eleazar considered
study of the chariot to be an experiential, and not merely an exegetical, under-
taking. Thus he specifies that the wisdom connected to speculation on the char-
iot cannot be written but should be transmitted orally. Even this oral transmis-
sion is severely limited by a host of qualifications pertaining to the intellectual,
religious, and moral character of the potential recipient. But the one who is
worthy to receive these secrets is, to repeat a passage already cited above,
“given the glorious name [YHWH], the secret, for whoever knows it and walks
with a straight heart is like one of the ministering angels. He is received from
camp to camp, for he is like an angel and his soul is bound to the high and
exalted throne.”337 Knowledge of the chariot is thus equated with the medita-
tive ascent by means of the divine name.

For the German Pietists knowledge of the name, a knowledge that involves
the mentioning of the name, results in a visionary experience on a par with
prophetic revelation. Thus, in a telling remark preserved in R. Moses ben Eleazar
ha-Darshan’s commentary on S/2i'ur Qoma/1, we read that he “who knows [the
name of God] and prays by means of it, the Shekhinah rests upon him and he
prophesies like the ancient pl‘Oph€tS.”338 An intrinsic connection is made be-
tween the divine name (the Tetragrammaton) and prophecy. Although the vi-
sual component of the prophetic experience is not elaborated on in this context,
it seems to me a plausible inference to draw, given the frequent characterization
of prophecy as the vision of the luminous glory.

That the Pietists considered themselves capable of attaining such ecstatic

-*3“ lt is likely that the secret here involves the unification of masculine and feminine potencies
within the mysterious electrum, symbolized respectively by the images of the sun and moon. On the
feminine character of the moon in the Pietistic writings, see Wolfson, “Image of jacob,” pp. 154-
156 n. 116, 159-160 n. 129; Liebes “De Natura Dei,” pp. 50-51. On the luminous quality of the
electrum, see n. 166, above. The androgynous quality of the electrum is expressed in Eleazar’s
writings in terms of the distinction between the has/zmal (Ezek. 1:4, 27) and /gas/Jmalah (ibid., 8:2),
expressions that are identical in meaning in Scripture but that the Pietists interpret as a reference to
two distinct entities. It is evident from a number of passages that the secret related to this distinc-
tion concerns the attribution of gender to the electrum, which is, after all, the manifestation of the
glory (cf. Ezek. 1:27 and Pirqe R. ’Elr"ezer 4, 9b—10a). See Farber, “Concept of the Merkabah,”
pp. 1 12-115, 553-554, 623-624. On the virtual interchangeability of the (ms/mm! and the glory
Illllt appears from between the cherubim, supported by the numerical equivalence of brzslirmzl and
the expression 11/ 12.-eruuim (“upon the cherubim”), see “Book of Angels,” p. 116. In the linal
analysis, in Eleazar’s writings the dual aspect of the bashmal is parallel to, and in some contexts
virtually identical with, the bisexual nature of the cherubim. See, in particular, Perush ha-
»)-"1¢==rk.zi»a/2, MS Paris-Bl\l 850, fols. 76b-77a, and the material collected in Sode Razayya, ed-
\'(-"eiss, pp. 167-173; Wolfson, “Image of jacob,” pp. 176-177. The esotericism surrounding the
vision of the electrum is directly related to the erotic nature of the divine glory. See n. 202, above.
The secrecy pertaining to oral discourse about the vision of the /gashmal and /gashmalah is empha-
sized in another passage in Eleazar’s Perush ha-Merkavah, MS Paris—BN 850, fols. 77b-78a. See
also fols. 68h—69a (quoted in n. 189, above) and Sode Razayya, ed. Weiss, p. 173.

1‘? l'\--IS Paris—BN 850, fol. 49b. Cf. Soda Razay)-11, ed. Weiss, p. 138.
W‘ MSS Rome-Angelica 46, fol. 2a; Milan-Ambrosiana 70, fol. 206a. Cf. Scholem, Res/air ha-

Qabbalah, p. 222; and discussion in Idel, Kabbalah: New Perspectives, p. 169.
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states is attested by a comment made by one of their fiercest opponents in the
thirteenth century, Moses Taku.339 In one place in his polemical work Ketav
Tamim Moses refers to the Pietists as those “who make themselves prophets
and habituate themselves in the [theurgical] mentioning of the holy names.”340
Moses goes on to compare the ecstatic techniques of the Pietists to those of the
magicians.341 The important point for our analysis is the connection made in
his remarks between mentioning the name and prophetic illumination. I see no
reason to doubt the veracity of this report: the Pietists did make use of the
divine names for the purpose of attaining some sort of prophetic vision. More-
over, the techniques for attaining a vision of the glory are comparable to the
magical techniques employed to conjure images of angels reported by the Pi-
etists and mentioned previously in this chapter. Moreover, as Idel has shown,
there is evidence from both the anonymous Pietistic work Sefer ha-Hayyim and
Eleazar’s Sefer ha-Hokhma/0 to confirm the veracity of Taku’s claims that differ-
ent Pietistic groups utilized the pronunciation of divine names in order to in-
duce prophetic and visionary experiences.—‘43

It can be safely concluded, therefore, that the experiential component is cen-
tral and not tangential to the Pietistic theosophy. Their speculative treatises on
the nature of the glory, angels, and prophecy, their exegetical commentaries on
liturgical and biblical texts, their mystical works on esoteric subjects such as
Ezekiel’s chariot vision and the different names of God, as well as their more
magical or folkloristic interests, all attest to the essential role ecstatic vision
plays in the Pietistic worldview. With respect to the critical phenomenological
question—-what is the nature of that which is visualized?—there are basically
two approaches evident in their thinking: the veridical and the docetic. These
two approaches can be correlated with the two major intellectual influences on
the German Pietistic worldview: the ancient theosophical tradition that as-
sumed that the glory is the enthroned anthropos, also identified with the divine
name, and the medieval philosophical conceptions of the glory as a created or

W’ See Scholun, Major Trends, p. 109; Dan, Estirerit‘ Theology, pp. 31, 34; idem, introduction
to facsimile edition of Moses Taku’s Ketau Tamim. pp. 7-27.

‘*“ ‘(Jsar Nenmad 3 (1860): 84. On Taku’s critique of the two stages of linguistic creation to
produce a calf (based on the legend in B. Sanhedrin 65b) by means of Sefer Iivsiriz/i, which parallel
the technique di.closed by Eleazar of Worms, see ldel, Golem, p.59. On the theurgical use of divine
names by Ashkenazi authorities, see also the evidence reported by R. Solomon ben Abraham ibfl
Aderet in Shelef-)1 u-Teshuz/or /va~Rashba (Vienna, 1812), no. 548, 72a. See following note.

34' ]udah he-i_—_Iasid’s involvement with magic by use of divine (as well as demonic) names is
attested in a statement of Isaac of Acre (MS Oxford-Bodleian 1911, fol. 7h), cited by Goldreich ifl
his edition of Sifer Mrfimr 'Einayi'ni, p. 409 n. 11; on ]udah’s clairvoyant powers, see also the
statement of Isaic of Acre in the name of R. Oshaya, p. 58. Mystical and magical traditions about
the Haside Ashkenaz survived into a much later period. Thus, for example, in Sefer Manse Nissim
of joseph the Sexton of Worms (1604-1678), there is a tale concerning Eleazar of Worms travelling
to Spain to instract Nahmanides in the ways of kabbalah. ln the context of that tale we learn thflt
the soul of Elea:ar ascended to heaven and that he used holy names to effect magical and super"
natural oectirrt-rces. See S. Eidelberg, R. juspa, S/zimnnaslz of “"'i1ffl1tIf$J (Worms); jewislz Life 5"
17!!) (.‘enrur)' Wfirnzs (Ierusalein, 1991), pp. 65-70.

‘“‘l l\'.i(J(mlab. New I’c'rspet'rives, pp. 98-99.
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emanated light that takes shape within the human imagination. The difference
in opinion between ]udah and Eleazar—or even within one man—is an accu-
rate gauge for ascertaining the difficulty the medieval ]ewish mystic, operating
within a more philosophically acute environment, had in appropriating the
ancient theosophical traditions. The docetic tendency, as it appears in the Pi-
etistic literature, is one way the medieval mystic dealt with the conflict between,
On the one hand, assuming that God is essentially formless and invisible and,
on the other, accepting the mystical tradition that posited as a peak experience
the vision of God as an anthropomorphic form upon the throne, achieved by
mentioning the divine name. With respect to this conflict of interests the Pietists
are not unique. Indeed, medieval ]ewish mystical literature abounds with affir-
mations of God’s visible form, followed immediately by some manner of quali-
fication. In sum, it may be said that in the classical period of medieval jewish
mysticism, the twelfth and thirteenth centuries, various traditions, some older
and some more recent, converged to help give shape to the rich and diverse-—
but not always consistent—world of ]ewish mystics. The seeing of the divine
form loomed large in the center of this world.



°CHAPTERSIX°

Visionary Gnosis and the Role
of the Imagination

In Theosophic Kabbalah

Onrotoov or Ltonr AND MYSTICAL VISION

Any discussion on the nature of mystical vision must begin with an analysis
of the phenomenon of light and light symbolism as it is operative in the given
religious tradition of the particular mystic. The frequency with which the reli-
gious experience is associated with the phenomenon of light is a well-attested
fact in the history of religions. Moreover, the symbolism of light is repeatedly
associated with mystical experience. Indeed, the ontology of light gives shape
to and generates the mystic experience, which is essentially a state or process of
illumination. In the varieties of medieval Jewish mysticism this is certainly the
case.

One of the dominant and striking features of the various circles of kabbalistic
speculation in the twelfth and thirteenth centuries is the use of light symbolism
to depict the nature of the divine. It would seem that the light imagery is pri-
marily a symbolic complex describing the theosophic structure and
secondarily, that this complex is transferred to a level of experience. That is, for
the kabbalist the primary function of the light symbolism is theosophic in na-
ture, used to describe the divine reality; only in a secondary sense does this
symbolism function to describe the phenomenological pole. In other terms, the
light imagery depicts an exterior light in the divine realm that has an on-
tologically independent status, whereas the interior light of the mystical experi-
ence is a derivative phenomenon. Mystical illumination, therefore, would be a
consequence of the luminous nature of the divine. Yet it is the case, as will be
shown in more detail in this chapter and the next, that the ontological and
phenomenological poles are inseparably interwoven. What is conceived Of
metaphysically as the ultimate nature of being, that is, light, coincides with
what is experienced in the mystical experience of illumination.

While many relevant texts could be cited to support my contention that the
convergence of the ontological and phenomenological poles characterizes the
theosophy of the kabbalists, I would like in this context to cite two passageS in
particular, one that describes the potencies of the divine chariot as luminous
names and aaother that deals more directly with the sefirotic hypostases. T116
first is taken from an extensive commentary on Ezekiel’s chariot, composed in
the second half of the thirteenth century by the Castilian kabbalist Jacob be"
Jacob ha-Koh en:
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The names above are the true essence, and they are divine powers hewn from the
quarry of the intelligible light and from the pure, holy wondrous light. They are
appointed to do everything, and every action is realized through them. They are
interpreted truthfully by the holy prophets, the great sages, and the select few who
make use of them in all good things before the Holy One, blessed be He, and not
for another matter that is not the will of God. . . . All this comes to teach you that
the names above with the true essence are hewn from the quarry of the light of life,
for the intelligible grades are called kings and their glorious names are called
princes. He who knows and comprehends the essence of the names, and knows
how to mention them properly and correctly, as they are mentioned by the angels,
his prayer is immediately received and approved. The enlightened will comprehend
this secret that I have revealed concerning the matter of the name.‘

The mystical secret connected to the name that this kabbalist has revealed, as
we learn from Jacob’s exegesis of Exod. 3:13-15, involves both the visual man-
ifestation of the letters of the name in fiery forms, related to the motif expressed
in older Jewish esoteric literature concerning the ascension of the letters to the
throne of glory, and the proper recitation of the names. In this case the mystical
illumination that ensues from knowledge of the names, which constitute the
divine essence above in the realm of the chariot, is virtually identical to the
magical use of the names. Significantly, for this kabbalist there is no vocational
difference between prophet, sage, and theurgical mystic?

The second textual example is taken from the fourteenth-century kabbalist
Joseph ben Shalom Ashkenazi, who commented thus on the words of Sefer
Yesirah 1:8, “Ten ineffable sefirot, their appearance is like lightning”: “There

' “Commentary on Ezekiel‘s Chariot,” p. 3; see sources cited and discussed by Farber on pp. 78
n. 12, 80 n. 1.

3 On the illuminative nature of mystical gnosis of the divine name, cf. the anonymous commen-
tflry from the Hug Sefer ha-Temzmab, the circle of the “Book of the Image,” on the seventy-two-
letter name of God, extant in several manuscripts (a version of this text was printed as part of Sefer
Ra2:z”el,- cf. Scholem, Catalogus Codicum Cabbalisticorum Hebraicorum, p. 7 n. 1). Cf. MS New
York-JTSA Mic. 8115, fols. 66b-67a (MSS Cambridge Heb. Add. 671, fol. 84a; Oxford-Bodleian
1938, fols. 196a-197a): “Then you will know something of the ways of the Supernal who illumi-
nates the eyes of His sages, as it is written, ‘A light shines for the upright in the darkness’ (Ps.
112:4). They vindicate [those of] a pure intellect and place them in the supernal light, as it says,
‘For the commandment is a lamp, the teaching is a light’ (Prov. 6:23). If he comprehends God,
blessed be He, to place his intellect [in a] straight way, to comprehend the form, combination, holy
tltlmber, and vocalization of the glorious, awesome, and explicit name in holiness and purity, fortu-
nate is he and his offspring. If he constantly directs his attention to God, then he will comprehend
His light, and his intellect will be filled with the light of the angels, ‘for he is an angel of the Lord of
Hosts’ (Mal. 2:7). For this form engraved on the throne . . . [consists of] the twenty-two letters of
the Torah, which are the mystery of the letters AHYH [i.e., the name Eb)/eh, whose consonants
equal twenty—one, together with the word itself, equals twenty-two, corresponding to the number of
letters in the Hebrew alphabet], and they are the light of every creature, the angels above and Israel
below. One letter is engraved in them and among them, as it says, ‘For My name is in him’ (Exod.
2313-1), ‘in the midst of this people’ (Num. 14:14).” According to this text. as we saw in the last
Chapter in the case of the German Pietists, knowledge of the name has the power to transform a
1'lt1man into an angel.
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are those who explain [the words] ‘their appearance is like lightning’ [in the
following way]: when a prophet or a mystic-3 comes to gaze upon these holy
lights [i.e., the sefirot] he knows that at times they shine in relation to him and
they appear as if they were lightning, and then they immediately are hidden,
and they shine again and are hidden.”4 The luminous nature of the divine
emanations is experienced only in the context of the phenomenological rela-
tionship, yet the latter is made possible by the fact that the emanations are
constituted by light. It will be seen in the course of our analysis that this circle is
a central component of the kabbalistic worldview: one is illuminated by Visu-
ally contemplating the illuminations above, but the illuminations above are
available only to one who is so illuminated.

Before proceeding with a discussion of light and mystical vision, it would be
in order to turn our attention briefly to the question of “origins” of kabbalistic
speculation understood in a historical vein. The sudden outburst of the differ-
ent mystical and pietistic trends in northern France, Germany, Provence, and
northern Spain in the twelfth and thirteenth centuries is a phenomenon that has
never been fully explained historically. It is doubtful that we will ever be able to
account comprehensively for this phenomenon (which Scholem revealingly re-
ferred to as the “origins” of kabbalah5) in historical terms if we continue to
view history in a naive empiricistic and sequential way. To borrow standard
terms from structuralist theory, derived ultimately from the linguist Ferdinand
de Saussure, a history of ideas must be charted diachronically and syn-
chronically, and what is necessary to account for both axes is a methodology
recently termed by Ioan Couliano “morphodynamics,” that is, a description
that considers both the morphology of ideal objects, or systems of ideas, and
their complex patterns of interaction in time as they cross the surface of history
in an apparently unpredictable wayfi

One must at the outset recognize the fundamentally syncretistic character of
kabbalistic writing and therefore set out to discern multiple tracks, at times
intersecting and at other times running parallel. Reflecting on the issue of the
ultimate origins of ancient Gnosticism, Robert McL. Vifilson observed that it is
necessary to recognize several spheres of influence without claiming that any
one of them is dominant.7 Is it not plausible to adopt just such an appt0flCh
when discussing the problem of the origins of kabbalah? Indeed, the very artic-
ulation of the question in this fashion seems to me problematic. By setting the
issue in this way one must assume that the particular phenomenon (or class 01
phenomena) whose origins one is seeking to describe can be defined and <16"

3 Ha-me_vaf_2e.i, literally, “one who unifies,” which I take to mean the one who is united With
God, i.e., the mystic. _

4 Perush le-Sefer it-'sr'rah, attributed to the RABaD_, in Sefer Yesimla, 27a. For further discussl0"
of this text, see fdel, Kizbbalnh New Perspectives, p. 106.

5 On Scholem’s passionate concern for origins, a concern he shared with Walter Benjamin» 56“
the comments cf Handelman, Fragments of Redemption, p. 8.

6 Couliano, Tree of Gnosis, pp. 1-22.
7 See Wilstiii, “Jewish Christianity and Gnosticism,” p. 264.
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marcated. But is such a monolithic orientation appropriate to a literature as
complex and multifaceted as kabbalah? Would it not be more appropriate to
view kabbalah as a religious orientation that expresses itself in various histori-
cal manifestations, rather than a historical phenomenon that embraces ele-
ments of a religious nature? In the effort to chart the development of kabbalah,
we would do better to isolate currents or streams that run through the ever-
changing landscape of the relevant texts.

One can distinguish at least four main streams that converged to give shape
to medieval kabbalah with respect to the particular issue at hand: images and
motifs culled from the aggadic-midrashic literature, Merkavah mysticism,
theosophic-mythic speculation preserved in texts like Sefer ha-Ba/air, and Neo-
platonism. Each of these contributed significantly to the characterization of the
divine in terms of light imagery. Indeed, the fusion of these different conceptual
schemata in the complex symbolism of kabbalah was made possible by the
shared acceptance of an ontology of light to characterize both the divine nature
and the quintessential human experience of that nature. This is epitomized in
one of the more popular etymologies of the key term used to name the divine
emanations in kabbalistic texts, the word sefirot, said to derive from sappir,
which means sapphire, conveying the notion of luminosity or “sapphirine re-
flections.”8 It is this onto-theological presumption that provides the phenome-
nological datum of the mystical experience: to know God as light is to be
inystically illuminated. The point is well captured in this characterization of the
divine emanations:

“And there in a cloud appeared the Presence of the Lord” (Exod. 16:10), in order
that the glory that is within it would not be seen, as it says, “He made darkness His
screen” (Ps. 18:12), “a cloud and thick darkness are around Him” (Ps. 97:2), that
is, surrounding the Holy One, blessed be He, there is a cloud and thick darkness.
This is to say, the inner glory that is within it is not seen, even by His servants and
messengers who are sent before Him, but the thick darkness itself is the transpar-
ent and translucent light, as the sages, blessed be their memory, said in the prayer,
“[You appeared to them] in bright clouds,”9 and these are the sefirot. Their light in
relation to His light is like the light of the candle in relation to the sun, and they are
like a clear glass that shines and illuminates, showing to the eye what is within it.
The tenth sefira/-2 is the speculum that does not shine, and it is like a glass mirror,
and the one who looks at it sees His image within it, and that which is within it is
not seen outside it. . . . Therefore this sefira/9 is called the cloud of glory, for the
glory is concealed in it. The rabbis, blessed be their memory, called it the speculum
that does not shine because of the glory that is hidden within it. When the Holy
One, blessed be He, wills to talk to His prophets, this sefira/2 becomes filled from

" See Scholem, (_Jrigz'ns, p. 81; idem, Kabbalah, pp. 99-100.
” This is taken from the beginning of the s/Jofarot section recited in the nmsaf service on Rosh

ha-Shanah. Cf. Goldschmidt, Ma/gzor la—1€2mim Nora’im, vol. 1, Rosh lm-.5’/Jana/2, p. 271. The
expression 'arflz1e tohar is employed in one of the prayers included in the Hekhalot text it-"iakzse/2
»-'\'ler1aat-22/2.‘ Cf. Sehfifer et al., Synopse, § 590.
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the inner glory, according to their level, and they hear the word, but the one who
speaks is not seen by them, for He is hidden within it.1°

According to this text, the divine manifestations, referred to on the basis of 3
standard liturgical expression as “bright clouds” ('arfale tohar), are the cover.
ing that hides the inner glory, lzaz/od penimi. The function of the clouds, how.
ever, is not only to obstruct vision but to allow that which they conceal to be
revealed. This is alluded to in the claim that the “thick darkness itself is the
transparent and translucent light.” The specific locus of the vision is the tenth
sefirah, the Sheizhinah, the cloud of glory, for through it the lights above are
seen. As is to be expected, the anonymous kabbalist has recast biblical proph_
ecy in light of his own theosophic assumptions. The content of the pl'Ophetic
vision is thus related to the sefirotic emanations. More specifically, the explana-
tion of the prophetic epiphany offered here preserves the concomitant conceal-
ment and disclosure of God, a dialectic that is presented along gender lines.
The last of the divine hypostases is feminine in relation to the upper potencies
and is thus designated by the talmudic expression “speculum that does not
shine.”11 That is, the Sheiahinah vis-a-vis the rest of the sefirot is characterized
as pure passivity and receptivity; like a mirror or prism, the Shekhinah reflects
the luminous but invisible forms from above. The masculine potency is the
inner glory that in and of itself is hidden but is revealed through the lower,
feminine potency, the cloud of glory. The erotic nuance is underscored by the
comment that when God wills to talk to the prophets this emanation becomes
filled with that inner glory.” The concealed phallus, the ultimate and obses-
sional object of the mystic’s gaze, is specularized through the speculum that
resists representational form, as it has nothing of its own.1-3 But lacking all
form—indeed, constituting the very essence of lack and negativity—allows the
feminine to disclose the form of the hidden glory. The divine woman is an
“optical apparatus” that refracts the light and renders the veiled image visible,
like the rainbow that is manifest in the covering of the cloud.” The eye can

1“ MS New '?'ork—JTSA Mic. 1727, fols. 18a—b.
‘1 B. Yevamot 49b, where Moses is contrasted with all other prophets, inasmuch as he alone saw

through a speculum that shines, whereas they perceived the divine through a speculum that cloe$
not shine. From the context it is clear that seeing God through the speculum that shines entails,
paradoxically, a formless or imageless vision.

12 See the similar formulation in Sefer ha-Bahir, § 130, where the land that is above—-i.e., the
feminine potency of the divine, corresponding to the land of 1srael—is said to be filled from the
glory of the name, i.e., the masculine potency.

13 Here again my analysis has been influenced by the work of Irigaray. See especially Speculumef
the Other Womsm, pp. 144-151. On the concealed nature of the masculine Yesod contrasted With
the revealed narure of the feminine Shelzhinah, especially in zoharic literature, see Liebes, “M69
siah,” pp. 139-140 (English trans., pp. 26-28). See chapter 7, n. 41 of the present work.

14 Cf. Zohtzr 1:18a-b, and the passage of Joseph of Hamadan cited in chapter 7 at n. 48. T0
avoid potential misunderstanding let me state emphatically that I do not deny the obvious fact that
in kabbalistic sources the She/zhinah is represented in the typically feminine images of mother:
daughter, and lSl'lCl€. It is necessary, however, to understand these images within the larger ant-110'
centric mentality of the medieval kabbalists. As I have argued in several studies and in the next
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contemplate the interior image, the speculum that shines, only through the
external sheath, the speculum that does not shine. Here we come again upon
the fundamental and enduring paradox in the kabbalistic understanding of the
mechanics of vision and the implied iconicity of the divine: what has form is
invisible and what is visible has no form.

The reinterpretation of prophecy along these lines is, indeed, rather wide-
spread in kabbalistic literature. The implication of such claims is not merely
theoretical, but reflects the assumption that contemplation of the sefirot was
considered a vehicle for prophetic experience.15 It is appropriate to reiterate
Abraham Abulafia’s description, mentioned in the introduction to this book, of
some of the early theosophic kabbalists as “prophets for themselves.”16 To be
sure, Abulafia himself devised a mystical praxis that was primarily concerned
with inducing a state of ecstasy defined as prophecy. The gist of his contention
against the theosophic kabbalists concerns not the fact that they considered
themselves worthy of prophecy but that the principal focus of their experience
was visual—the main object of contemplation was the sefirotic lights-—whereas
for Abulafia and his followers priority was given to the auditory and verbal
element of prophecy (even though visualization of the letters of the divine

chapter, according to kabbalistic phallocentrism, the feminine is ontologically localized in the male
organ. Thus, the engendering mythic structure of kabbalistic symbolism may be referred to as the
androgynous phallus. The unification of masculine and feminine symbolically signifies the on-
tological reintegration of the female to the male. Representations of the Slae/china}; as an autono-
mous feminine persona are characteristic of the state of exile and fragmentation. Even the image of
the Shel-zhinah as a bride adorned for her wedding is a transition between exile and redemption.
The latter is fully represented when the bride enters the nuptial chamber and is transformed therein
into the crown of the bridegroom. This transformation represents the final restoration of the female
to the male, for the bride has become the corona of the penis. The point is succinctly expressed by
Moses de Leon in Sefer ha-Mish/zal, p. 115: “Therefore our rabbis, blessed be their memory, would
Say, ‘Come forth, O Bride,’ when the Sabbath began and the day was sanctified, like one who waits
for the bride to enter the nuptial chamber. But during the day [of Sabbath] the [layer of] dew
surrounded their heads and they were crowned by ‘a crown of beauty and a diadem of glory’ (Isa.
2815).” Moses de Leon contrasts the ontic status of the Shelzhinah on Friday night, the eve of
Sabbath, and the day of Sabbath: in the former she is like a bride waiting to enter the nuptial
Chamber, but in the latter she has been transformed into the crown on the heads of the male rabbis.
The quotation from Isaiah suggests an eschatological understanding of this process. ln my opinion,
as I will argue at length in the next chapter, it is the latter aspect of the feminine that is the ultimate
Oblfict of visualization in the kabbalistic tradition.

'5 lt is clear from the relevant literature that the designation of She/2/Jinah as the locus of vision
W88 not merely a theoretical explanation of biblical prophecy but was considered the medium for
mystical visions as well. in one striking example from an actual mystical diary from the period, the
‘O-50? Ha_vyim of Isaac of Acre, the author reports that a spiritual and distinguished disciple who
Was also a colleague (talmtd /yaver rubani watiq) reported that he had a dream in which he saw
15512“: writing the words “in the tenth year Elijah the prophet came to me.” See MS Moscow-
Guenzberg 775, fol. 10b; and Gottlieb, Studies in the Kabbala Literature, p. 234. Isaac interprets
“the tenth year" as a reference to the Shelzhina/2, the tenth sefira/2, also alluded to by the fact that
There were seven words in the statement and S/rel:/n'na/2 is the seventh of the lower sefirot that
correspond to the seven days of the week. Isaac's point, then, is that the Shekhinah is the locus of
The giHuy‘e1iyahu. the revelation of Elijah.

“‘ Abul-afia‘s letter We-Zot li—Yehudah, p. 16; also cited by Idel, Mystical I{xperience, p. 77.
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names in luminous or anthropomorphic forms is not lacking in the ecstatic
kabbalah). Abulafia’s statement is significant, inasmuch as it accurately reflecrg
the preoccupation of theosophic kabbalists with ocular imagery and the actual
visualizing of these divine emanations, a process that they portrayed as a mode
of prophecy.

In light of Abulafia’s remarks one would do well to recall that the Z0/var
itself occasionally refers to the kabbalists, disciples of R. Simeon bar Yohai
(sometimes designated as masizilim, as will be discussed more fully below), as
“true prophets” (net/Fe me/vemne) upon whom the Holy Spirit dwells.” In one
context we read, “When the lower splendor, Adonai [i.e., the tenth gradation or
Sheizhinahl joins with the supernal splendor, YHWH [i.e., the sixth gradation
or Tiferet] the hidden name [YAI-IDWNI-IY, i.e., the combination of the two
names'18] is produced, which the true prophets know and [by means of which]
they [visually] contemplate the supernal Spl6I1ClOt‘.”l9 In a second passage,
which describes the visualization technique of placing a vessel of water in the
sunlight, reference is made again to the “true prophets” who contemplate the
upper emanations (the central three sefirot symbolized by the celestial beasts
that bear the throne) through the colors that are reflected in the speculum that
does not shine, that is, the Shela/2z'na/2.10 I will discuss this passage at greater
length in the following chapter; suffice it here to note that the term “true
prophets“ does not refer to ancient seers but rather to contemporary kabbalists
who apprehend the sefirotic lights through specific means of visualization. That
theosophic kabbalists assumed the posture of prophets and advocated the pos-
sibility of visionary experiences on a par with classical prophecy is evident in
the “secret of prophecy” (sod ha-nevzfa/2), one of a cluster of twenty-four kab-
balistic secrets extant in manuscript, composed by Joseph Angelet,1‘ who was
active in the fourteenth century:

At the beginning he sees that which is visible, and his power expands to the mind of
the One who produced them, and he binds his spirit above, and draws the spring

17 See Zohar 2:l54a; Heschel, “On the Holy Spirit,” p. 180 n. 24. See also Zohar 2: 190b, where
the spirit of prophecy is said to have rested on Simeon bar Yohai, referred to as “the holy lamp.” In
that context it is evident that the prophetic spirit is connected more specifically with the disclosure
of secrets. An actual practice to induce prophecy underlies the description of the garment (??1t1ff)ll$f3l
in Joseph Gikatilla ‘s Sod Yon’-Giirmzel Middot, in Scholem, Catalogus, p. 224. Another attestation
in late-thirteenth-century Castile of a technique being utilized to attain prophetic illumination IS
found in Moses oi Burgos‘s introduction to the kabbalistic reworking of the commentary on the
forty-two-letter name. See G. Scholem, “R. Moses of Burgos, the Disciple of R. Isaac,” Tarbii 5
(1934): S6-58 (in Hebrew). In this case the means of achieving such a state Were related specifically
to recitation of the divine names, reminiscent of the German Pietists and Abraham Abulafia, wh0
may have been the teacher of Moses of Burgos. See Idel, fl.-"Iystzt-.1l lixpericncc. p. l9.

'8 See Verman, "The Development of Yihudim in Spanish Kabbalah,” pp. 3Z—33.
'9 Z0/var l:l Ill’).
2“ Z0/var Hadtzsb 39d. See also Z0/var 2:245a.
11 On the attribittion of these kabbalistic secrets to joseph Angelet, see Idel, “Types of RedemP'

tive Activity in the .\/Iiddle Ages,” p. 264 n. 46. See also the comments of Liebes in “How the Zohaf
Was Written,” pp. 64-65 n. 293 (English trans., p. Z25 n. 298).
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downward. Initially he thinks about the reasons for that which is revealed, and
afterwards, bit by bit, [he considers] that which is hidden. For this he needs [to be
like] clear glass, so that foul material will not impede [his] comprehension. . . .
And the enlightened one of a good intellect (ha-masizilseizhel£01011 should purify
his body and sanctify it from impurity, and cleanse his palms, as it is written, “He
who has clean hands” (Ps. 24:4), and he should purify his inside as his outside, as it
is written, “and a pure heart” (ibid.). Then “he shall carry away (yisscf) a blessing”
(ibid., 5), the secret of prophecy, as it says, “Portions were served (wa-yissa’ mas’0t)
from his table; but Benjamin’s portion was several times that of anyone else” (Gen.
43:34).”

It is obvious that in the above passage Angelet is not talking about a process
limited to the classical prophets in the ancient past of Israelite history. Rather,
he is addressing “contemporary” prophets who are the enlightened mystics
(masizifim). Angelet describes their prophetic experience as a contemplative as-
cent (reminiscent of the Geronese mystics, to be discussed in the following
section) resulting in the binding of the human and divine minds, a process that
is set into motion through visualization exercises, moving from what is revealed
to what is hidden. Indeed, Angelet alludes to the fact that the mystic himself
becomes a medium for visualization with his reference to the clear glass
(zelzhuizhit leuana/a),14 a term he uses elsewhere in this text to convey the idea
that a human being can become a physical vessel to receive the divine influx}-*7
Finally, he specifies the need for purificatory rites that the mystic must under-
take if he is to receive the prophetic inspiration. There is no distinction here
between prophet and mystic, at least not in terms of the possibility of visually
comprehending and being in communion with the divine. Although Scholem
tries, from the vantage point of his own systematic categorization of the three
stages in the historical development of religion, to distinguish between pro-
phetic revelation and mystical experience, he admits that in the case of some
sources it is often difficult to maintain such a distinction, for the prophet is
often portrayed as the perfect mystic of any given ideological system. Yet, as
will be seen momentarily, Scholem is not always consistent on this matter and
often takes what seems to me to be a rather rationalistic approach in his treat-
ment of the visionary aspect of the kabbalistic tradition.

31 The expression is based on Z Chron. 30:22.
3‘ MSS Oxford-Bodleian I630, fols. 57a-—b; New York—]TSA Mic. I915, fols. 26a—b.
1* This term had already been used in one talmudic passage in the sense of a medium for visualiz-

ation; cf. B. Megillah 6a, reiterated in Bemidbar Rtzbbab 13:16. See also the intriquing comment in
I’. Sukkah 4:7, 54d, to the effect that since the destruction of the Temple, coagulated wine (yayin
Writs/2,' cf. B. Sukkah I2a) and clear glass (zekhukbit lei/aim/2) have ceased to exist. In the continu-
ation of the passage it is further explained that the reference is specifically to clear glass that is
layered or coiled up (she-/myctah mitqappelet). Cf. Midras/0 “Iii/aha/2 Rtzlzbiah 4:2, ed. Bu ber, p. I44;
B. Sotah 48b. See also comment of Rashi cited in chapter 5, n. 334.

3-‘ Cf. MS Oxford-Bodleian I610. fol. 55a, where Aaron, Moses, and Miriam are said to have
been “like clear glass, prepared to receive the divine overflow that illuminated them.” See also fol.
55h, where the talmudic statement regarding the disappearance of clear glass with the destruction
of the Temple (see previous note) is reinterpreted along this line.
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While the kabbalists were clearly interested in speculating on and developing
the metaphysical intricacies of their theosophic doctrines, underlying these
speculations was a deeply experiential (and predominantly visual) component,
a point often overlooked in scholarly accounts of kabbalistic literature. For his
part, Scholem fluctuates between a genuine appreciation of the mystical under-
pinning of theosophical gnosis and a more restrained attitude toward kabbalis-
tic texts. For example, he describes the Zohar in the following way: “If I were
asked to characterize in one word the essential traits of the world of Kabbalistie
thought, those which set it apart from other forms ofjewish mysticism, I would
say that the Zohar represents ]ewish theosophy, i.e., a jewish form of theoso-
phy.” Scholem clarifies his terminology by noting that “theosophy signifies a
mystical doctrine, or school of thought, which purports to perceive and re
describe the mysterious workings of the Divinity, perhaps also believing it pos-
sible to become absorbed in its contemplation. Theosophy postulates a kind
of divine emanation whereby God, abandoning his self-contained repose,
awakens to mysterious life; further, it maintains that the mysteries of creation
reflect the pulsation of this divine life.”36 It is evident that in this context
Scholem places great emphasis on the experiential dimension of theosophy: the
theosophist does not merely describe the workings of the divine; he perceives
them and may even be absorbed in contemplation. While it may be the true that
in the history of kabbalah an original perception of God was externalized and
transformed into mere book learning, in the case of the Zohar the object of
gnosis, the sefirot, “still had the unbroken reality of mystical experience.”27 It
may not be inappropriate here to recall Scholem’s characterization of ancient
“gnosis” as a “mystical esotericism for the elect based on illumination and the
acquisition of a higher knowledge of things heavenly and divine.”28 In a funda-
mental sense, this seems to be an accurate reflection of Scholem’s own view
regarding kabbalistic gnosis. Elsewhere Scholem similarly acknowledges that
ecstatic mystical experiences may lie at the bottom of many kabbalistic writ-
ings, for the visionary element breaks through time and again, even though
most kabbalists were reticent to discuss such experiences at length. Notwith-
standing this iecognition of the visual underpinning of theosophic gnosis,
Scholem concludes that kabbalistic meditation and contemplation assumed a
“more spiritualized aspect.” Scholem singles out the Zohar by noting that mys-
tical ecstasy plays an insignificant role in this work. He even goes on to suggeSt
that part of the success of the Zohar can be traced to this attitude of restraint,
which presumably struck a familiar chord in the ]ewish heart.29

It is possible that one could remove the contradiction here by stating that
Scholem distinguishes between ecstasy proper, involving an ascent or transla-
tion to otherworldly realms, and mystical experience of the sefirot, although I
am not inclined to resolve the tension in this way. It seems, rather, that Scholem

36 Major Trends. pp. 205-206.
271bid., p. 207.
33 jewish Gnostzcisnz, p. 1.
29 Major Trends_. pp. 121-123.
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affirms contradictory positions, on the one hand asserting that mystical experi-
ence underlies the zoharic theosophy, and on the other denying that ecstasy
figures prominently in this book. The force of his denial of the mystical or
ecstatic component is captured in his claim that kabbalistic contemplation
rakes on a more spiritualized aspect. What Scholem intends by this expression
is made clear in another passage, where he is even more emphatic in his denial
of the visionary element in theosophic kabbalah. In that context Scholem as-
serts that the contemplation of the sefirot has nothing to do with visions but is
solely a matter of intellectual ascent. Meditation in the kabbalistic tradition is
an activation of the intellect rather than the imagination.”

From these remarks it would appear that in Scholem’s assessment, kabbalah
is first and foremost an intellectual discipline that provides one with knowledge
of the divine and its relationship to humanity-—particularly the ]ewish
people—-and the world. Kabbalistic texts, according to this reading, place pri-
mary emphasis not on experience and praxis but on theory, a body of esoteric
lore, a specific program of study characterized by a system of symbolism, and a
derivative method of exegesis. Most striking is Scholem’s claim that concentra-
tion on theosophic matters is solely a matter of intellect. This flies in the face of
the explicit claim of many kabbalists that the esoteric lore is not attained
through the exercise of reason but rather as a received tradition--hence the
force of the very term “kabbalah.”

While the critical scholar may raise doubts regarding the historical legit-
imacy of these claims, it is nevertheless the case that most kabbalists accorded,
at best, a secondary role to intellect. From their viewpoint it is simply incorrect
to locate the locus of contemplation of the sefirot in the intellect. Indeed,
Scholem’s statement that meditation initially activates the imagination and sub-
sequently the intellect reflects his own rational bias, which cannot be upheld in
the face of the overwhelming textual evidence. As I will argue below, in a con-
siderable number of kabbalistic texts priority is given to imagination as the
primary means for attaining visionary gnosis of the divine pleroma, which can-
not be perceived by the senses or conceived by the intellect. The imagination is
elevated to a position of utmost supremacy; it is, in effect, the divine element of
the soul, which enables one to gain access to the realm of incorporeality.

Indeed, sufficient textual evidence exists to demonstrate that from the early
Stages of the development of kabbalistic thought and practice in the formative
period (twelfth to fourteenth centuries) a central role was accorded the imag-
ination as the means by which one visualized (the operative term is lesayyer)
the sefirotic lights or letters of the divine names and thereby attained a state of
prophecy or ecstatic ascent to the higher realms of being.31 Any experience of

7*‘-I Kabbala/1, p. 370.
-‘I Some of these techniques have been discussed by Idel in Kabbalah: New Perspectives,

Pp. 104-106; see idem “K-abbalistic Prayer and Colors”; idem, Mystical Ex eriencc, . 30-37.p . . PP
And see the text ublished b Idel, “Intention and Colors,” . 1-14. Accordin to this text, the_ P Y PP s
visualization of the sefirotic lights is achieved by means of imagining the letters of the Tetragam-
maton in terms of various permutations, which in turn are correlated with different colors.
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the sefirot that is referred to as mystical must involve some sort of imaginative
translation into the divine pleroma, which is, properly speaking, an ecstatic
state. Through the activation of the imagination an intermediate position be-
tween the spiritual and physical worlds is attained, inasmuch as the former is
visualized in terms of the latter. It would not be inappropriate, in my opinion,
to designate the sefirotic pleroma by the technical Sufi term ‘diam al-mit/951
(rrztmdus z'rriagz'nalz's), translated in some kabbalistic sources as 'olam ha-demur,
“the world of the imagination.” While this technical terminology was indeed
employed by ecstatic kabbalists under the direct influence of Sufism,” I would
extend its application to the theosophic kabbalists as well, for from a phenome-
nological perspective the sefirotic pleroma comprises the imaginal archetypes
of the spiritual forms of divinity.

A particularly poignant expression of the central role accorded the imagina-
tion in kabbalistic epistemology is found in the following commentary in the
Z0/var on Prov. 31:23, “her husband is known in the gates” (noda‘ ba-s/2e‘arim
/9a'la/9): “This refers to the Holy One, blessed be He, who is known and com-
prehended according to what one imagines in one’s heart (lefum ma/2 di-
mes/aa°er be-libbeih), each one according to what one can comprehend through
the spirit of wisdom, and according to what one imagines in one’s heart, so
[God] is known in one’s heart. Therefore, [He] is known in the gates, in these
imaginings, but no one can comprehend and know Him as He is.”33 The word
s/va'ar, “gate,” is here associated with the word s/va'er, “to imagine,” a word-
play that enables the zoharic authorship to affirm a view clearly docetic in its
orientation. That is, one knows the divine in accordance with what one imag-
ines in one’; heart (and, as will be seen in detail in the next chapter, mystical
gnosis in the Z0/var is almost always visionary in nature), but God as he is in his
true essence is unknowable. Thus, the intent of the biblical idiom “God is
known in the gates,” is that the divine sefirot are depicted in the gates of the
imagination. Simply put, imagination provides the vehicle through which one
can have access to God. In the absence of imagination there is no form, and
without form there is no vision and hence no knowledge. Indeed, the Zo/var
abounds with detailed, graphic descriptions of the sefirotic realm, at times ar-
ticulating an intensely anthropomorphic theosophy. Knowledge of the divine
realm is mediated through the visionary imagination. It is thus difficult to verify
Scholem’s view from the sources themselves.

I would like to emphasize here that there is sufficient textual evidence to
suggest that the study of the sefirot itself, as viewed from within the tradition,
was considered an exercise in imaginary visualization. Speculation on the
sefirot was intended to provide a vehicle for experience as the assumption of the

~11 See Idel, Mundus lmaginalis and Likkute HaRan,” pp, 73-89,
33 Z0/var 1 :'.'O3b. See Matt, Z0/var: The Book of the Enlig/otenment_, p. 66, and relevant notes on

p. 221. The aithor of the Z0/oar employs a similar locution to explain the phenomenology Of
dreams; see Zc.-liar 1:'I49a, 194a. See also the description of the second emanation, Hokhrriah, in
an anonymous kabbalistic text, MS Oxford-Bodleian 1938, fols. 64b-—65a: “We have permission
to meditate upon it in the heart, for thought can imagine it and give it a measure in the heart.”
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kabbalists was that these emanations constitute the cleus revelatus. Lest I risk
being labelled a reductionist on this point, let me emphasize that I am not
Suggesting that every kabbalist assumed the same thing with respect to the
nature of the divine pleroma and its visibility. There are, to be sure, important
differences in details from one kabbalist to another. And if, as the old saying
goes, God lives in the details, then it is certainly the case that the portrait of
God in kabbalistic documents depends very much on the rich details that vary
from source to source. Yet it seems to me that there is a shared presumption in
the theosophical kabbalah regarding the sefirot as the visible aspect of the
hidden God—bracketing for a moment the philosophical consideration of
whether one adopts an essentialist or instrumentalist view of the divine emana-
tions.34 To put the matter somewhat differently, the sefirot constitute the the-
ophanic image that represents the visible shape assumed by the hidden God-
head. The emanative process, therefore, should be viewed as the projection of
the imageless divine into an image.

A striking metaphor conveying the mythical notion of the unfolding of the
imageless One is employed in a kabbalistic text, Midrash R. Shirrfon ha-S addiq
(the “Midrash of R. Simeon the ]ust”), part of the literary corpus known as
sifre ha-‘iyyun, the “Books of Contemplation.”35 According to this composi-
tion, the Primordial Ether, also identified as the Holy Spirit, is described as a
“mirror through which everything“ is manifest to all creatures. . . . Thus they
said that before the creation of the world . . . the Primordial Ether (ha-’awz'r ha-
qadmon) was alone . . . and the power of the Holy One, blessed be He, was
hidden within it. His glory was not recognized at all until this Ether split and His
splendor was seen and His glory revealed. At that moment He brought forth one
potency and He called it Primordial Wisdom (lgokhmah qedumal2).”37

In a separate study I have focused on the specifically feminine nature of the
Primordial Ether in the Iyyun material.38 The gender issue is especially relevant

*4 For a review of the different theoretical conceptions of the sefirot, see Scholem, Kabbalah,
pp. 96~116; Idel, Kabbalala: New Perspectives, pp. 136-153.

-*5 The two most comprehensive studies of these mystical compostions are Scholem, Origins,
PP- 309-362, and Verman, Books of Contemplation. On the particular source, the “Midrash of R.
Simeon the Righteous,” and its place in the Iyyun corpus, see Scholem, Reshit ha-Qabbalah, p. 256
n. 3.

3*‘ Following the reading in the two manuscripts that I consulted: she-ha-kol, i.e., everything.
See, however, the reading in the printed version found in Moses Botarel’s commentary on Sefer
Y@$iral0 39c: she-ha-“el, i.e., God. According to this reading the Primordial Ether is the mirror
through which the divine reality itself is manifest.

"*7 MSS Munich 215, fols. 292b—293a; Oxford-Bodleian 1960, fol. 152a. The text has been
cited and analyzed by Scholem; see references in n. 39. On the role of the Primordial Ether in
thfi Iyyun material, see Scholem, Origins, pp. 331-347; Verman, Books of Contemplation,
PP. 153-I56.

3“ See Wolfson, “Erasing the Erasure / Gender and the Writing of God’s Body in Kabbalistic
Symbolism.” See especially the text transcribed and translated in Verman, Books of Contempla-
UOH, pp. 202-203, wherein the Primordial Ether is described as a female androgyne: “sometimes
5he is emanated and sometimes she emanated; sometimes she is influenced and sometimes she
influences. She is two-faced: the tree of life and the tree of knowledge.”
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in the above passage, inasmuch as the Primordial Ether is described as the
mirror through which everything is seen. Again, it can be seen that the role of
iconic representation—the objective pole of the ocularcentric gaze-—is attri-
buted to the feminine. What is perhaps even more intriguing is the fact that here
this function is expressed through the image of the splitting open of the Ether to
reveal the glory hidden within it. Both Scholem and Pines have suggested that
the image of the split Ether is derived from the poetry of Solomon ibn Gabirol,
whereas Liebes has argued that this image (in ibn Gabirol and the Iyyun texts)
reflects the myth of the cosmic egg in ancient Orphic cosmogony.39 Leaving
aside the question of the historical feasibility of Liebes’s argument, there can be
little doubt regarding the validity of the comparison from an ideational per-
spective. That is, in the Iyyun sources, as well as in the zoharic material based
thereon, the image of the splitting of the Primordial Ether conveys the notion of
the division of the primordial androgyne into a masculine and feminine po-
larity. For our purposes it is significant that in the kabbalistic material the
cosmogonic myth is understood in essentially visual terms: the breaking of
the etheral covering (symbolic of the vagina) accounts first and foremost for the
disclosure of the glory (the male organ) that was concealed within the hidden
depths of the Godhead. The initial act of creation is a self-impregnation that
results in the extension of the Infinite into the finite, the splintering of the im-
ageless One into a multiplicity of forms. Through the feminine speculum the
masculine form is revealed.

It is evident from other texts belonging to the Iyyun corpus that the myth of
the primary fissure is employed to explain the visual projection of the divine.
For example, in an Iyyun work that reflects a more standard sefirotic terminol-
ogy, Sefer ha-Yilyud (the “Book of Unity”),4° the first of the emanations, Keter
(Crown), is described as the “encompassing resplendent light in which there is
made a kind of cleavage“ that changes from one matter to another until it
splits. Through this splitting the ten emanations (sefirot) come to be from the
flux (rnesloekh) that issues from it.”42 In the commentary on the ten sefirot
from the same literary corpus we read, “This Ether is the name of the Holy
One, blessed be He . . . and when it arose in His thought to bring forth Hi8
actions the Ether split, then His splendor was perceptible and the glory of the
Holy One, blessed be He, was seen, and He brought forth these matters and

3*’ Scholem, “Traces of Gabirol in the Kabbalah,” p. 168; idem, Origins, pp. 341-343; PiI1¢5»
“He Called Forth to the Nothing and It Split”; Liebes, “Kabbalistic Myth of Orpheus,” pp. 445-

446 [English trans., pp. 82—83). See idem, “Tsaddiq Yesod Olam,” p. 102 n. 160, where LiebeS
remarks on the “mythical catastrophe” that is expressed by the use of the image of the breaking
forth (beqfah), foun-I in kabbalistic sources from the Iyyun circle and zoharic texts of the thirteenth
century as well as Sabbatian authors of the seventeenth century.

4“ See Scholem, Re-shit ha-Qabbalah, p. 258 n. 13.
4‘ The word I hav: rendered as “cleavage” is sedeq. It is possible that in this context the term i5

meant to convey the image of a sieve, usually called in the Hebrew source kei/arah. On the symbol
of the sieve for the vagina, see Halperin, “A Sexual Image.”

42 MSS Paris—BN 325, fol. 202b; Vatican 211, fol. 4a. The text is quoted by Pines in “He Called
Forth to the Nothing,” p. 339 n. 2.
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they are the ten sefirot belirnah.”4-3 The splitting of the Ether signifies the open-
ing of the feminine that allows the masculine splendor to be seen in the image of
rhe ten luminous emanations.

Similar imagery is employed in other theosophic kabbalistic texts as well, for
the sefirotic edifice is the self-configuration of the divine. From a philosophical
standpoint, the revelatory experience of the kabbalists is a mirror image of the
myth of origins that is projected onto the divine. That is, just as the concealed-
ness of the male is disclosed through the opening of the feminine when the
Infinite breaks through its own aura, so, too, the mystic below visually appre-
hends the hidden male through the prism of the feminine. In light of this funda-
mental aspect of the life-world of the kabbalists, the characterization of kab-
balistic literature as merely theoretical simply misses the mark. In a text that
appears to be quite early, the centrality of vision within a theosophic context is
unambiguously affirmed: “These are the ten sefirot in which God, blessed be
He, is seen, and by means of them He governs the worlds.”44 The mystical
underpinning of theosophic gnosis is illustrated in a striking way as well in the
following passage, attributed to the kabbalistjoseph ben Hayyim: “Therefore I
will explain the ten sefirot, the divine principles, according to the kabbalah, so
that one may cleave to them, as it is written, ‘This is my God and I will glorify
Him’ (Exod. 15:2), [the word we-‘am/ehu, ‘I will glorify Him,’ can be read as] I
and He (’ani we-hu’).45 When one cleaves to them [the sefirot], the divine Holy
Spirit enters into him, in all his sensations and all his movements.”46 This
kabbalist explicitly announces his intention in explaining the ten sefirot,
namely, to enable the reader of his text to cleave to these paradigms that corre-
spond to various human activities.” The illuminative nature of kabbalistic wis-
dom is also apparent in an anonymous commentary on the sefirot, written in
all probability in Castile in the latter part of the thirteenth century:48

I will enlighten you and lead you in this way, to inform you of the mystery of unity
(sod ha-yilyud) through which the King is unified and the knowledge of His truth
through which He is elevated, to show you the force of His comprehension,
the wealth of the glory of His splendor and His kingdom, and the majesty of the
splendor of His greatness in all the places of His dominion. I will show you the
splendor to secure you in the Supernal Crown [first sefirab], to cover you in
the splendor of the faithful Wisdom [second sefirah], to open for you the gates of

43 Catalogus Codiurn Cabbalisticorum Hebraicorum, p. 204; also quoted by Scholem in “Traces
of Gabirol,” p. 168 n. 31.

‘*4 MS New York-_]TSA Mic. 1805, fol. 14b.
‘*5 Cf. M. Sukkah 4:5.
4“ MS Paris—BN 843, fol. 37a. See also MS New York—_]TSA Mic. 1885, fols. 74b—75a (previ-

ously cited by Idel; see following note).
47 See Idel, Kabbalah: New Perspectives p. 350 n. 333, where he cites the relevant passage from

the _]TSA manuscript (see previous note) and remarks on the similarity between the approaches of
_]oseph ben Hayyim and Abulafia, related especially to the discussion of the ten sefirot as human
activities and the emphasis placed on cleaving to them.

48 See Scholem, “Index to the Commentaries on the Ten Sefirot,” p. '18.
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Understanding [third sefirala], to allow you to cleave to the attributes of Mercy,
Strength, and Beauty [fourth to sixth sefirot], to make you take delight in Eternity,
Majesty, the Foundation, and the Crown [seventh to tenth sefirot]. Then your soul
will don the garment of splendor and beauty, grace and love, and you will be
crowned with the resplendent light that surrounds the Presence, and this is the
secret in which is contained the mystery of the upper and lower knowledge.”

The goal of gnosis of the sefirotic pleroma is the unitive experience with the
Presence, the last of the ten emanations, which is here characterized as the
donning of the garment and the wearing of the crown of resplendent light. Time
and again in kabbalistic texts, union with the Sloekloinah is depicted in terms of
this imagery, especially the crown.-50

What is essential to emphasize in this context is that the unitive or illumina-
tive experience results from a visual knowledge of the sefirot, a knowledge that
scholars all too often consider merely theoretical or discursive in nature. Thus
R. ]. Zwi \l(/erblowsky, utilizing Rudolf Otto’s distinction between mysticism
and theosophy, concludes that the ecstatic experiences cultivated by sixteenth-
century kabbalists served only as a means for gnosis or esoteric knowledge.
Generalizing from this observation Werblowsky contests the view expressed by
Scholem that “under the cover of the bewildering and often bizarre theosophi-
cal speculations of the kabbalists there hides a genuinely mystical life.”
Werblowsky offers the following critique, focusing primarily on Lurianic kab-
balah: “The fact remains, nevertheless, that the discursive and even dialectical
elements are so prominent in kabbalistic literature that we may almost speak of
an intellectualistic hypertrophy. . . . More often than not kabbalistic literature
is less the record of the cognitio experimentalis dei than the substitution of a
theosophical pilpul for the halakhic one of the rabbinic lawyers.”-91 Scholem’s
formulation is closer to the mark, though he is not always consistent on this
point, as I noted above. Indeed, in a later characterization of the theosophic
element in kabbalah Scholem seems to embrace the very formulation of
Werblowsky: “Speculations of this type occupy a large and conspicuous area in
kabbalistic teaching. Sometimes their connection with the mystical plane be-

4-9 MS Mila r1-Ambrosiana 62, fol. 118a.
“I See, e.g., :he interpretation of the passage in the Sabbath liturgy describing Moses, “a crown

of splendor (ke-lil tiferet) You placed on his head,” extant in MS Vatican 231, fol. 109a: “For he
was united with Malkhut, and the crown of splendor is Yesod, placed on top of Malkhut, which W85
on his head.” The feminine Presence sits atop the head of Moses (or the mystic), and the crown OI!
the head of the Presence is the masculine gradation, Yesod, that corresponds to the phallus. Cf. the
interpretation of this liturgical passage in judah ben Yaqar, Perush ha-Tefillot we-l1a—BeraklJ0t, pf-
1, p. 104, discussed in Wolfson, “Female Imaging of the Torah,” pp. 292-293. See also the secret
related to the crown of Moses (kelil moshe) in MS Oxford-Bodleian 23 96, fols. 4b—5a, where the
image of the crown is explicitly connected to the motif of communion (devequt) with the divine-

-“ Werblowsky, joseph Karo, p. 40; see, however, p. 50, where Werblowsky describes the proce55
of “automatic thinking” operative in the kabbalists in sixteenth-century Safed, i.e., a method Of
producing discursive, intellectual doctrines in a spontaneous manner without any conscious effort
or intention. ll such a case, it would appear, the primary issue is the mystical experience of receiv-
ing a supernataral revelation, not the discursive knowledge that results therefrom.
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comes rather tenuous and is superseded by an interpretative and homiletical
vein which occasionally even results in a kind of kabbalistic pilpul
(casuitry).”53

It is, however, misconceived to isolate—in the kabbalistic tradition in general
and in Lurianic kabbalah in particular—theosophic gnosis from mystical ec-
stasy. Indeed, the literature of the kabbalists, especially the disciples of Luria, is
precisely what Werblowsky says it is not, namely, the record of their experien-
tial knowledge of God. To the outsider it may appear that kabbalistic texts are
an exercise in dialectics, a thicket of theosophical ruminations that conceal the
living face of divine reality. But to the initiate these texts are a mapping of the
divine, an iconic representation by means of which one is afforded an oppor-
tunity to behold the luminous presence of God. Theosophic kabbalah is, as
Scholem correctly observed with respect to Luria, a kind of “visionary think-
ing” that evolves from “mystical inspiration.”53 Scholem’s own characteriza-
tion of ancient Gnosticism, to which I have already referred, as a mystical eso-
tericism based on illumination that results in a higher form of knowledge, is a
perfectly apt description of theosophic kabbalah in its classical manifestations.
This body of lore, too, is predicated on a mystical esotericism that is based not
on reason or logical discourse but rather on illumination from above that leads
the adept to the acquisition of a higher knowledge of things heavenly and di-
vine. Possession of secret gnosis is what distinguishes the kabbalist from other
members of the religious community, and this gnosis is decidedly experiential,
involving a visionary quality that in some cases is described in unitive terms.

The visual dimension of kabbalistic gnosis is captured by kabbalists’ techni-
cal designation rnaskilirn, the “enlightened ones,” based on Dan. 12:3, “and
the enlightened will shine like the splendor of the firmament.” The term
maskil, the active participle of the verb leloaskil, is applied to the kabbalists in a
technical sense, for they have a vision of the divine realities. In that regard the
term histakkelut has the connotation of contemplative vision in a way that
parallels conternplatio in the Latin Neoplatonic tradition, translating the Greek
theoria.-*4 At the heart of the kabbalist’s Weltanschauung lies ecstatic vision;
indeed, the phenomenological boundaries of his world, axiologically and on-
tically, are determined precisely by this visual relationship. Moreover, the ocu-
larcentric orientation of theosophic kabbalists is related to a phallocentrism
that informs every aspect of their religious thinking and practice. Not limited,
like the rest of the ]ewish males, by temporal or spatial constraints, the kabbal-
1St places the vision of God at the center of his worship; indeed, his worship is

S3 Kabbalah, p. 4; see also Idel, “Defining Kabbalah,” p. 98.
3-I‘ Major Trends, pp. 255, 258.
3* Sec Sed-Rajna, “L’influence de jean Scot sur la doctrine du kabbaliste Azriel de Gérone,”

P- 455 nn. 5-6. See also Scholem, Origins, p. 224; Pedaya, “ ‘Flaw’ and ‘Correction',” p. 211 n. 96.
Particularly relevant is the description of the masters of esoteric lore given by Shem Tov ibn Gaon in
B-adde ha-“Aron u-Migdal Hananel, p. 47: “ the enlightened kabbalists upon whom the pure spirit
appeared" (ha-maskilirr: ha-mequbbalim ’asher lJofi‘a 'aleiheni rttt2l_J tahorah). Compare the passage
from Moses of Burgos cited in chapter 7, n. 149.
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determined by the very vision that involves the dialectic of the male seeing and
being seen. The point is dramatically underscored in a passage from an anony-
mous Castilian kabbalistic text, Sefer ha-Yi/pud (the “Book of Unity”), in which
the author struggles with the obvious clash between traditional aniconism and
the visionary demands of mystical gnosis: “How can faint and weary eyes see
the faces that see but are not seen? . . . But permission to see and to contem-
plate is attained by those worthy ‘to behold the king in his beauty’ (Isa. 33:17),
They enter the chamber of the king and ‘eat of its luscious fruit’ (Cant. 4:16),
and they delight in the entertainment of the bridegroom and bride.”55 The
kabbalists are designated as those worthy of beholding the king in his beauty,
for the visionary element is an essential feature of their spiritual being. The
mystics experience what is withheld from others: they see the faces that see but
are not seen, that is, the sefirotic emanations, which collectively constitute the
countenance of God. Significantly, the visual encounter is described, partially
on the basis of the verse from Canticles, as a partaking of the fruit inside the
king’s chamber. It is obvious that this image metaphorically represents the
erotic union of the mystic with the divine Presence. The visionary consumption
that the mystic enjoys is linked, moreover, to the sacred union of the masculine
and feminine aspects of the Godhead. In the final analysis, the object of the
mystic’s gaze is the divine phallus, cryptically alluded to in the biblical idiom of
seeing the king in his beauty. That is, the beauty of the king is the aspect of God
that corresponds to the male organ exposed when there is union above. This is
the implication of the mystic’s taking delight in the joyful play of the bride-
groom and bride. The intensely erotic element of the mystical vision is con-
nected to the phallus in a twofold way: it is by virtue of the phallus that the
mystic is granted permission to see what is obscured in the ordinary field of
human experience and that which is seen is the divine phallus disclosed in the
moment of coitus. The erotic and basically phallic nature of vision that informs
the phenomenological foundation of the kabbalistic understanding of mystical
vision is epitomized in a comment of Elijah ben Solomon Zalman, the Gaon of
Vilna (1720-1797): “It is known that all union is dependent on sight, as it is
written, ‘[When the bow is in the cloud] I will see it and remember the everlast-
ing covenant . . . [the sign of the] covenant that I have established’ (Gen. 9:16-
17). It is known that the establishment of the covenant (/oaqamat berit) is in
[sexual] copi1lation.”56 The biblical idiom, /vaqamat ha-berit, is here under-
stood as sigrifying the erection of the penis that is necessary for sexual inter-
course, and that is dependent on the vision of the bow in the cloud: the union

5-“ MS Vatican 236, fol. 164a. It is relevant to note that the expression “entertainment of the
bridegroom and bride” (rnazmute lgatan we-klialla/0) appears in B. Hagigah 14b in conjunetlon
with the description of the gathering of the ministering angels to hear the exegetical discourse 0"
the chariot by R. Joshua i.n the presence of R. Joseph ha-Kohen. The author of Sefer ha-Yil?t¢d_h35
appropriated ths expression and applied it specifically to the sexual union of the divine bride-
groom and bride. The role of the mystic as the intermediary that facilitates the liieros gam0$, 3
fairly common i-{ea in kabbalistic literature, is expressed in another passage in Sefer-ha-Yi/and; Cf-
MS Vatican 236. fols. 17la—b. On eating as a metaphor for sexual union and mystical comII1l-1‘
nion, see n. 90, below.

5"‘ Be"ur ha-(I .1.-ra le-Sifrtz di-Seiii'uta. 2b.
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of the masculine in the feminine. In the phenomenal plane of kabbalistic ritual
and myth, eros and vision are harnessed in an inseparable bond.

Although theosophic kabbalists in general placed the vision of God at the
center of their religious existence, it should be noted that some kabbalists em-
phasized the supremacy of the auditory over the visual as the primary epis-
t(3n‘1Ol()giCal mode.-57 Indeed, as Scholem notes, the two main competing images
characterizing the sefirot in the early kabbalistic sources were visual (light) and
auditory (letters and sounds). Although the two systems were often meshed
together, one can still discern a pattern in some kabbalists that indicates a
priority given to the faculty of hearing over seeing.” Other kabbalists, by con-
trast, affirmed the superiority of the eye over the ear.59 (In this respect the
kabbalistic literature reflects a contemporary debate in medieval jewish philos-
ophy, with some philosophers privileging the sense of hearing as the primary
epistemological mode and others the sense of sightfio) In still other kabbalistic
sources the sefirotic emanations are said to be experienced concomitantly as
audible voices and visible lights. Mystical knowledge, in contrast to normal
modes of perception, entails synesthesia, wherein the two epistemic modes
converge and interpenetrate.“ It seems to me, therefore, that even in those
contexts that indicate the supremacy of hearing over seeing, the two systems,

*7 The privileging of the auditory over the visual is evident in several passages in Sefer ha-Ba/vir
{§§ 69-70, 79, 88) that reflect a later Provencal redaction. See Scholem, Res/vi: lm-Qabbala/7,
pp. 62-63; Pedaya, “Provencal Stratum in the Redaction of Sefer ha-Bil/air,” pp. l54—155. Accord-
ing to a tradition expressed in a variety of bahiric passages, gnosis of God is attained through
the ear, which structurally corresponds to the letter ‘alef, which symbolically depicts the first of
the emanations, divine Thought. Cf. the text of Azriel of Gerona in Scholem, “Traditions of
R. _|acob and R. Isaac ben jacob ha-Kohen,” pp. 233-234. On the privileging of hearing, con-
sider also this statement in MS Oxford-Bodleian I938, fol. 6a: “The reason why Israel placed ‘we
will do’ before ‘we will hear’ is that hearing is closer to the level of the soul, for hearing is spiri-
tual and the soul is spiritual.“ Finally, we find the view expressed by certain kabbalists that the
primacy accorded to the auditory over the visual is related to the presumed oral nature of kabbalah.
That is, the reception of esoteric knowledge through oral transmission is placed on a higher cogni-
tive level than mystical vision. Gnosis is attained not as a consequence of one’s own personal
visions, but only through direct contact with an authoritative master. See, e.g., the text of R.
jonathan, ‘Or lza-Sr>lel2t.>I, MS New York—_lTSA Mic. I831, fol. 3b; Isaac of Acre, Me‘imt 'F.imiyim.
p. I1.

I“ In a number of early Geronese texts the faculty of sight is associated with the feminine potency
and the faculty of hearing with the masculine. See, e.g., MS Oxford-Bodleian I945, fols. 58b, 59b-
6(la, 61a; _Iacob ben Sheshet, Sefer ha-ifimunah we-/Ja—Bz';;a/yon l2, ed. Chavel, p. 288; idem,
ll/Icisliiv Deuarim Nekholflrii, ed. Vajda, p. I89. See also Bahya ben Asher’s commentaries to Gen.
29:32 (ed. Chavel, 1:259), Exod. 4:1 'l (2:37), Num. 27:13 (3:"l97)_, and his statement in I(.1dha-
Qema/7 cited by Kaufmann, Die Simze, pp. 142-143 n. 8. See Recanati, Perus/0 ‘a1 /oa—Tora/0 29d—
30.1, 90c.

*9 See, e.g., “Commentary of R. Isaac of Acre to the First Chapter of Sefer Yesz'ml),” pp. 389—
390; 'Osar Hayyim. MS Mosc0w—Guenzberg 7?5, fol. 47a. lt is noteworthy that in this mystical
diary R. Isaac records both visual and auditory revelations. See Gottlieb, Studies in the Kabbala
Ijterature, pp. 23'!-234.

“" See Kaufmann, Sinne, pp. l4()—]-4.3.
‘“' Cf. Sefer ha-“Oral; of Jacob ben Jacob ha-Kohen, MS Milan-Ambrosiana 62, fol. 88b: “The

voices were changing of themselves in black and white fire like the letters of the tablets [were
written] black fire upon white fire, inclining towards the redness.”
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light and sound, are so conflated that it is impossible to speak of hearing the
divine voices without seeing them. The question that remains to be asked con-
cerns the exact nature of that visual experience. In truth, no one approach was
adopted universally and categorically by the kabbalists. On the contrary, we
find a range of opinions involving, most typically, contemplative vision, imag-
inative vision, and, in some rare cases, physical vision.63 In the remainder of
this chapter I will explore in detail the mode of imaginary visualization of the
sefirotic potencies in selected kabbalistic texts, for I consider that epistemic
mode to be the most important form of visual representation of God in the
relevant literature.

PROPHECY, _‘vIYs"rIcAL VIsIoN, AND CONTEMPLATION: IMAGINATION AND
THE \'IsIo SPIRITuALIs IN THIRTEENTI-I-CENTURY KABBALAH

It is evident from some of the earliest sources, as I have already noted, that the
kabbalists considered visionary gnosis of the sefirot phenomenologically on a
par with prophetic experience, which was understood to be a contemplative or
mental vision. For example, Isaac the Blind of Provence comments that the
vision (sefiyyab) of the sefirot is the “contemplation of one thing from another”
(hitbonenut drwar mitokh davar), for the vision consists of the fact that “each
cause [i.e., sefirah] receives from the cause above it, for the attribute [or mea-
sure, midda/I] draws from the attribute that is hewn, and that which is hewn
from the engraved, and that which is engraved from the inscribed, and that
which is inscribed from that which is hidden.”63 In an evidently Neoplatonic
fashion, Isaac characterizes the vision of the sefirotic lights as consisting of
contemplating the different links in the ontological chain. The force of Isaac’s
claim is rendered more explicit in an alternative reading of the above passage:
“The vision consists of each and every cause drawing close and ascending, and
contemplating the cause above it” (we-ha-sefiyya/9 hi’ she-kol sibbah we-sibbah
mitqarevet u-mifalah we-sofa/9 mi-sibbah ha-'elo)/onah mz'merzah).64 The idea
expressed here is based on the Neoplatonic notion that intelligible forms gazing
upon or contemplating their source create an overflow of light from above that
has the effect of unifying the links in the chain of being. To cite one representa-
tive example from the Pseudo-Empedoclean Book of Five Substances, a Neo-
platonic text that was known in the Middle Ages in both philosophical and
kabbalistic circles: “When the forms that are caused look upon their cause,

‘"2 See, e.g., Jucah Hayyat‘s commentary on the anonymous kabbalistic work Malzre/chef
ha-’Elo/mt, l14b,\=.:here he distinguishes two kinds of vision of the Presence: sensory vision (re’i)'¢1h
be-bush ha-'ayin) and an inner vision (re’i)/ah penimit), the latter being the higher mode of visual
experience.

‘*3 Isaac the Blin-I, Pemsh Sefer Yesimb, appendix to Scholem, }(.;bb;;l¢zh in Prov.-3m'e, p. 6. S66
paraphrase of Isaaa"s view in Be’ur Ze-Femsh ha~Ramban, attributed to Meir ibn Sahula, 2a.

‘*4 MS Berlin Or. 942, fol. 54b. For a slightly different version, $36 MS New York-ITSA Mic.
232s,p.i04.
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they are united with it until the effect and the cause become one thing. And
their unity results from their looking with one glance at the Foundation of the
Foundations, blessed be He, and when they look with one glance He causes in
one moment an efflux of His light.”65

Isaac the Blind applies the imagery of vision as a metaphor for the emanative
process to describe the sefirotic potencies. The point is made as well in Azriel of
Gerona’s commentary on the same text in Sefer Yesirah; ”Another explanation
of ‘their appearance [was like that of Iightning]’: The vision (sefiyya/9) is the
power drawn from above to below, and that power is called vision, for the one
gazes upon the other to receive its word.”66 It is likely that such a notion is
implied in the terse remark in an anonymous text on the sefirot that I consider
to be quite early, extant in manuscript. Utilizing the description in Esther 1:14
of the seven ministers of Persia and Media who “had access to the royal pres-
ence,” this text describes the upper seven emanations as “beholding the face of
the King” (the Cause of Causes).67 In another anonymous fragment, perhaps
composed in the Geronese circle of Ezra and Azriel, we likewise come upon the
image of the sefirotic emanations having the capacity to see the divine essence,
designated as the Cause of Causes:

Neither something nor nothing is said about Him. Not something because He
certainly is! And not nothing because the prophets saw Him as an elder and some-
times as a youth. At other times they saw only the glory. . . . This is a wondrous
form that no eye has seen.“ Even though the angels are created without matter and
are emanated, He is hidden from them. . . . But the sefirof that are proximate [to
the divine] see Him. . . . We know that everything is contained in Him: the sefirot
are emanated and no separation is appropriate.“

Two points about this text are noteworthy: first, the prophets were able to
see the Cause of Causes directly, as either an elder or youth (reflecting the
aggadic tradition discussed at length in the previous chapter); second, the ema-
nations, which are not ontically distinct from the Cause of Causes, are de-
scribed as having a vision of God, in contrast to the angels, who cannot see
Him.“-I What is crucial to emphasize is that Isaac the Blind appropriates this
ontological conception, Neoplatonic in origin, and formulates it within a psy-
chological framework in order to edify the nature of religious—or, more specif-
ically, mystical-—experience: the locus of the vision is the heart of the individ-

65 See Kaufmann, Studien fiber Safomon ibn Gabirol, pp. 20-21; see also p. 28.
6“ In Kiri/e Rambtm, ed. Chavel, 2:455.
6“ MS New York-—_ITSA Mic. I777, fol. 17b.
6“ Based on Isa. 64:3.
‘““ MS New York—]TSA Mic. 8558, fol. Sb.
7" The idea of sefirotic vision figures in the writings of other kabbalists as well. Consider, e.g.,

.l05eph ben Shalom Ashkenazi’s Perus/J Ze-Sefer Yesirah 1:6 (attributed to RABaD): “There are
those who explain [the expression] ‘their vision‘ [as follows[: The vision (_sefiy_yah) refers to the fact
that sefiror look and contemplate one another. . . . Similarly, the creatures look upon the paths of
the creatures above them . . . and through their contemplation sparks of light are cast upon the
/Jashmal [made up of] various colors.”
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ual, that is, the imaginative faculty.71 In another passage, Isaac interprets the
word lee-mar’eh, which is to be rendered here “as a vision,” as “contemplation
that has no substance” (hitbonenut she-°ez'n bo mamash).7Z The import of this
statement is that what is seen by one who contemplates the sefirot are mental
images of the spiritual entities rather than sensible data corresponding to some-
thing existing outside the mind. The text continues:

The vision is the subtle and pure splendor [seen in accordance with] the compre-
hension of the one who receives. . . . “Their appearance is like lightning”—thi5
refers to the subtlety and purity of the comprehension of the one who re-
ceives . . . the attribute [or measure] is that which is received by the separate real-
ities [m‘frad1'm, i.e., the ontic realm beneath the sefirot], for the prophets saw the
attributes in accordance with their comprehension and by means of their ability to
receive they expanded their thought . . . for from that which he comprehends he
can recognize that which he cannot comprehend. Therefore the potencies (middot)
arose, for language can comprehend only that which comes out from Him,” since a
man cannot comprehend the potency of the [divine] speech and the letters (middat
ha-dibbur we-ha-’0tz'yy0t), but only the potency [of language] itself (middatah
be-’asma/1). There is no potency outside the letters. All the sublime potencies are
given to be meditated upon (lehitbonen), for each potency receives from the po-
tency above it, and they are given to Israel, to contemplate from the attribute seen
in the heart, to contemplate to the Infinite.”

It is significant that Isaac thematically links together the visionary experience
of prophecy and the contemplative ideal of mystical intention in prayer: just as
the prophets visualized the separate entities of the sefirotic realm, so, too, the
mystic can contemplate and meditate on the divine potencies as they take shape
in the heart, that is, the imagination. It seems to me, moreover, that it is pre-
cisely this process of imaginative visualization of the sefirot that underlies the
teaching of Isaac concerning the mystical significance of prayer recorded by his
disciple Ezra ben Solomon of Gerona:

The pious one, our teacher, blessed be his memory, said: The essence of the wor-
ship of the enlightened (maskilim) and those who meditate on His name (bos/ave
s/9em0)75 is “and cleave to Him” (Deut. 13:5). This is a cardinal principle in the

7" See Jacob ben Shtshet, Sefer ha-°Emzma/9 we-ha-Bitta/yon 19, ed. Chavel, p. 413.
73 Appendix to Scholem, Kabbalah in Provence, p. 5.
7‘ On this difficult parase, see the extensive discussion in Scholem, “The Concept of Kavvanah in

the Early Kabbalah,” pp. 175-176 n. I3.
74 Appendix to Scholem, Kabbala/1 in Provence, pp. 5-6. Cf. idem, “Concept of Kavvanah,”

pp. 165-166; idem, Cizrigins, pp. 300—301.
75 The expression is taken from Mal. 3:16. I have rendered it in accordance with its distinctivfi

usage in this context. See also Scholem, ()rigtns_, p. 302. On the association of the designation
masiailim and knowledge of the “secret of the glorious name ” (sod ha-shem ha-nikhbad), see Sefer
ha-Ba/air, § 139, which clearly reflects the redactional setting of the Provencal kabbalists. See Ped-
aya, “Provencal Stratum,” pp. 150—'l.55, where she discusses several passages in the Ba/air in light
of the mysticism of thedivine names in the kabbalah of Isaac the Blind and his disciples. Although
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Torah with respect to prayer and blessings, that one must harmonize one’s thought
and one’s faith as if it cleaved above, to unify the name in its letters and to comprise
within it the ten emanations (sefirot) like a flame bound to the coal.” With his
mouth he mentions it according to its appellation [Adonai], but in his heart he
unites it in accordance with its structure and how it is written [YHWH].77

It is especially noteworthy that the heart is specified as the locus of the unifi-
cation of the letters of the Tetragrammaton that comprise the ten divine emana-
tions, an idea obviously based on the fact that prayer is designated in tradi-
tional rabbinic sources as ‘avodah she-ba-lev, “worship in the heart.” Although
the matter is not specified in detail, I think it is fair to assume that the unifica-
tion of the letters of the name is predicated on and facilitated by some form of
visualization of these letters within the imagination. Hence, Isaac the Blind
taught that as the enlightened mystic pronounces with his mouth the name
Adonai he imagines the letters YHWH in his heart, which, as I have suggested,
is the seat of the imaginative faculty. The mystical significance of the heart as
the center for the unification of the sefirot comprised in the letters of the Tetra-
grammaton is reiterated in an anonymous text that also reflects the Provencal-
Geronese tradition: “The righteous, pious, and men of action [mentally] con-
centrate (mitboded)78 and unify the great name, blessed be He [YHWH], and
stir the fire on the pyre of the heart chamber79 in their hearts. Then from the
pure thought all the sefirot are unified and bound one to the other, until they
are drawn up to the fount of the flame whose sublimity has no end.”8°

Through the proper mental concentration the name is unified within the
imagination, a process that is compared to the kindling of a fire on the pyre in
the hearth chamber in the Temple, where the priests used to warm themselves.
From the context, moreover, it is evident that this imagery is meant to under-
score that the unification of the name in the heart of the mystic substitutes for
the offering of sacrifices on the fires of the altar whose mystical purpose it was

Pedaya does not mention the passage to which I have referred, her discussion is important to
provide a fuller background.

7”‘ The image is taken from Sefer Yesirah 1:8.
“i Quoted by Ezra in his Perus/1 le-Shir ha-shirim, ed. Chavel, p. 522; see also Azriel of Gerona,

Perush ha-"Aggador, p. 16; MS New York—JTSA Mic. 1915, fol. 20b. See Idel, Kabbala/1.: New
Perspectives, pp. 54, 298 n. 128.

7“ Scholem, in “Concept of Kavvanah,” p. I68, translated the term mitboded as “withdraw to
live in solitude,” but it seems to me that Idel is correct in his suggestion that here the term connotes
mental concentration rather than physical seclusion. See Kabbala/9: New Perspectives, pp. 53-54,
where the relevant text is translated and explicated. For the background of this usage in medieval
philosophical texts, see Idel, “Hitbodedur as Concentration in Jewish Philosophy.” On the further
development of this term in later mystical literature, especially the Abulafian tradition and its
influence on sixteenth-century kabbalists, see idem, “Hitbodedut as Concentration in Ecstatic
Kabbalah.”

7'“ This whole expression, u-maid/gz'2::'n “er ha-"es/1 bi-medurar bet ha-moqed, is derived from
M. Shabbat '1:1'l.

“ll MS Berlin Or. Quat. 833, fol. 98a, quoted in Scholem, “Concept of Kavvanah,” p. .178, n. 38;
for an alternative English rendering, see p. 168.
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to unify the divine forces. In that sense the mystic takes the place of the priest, a
motif stressed in other Geronese material.“ For example, commenting on the
verse “My beloved has gone down to his garden to the bed of spices, to browse
in the gardens and to pick lilies” (Cant. 6:2), Ezra notes that the expression
yeridah, “descent,” as opposed to 'alz'yya/0, “ascent,” is used to characterize the
divine process in a time of exile. He notes further that the expression “to pick
lilies” refers to “the time of exile, when there are no sacrifices, thanks-offerings
or meal-offerings, and the spiritual things [ha-devarim ha-ru/qanz'yyz'm, i.e., the
sefirot] ascend and are drawn to the place of their origin. . . . Therefore, one
must try to draw down the blessing to the patriarchs [i.e., the fourth, fifth, and
sixth sefirot] so that the children will have some emanation. Hence the emana-
tion and the drawing-forth are called gathering.”81

In the time of exile, when there is no Temple and consequently there are no
sacrifices, the emanations ascend and gather into their place of origin; the activ-
ity that draws down the flow of divine energy is the liturgical worship of Israel,
and especially the prayers of the kabbalists, who know the proper theurgical
intentions anc the pronunciation of the divine name. That the theurgical act of
prayer is endowed with redemptive qualities is highlighted in a second passage
from this work that links the twin injunction to know God and worship him to
the first of the Ten Commandments, “I the Lord am your God who brought you
out of the land of Egypt, the house of bondage” (Exod. 20:2):

“I the Lord afn your God,” for knowledge is the foundation and root of everything.
Concerning this the rabbis, blessed be their memory, said, “Whoever has knowl-
edge it is as if the Temple were built in his life.”8~’> The meaning of this is that such a
person knows how to unify the unique name [sbem ha-meyulpad, the Tetragram-
maton] and it is as if he built the palace above and below. . . . If there is no knowl-
edge no worship is possible, neither the worship of sacrifices or that of prayer. . . .
The pious one [i.e., R. Isaac the Blind] said to his disciples: When you pray, know
before whom you stand, thus it says, “Know the God of your father, and serve
Him” (1 Chron. 28:9), after the knowledge the labor of service should be in his
bosom. “Who brought you out of the land of Egypt”——there is an allusion here to
the fact that every person is obligated to unify His name, for that redemption was
not by means of an intermediary, an angel, or a seraph, but rather the Holy One,
blessed be He, in His essence and glory went forth. Therefore a person must know
how to unify the name, He is one and not two . . . and he must unify Him in the
ten sefirot in the Infinite.“

It is very significant that Ezra connects the religious obligation to unify tl'1@
divine, understood kabbalistically as uniting the ten emanations in their Infi-

Rl See Pedaya, "The Spiritual vs. the Concrete Land of Israel in the Geronese School of Kab-
balah,” pp. 255-164. See also Brody, “Human Hands Dwell in Heavenly Heights.”

“Z P€?‘tt$f9 Ie-S/arr ha-S/oirtm, ed. Chavel, p. 504.
*3 B. Berakhot 33a.
“‘* Pemsh le-S/azr ha-S/oirinz, ed. Chavel, p. 521. See Idel, KrtbbaIah.- New Perspectives, p. 293 I1-

124, where he adduces the relevant texts of Ezra and Azriel in a similar context.
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nite source, to the part of the verse that describes the redemption from Egypt.
The essential kabbalistic praxis, as taught by Isaac the Blind, is thus given
overt, messianic implications.85 In the absence of a Temple the kabbalist func-
tions as a priest, for he can draw down the divine energies to sustain the differ-
ent realms of existence. The point is affirmed unequivocally by Azriel of Ger-
Qna: “The name and throne are not complete until [the time that] Amalek is
avenged. Therefore they had to offer sacrifices and pronounce the unique name
from the threshold of the Temple Court and inward. In the time of the exile
[there are] enlightened ones (mas/zilim) of Israel and individuals in whom is the
knowledge to bless and sanctify the name in secrecy and openly; it is as if the
Temple were built in their days.”86 For my purposes it is necessary to reiterate
that the theurgical and soteriological obligation of the kabbalist is accom-
plished through the faculty of the imagination, symbolically depicted as the
heart, for that is marked as the locus of mystical intention that involves as an
essential component the visualization of the sefirotic lights encased in the letters
of the divine name.87

The docetic dimension of Isaac’s theosophic conception of prophecy is un-
derscored by his insistence that these middot are visualized only in accordance
with the visionary’s power of receiving them; indeed, this constitutes a distinc-
tive quality of the prophet. The docetism is, as I have already remarked, contex-
tualized within a Neoplatonic framework: the prophetic contemplation of the
sefirot represents the last link in a chain of emanation through which the spiri-
tual light is progressively condensed until it assumes some tangible shape. This
shape, however, is seen only within the heart of the visionary in accord with his
capacity to receive the influx from above. Thus there is a configuration of the
spiritual forms within the imagination of the mystic.88

“I On the implicit messianic element of the kabbalistic ideology and praxis of Isaac and his
students, see Pedaya, “ ‘Flaw’ and ‘Correction.’ ”

"‘“ Scholem, “Seridim hadashim,” pp. 218-219.
“S For another example (also of likely Geronese provenance) of the heart depicted as the locus for

the unification of the sefirotic powers, especially the masculine and feminine potencies, consider
MS New York—JTSA Mic. 1915, fol. 22a, a kabbalistic explication of the structural parallelism
between the Tabernacle and the human body: “The Tabernacle, its utensils, the Ark, and the cher-
ubim all are symbolized in the form of man, and just as the Tabernacle and its utensils are a throne
to the Presence, so the body of the holy man is a throne for the Presence. The great secret is [alluded
to in the verse] ‘in every place where I cause My name to be mentioned I will come to you and bless
You‘ (Exod. 20:21), that is, if I find a chariot upon which I can mount in the limbs of a person, in
the likeness of the throne that receives the one who rides upon it, then I will rest upon one. . . .
Know that by the fulfillment of the commandments one sanctifies his body. . . . The one who reads
the Torah and studies Mishnah and Talmud, the tablets in his body are like the pattern of the
tablets in the ark. [The masculine] Tiferet and [the feminine] Malia/out are united within his heart,
since he unifies Trferet and Malia/mt by means of the Written Torah and the Oral Torah. Hence, the
body of man is verily called a temple, and in him are tablets wherein all the sefirot are united
through the secret of Tiferet and Mal/abut.”

““ It is worth noting that a similar conception is found in the Perrphyseon, bk. 2, 576D—577A, of
John Scotus Eriugena, a text whose possible influence on the Provencal and Geronese kabbalists,
especially Azriel, has been noted in the scholarly literature. See Scholem, ()rigIIIs, pp. 314, 422-
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The docetic orientation of Isaac was adopted by Ezra of Gerona, as is at-
tested, for example, in his comment on R. Yohanan’s statement that the eating
mentioned in Exod. 24:11, “They beheld God, and they ate and drank,” is an
“actual eating” (’al2laz'lala vada’z't) and not, as other rabbinic sages maintained, a
figurative expression for being nourished by the Presence.” Elaborating on this
text, Ezra employs an analogy quite common in the literature of medieval mys-
tics who characterize the direct experience of God as “tasting”9° or “eating”;
“See how wonderfully this sage spoke, for the base food, that derives from one
cause after another, the one receiving from the other, nourishes the person and
sustains him; how much more so the one who is conjoined [to the divine] and
sees with the eye of the heart ('ez'n ha-lev) the Cause of Causes, he is nourished
and derives pleasure, and this is the essential and definitive eating.”-91 For Ezra
the “eye of the heart” is the imaginative faculty, a usage that may be traced back
to Judah Halevi. In chapter 4 I suggested that this medieval commonplace in
Islamic and Jewish sources assumed a new meaning for Halevi. Whereas other
authors designated the intellect or rational faculty as the “eye of the heart,” in
his poetry Halevi employed this terminology to refer to the imagination. Sim-
ilarly, in Kuzari IV:3, Halevi calls the imagination (al-mutalzlvtiyyildh), also
identified as the internal sense (al-bus al-bdtirz), the inner eye (al-ayrz al-
lvcitinnah) or spiritual eye (al-ayn al-rzibtinniyah). Halevi’s pronounced influ-

423, 440; Sed-Raina, “I.’influence de Jean Scot,” pp. 453-463; Idel, “Sefirot above the Sefirot,”
pp. 242 n. 17, 243 n. 20, 267-268, and nn. 145-153. According to Eriugena, two kinds of images
are impressed upon the memory: sensible images and images of the intelligible realities or primor-
dial causes. Just as the sensible images are impressed upon the external sense, the latter are im-
pressed upon the internal sense, associated in the medieval Neoplatonic and Aristotelian traditions
with imagination, on the one hand, and memory, on the other. Hence, one of the central functions
of the imagination is to store images of the primordial causes. This is remarkably close to the view
expressed by Isa ac and developed by his disciples, concerning the capacity of the imagination to
visualize the selirotic entities. Although it is plausible that the Provencal and Catalan kabbalists
drew on other Neoplatonic texts that resonate with the views of Eriugena, the fact that in other
respects his ideas have parallels in the kabbalistic writings strengthens the conjecture that he may
have been a source for this notion of imaginative seeing.

"9 See Wayyité ra Rabbali 20:10; Beinidbar RLIf'Jf’)dl3 2:25. Cf. Zolaar 1:104a, where the two
rabbinic interpretations are conflated. See also Zolaar 2:'126a.

9‘-I This metaphor was, of course, suggested by Ps. 34:9. Another possible source for the meta-
phor of eating to connote intense and direct experience of God may have been Canticles (see, e.g.,
2:3, and Caroline Walker Bynum’s discussion in Holy Feast and Holy Fast, pp. 150-186), for the
erotic connotatic:-n of eating would have been naturally transferred to religious experience, given the
allegorical reading of the text, which is not supplanted by the mystical-symbolic interpretations
offered by the kabbalists. On the use of eating as a metaphor for sexual union in classical rabbinic
sources, see chapter 1, n. 131. On eating as a Inetaphor for tlevequt, or mystical union, see the brief
discussion in Gottlieb, Studies In the K(2l9lJtI?ltI? Literature, p. 237, and Idel, l\"al;Il9alalJ: New Perspec-
tives, pp. 70-73 where he discusses the particular image of swallowing as a metaphor for mystical
union.

“' Ltqqute SlJI52lJel;It1lv It-Pea-Ila, 4a—b; also cited in Azriel of Geroria, Per:-Isl; ha-“Aggadot, p. I5;
Recanati, Peruslr ‘til ha-Tomlr 48d. The teaching of Ezra is alluded to as well in Jacob ben Sheshet,
Sefer ha-“EmurIa'?:I zt.Ie-lat:-Bittalgrirr 8, ed. Chavel, p. 377. For a parallel, sec Ezra ’s Perttslsi lc-Shir ha-
Shtrtim, ed. C11;-1\-E31, p. 486.
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ence on the Geronese kabbalists is a well-attested fact in scholarly literature;93 I
giiggest that the expression “eye of the heart,” or simply “the heart,” to desig-
nate the imaginative faculty is one more illustration of this influence.

Returning to Ezra’s text: As a consequence of cleaving to the Godhead, the
Cause of Causes, one sees the divine by means of the eye of the heart, that is, one
forms a visual image within the imagination, a process that is compared to an act
of consumption. Just as the food one eats can sustain one, for it is part of a
continuous chain of being, so in the spiritual plane all things are connected, and
contemplative seeing can sustain one, for by visualizing the divine potencies one
draws down the flow of energy from the higher ontological plane. Also implied in
the notion that one contemplates the sefirot by means of the imagination is the
assumption that each individual contains or is constituted by this very ontic
structure. As Ezra himself puts it in several places in his writings, “A person is
composed of all the spiritual entities” (ha-’adam kalul mi-hol ha-(levarim ha-
ruharziyyim).93 Insofar as man does contain the divine emanations within him-
self, it must follow that these spiritual realities are rendered accessible through a
process of looking at one’s inner self through an imaginary visualization. Essen-
tially, this is a version of a motif widely attested in Islamic andjewish philosophy,
as well as in mystical literature influenced by the latter: self-knowledge is con-
summated in the knowledge of God. According to a saying found in tenth-
century Islamic and Jewish sources and cited frequently in later medieval Jewish
literature: “He who knows himself knows his Lord.”"4 Ezra’s statement is no
doubt related to the theme of man as a microcosm. What is particularly interest-
ing in his case is the designation of the imagination as the faculty by which
knowledge of the divine through self-contemplation is achieved.

It may be shown elsewhere in Ezra’s writings that he considered prophecy as
contemplative illumination ensuing from a state of union or conjunction of
man and God, a description that is indebted largely to the writings of Abraham
ibn Ezra.95 He writes in his commentary on the talmudic aggadot, “For [the
prophet] would sit and study, and he would cleave with his thought
above . . . for every light needs the light above it, to draw it down to it, for each
and every light is according to the subtlety of its inwardness.”96 In a fuller
version of this text preserved in the commentary on the aggadot by Ezra’s
younger contemporary Azriel of Gerona, we read,

‘*3 See Kaufmann, Attrihutenlehre, pp. I66-167 n. 120; Tishby’s remark in Azriel of Gerona,
Perush ha-’/Iggadot, p. 34 n. 15; Scholem, Origins, pp. 222-224, 410-4'11 n. 107; Idel, “World of
Angels in Human Form,” pp. 15-19. See also the source cited in chapter 4, n. 247. The influence of
Halevi on the Geronese kabbalists has also been noted by Pedaya in her studies cited above, nn. 8 '1
and 85.

“I See Perush ha-“Aggadot le-Rahhi 'Azri°el, p. 5; Perush le-Shir ha-Shirim, ed. Chavel, p. 528;
MS Oxford-Bodleian 1947, fol. 26b; and Sod 'Iis ha-Da'at, by Ezra, cited in Scholem, On the
Mystical Shape, p. 66. See Idel, Kahhalah: New Perspectives, pp. 43, 290-291 nn. 29-30.

“'4 See Altmann and Stern, Isaac Israeli, pp. 203-208; and Altmann, “The Delphic Maxim in
Medieval Islam and Judaism,” in Studies in Religious Philosophy and Mysticism, pp. 1-40.

“S See Idel, KalJhalah.- New Perspectives, p. 45; “Types of Redemptive Activity,” p. 274.
““’ MS Vatican 295, fol. 107a.
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As [the prophet] was sitting and studying, and would cleave his thought above, the
wondrous entities [i.e., the sefirot] were engraved upon his heart, and by means of
this emanation and this cleaving of thought the entities were increased and ex-
panded, and from the joy they were revealed to him. In this manner was the draw-
ing down of prophecy (hamshalzhat ha-nevifah), for the prophet would concen-
trate [his mind] (mithoded) and intend his heart and cleave his thought above. And
in accordance with the cleaving of prophecy (devequt ha-net/u’ah) the prophet
would see and know what would occur in the future.”

The prophetic vision, induced by study of a text, results in the contemplative
communion (clevequt) of the prophet’s thought with the divine thought. In this
state of devequt the prophet engraves or inscribes the sefirotic powers upon his
heart, and this in turn causes an overflow of the sefirot, which are then dis-
closed to him.

In my view, the heart must again be understood as the imagination within
which the spiritual realities, the sefirot, are visualized. The main philosophical
sources for this notion of imaginative revelation were Jewish Neoplatonists
such as Isaac Israeli and Judah Halevi, authors who were certainly studied by
this circle of kabbalists in Gerona.98 Ezra used the Neoplatonic conception of
the imagination as the faculty that apprehends incorporeal spiritual forms to
explain the visualization of the sefirot that results from the contemplative as-
cent to and communion with the highest recesses of the divine realm.99 In this
connection it might be well to recall a description of the process of visual ascent
by means of the imagination found in the Fons Vitae of Solomon ibn Gabirol.
While the influence of ibn Gabirol on other aspects of Geronese (and Provencal)
kabbalah has been duly noted in the scholarly Iiterature,“i’O to the best of my
knowledge this element has escaped the attention of scholars. Yet the sim-
ilarities in approach to the understanding of prophecy as a visual ascent facili-
tated by the imagination are striking. lbn Gabirol speaks about the possibility
of “imagining the intelligible realities in one’s imagination” and the means to
accomplish this consist of visualizing the intelligible realities in terms of the
sensible, inasmuch as the latter are patterned after the former. Hence, from the
lower one can proceed to the upper, from what is revealed to what is hidden,
from the compound to the simple, from the effect to the cause. lbn Gabirol

“‘ Perush ha-‘Aggadot le-Rabbi 'Azri’el, p. 40. On the tradition of the righteous cleaving above Y0
the Presence as a result of their desire to be in the celestial academy, see the Geronese text in MS
New Yorl-1-JTSA Mic. 2194, fols. 58c—d, 59a.

“" On the influence of Israeli, see Scholem. “Traces of Gabirol in the Kabbalah,” pp. 171--173;
Altmann, “Isaac Israelis ‘Chapter on the Elements,’” p. 32; Altmann and Stern, Isaac Israeli,
pp. I30-132, 164. On the influence of Halevi, see sources cited above, n. 92.

““ See discussion of E.zra‘s view of prophecy as a contemplative act in Idel, Kahhalah: New
Perspectives, pp. 42-44. Idel has noted the Neoplatonic background of Ezra's thinking and has also
emphasized the critical role of the imagination. See further I’l/Iystical Experience, p. 147 n. 29,
where Idel employs the expression “visual imagination” to characterize the meditative technique of
visualization implied in the Geronese material reworked by Recanati.

'9“ See Scholem, “Tr".I".'."es of Gabirol“; idem, Origins, pp, 341-343.
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describes this process of imaginary visualization as a mental ascent that resem-
hles the Geronese kabbalists’ description of the ascent of the soul to the sefirotic
pleroma:

If you want to imagine these substances and the way in which your essence extends
to them and surrounds them, you must ascend in your intellect to the last of the
intelligibles, to cleanse and purify your intellect from all the impurity of the sensi-
bles, to redeem it from the captivity of nature, to reach through the faculty of your
intellect the ultimate boundary of what you can apprehend regarding the truth of
the intelligible substance, until in the final analysis you are almost stripped from
the corporeal substance as if you did not recognize it at all. Then, in effect, you
comprise the entire physical world in your essence, and you place it entirely in a
corner of your soul, and when you do this you understand the smallness of the
sensible in relation to the greatness of the intelligible. Then the spiritual essences
will be as if they were resting in your hands, and you will contemplate them as if
they were before your eyes as they are, surrounding you and hidden from you, and
you will see your essence as if you yourself were of these very essences. At times you
will think that you are only a part of them because of the bond between you and
the physical essence, and at times it will seem to you that you are the sum of all
these substances and there is no difference between you and them, on account of
the unity between your essence and their essence, and the conjunction of your form
and their form?“

The imagination, therefore, is the vehicle for the contemplative ascent to the
spiritual realm and the ultimate conjunction of the individual and the intelligi-
ble forms, the reunion or reunification of the soul and its spiritual root. For the
Geronese kabbalists as well, seen clearly in the case of Ezra, the imagination is
the faculty by means of which one can produce the form of the spiritual entities,
the sefirot, and through which one ascends to be reunited with these entities.
The references to ascent of the soul found in the writings of the Geronese kab-
balists are due primarily to the influence of Neoplatonism, and the resemblance
to ibn Gabirol’s description should be considered one more example of this
influence.

That this is the intent of Ezra’s conception of prophetic illumination is sup-
ported by the interpretation of Ezra found in the works of Menahem Recanati.
In his commentary on the Torah, Recanati describes the prophetic process in
terms reminiscent of Ezrazlol “When the pious and men of action were [en-
gaged in a state of mental] concentration (mithodedim) and were involved in
the supernal secrets, they would imagine through their imaginative faculty
(hayyu medamim he-lzhoah siyyur mahshevotam) as if these entities [the
Sefirot] were engraved in front of them, and when they bound their souls to the
supernal soul these entities were increased and blessed, and revealed themselves

"ll Meqor Hayyim III:56. Cf. Judah ben Samuel Campanton, ’Arha'ah Qinyanim, MS New
Yorl-<—_]TSA Mic. 2532, fols. 45a-b.

‘"1 As noted already by Idel in Kahhalah: New Perspectives. p. 43.
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from the Nothingness of Thought (’afisat ha-ma/gshavah) [the highest sefirah],
like a person who opens a fountain of water and it spreads continuously. ”1°3 In
his kabbalistic exposition of the commandments Recanati employs similar lan-
guage: “Now understand this great secret, which all of Israel do not compre-
hend but the enlightened ones do comprehend: when the pious ones would
concentrate their thoughts (mitbodedim) and reveal the hidden mysteries, they
would imagine through their imaginative faculty (medammim be-/zhoaly siyyur
malgshevotam) as if the entities [i.e., sefirot] with which they were occupied
were engraved before them.”1°4 Again it is emphasized that the prophets visu~
alized the sefirotic hypostases through the imagination.

That Ezra served as the basis for Recanati can be shown from several of
Ezra’s texts. For example, in Sod ha-‘Es ha—Da°at (the “Secret of the Tree of
Knowledge”), which almost certainly derives from Ezra, as Scholem already
surmised,1O5 it is stated explicitly that the soul of the prophet, like that of the
righteous one, ascends until it reaches the supernal soul, with which it is united
in complete union (nefesh ha-naui’ mitya/yedet 'z'm ha-neshamah ha-‘elyonah
yi/gud gamur).1°“ Another passage of Ezra that influenced Recanati’s formula-
tion is a description of the contemplative ascent through prayer found in Ezra’s
commentary on the aggadot: “The ancient pious ones would elevate their
thought to the place of its source, and they would recite the miswot and the
words, and through this recitation and the conjunction of thought (ha-
malyshaz/ah ha-deveqah) the entities were blessed and increased, and they re-
ceived the influx from the Nothingness of Thought, like a person who opens a
fountain of water and it spreads here and there.” 107 In this account-—unlike the
others, which deal with the prophetic process——no mention is made of the
heart or the imaginative faculty. What Ezra implies, however, Recanati makes
explicit: as a result of the union of the soul with the Universal Soul-
alternatively €XpT€SS€Cl as the cleaving of thought to divine Thought or
Wisdom1°8——images of the sefiroz‘ are etched on the prophet’s imagination;
hence, it is through the imagination that one has a revelatory experience of the
divine powers.

103 P€TM$/7 ‘til ha-Tomb 37d; cf. 90b—c, where the same principle is applied to intention in sexual
relations, i.e., through proper mental activity one has the capacity to form the shape of the fetus
contained in the semen.

"'-"' MS Vatican Z09, fol. 28:1. This text is noted as well by ldel in Mystical Experience, p. 147 I1-
29.

1”‘ On the Mystz'ca1.'_§/mpe, p. 65.
“-“‘ Hebrew text puflished by Scholem in Elements of the Kabbizlah, p. 195. For a different

English rendering, see ficholem, On the Mystical Shape, p. 67; 566 also ldel, Kabfmlah.' New Per-
$pr.’¢?Iz't/e’s, p. 42.

"V Lriqquite Slaikhe/pa/2 u-Fe°alJ 8a (cf. PEIHS/7 ha-Vlggador le-Rabbi ‘Azrfel, p. 40). 566 also
31883?” /M'"Q0dE$h_, 6d. Chavel, p. 333; Mopsik, Lertre sur/t1 sainrete, pp. 248-249, 305—306 I1-
149.

‘"8 See, e.g., Ezra’s comment in Liqqute Shz'khel_Jah u-Felzh Sb (cf. Perush ha-‘figgador le-Rabbi
'Azr1"el, p. 10): “ ‘Say to Wisdoni, You are my sister’ (Prov. 7:4), that is, to conjoin [human] thought
to [divine] Wisdom as i.F they were one thing.”
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A similar idea is implied in a passage of Azriel wherein he explains the me-
ghanics of vision in relation to dreams. He remarks that the ability to clarify
and discern the images of thought (dimyone ma/gshavah) is dependent on the
degree of purity of the individual soul. The one whose soul is not pure cannot
distinguish between true and false imaginings. By contrast, the “visionary who
has a pure soul sees everything without confusion, interruption, or doubt, and
the vision is fixed in his mind and inscribed in his intellect and burns in him like
fire. . . . The vision that the soul sees occurs at the time that a person sleeps,
and his soul ascends and draws down from above the life force; in drawing
down the life of the spirit it draws down the paths of the light of the intellect
and knowledge to warn the soul about the future so that it will rest in the
repose of the eternal life.”109 Admittedly, in this text no mention is made of the
imagination; on the contrary, the emphasis is on the intellective powers of
the soul. However, I do not think it would be misleading to conclude that it is
the faculty of imagination that facilitates the mental ascent of the soul to the
divine realm, whence it draws down the emanative flux that eventually trans-
lates into concrete images. To appreciate Azriel’s remarks one must bear in
mind the Neoplatonic conception of imaginative revelation that has been dis-
cussed above.

The role of the imagination in the visualization process is underscored by
another comment of Azriel in his catechetical commentary on the theosophic
doctrine of the sefirot, known as S/2a'ar ha-S/20’el (the “Gate of the Inquirer”).
Responding to the supposed question concerning the nature (ma/out) of the
divine emanations, Azriel asserts,

When the [divine] essence is clothed in the imagination (be-hitlabesh ha—'esem ba-
diri-ryon) we should liken the first power to a hidden light, the second power to the
light that comprises every color—and this light is in the likeness of blue (te/-thelet),
which is the completion (ta/ehlit) of all colors, but there is in it no known colot——
the third power to a green light, the fourth power to a white light, the fifth power
to a red light. The sixth power is composed of the white and red. The seventh
power is a red power inclined toward the white. The eighth power is a white power
inclined toward the red. The ninth power is composed of the white and red, and
from the red inclined toward the white and the white inclined toward the red. The
tenth power is composed of every color.“°

What is instructive about this passage is Azriel’s explicit claim that the divine
essence assumes specific forms-—according to the language of the text, “is
clothed”-—through the imagination (dimy0n).1“ By means of the imaginative

""’ Perush ha-Hggador le-Rabbi "Azriel, p. 76.
'1" Perush ‘Eser Sefirot Z1! Dere/eh S/ve'elah u-Tes/mm/9, printed with Meir ibn Gabbai, Derek/1

'F.rmmah, p. 5.
1" See discussion in the Periis/J ha-°Aggadot le-Rabbi ‘Azriel, pp. ll)4—l05, regarding the

di'm_i,'on0r (images) that parallel the yesiror or .$I£?'()I (forms). See below, n. 130. For later use of this
text see Moses of Kiev, 5/Jrishan Sodor, 51:1, who glosses Azriel's comment be-bii'i¢1bes/J /M-'esem
lla-dir-ii}-'0»: with the statement. “It is imaged by many different colors. as it says, ‘and the light
dwells with Him’ ('l')an. 1:11).“
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faculty one can visualize the emanations in terms of different lights and colors.
It is likely, moreover, that such a process of imaginative representation is al~
luded to in another comment in the same text:

[E]ven though there is no boundary above . . . there is a boundary for everything
that is grasped through the meditation of the heart (/air/our ha-let/) and the allusion
of thought (remez ha-ma/7shavah)11Z which emanates below to be found in speech
and seen in action. Everything that is bounded has a measurement and corpo-
reality, for everything that is grasped in the meditation of the heart is called a body
(guf), even the spirit. Therefore, the sefirot, the principle for everything that is
bounded (kelaHe-k/20/ mug/9a/), are the root (shores/*2). This boundary that is with-
out boundary fha-geuid /on-/0:4“ mibeli get/u/) emanated; thus it says”; [of the
sefirot], “their measure is ten which have no end.”1 14

The corporeal form assumed by the divine emanations, referred to paradox-
ically as the “boundary that is without boundary,” takes shape within the
imagination, here alluded to by the term heart (lev), as I have argued above
with respect to both Isaac the Blind and Ezra of Gerona. It is the imagination,
therefore, that is the locus of the anthropomorphic configuration of the divine
pleroma, a point that Azriel states explicitly in yet a third passage from this
work:

Concerning that which you asked, if they [the sefirot] have a measure, boundary,
and corporeality. This is mentioned explicitly in the Torah, the Prophets, and the
Writings. In the Torah, as it is written, “in our image, after our likeness” (Gen.
1:26); in the Prophets, “and upon the likeness of a throne, etc.” (Ezek. 1:26); and
[in the Writings, it is written, “my beloved is white and ruddy” (Cant. 5:10). In the
words of the sages,1 15 “the one who knows the measure of the Creator is sure to be
in the world-to-come, I and Aqiva guarantee this matter,” as it says in Midrash
Mishle.116 We have found in the midrash,"‘7 “R. Hanina said: At first, whoever
pointed out the icon of the king was killed; now the children enter the schoolhouse
and point out the divine name with a finger.”‘ 1*‘

The anthropomorphic characterization of God implied in the three biblical
texts, the passage from Shiur Qomah (assumed to be a rabbinic source), and

"2 This is a technizal term in Isaac the Blind’s kabbalah; see his Perush Sefer Yesira/J in appendix
to Scholem, Kabbalala in Prrwence, p. 3.

'13 Cf. Sefer Yesim/2 1:7.
114 Perush ‘Ester Sefirot ‘al Derek/0 S/oe“ela/0 u-Tes/mvah, p. 5.
"5 That is, the statement found in various textual recensions of S/n"ur Qomah; cf. S-ynopse, §§

71 l, 953.
"6 Referring to the oft-cited text of this midrashic compilation, which is clearly related to the

esoteric tradition. Ci- Midrash Mishle, pp. 84—86. Part of the passage has been translated by
Scholem in Major Trznds, p. 71, where he duly notes the connection of this text to jewish esoteriC
speculation.

"7’ Midrash Tan/puma, Bemidbar, IO; see also Bemidlmr Rabbah 2:3; Shir ha—SlJirim Rabbah
Z: I3.

"3 Perush ‘Eser Sefirot 'al Derek/1 She°ela/0 u-Teshm/ah, p. 7.
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the midrashic text is applied by Azriel to the sefirotic pleroma. Perhaps most
intriquing of all is the final midrashic citation, wherein a parallel is drawn
between an iconic representation of a king and the letters of the Tetragram-
maton. Indeed, from the kabbalistic perspective the Tetragrammaton comprises
the ten sefirot, which together constitute the iconic form of deus revelatus in the
image of a heavenly anthropos.

The full implications of the themes discussed above are drawn in a brief text
on the mystical significance of prayer, Shtfar ha-Kawwanah la-Mequbbaiim
lea-Ris/oonim, attributed by Scholem to Azriel of Gerona119—an attribution
challenged by Idel, who suggests that the text was composed in the late thir-
teenth or early fourteenth century.1Z0 As a background to this text, it must be
noted that the use of the imagination for meditative techniques involving visu-
alization of divine names is well documented in thirteenth-century mystical
sources, both in the circle of the German Pietists and among the theosophic and
ecstatic kabbalists. According to one passage extant in manuscript (which
opens with the statement “the tradition regarding prayer, and this is a tradition
that R. Azriel received from the great rabbi, R. Isaac, blessed be his memory),
“The first name refers to the Supernal Crown (Keter ‘E./yon), the first gradation,
and the second name is the tenth gradation, which is the Diadem (‘Atara/0), and
afterwards it will ascend a bit, that is, the tenth gradation [will ascend] to the
Supernal Crown, which is the first gradation, and he should imagine in his
mind the [letters of the] Tetragrammaton, which is the Supernal Crown.”121
The theosophic process connected here with mystical intent in prayer involves
the ascent of the tenth emanation to the first, thereby unifying the sefirotic
pleroma, represented by the unification of the divine name. In conjunction with
this process it is necessary for the initiate to imagine in his mind the very letters
of the name; indeed, it seems that it is the imaging of the letters that fosters
the uniting of the sefirotic grades above. A slightly different, but not alto-
gether unrelated, notion occurs in the S/va‘ar ha-Kawwanah la-Mequbbalim ha-
Rishonim, mentioned above, ascribed to Azriel but more likely composed in a
later generation. Essentially, this text presents evidence for a visual meditation
on light symbols that clearly reflect the gradations of the pleroma. That the
locus of these visionary symbols is the imagination is stated at the outset:

Whoever fixes a thing in his mind with complete firmness, that thing becomes for
him the principal thing. Thus, when you pray and recite benedictions, or [other-
wise] wish to direct the intention to something in a true manner, then imagine
(dimma/9) that you are light and all about you is light, from every direction and
every side, and in midst of the light a stream of light, and upon it a brilliant light,
and opposite it a throne and upon it a good light. . . . Turn to the right and you

1'“ Scholem. “Concept of Kavvanah,“ pp. 171-174; idem, (_')rz'gins, pp. 416-419. See also Idel,
Mystical Experience, p. 78.

Q“ Idel, Stud:'es in Ecstatic Kabbala/0, p. 144 n. 22.
'3' MS Cambridge Heb. Add. SOS, fol. 7b, quoted by 1del in “Vi/ritings of R. Abraham

Abulafia,” p. Z61.



302 -CI-I.»'iPT£RSIX-

will find pure light, to the left and you will find an aura which is the radiant light,
between them and above the light of glory, and around it the light of life. Above it is
the crown of light that crowns the objects of thoughts, illumines the paths of ideas,
and brightens the splendor of visions. This illumination is inexhaustible and un-
ending, and out of its perfect glory come grace and blessing, peace and life for
those who keep the path of its unity.111

The visual meditation outlined in this text culminates in a description of the
union of the human and divine wills in which the divine will is clothed in the
human will and draws it up into the realm of divine potencies. From the stage
of imaging the different lights, which correspond to aspects of the divine, one
reaches the source, “the perfect glory of the withdrawing light (’or ha-mz't'alem)
that has neither form nor image, measure nor magnitude, extent nor bounds,
neither limit nor ground nor number, and which is in no way finite.”123 There
is thus a progression in the meditational practice, from conjuring images of the
sefirotic lights to a state of imagelessness, an emptying of the mind of all images
or forms when one attains the highest grade if not the Infinite (Bin-So/‘) itself.
At this point the individual’s will and the will of God are completely unified:
“And he who in this manner lifts himself by the strength of his intention from
one thing to another until he reaches the Infinite must direct his intention in a
way that corresponds to that which he wishes to accomplish, so that the upper
will clothes itself in his will.”124 The ultimate goal of the proper intention in
prayer is the mystical merging of the human and divine wills, but this process
eventuates in the opening up of the upper channels and the consequent over-
flow of the divine effluence from grade to grade:

When the upper will and the lower will in its identification, in its adherence to
unity, become one, then the stream gushes forth with sufficient strength to accom-
plish its intention. . . . For to the extent to which his will adheres to an object that
conforms to the upper will, the impulse (of the divine Will) clothes itself in it and
draws itself up. . . . And he draws down the effluence that crowns the secret of
things and essences . . . he draws along the effluence from stage to stage and from
cause to cause until his actions are completed in conformity to his will.1Z5

At the conclusion of the passage the author makes clear that he considers the
visual technique of ascent and descent to be akin to prophecy: “And this is the
highest path of prophecy along which he who makes himself familiar with it is
able to ascend to the rank of prophecy. ” 1'26

Commenting on this text Scholem perceptively notes: “The true /eat/z/andf?
described in this text is therefore identical with the path of prophecy, whiCh
passes through the realization of the perfect deb/aequtb with C-od, that is, tbs?

131 I have util:zed the English rendering in Scholem, “Concept of Kavvanah,” pp. 172-173, with
some slight mocifications.

1-1* Ibid., p. 173.
114 Ibid.
'15 Ibid., pp. 173-I74.
1-16 Ibid., p. 174.
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cleaving of human thought and will to the thought and will of God. . . . The
illumination, which is to be obtained through deb/Jequth, can therefore be dis-
tinguished from prophecy only by its degree and not by its nature. The prophet
is here, as so often in medieval thought, none other than the perfect mystic.” 127
Mystical intention in prayer is thus equated with the path of prophecy, for both
involve the ascent to the sefirotic pleroma, which is accomplished through the
activity of the creative imaginationfizg

The Provencal and Geronese kabbalists thus identified the imagination as the
locus of the visual presencing of the imageless Infinite. The docetic orientation
is underscored in another text that reflects the particular idiom of Isaac the
Blind’s Geronese disciples, especially Azriel. It is also of interest to note that in
this text judah Halevi’s technical philosophical term ‘inyan ’elo/02', “the divine
matter,” is utilized to refer to the influx that proceeds from the Godhead: “All
the images (hwdimyonot) are comprised within the Root of Roots, and it is
possible for Him to appear in any one of them He wills, for all is inscribed in
Him, and He is revealed in the attribute that is appropriate for the need of the
hour; thus the divine matter (ha-‘inyan ha-’e1o/vi) changes in the imagination of
the thought of the one who sees (be-dimyon ma/yshevet ha-ro’e/2) according to
the change of his intention from attribute to attribute, but there is no change
from the perspective of [the divine] essence.”139 Analogous to the concept of
dimyonot in the theosophy of the German Pietists, the images in the kabbalistic
literature are not purely subjective but are rather the ideal or archetypal forms
contained in the Godhead or the aspect of it that corresponds to divine
Thought;1-‘*0 they are, however, only imagined as specific forms with determi-

13"“ Origins, p. 419.
'3" Mention should be made of the fact that the Geronese tradition concerning the role of imag-

ination in the process of contemplative prayer, study, and prophecy is applied in the case of the
anonymous ‘Iggeret ha-Qodes/9 to sexual cohabitation. That is, according to this text, probably
written in the last decade of the thirteenth century, during intercourse the man is required to cleave
to the divine by ascending via his imagination to the sefirotic realm, whereas the woman is sup-
posed to cleave to the man by having an image of him in mind. Cf. Kitve Ramban 2:331-334. See
also above, n. 107.

'2" MS Vatican 283, fol. 71a. This text was previously quoted by Scholem, “Seridim hadashim,”
p. 2'16 n. 3.

'1“ See Pems/9 ha-"Aggadot, p. 82, where Azriel speaks of the sefirotic entities being formed in
the “images of Thought” (diniyone ha-mabslmvab). In this context it is evident that the word
diinyon has the connotation of “form,” akin to Platonic ideas that inhere within Thought. See also
lflcob ben Sheshet, Mes/nu Detiarim Nelzhobim, p. 78, where the term dimyonot connotes images
or archetypal forms of spiritual realities. Idel, in “Jewish Kabbalah and Platonism,” pp. 328-330,
discusses these references as well as two critical passages from Nahmanides wherein the terms
t/iniyrm and siyyur appear in the sense of “prefiguration” but at the same time have the metaphysi-
cal connotation of the form that inheres in the divine Thought. See as well the text from ,]acob ben
Slieshet translated and discussed in Wolfson, “Beautiful Maiden without Eyes,” pp. 163-164. Cf.
the passage in MS New York-JTSA Mic. 1815, fol. 21a, where the word siyyttrim is used to
connote these archetypal forms. See also the kabbalistic commentary on the mabzor by Isaac hen
Tfldros, MS Paris—BN 83 9, fol. 192a, where the rabbinic statement that the soul is comparable to
Cod in five ways (cf. B. Berakhot l()a) is linked to the notion that the soul is bound to the “bundle
of life” (seror ha-litizyj.-'z'n*i) in five images (dint)-mzot). It is evident that in that context as well, the
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nate shape within the human imagination. By so locating the image of God
within human imagination the theosophic kabbalists are able to preserve con-
comitantly both elements of the tradition—-aniconism, on the one hand, and
the corporeal and anthropomorphic representation of the deity, on the other.

Interestingly, this halfway position of the image between being and nothing-
ness is affirmed explicitly in the following kabbalistic text: “The secret of ‘it
arose in [His] thought to createz’ it is alluded to here in the beginning of the
Torah and the outset of the order of letters that the word create (bani) connotes
image (siyyur). . . . This is not to say that it is in something real or in nothing,
but rather it is something that comes forth from nothing but has not yet at-
tained [a state of] being, like an image on the wall. Thus it is the way of people
to say, ‘I have formed an image of something in my thought.’ ”131 What is
significant for the purposes of my analysis is the characterization of the mental
image as situated between being and nothing. By linking the corporeal repre-
sentation of God to the realm of images the kabbalists are able to both affirm
the corporeal figuration of God implicit in the esoteric texts and preserve the
traditional account of God’s essential incorporeality. The dialectical resolution
of these clashing orientations within the imagination is brought out in the fol-
lowing commentary on the sefirot, Sod we-Yesod ha-Qadmoni, attributed to
the Iyyun circle:

What is the essence of the Creator? He is a living essence that is compared to the
appearance of the image of the soul and its form, that is, the shape of the an-
thropos, but it is spiritual, like the brain or ether that is a form and not a body. The
Holy One, blessed be He, is similar to this; He may be compared and yet He is
incomparable. Heaven forfend, He has no image or form, but rather the image of
I—Iis intellect is like a soul that is imagined (mesuyeret) in the shape of a body
(binyan ha-gut); thus He takes shape in the sefirot. The one who wishes to under-
stand this should think about the subtlety and the essence (ha-daqut we-/0a-
ma/out), but not [corporeal] substance (/oa-mamas/out). Further, the Holy One,
blessed be He, overflows to all the sefirot, and all the sefirot draw from His power,
and He is seen through the intermediaries, but He is elevated and exalted above
them, for there is no limit to His exaltation. This is [the import of] “there was the
semblance of a human form” (Ezek. 1:26), and not an actual human.'32

It is significant that in this text the divine is characterized as an intellect that
is compared to a soul that assumes corporeal form (bin)/an ha-guf), but that
form takes shape only within the imagination. In other parts of this work,
reflecting an approach typical of the material belonging to this circle, the au-

latter term designates archetypal forms or images of spiritual entities. The technical use of the term
dtmyonot is also discernible in the Iyyun text Sod Yedi'at ha-Mesfut, l\/IS Jerusalem-Schocken, 6,
whose close rel: tionship to the style and language of Azriel of Gerona was previously noted bY
Scholem, Reshit ha-Qabbala/2, p. 256, n. 5.

1-" MS New York-JTSA Mic. 2469, fol. 146a.
1-“*2 MS Munirh 54, fol. 238a.
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thor speaks at length about intellectual lights that comprise the pleroma, lights
comprehended by means of an intellectual vision. These lights, moreover, are
correlated with images culled from earlier forms of chariot speculation. It is
also characteristic of this text and the related literature that the light metaphors
Converge with linguistic symbolism, the letters, especially of the divine names,
being described as luminous forms. In this context I will cite one example, for it
jg particularly instructive of the centrality of the visionary component in the
theosophical structure. Commenting on the two forms of the letter pé, the au-
thor writes, “They are called the form of the intellect (surat ha-sek/rel), and
their path is called the great light (’or ha-gedullah), which is called I_-Iaz/_1azz't,
that is, the place of the origin of the vision of the prophets (/gezyon
ha-l;ozz'rn).”133 In this passage prophetic vision is treated as a form of intellec-
tual vision, whereas in the first passage cited above the locus of the visualiza-
tion of the divine intellect is the imagination.

It should be noted that in other kabbalistic writings, including those of the
Geronese kabbalists, one can find support for the view that mystical vision,
reflecting the ontic status of the eschatological state, is an intellectual compre-
hension or contemplation.134 For example, Nahmanides comments on the tal-
mudic teaching that Moses saw through a speculum that shines: 135 “The term
seeing (re’iyah) is brought [in the sense of] contemplation of the intellect
(histakkelut ha-sekhel) and elevation of understanding ('illuy ha-hat/anah).”136
This intellectual vision represents the ultimate state of prophecy, which can be
realized to an extent by the mystic. In the continuation of this text Nahmanides
describes the righteous in the Garden of Eden as reaching the very level of
Moses:

I-“or the people of that world will attain the level of Moses, our rabbi, whose soul
rose above his body until his physical faculties were annihilated, and he was
clothed in the Holy Spirit every moment, as if his sight and hearing were only
through the eye of the soul (°ein /ea-nefes/9). . . . The body is annihilated and the
soul separates from its faculties when the Holy Spirit emanates upon a person and
he sees by means of vision itself when he sees Michael and Gabriel, and this is true
vision and the proper hearing. . . . Thus we have come to deal with the mysteries

135-1 Ibid., fol. 291a. The term l_)azf_Jazit used to designate the locus of prophetic visions, and
identified further as the “wheel of greatness” (’0fan ha-gedulla/9), is found in the base text of this
Circle of speculation, Sefer ha—“Iyynn, in its various recensions; see Verman, Books of Contempla-
tion, pp. 46 n. 51, 70, 83, 103.

1-1“ Some kabbalists went even further and, following a stricter Maimonidean approach, spoke of
=1 mystical vision freed from the corruptions of the imagination. See, e.g., Isaac of Acre, ’Osar
Ha)/ytm, MS Moscow-Guenzberg 775, fol. 28b. In the case of this kabbalist one may surmise that
the ecstatic kabbalah of Abulafia played a major role in informing his conception of purifying the
rational faculty of all images. See below, n. 180. On the other hand, it must be recalled that Isaac of
Acre himself assigned an important role to the imagination as the faculty that forms mental images
of the letters of the divine names on which the adept meditates; see Idel, Mystical Experience, p. 33.

1-*5 B. Yevamot 49b.
1--1“ Kttve Ramban 2:297.
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of prophecy (sodot ha-net»'u"ah) and visions of the pious (re?)/ot ha-l_Jasz'dz'm) who
see angels.-1-3-7

It must be noted, however, that while Nahmanides clearly delineates the pro-
phetic experience as an intellectual vision wherein the bodily senses are com-
pletely obliterated, he also assigns an essential role to the process of visualizing
sensible images as a means of attaining a state of union with the divine. Thus,
in a passage that precedes the one just cited, he specifies that it is by virtue of
contemplating the concrete forms of the spiritual entities that God placed in the
terrestrial Garden of Eden (a physical locality) that one can gain visual knowl-
edge of the divine realms and thereby be conjoined to the glory:

[God] formed (siyyer) in that glorious place all that occurs in the supernal world,
that is, the world of souls, in a physical form (siyyur gas/ami), so that one may
contemplate from there the roots of all that is created, corporeal, psychical, and
angelic, and to comprehend the Creator, blessed be He, from the comprehension of
all that is created. . . . Thus, those who dwell in the Garden of Eden, which is the
most precious of places, learn from the forms of the [spiritual] entities all the super-
nal secrets, and their souls ascend by means of this study, and they see visions of
God in the company of the glory of the supernal ones (we-r0’e/2 mar’0t ’el0him
be-lgevrat kez/od ha-‘eh/onim) from that place. They comprehend all that a created
being can know and contemplate like Moses our master, peace be upon him, at
Sinai, in the matter as it is written, “[Note well, and follow the patterns for them]
that are being shown you on the mountain” (Exod. 25:4O).138

It may be concluded, therefore, that Nahmanides remained within the general
framework of the Neoplatonic tradition insofar as he posits the visualization of
corporeal images as the means of reaching the higher spiritual forms. However,
the precise function of the imaginative faculty in this process is not clarified in
Nahmanides’ account.

SHEKHINAH AS THE ARCHETYPAL IMAGE

A related motif developed in thirteenth-century kabbalistic material similarly
underscores the critical role accorded the imagination in the spiritual prac-
tices and theosophical beliefs of ]ewish mystics. This is the valorization of the
Shela/ainah, the feminine potency of the divine, as the archetypal image, in some
cases also identified as the imaginative faculty within the human soul. Accord-
ing to the standard theosophic reinterpretation of prophecy in thirteenth-
century materials (not to mention later sources based on the earlier texts), the
locus of visualization is the Presence, designated by the rabbinic idiom “the
speculum that does not shine.” The feminine aspect of the Godhead is tht-'
optical apparatus through which the masculine aspect, and particularly the

1-“Ibid., p. 229.
or Ibid., p. 296.
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membrum 1/irile, is seen. In a typically medieval posture, image and imagina-
tion are linked to the feminine.139

To be sure, this identification draws on earlier rabbinic sources wherein the
5/Jeiahinah is designated as the locus of revelatory experience. This view, a com-
monplace in thirteenth-century kabbalistic texts, is expressed, for instance, by
Todros Abulafia in this comment on the verse “You shall see My back but My
face you shall not see” (Exod. 33;23): “The explanation of all this is that he
Saw the image of the great name (temunat ha-shem ha-gadol) but not the upper
faces. [The rabbis,] blessed be their memory, said in the Sifre, ‘the image of God
did he see’ (Num. 12:8), this is the appearance of the back (mar’e/1 ’a/yorim),
and this is sufficient for the enlightened.”1‘111 The aspect of the divine that is
visible is the hinder part, the Presence, the image of the great name-the Tetra-
grammaton that corresponds to the masculine potency. The frontal aspect of
God remains hidden, revealed only through the back (°a/yor), the speculum that
is the other (°a/yer). Thus, the author of a zoharic passage wherein several of
]acob’s dream-visions are discussed remarks that the word mar°e/1 refers to the
“mirror in which all the images (diyoqnin) are seen.” The biblical locution,
therefore, is wa-’ere’ ba-balom, “I saw in a dream” (Gen. 31:10), for Jacob saw
the divine image through El-Shaddai, that is, the Shela/vina/1, “for it is a mirror
in which another image is seen, and all the upper images are seen in it.” Utiliz-
ing this symbolic explanation of the visual experience, the dream-vision of
]acob’s ladder (Gen. 28: 12) can be explained as well: “What is the ladder? The
grade upon which all other grades are dependent, and that is the Foundation of
the World.”141

The object of the vision is the phallic Yesod, the cosmic pillar symbolized as
the ladder, but only as it is seen through the prism of the feminine speculum in a
nocturnal dream-vision. The characterization of mystical vision is in line with
the kabbalists’ account of biblical theophany: the masculine form projects
through the aperture of the feminine. It is precisely this dynamic that consti-
tutes the nature of the image in theosophic kabbalah: it is an opening, an optic
hole, by means of which the concealed is disclosed. The image is at the same
time a paradigm ontically related to the archetype of which it is an image. The
faculty of the imagination facilitates the double reflection and thereby allows
one to behold the image within the image.

A relatively early textual attestation of this idea is found in Ezra’s commen-
tary on Canticles. The relevant passage is based on a comment in an earlier
midrashic source to which I referred in the opening chapter of this book.
FOr the sake of comparison I will cite the passage again in this context: “‘I
have likened you, my darling’ (Cant. 1:9). The expression ‘I have likened you’
ldimitiizha) connotes images (demuyot). This teaches that through an image

1-1“ See Culianu, Eros and Magic in the Renaissance, pp. 3-27, esp. 17-23. See also Raschke and
Gregory, “Revelation, the Poetic Imagination, and the Archaeology of the Feminine”; Ross-Bryant,
“Imagination and the Re-Valorization of the Feminine.”

1°10 °Osar ha-Km/od /Ja-Shalem 4d.
1°11 Zohar1:149b.
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(dimyon) God was revealed to Israel; as a person who sees his friend and says
This is the one, so Israel looked upon the Holy One, blessed be He, and in-lag:
ined (rnedammim) Him.” 1'12 Utilizing the midrashic tradition explaining the
theophany at the splitting of the Red Sea, Ezra writes in his own commentary
to this verse, “Israel gazed (mistaizizelin) upon the Presence like one who in-,ag_
ines (rnedammeh) his friend and says, This is the one. In that manner Israel
gazed upon the Presence, and imaged (mar’im) her, saying, ‘This is my God
and I will glorify Him’ (Exod. 15:2),” 143 Ezra thus appropriated the midrashié
tradition, but he applied it specifically to the vision of the Presence, the last of
the ten hypostatic gradations, rather than to a vision of God in a generic Sense,
In contrast to the other texts of Ezra that I have examined above, according to
this passage the focus of the imaginative vision is not divine Thought or Wis-
dom, one of the highest emanations, but the Shelzhinah, the lowest of them.
This notion reached its climax, as will be seen below, in the specific identifi-
cation‘ by some kabbalists, especially in the generation of the Z0/oar, of the
Sheizhinah as the archetypal image or even the imaginative faculty.

An interesting development of this motif is found in jacob ben Sheshet, who
describes the Shekhinah as that aspect of the divine that can be visually consti-
tuted within the prophetic imagination:

At the Sinaitic theophany [God] granted power and permission to the prophets to
ascend, each one according to his ability. There is support for my words from what
is said, “I appeared to Abraham,‘ Isaac, and jacob as El Shaddai” (Exod. 6:3), that
is, [God] appeared to them in the vision of the glory that is designated to speak to
the prophets. But “I did not make Myself known to them [by the name YHWH]”
(ibid.) through a comprehension of the essence of the throne (be-hassagat ‘esern ha-
izisse’). . . . Know that the vision consists of [God] showing Himself in one of the
appearances (mar’ot) that does not consist of comprehension of the essence, like
the appearance of images formed in the heart (mar’ot ha-dimyonot ha-rnistayyerot
ba-lei/) on the basis of a thing that is known, together with comprehension of its
essence and substance, not through something else.14“

This passage underscores the point that no one can have direct knowledge Of
the divine hypostases; at best the vision of this realm is mediated through the
images that are conjured by the imagination, again designated by the term
“heart.” The specific object of the imaginary consciousness is, moreover, the
Shelehinah, referred to as mar’eh ha-kai/od, the “vision of the glory,” inasmuCh
as it is the visible aspect of the divine, comprising the various forms (mdfioti
through which the glory is seen.

Ezra’s language seems also to have influenced the Castilian kabbalist I533‘?
ben jacob ha-Kohen, who was active in the second half of the thirteenth C611‘
tury. Specifically, Isaac combines the notion of an angel, or separate intellect,

143 Midrash Zuta, p. 13.
14‘ Perush le-Shir ha-Shirini. ed. Chavel, p. 487. Cf. Bahya ben Asher‘s commentary to G611: 9:6’

ed. Chavel, p. 120.
144 Sefer ha-°Emunah we-ha-Bittahon 6, ed. Chavel, p. 374.
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being elothed in human form (understood in terms of Maimonides’ conception
of prophecy as mediated through the Active Intellect, the last of the ten grades
of angels) and Ezras view regarding the imaginative revelation of the spiritual
fOm15_ Describing the traditional notion of the “four camps of the Presence,”
IS,-we writes,

There is no corporeal image or physical form there at all, but only spiritual emana-
tion. Not all the angels, but only the tenth grade, appeared to the prophets, each
one according to his level. . . . [When he has a visionl the faculties of the prophet
are weakened and change from form to form, until he is clothed in the power of the
form that is revealed to him, then he is transformed into an angelic form. He is

transformed into this form so that he can receive the prophetic power, and the
engravings of the spiritual forms are engraved on his heart.“‘5

Although the influence of Ezra is discernible here, an important difference be-
tween the two kabbalists must be noted. According to Ezra, the sefirot them-
selves assume visible shape Within the imagination, Whereas for Isaac it seems
that the angelic forms are what is seen by the prophet. It is likely that Maimoni-
des’ conception of prophecy is evident here as well, for it is only the tenth grade
of angels, corresponding to the agens intellectus, that appears in prophetic vi-
sions. Moreover, the final claim, that the prophet receives the spiritual forms in
his heart, may reflect Maimonides’ notion that all prophets with the exception
of Moses received the intellectual overflow mediated through the imagination.
On the other hand, it may be closer to the Neoplatonic tradition in which the
imagination is the power that receives spiritual forms of an ontological (and not
merely psychological) nature. There is, however, another important source for
Isaac ha-Kohen’s formulation: the German Pietists whose thought had an im-
Portant impact on this kabbalistic circle. The influence of the Pietistic concep-
tion is even more pronounced in this comment of lsaac’s older brother, ]acob
ben ]acob ha-Kohen:

What you see regarding all the forms of the letters formed within the ’alefcomes to
teach you that the Holy One, blessed be He, appears to His prophets and servants
in several appearances (mar’ot) and visions (/762.’)/onot). This is what is written, “To
WhOm, then, can you liken Me, to whom can I be compared? says the Holy One”
(Isa. 40-25), that is, I can appear to My prophets and servants in several appear-
ances for the power of all the forms (surot), appearances (mczr’ot), and images
fdlmyoflot) is in My capacity, in My power and strength they are contained and
formed. Even though Scripture says that the Holy One, blessed be He, is revealed
II1 several different images, do not think that it is so. There are before Him powers
that change in several different ways, and these are the powers of the angels.1‘"’

fgholem, “Traditions of R. jacob and R. Isaac," p. 92.
thfi h‘ 1d‘) P. Z02. See also the comment of another Castilian kabbalist writing in the latter part of

t . -. . . ._ . _ Hex I irteenth century, Isaac ibn Sahula, in l']lS commentary on Canticles, ed. Green, p. 41?: The
P anatton of ‘I have likened you, my darling’ (Cant. 1:9), that is to say, 1 have likened You to the

mi - .mstering angels when You come close to me.”
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The various images by which God is manifest are angelic powers that can
assume different forms in the prophetic imagination. By identifying the multi~
ple theophanic figurations as angels Jacob ha-Kohen is able to maintain a com-
mon medieval philosophical attitude regarding the immutable nature of God. It
should be obvious, however, that these changing angelic potencies are not re-
ally ontically distinct from the divine. This point is underscored by the initial
analogy employed by Jacob ha-Kohen: just as the forms of all the letters are
contained in the first letter, so, too, God appears in a multiplicity of images.147
It is evident, moreover, that for Jacob, as well as for his brother Isaac and other
kabbalists with similar views, the imaginary seeing of the theophanic forms
had a transformative quality. Thus, in another work, a collection of Jacob ha-
Kohen’s teachings, Sefer ha-“Om/9 (the “Book of the Illumination”), the imag-
ination is described as facilitating the transformation of the Israelites at Sinai
from corporeal beings into angels: “Through the imagination (ha-dim)/on) they
imagined mental images (dimyonot si/ahliyyot), and from the power of those
very images they lost their senses and remained as ministering angels, deriving
pleasure from the splendor of the Presence, and that entire event was as it is
written concerning the revelation of the Torah at Mount Sinai.”148 Given the
juxtaposition of this statement to a discussion of the vision of the voices at Sinai
(according to the accepted reading of Exod. 20:15), it is reasonable to assume
that the object of the imaginative visualization was indeed the voices of revela-
tion. This reading is borne out by another version of the text in a second manu-
script: “Thus the voices (qolot) appeared to them [as] mental images, and from
the power of those images they lost their senses and remained as ministering
angels, deriving pleasure from the splendor of the Presence herself. ”149

The portrayal of the Shekhinah as the archetypal image is most fully devel-
oped in the zoharic corpus. In one context in the main body of the Z0/oar
the mater is put in the following way: the biblical term ma/jmzeh refers to
the Shela/ainsi), for she is the prism (/yezu) in which “all the supernal images

147 This idea, as I stated above, is based on a conception expressed by Eleazar of Worms, dis-
cussed extensively in the previous chapter, viz., that the glory represents an angel that changes into
multiple forms (dimyonot) that are seen within the prophetic or mystical imagination. The influ-
ence of the German Pietistic motif of the glory that interchanges with an angel is evident in a
tradition reported by Moses of Burgos in the name of his teacher, Jacob ha-Kohen, extant in M5
Cosantanse 181, fol. 106b, printed by Scholem in “R. Moses of Burgos, Disciple of R. Isaac,”
Tarbiz 5 (1934 : 319-320 (in Hebrew). See also MSS Oxford-Bodleian 1945, fol. 18a; Moscow-
Guenzberg 131., fol. 161a, quoted by Father in Jacob ben Jacob ha-Kohen, “Commentary on
Ezekiel’s Chariot,” p. 124 n. 16. According to this passage, Metatron is associated with the attri-
bute of judgment and the divine Presence with the attribute of mercy. The rabbinic statement (B-
Sanhedrin 38b; that the name of Metatron is like that of his Master, based on Exod. 23:21, i5
interpreted in terms of the dynamic of one attribute acting in light of the other. Moreover, the divine
Presence, identified as an attribute of God, is called “angel” on account of the fact that the pI'0Vl'
dence of the world occurs through that attribute.

14*‘ MS Milan-Ambrosiana 62, fol. 90b.
14*’ MS Flore.1ce Medicea-Laurenziana 44.14, fol. 7b; See also fol. 6a, where Moses is d6SCfib@d

as being clothec in the “splendor of the perfection of the intellect, and he resembled the ministering
angels, and he participated in the power of the Presence.”
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(({j}i()q?Ii?I ‘ila’z'n) are seen,” I5‘-3’ or, alternatively expressed, she is “the prism in
It-’l1ICI'1 the u er forms are seen, like a mirror in which all the ima cs are\ B

gee-i1.”'~‘1 In another zoharic text we read,

“The likeness of the four beasts” (Ezek. 1:5). The likeness of what? The likeness of
the supernal beasts, for from those that are visible those that are hidden and invisi-
ble are seen. Thus it is called likeness (demut) and it is called image (selem). . . .
Here is a supernal secret: when the river comes forth from Eden all the souls that
are the fruit of the Holy One, blessed be He, come out from it, and the one that
takes them does so at the time they come out before the Holy One, blessed be He.
Each one enters into an image, to assume form in that place that is called likeness
(demut), and they are the four beasts. Each one is formed there in the image that is
appropriate to it. From there all these images are formed according to their form,
like one that enters a mold to be formed?”

A parallel formulation of this role of the Shekhinah as the image that imparts
form is found in Sefer ha-Yibud ha-°Amz'tz' (the “Book of True Unity”), another
composition of the Iyyun circle that may in fact have been a source for the
zoharic text cited above:

This is the power of the Presence that receives all the entities [i.e., the sefirotl; they
enter into it without an image and emerge from it with matter, form, and an image.
[The Presence] is the form of an image (t0’ar demut) like a coin, seal, or instrument
that fixes a form. There would be no divine matter without the Presence.“-3

In both of these passages the Presence is portrayed as actively imparting form to
that which emerges from her, like a stamp that imprints the material surface
with a particular form. The feminine potency is therefore a matrix that gives
shape to the other forms. Specifically, these forms consist of the four angelic
beasts beheld by Ezekiel. At one point the Zohar comments that the descrip-
tion of the four beasts in the verse “Each of them had a human face” (Ezek.
1:10) implies that “all the images were comprised within them, for they are the
great faces,'l54 and the engraved faces are formed within them like the explicit
name [YHWH] that is engraved on the four sides of the world, east, west,
north, and south.”155

In the continuation of this passage it becomes apparent that the idea being
expressed is the structural parallel between four of the ten sefirot——the middle
triad or three Patriarchs, plus the tenth, which corresponds to David—and the
four angelic beasts that are contained within the Shekhinah. The engraving of
these angelic forms upon the throne is described as an elaborate process that

'5‘-‘Z0/2ar1:9'Ia.
'51 Ibid., 88b. For fuller discussion of this passage and the one cited in the previous note, see

Wo.lfson, “Circumcision, Vision of God, and Textual Interpretation,” pp. 199-201.
“Z Zohar I-Iadash 38b—c.
I53 MS New York—JTSA Mic. 1822, fol. 7a.
154 In contrast to the “smaller faces,” or cherubim; cf. B. Hagigah 13b.
I55 Zohar1:18b.
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involves each of the forms gazing upon the face of the divine anthropos. “The
[face of the] anthropos gazed upon them all, and all of them rose and gazed
upon him. Thus all of them were formed in their engravings, in this form by the
mystery of the one name that is called Awesome, and then it is written concern-
ing them, “Each of them had a human face.'“156 The contemplative gazing
(histakkelut) results in the production of each angelic form, specularized
through the image of the S/ve/2/aina/¢.'157' In this case as well, the ocular gaze is
fundamentally phallic in nature.

The motifs outlined above are especially developed in Tiqqune Zohar and
Rdaya Mehemna, two works belonging in an extended sense to the zoharic
corpus but composed by an anonymous Spanish kabbalist in the early four-
teenth century. According to this kabbalist, the last of the sefirot, the Sbekhinah,
is identified as the locus of visionary experience, inasmuch as she is the “figure
(sf)/ura°) of the upper and lower realities, and all the images (diyoqnin) of the
sefirot and their names are formed within her, and in her are inscribed the souls,
angels, and holy beasts.”1~-1*‘ Older traditions about the visibility of the Presence
are here recast in a purely docetic way: Sbelzhinah continues to be designated as
the dimyon, the image, and hence is viewed as the source of visionary imagin-
ings (dimyonot), but the images assumed by the She/ehinah exist solely within
the imagination of the visionary.159

The .She/abinah is thus characterized as the symbolic image or likeness
(temzmah) seen in prophetic vision, as the verse itself relates concerning Moses,
“he beholds the likeness of the Lord” (u-temunat YHWH yabig) (Num. 12:8).
The S/crek/:rz'n.z/cw, however, is not visible in and of itself, but only in a secondary
ontological state and only in accordance with the imagination of the recipient
of the vision: “Even that image is [not seen] in her place, but only when she
descends to rule over the creatures, and emanates upon them, she appears to
them, each one in accordance with their sight, vision, and imagination (yit/gaze
Ion le-kbol /and kc-fum rnafe/cw we-/yezyon we-dimyon dil/von), and this is the
import of the verse ‘and through the prophets I was imaged’ (u-2/e-yad ha-
nez/z'°z'm "adaiaznrze/v).”1‘*”

Although it is not stated explicitly in this context, it can be shown from other
passages that in her descent to govern the world the S/crek/crina/:1 assumes an
angelic garment (what some kabbalists, following Nahmanides, referred to as

W“ Ibid., 19a. Cf. Zohar 1:l49b (Silre Torah), 3:48a—b, 135a, 154a.
I-1“ Cf. Z0/Jr-rr3:'118b.
'5“ Tiqqz-:m' .'/bliar 22, 65a.
1"" Accordingro Zola.--tr 2:116b (Ra'aya Mehenma hereafter abbreviated RM), a distinction is

made between a sage, who sees the masculine and feminine potencies of the divine with the “eye OI
the intellect,“ arcl the prophet, who sees them with his very eyes by means of mar’e/2 and /gezyon,
i.e., diurnal and nocturnal visions. Cf. the characterization of the Presence or glory in R. Asher ben
David's Perms/.1 .3‘-“awn ha-Me/orash, p. 2, as that which “appears to prophets according to their level
and according tc their mission. . . . According to the mission it changes from appearance t0 3P‘
pearance.“ R. Aslier emphasizes the visionary aspect of the Shelaliinali throughout this work, relat-
ing it especially "0 biblical theophanies. See pp. 12-14.

If“) .7.o/mr 2:4-lb.
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50d ha-malbus/0, “the secret of the garment”). Thus on several occasions in
these works we find the idea that the highest of angels, Metatron, is the body of
the .8/ve/china/7161' or the chariot consisting of the images of the four beasts in
which she is revealed. 163 Elsewhere the five archangels, Michael, Gabriel, Uriel,
Nuriel, and Raphael, are described as the garment of the .S/aek/viriah. These
traditions are clearly elaborations of an earlier motif, as I have discussed in
conjunction with the Haside Ashkenaz, concerning the interchange of the glory
(She/china/0) and the exalted angel (in some cases identified as Metatron). Or, to
put the matter in biblical terms, the angelic presence is the theophanic mani-
festation of the divine. The anonymous author of Tiqqzme Zo/var and Rifaya
Mehemna has added the idea that the specific form of the angelic appearance of
the divine glory varies in accordance with the imagination of each one to whom
the She/ehinah is manifest. The profoundly docetic orientation of this kabbalist
is expressed in another passage from Tiqqune Z0/var:

The S/Jek/Jinah is the image (dimyon) and appearance (mare/J) of everything. The
image, as it is said, “and through the prophets I was imaged” (Hosea 12:11).
Concerning her it is said, “he beheld the likeness of the Lord” (Num. 12:8). She is
called image (dimyon), for all the aspects [seen by] by prophets (parsufin di-rzevfei)
are inscribed within her.“-3 And she is called vision (mafe/1), for all the lights that
are above her are seen through her, as it is written, “I make Myself known to him
in a vision” (Num. 12:6). . . . She rides upon the four beasts, which include the
face of a man, the face of a lion, the face of an ox, and the face of an eagle. To the
one who is a human she appears in human form, and to the one who is like the
other beasts she appears in the form of the beasts of the throne, to each one in
accordance with his capacity (Ie-/zhol bad lee-fum /7ez'lei/v).164

In yet another passage the Shelzhinah and Binah are together designated as
“visions of God” (nzafot ’e1o/vim), linked exegetically to Ezek. 1:1, but a differ-
ence is maintained between the two: “The supernal Mother [Binah] is the con-
cealed vision that has no image (dimyon); the lower Mother [Shekhinah] is the

““ On possible sources for the identification of Metatron as the body of the Presence (guf ba-
Sf7€iI3f7f?7tIf7), see Idel, “World of Angels in Human Form,” p. 5.7; and Farber, “On the Sources of
Rabbi Moses de Leon’s Early Kabbalistic System,” p. 83 n. 35.

"*1 Tiqqzme Zohar, introduction, 14b. Cf. 7.0/Jar 3:230b (RM): “The angel Metatron is the
chariot of the .Sbel2hi':-rah." And cf. Joseph of Hamadan, Sefer Tas/yak, ed. Zwelling, p. 350: “There-
fore it says, ‘the heavens opened and I saw visions of God’ (Ezek. 1: 1), he saw the chariots of the

Mfltrona that are called Metatron, hut he did not see the chariots of the Holy One, blessed be He.”
"*1 Cf. Moses Cordovero, Pardes Rinzmomm 23, s.v. dinr_von.- “The [word] dim_von refers to

Malia/ml and she is called in this way when she sits on the throne of glory. . . . When she comprises
all the visions and aspects of the prophets she is called dimyon.” See also the commentary ofJudah
Iflflyyat to /1/Idarelzbei‘ ha-’EIohur 144a, and Joseph Albo, Sefer ha-Tqqarim III:17, where an asso-
ciation is made between the speculum that does not shine and the imaginative faculty. For a critique
of this text, see Hayyim ben Benjamin of Genazzano, "Iggcret Htmzudot, p. 12. On the nexus of rhe
imagination (dir:-z_v(m), prophecy (with the exception of Moses), and the S110/elflnali described as the
Speculum that does not shine, see Joseph Gikatilla, 5/2a‘arc ‘(_Jm/2. ed. Ben-Shlomo. .1 :248.

“*4 Tiqqime Z0/Jar 18, 31b.
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revealed vision that has an image, and concerning her it is said, ‘through the
prophets I was imaged’ (Hosea 12:11). ‘Imaged’ (’adamme/*1): She i5 the image
for every prophet, to each one in accordance with his capacity.” 165 The nature
of that image and the means by which it is apprehended are purely mental:

This vision [i.e., S/veilahinah] is composed of the ten sefirot. . . . she has several
visions (lpezyonot), images (dimyonot), and forms (mafot), and everything is
known by the intellectual eye of the heart (‘ein ha-sek/vel de-libba’), concerning
which it is said, “The heart knows, the heart understands.” Concerning that which
is said, “and through the prophets I was imaged,” the image (dimyon) is in the
intellect of the heart (sekhel de-libba‘) and not an image of the eye (dimyon
de-‘eina°).‘65

The Shelzhinah is thus described as the locus of all the archetypal images that
are visually apprehended in the prophetic experience. The feminine axis of the
divine is, in effect, the mundus imaginalis, the realm of spiritual forms whose
materiality (and hence phenomenality) is constituted in the human imagina-
tion.167 It is highly significant that the first of the seventy interpretations of the
first word of Scripture, bereshit, which make up the content of the Tiqqunim,
begins precisely on this point:

Bereshit: bet resbit. This is “the gate to the Lord through which the righteous
enter” (Ps. 1l8:20). This is the gate for the righteous who have permission to enter
there; others who are not righteous are driven out from there. In her are inscribed,
depicted, and engraved the upper and lower images (dz'yoqm'n). The form of a man
is inscribed there, and this is the image of man. The form of a lion is there to the
right, the form of an ox to the left, and the form of an eagle in the middle. . . . The
four letters of the holy name, YHWH, shine upon them. The king of all the beasts
is man (ladain), which is numerically equivalent to YH\X/H.168 The image of man
(demut Zadam) is the holy Sbeilahinah, for she is his image (deyoqneib); she is his
seal (/gotam dileila), concerning which it is written, “Let me be a seal upon your
heart” (Cant. 8:6). Thus the S/veilahinalv says [to the Holy One]: Even though You
ascend above, Your image is never removed from me, like the seal that is in the
place to which cleaves the impression of the master of the seal. The image of the
seal through which He is known is not removed from her. . . . The seal of the Holy
One, blessed be He, is certainly the Sheil2hinah.169

I65 Ibid., 30, 7~lb.
I6“ Z0/var 3:28)b
I67 An interpretation of the prophetic experience as the revelation of one’s own form is found I15

well in an anonymous kabbalistic text, where it is stated that one’s form “is comprised in the
Shelahina/1, and when the Shelahmah is revealed to him he sees his form as if he looks in a mirror.”
See MS Oxford-Bodleian I954, fol. 68a, quoted in translation by Idel in “Universalization and
Integration,” p. 35.

“*8 That is, the word ’adam (anthropos) numerically equals forty-five, which is also the value of
the word YHWH when it is written out in full. On the correlation of the four letters of the Tetra-
grammaton and tli e four creatures in Ezekiel’s vision of the chariot, see Joseph of Hamadan, Sefer
Tashalz, ed. Zwelling, pp. 360, 370.

'69 Tiqqune Z0-bar 1, 18a; cf. 21, 67b; 70, 121a; Z0/var Hades/9 333-b.
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The Shelzhinah is the image (dimyon) manifest in prophetic visions, for she is
the likeness of the anthropos (demut ’adam), that is, the image of the masculine
aspt-l‘Ct of the divine.17° More specifically, it is evident that in the above passage
the Shelzhinah is portrayed as the phallus of the divine anthropos. This is al-
luded to in the depiction of the Shekhinah as the seal (hotam) of the image of
the man. In the next chapter I will elaborate on this aspect of the theosophic
myth. Suffice it here to note that the visual image of the divine, the Shekhinah,
is compared to a seal on which is imprinted the impression of the master of the
seal. That seal is also represented as the Tetragrammaton, whose letters corre-
spond to the four theophanic figures of Ezekiel’s chariot.

It is of interest to compare the above texts with the view expressed in a
passage from one of the Hebrew theosophic works written by the author of
Tiqqi/me Zohar, where it is said that the Shekhinah

is called se!em on account of the fact that she is like the likeness above (fai-deyoqno
she! ma‘a!ah), and she is called demut on account of the fact that she is comparable
to the image above (she-domah !e-dimyon she! ma‘a!ah), and this is the secret of
“and through the prophets I was imaged,” that is, to the souls that resemble the
likeness above (deyoqno she! ma°a!ah) the Holy One, blessed be He, is revealed in
the image above (dimyon she! ma’a!ah). The image is the Spirit that is the median
line in the image of Tz'f’eret.'7'

In this context, then, the image is linked with the masculine potency, Tiferet,
in whose image is the feminine Shekhinah, and hence the force of the verse
from Hosea is that the prophets experienced the former through the latter. The
imaginal forms that inhere within the feminine Presence actually derive from
the masculine potency that is hierarchically above the feminine. Indeed, accord-
ing to another text, the locus of the images or forms is in Yesod (Foundation) or
Sdddiq (Righteous), symbolized by the letter saddi, the grade that corresponds
to the phallus of the divine anthropos:

The Saddiq is the pillar that supports everything, and through him that which is
ahove everything is known, for the Saddiq contains all the sefirot, and in him
everything is united in one unit. It is [symbolized by] the palm branch (!u!az/), the
bond of all the sefirot. In the letter saddi are formed all the forms (siyyurin) of the
palaces that surround the supernal Garden of Eden, the various forms of the act of
creation that the righteous inherit, and in it shine the points of Torah that are
points in the palace that is the lower Presence. These [points] shine on the forms
like pearls that shine on the head of a crown and like the stars that shine in the
firmament. On account of all the points of the stars it is said, “And God placed

IT‘) Cf. Tiqqune Zohar 62, 94b. In this connection it should be noted that some kabbalists link
the word demut specifically to the male potency; e.g., MS Oxford-Bodleian 1938, fol. 63a: “Con-
cerning that which is said, ‘Let us make man in our image, after our likeness’ (Gen. 1:26), [this is]
the image (demut) of the male . . . the image that is distinguished in the male is that which is
distinguished in God. ‘After our likeness,’ refers to Yesod, which is the masculine and is distin-
guished in man.”

“I Sefer ha-Maflehut 23a.



316 -c:HaP't"£Rs.=x-

them in the firmament of the sky to shine upon the earth” (Gen. 1:17), that is, the
lower Presence. '73

The forms become visible through the feminine, but their ontic source is
actually in the masculine, the Saddiq. There are kabbalistic sources that explic-
itly connect the phallic aspect of the divine and the production of images. I will
cite two brief examples, both deriving from the Iyyun circle. The first is drawn
from the treatise Sod "Ester Sefirot wt?-S()d ha-Gewanim (the “Secret of the Ten
Emanations and the Secret of the Colors”), which, as its name indicates, estab-
lishes a correlation between the divine attributes (also referred to as the mafot
“e10/vim, “visions of God”1?3) and colors. 174 ln the delineation of the ten grada~
tions, the ninth, which corresponds to Yesod or the divine phallus, is described
as “the king in the power of the imagination” (melelz/J be-/zhoalg dz'my0n).i‘75
This image is repeated in a second passage from the same composition, where
this gradation-—called, among other things, the secret of Torah (sod ha-Torah)
and the covenant of peace (berit s/?alom)—-is again identified as the king, which
is the power of the imagination (koa/7 dz'my0n).'176

The second example that locates the power of imagination in this aspect of
the divine is taken from a commentary on the thirty-two paths of wisdom, one
of several such commentaries written at different times by members of this
literary circle 177 According to this text, the thirty-two paths divide into three
groups. The first group corresponds to the ten sefirot, even though the names
given to each power reflect the nonsefirotic stage of speculation. The ninth of
those powers is identified as the light that bestows form (’or ha-mesuyyar). The
implication oi this name is drawn explicitly in the description of Siyoriel—the
corresponding power in the second decade, which consists of angelic beings
that parallel the sefirotic entities—who is said to “give shape to all the forms
(surot) hidden in the power that bestows form.”178 Although in this case the
precise language of imagination is not used, it is evident that the bestowing of
forms is related to this capacity of the mind. As will be seen in detail in the
following chapter, the contextualizing of the imaginative faculty in the phallus
is a central tenet of zoharic theosophy; indeed, one might very well speak of the
phallic imagination as the critical element in the ecstatic-mystical experience
underlying many of the homiletical and theoretical discussions in the Zohar,

'73 Tiqqune Zr./var 70, llOb~12'la. Cf. the Sod ha-Has/Jrnal ofjoseph Gikatilla, 41a, wherein
both Yesod and Slelebirztz/2 are portrayed as a source of forms and images; the former is linked with
the word selem a 1d the latter with demut.

'7‘ MS Vatican. 171, fol. 133b.
'7“ 56¢ 5Ch0l@II. Res/Jit /Jd-Q6Il7l76I/J/.1, p. 260 n. 1'1; idem, “Index to the Commentaries on the

Ten Sefirot,” p. SC 8 n. 93.
175 M5 Vatican 171, fol. 133a.
17“ Ibid., fol. 15 3b.
'77 See Scholerr, Reshit bu-Qalalmlab, pp. 157-258 n. 1 1.
'7“ MS New Yot'k—]TSA Mic. 8558, fol. 6a. A version of this text is printed in the anthology Of

kabbalistic works compiled by Judah Koriat, Mdor wa-.‘ihemes/J 24b; see Scholem, Res/91': ha-
Qabbalab, p. 258 n. 11.
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for it is through the capacity of the creative imagination that the mystic imputes
measure to the divine form. The author of Tiqqi/me Zohar likewise locates the
forms or images in the divine phallus, but the manifestation of those forms in
Specifically visible images is effected through the medium of the feminine divine
Presence, which is, in fact, an aspect of the phallus, the corona of the penis.
Moreover, the tangible shapes that those forms assume are dependent on the
mental capacity of the recipient, especially his imaginative faculty.

REVERBERATIONS OF IMAGINATIVE SEEING
IN LATER KABBALISTIC LITERATURE

The centrality of the role of the imagination as the vehicle for revelatory experi-
ence continued to have a decisive influence in subsequent kabbalistic literature.
In the concluding section of this chapter I would like to round out my discus-
sion of this motif by examining some of the relevant sources in which the imag-
inative visualization of the divine is further elaborated. For example, in his
Masoret ha-Hokhmci/9 (the “Tradition of Wisdom”) the early sixteenth-century
kabbalist Abraham ben Eliezer Halevi includes as the first in a list of eight
advantages to the study of kabbalah the pleasure that the soul experiences
when one contemplates “those forms engraved upon the heart, until it appears
to him as if he were seeing them with his actual eye.” It is significant that the
first advantage noted in this context is the pleasure that results from one’s imag-
ining the forms of the emanations as they are inscribed within the heart. The
veridicality of the experience is such that the individual considers that he is
actually seeing these emanations with his own eyes. The implication here is that
by contemplating the imaginative forms of the sefirot one attains a state proxi-
mate to prophecy. Hence, in the continuation of this text, when describing the
eighth advantage the author makes it clear that in his opinion, through knowl-
edge of kabbalah one receives the illumination of the Holy Spirit and may even
“reach the boundary, so that if he were to gain more of this wisdom it is pos-
sible that he would ascend to the level of prophecy.”17" In still other passages
Abraham ben Eliezer singles out the importance of the imagination as a faculty
for visual meditation. Thus, drawing on sources from the thirteenth century——
including, most importantly, Isaac of Acre, whose views were at least in part
informed by Abraham Abulafia18°~—he writes,

'7“ MS New York-JTSA Mic. I737, fols. 30a, 31a, published (on the basis of MS Vatican 431,
fols. 43a, 44a) in G. Scholem, “The Kabbalist R. Abraham ben Eliezer Halevi,“ Qiryat Sefer Z
(1924): 127 (in Hebrew).

"i" Some of the relevant passages are discussed in ldel, Mystical Experience, pp. 30—34. The
texts of Abraham ben Eliezer Halevi were not discussed by Idel in that context, but see his “Writ-
ings of R. Abraham Abulafia," p. .263; see also p. Z75 n. 68, where ldel remarks specifically on the
affinity of Isaac of Acre and Abraham ben Eliezer. The influence of Abulafia on Isaac of Acre has
been studied extensively by Idel; see A/Iystzical Experience, pp. 80-82, 85, 1 15-1 18, 134, 141;
Studies in Fcsmtic lxltbfmlah, pp. 81-83, 92-95, IIl—119, and relevant notes.
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And so there are angels when an individual mentions their names he must focus on
them by means of the imaginative faculty, and imagine them in the form of human
beings. Their faces are faces of flame, and their whole bodies a raging fire, some are
white fire, some green fire, and some red fire, it is all according to the imagination
from which they derive. Similarly, in mentioning some of the names [of God] one
must intend certain known intentions. There is a name concerning which one must
concentrate on whether its letters are written before him in red fire or green or
white, or in the likeness of gold or silver, and there are some letters that are infi-
nitely enlarged. Each one is in accordance with what is needed in that particular
matter, and according to the attribute that is drawn from it. Permission has not
been given to write all this explicitly, lest it come to someone who is not worthy,
and he will destroy the world.'““

The last comment echoes a remark of Halevi in another work, Hora’a/9 ‘a!
S/ae’elat ha-Mai°a1e/aim (“A Directive Concerning the Question of Angels”),
which, as Scholem noted, 182 also reflects the influence of Abraham Abulafia’s
/go/ahmat ha-semf, the wisdom of letter-combination: “The mentioning of the
[divine] names (hazlzarat ha-shemot) is necessary to form spiritual images
(siyyurim ru/paiziyyim) by the increase of the imagination (be-tigboret ha-
dz'myon)183 in a variety of forms, each one in accordance with what it is and in
accordance with the attribute that derives from it, and that very name draws
from it; permission has not been given to write all this, lest it come into the
hands of someone unworthy, who will destroy the world.” "34 The recitation of
divine names eventuates in the augmentation of the imagination, which pro-
duces spiritual images of different forms in accordance with the specific name
and the divine attribute to which it is correlated.

Further evidence can be seen for the development in the sixteenth century of
meditative techriques based on the role accorded the imagination in the visu-
alization of the divine hypostases. For example, Eleazar ben Moses Azikri
(1533-1600), in his mystical diary, Milei de-S/aemaya (“Words of Heaven”),
placed the visual encounter between man and God at the center of the mystic’s
worship:

You should constantly see your Creator with the eye of your intellect, for “the Lord
looks down from heaven on mankind to find a man of understanding (masiail), a
man mindful of God” (Ps. 14:1). That is, with the eyes of his intellect he seeks Him,
and when he sees Him it makes an impression, as in the case of the ostrich, for
when she looks well at her egg the [baby] ostrich is formed and takes shape within
it, and [the egg] breaks open and [the ostrich] comes out.‘85 So, too, with respect

1"‘ MS New York—]TSA Mic. 1737, fol. 33b.
‘*2 Scholem, “The Kabbalist R. Abraham ben Eliezer Halevi,” p. 110 n. 2.
"83 Curiously, these critical words are missing in the revised version of Scholem’s study, prifltfid

in the introduction ti) the facsimile edition of Abraham ben Eliezer Ha-Levi, Mtfamar Mes/MT-‘3
Qitrin, Constantinople 1510 (_]erusalem, 1977), p. 18 (in Hebrew).

“H K-Wem Hemed 9 (1856): 146, quoted by Scholem (see references in the two previous notes).
"*5 Cf. Hayyim Vifal, ‘Es Hizyyim 8:1, 34b, where a similar analogy is e.mployed to demonstrate

the generative power of the looking of the eyes (histafakelut "einayinz) in the Adam Qadmon to
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to God, when He looks at you He causes all kinds of bountifulness and blessings to
flow upon you. Thus it says, “all your males shall appear” (Deut. 16:16). The
[rabbis] interpreted [the word] yerifeh [appear] as yifeh [will see], for ]ust as a man
comes to be seen (lera’ot), so he comes to see (lir’0t).l86 For the masses of people
this occurs on the three festivals of the year in the time of the Temple, but for the
enlightened ones (maskilim) [this occurs] on a regular basis, every day, at any time,
in every place. When you look heavenward with the intention of the heart, the
arousal of the will of every will will be stirred, blessed be He and blessed be His
name forever and ever.187

In this passage the eye of the intellect is specified as the means by which one
looks upon the divine. In still other passages in his diary Azikri upholds the
intellect as the faculty of vision. In one context Azikri mystically interprets the
verse “I have placed the Lord before me constantly” (Ps. 16:8) as the need to
contemplate God without interruption through the eye of the intellect, for by so
doing one draws down the efflux of light from above.“'88 Indeed, following a
much older motif, expressed in medieval Iewish sources, Azikri notes that the
aspect of the human soul that derives from the throne of glory is the intellect;
hence, the verse extols the wise man as one who has eyes in his head (cf. Eccles.
2:14).189 The intellect, therefore, is the bond that connects man and God. Yet,
it can be shown from another passage in this diary that parallels the text I cited
above that it is the imagination that is assigned the role of facilitating the visual
encounter:

The imagination is active [in the prophetic process], as R. Moses [ben Maimon]
proved. Some of the philosophers say that the imagination through which a person
imagines his friend acts in him like the egg of an ostrich, for when she gazes in a
fixed way upon it the ostrich takes shape in it and comes out, like the egg of a
chicken upon which the chicken sits. In this manner when a person, who is made
in the image and likeness of the King of the world, concentrates his mind upon
Him, he draws forth from Him the will and light. He is renewed and becomes a
new creature, as it says, “to peoples yet to be born, for He has acted” (Ps.
.22=32>.~<>
While the vision of God is surely not a physical perception—Azikri stresses

that the vehicle of vision is the eye of the intellect rather than a physical eye-—it
is nonetheless facilitated by the imagination, which translates the spiritual
forms into concrete sensible images. Indeed, the seeing of the divine gradations

I-W-“iduce the vowel points (nequddot) that come streaming forth from the eyes. It stands to reason
that there is an underlying sexual connotation to the process as well, the points corresponding to
drops of semen.

‘”‘“ Cf. A/lela/vilta de-Rizbbi Shim'on bar Yo/pai, p. 159; Sifre on Deziterommzy, 143, pp. 1.95—196:,
B. Hagigah la.

l“-'7 A/Izlei de-Sbemaya, p. I03; cf. pp. 120, 174-175, 176.
‘*‘**'1btd., p. 120.
'“” Ibid., pp. 174-175.
'”“ Ibid., p. 176. See, however, Sefer Hi-zredim, pt. l, chap. 5, p. 37, where Azikri cautions one

about the dangers of the imagination when thinking about the nature of God.
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is not possible unless they assume tangible shape in the human imagination,
Hayyim Vital affirmed this position as well in his description of the prophetic
process in his Slm'are Qedushah (the “Gates of Holiness”), which I cite in full;

The Holy Spirit (ma/9 ha-qodesh) rests on a person when he is awake, when the
soul is in his body and does not leave it [as in sleep]. But [the prophetic state
involves] the matter of separation [of the soul from the body], for he removes [from
his mind] all [mundane] thoughts entirely. And the imaginative faculty in him,
which is -.1 faculty that derives from the elementary animal soul, prevents him from
imagining or thinking about any matter pertaining to this world, as if his soul had
left him. Then his imaginative faculty transforms his thoughts until he imagines
that he ascends to the upper worlds to the roots of his soul . . . and the forms of all
the lights will be inscribed in his thought as if he imagined and saw them, as is the
way of the imaginative faculty to imagine in his mind things of this world even
though he does not [actually] see them. . . . The [divine] light and influx reaches
the rational soul that is in his body, and from there it reaches the vital soul and the
imaginative faculty that is within it. And there these [spiritual] matters assume a
corporeal form in the imaginative faculty so that [the prophet] can comprehend
them as if he actually saw them with the [physical] eye (we-sham yistayyeru
ha-°inyam'm ha-/Jem siyyur gas/Jmi be-/z/20/90 /Ja-medammeb we-laz yet/inem
/ee-°illu ro’eh ’otcm be-‘ayin mamas/7). '9'

Vital goes on to say that at times the sefirotic light descends and takes the form
within the imaginative faculty of an angel who is seen or heard. In a separate
discussion on the wisdom of interpreting the chirping of birds (sifsufe ‘ofot)
contained in Shcfczr Rucz/9 ha-Qodesh (the “Gate of the Holy Spirit”), Vital
offers several explanations for the identity of the birds. One of those is relevant
to our discussion, as it involves a process not unlike that of the prophetic
lI11a1glI18.[lO'.1I

Sometimes [the chirping of birds is to be explained] in another manner, for the soul
of some righteous person comes from the upper world and is clothed in that form
and image; it is not an actual creature or bird, but only appears and is seen in this
way, and he reveals secrets of Torah. Indeed, according to the level and stature of
the person who sees them, they appear before him, and on occasion they appear
before two people at once, and before one person it appears in the form of a bird or
another creature, and before the second person it appears in another manner; it all
depends can the level of the person who sees them.‘93

It is apparent that Vital’s description of the prophetic process is reminiscent
of Maimonides’ description of prophecy as the overflow of the Active Intellect
to the rational faculty and then to the imagination.”-3 There are, however,

'“1 S/Jalzre Qedus/ml), pt. 3, chap. 5, pp. 89--90.
'” 5/2a‘ar F. iii:/_2 /7r1'QO(l€Sh_, 5d.
I“-‘ See \X/erolowsky, josep/2 l\'aro, pp. 69-70. See also Vital’s statement in the fourth part Of

S/2a’are Q(’(2lM5.f)dfJ_, printed in Kerauim Haclris/iinz fé’-Rc1f)f)£’?ZM Hayyim \/’iral, p. Z2. Let me nOf@»
pa rentheticallf-'_., that Vital's explanation may have been based more directly on a passage in ]O59Ph
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important differences between Maimonides’ conception of prophecy and that
of Vital. The most obvious one is that for Maimonides the intellectual overflow
has its source in the Active Intellect, the last of the separate intellects, whereas
for Vital the source of the overflow of the divine light is the Ein-Sofitself. The
point was articulated in Sefer ha-Berit (the “Book of the Convenant”) by R.
Pinehas Eliyahu Horowitz, whose ideas on prophecy were heavily influenced by
Vital: “The prophetic overflow does not come from the Active Intellect, for it is
.1 thing that does not exist except in their discourse; rather the prophetic over-
flow comes from the awesome and glorious Lord, for the Lord places the over-
flow of His holy spirit, the spirit from above, upon the prophet, as it says,
‘Would that all the Lord’s people were prophets, that the Lord put His spirit
upon them’ (Num. 1l:Z9).”194

Secondly, according to Vital, the imagination has the additional, and in fact
primary, function of serving as a vehicle for celestial ascent, in this case an
ascent of the prophet to his soul-root in the sefirotic realm. The imagination,
then, is the means by which the forms of the sefirot, referred to by Vital as
siyyure kol ha-°orot, are inscribed in the prophet’s mind. The soul ascends via
the imagination to the divine world, which is the ultimate object of vision; for
Maimonides the prophet receives an overflow from the Active Intellect, but
there is no direct contact with God. On precisely these grounds various kabbal-
ists criticized the philosophical understanding of prophecy as mediated through
the Active Intellect. For example, Moses of Kiev, in his kabbalistic anthology
Shoshcm Sodot, commented on the verse “I beheld my Lord seated on a high
and lofty throne” (Isa. 6:1): “It is not as the opinion of the philosophers that
the prophet sees the Active Intellect, for how could a prophet call that by the
name Lord which designates the essence of [God’s] lordship?”1-95 The distinc-
tion I am drawing was noted as well in Sefer ha-Berit, though in that context
the author was not focusing specifically on Vital: “According to the philoso-
pher, the intellectual soul of the one who is righteous and pure of heart ascends
to the Active Intellect, but according to the kabbalists, he is with holy souls
more important than he, for he ascends to the countenance of the Lord in the
mountain of God . . . and there he sees true things, and the soul shows all this
to the body from a distance through the imaginative faculty, for the imagina-

hen Shalom Ashkenazi's kabbalistic commentary on Beres/Jit Rabbcz/.1, which utilizes the Maimoni-
dean explanation of prophecy, albeit in a theosophical garb, i.e., the influx is said to overflow from
the .5/Jele/Jim":/2, identified as the imaginative faculty (/eoa/7 ha-nzedanmie/2 or leoa/J /in-cfimyon), to
P116 Active Intellect (which must be here identified as Metatron), and from there to the rational
faculty in man, and finally to the imagination. Cf. A Kabliczlistic Commentary ofRal)l2i Yosep/2 ben
.8/iailom Ashleenrrei on (ienesis Rabba/2, pp. 221-222. The likelihood that this was a source for
Vital is strengthened by the fact that a lengthy passage on the nature of prophecy, cited in the name
of the philosophers in joscph ben Shalom Ashkenazi‘s text, is also found in the fourth part of Vital‘s
-$fJtIit??’{’ Qc’cfHs/Ja/J, according to some manuscripts. Cf. also p. Z13, and n. 38, where attention is
drawn to the citation of this passage by Vital. Sec also Idel, l\'t2f)/n1lr2/_.1,- Next»: l’erspectiz.*es, p. IU6.

‘"4 Sefer /in-Berit be:-.5/inlem, p. 478.
'“’-i 5/iris/Jerri Sorlot, 15b.
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tion is a necessary thing, [as it says,] ‘and through the prophets I was
imaged.’ ”19‘

The critical role accorded to imagination in the prophetic experience-_
presented in language reminiscent of Vital-—involves both an ascent to the di-
vine realm and a drawing down of the efflux to the lower worlds. The vision of
prophecy, in contrast to that of a dream, occurs when the soul is still connected
to the body, although one should separate one’s thought as if one’s soul had
departed from this world and the imagination had stopped thinking about cor-
poreal matters: “Thus he should think and form in his imagination (yesayyer
be-dimyono) the gradations of the roots of his soul in all the worlds, and he
should imagine that he ascended to those worlds, one level after another, in
those roots that he has there, from one to the other, and he should imagine in
his imagination that he saw the lights that are there.”197 The text goes on to
describe in elaborate detail the process of visual imagination that results in
both the ascent to the divine pleroma and the drawing down of the light to the
mundane realm; what is significant for our purposes is the fact that the faculty
that facilitates and actualizes the asceizsio menris is the imagination. Despite
the basic similarity between the role accorded the imagination in the kabbalis-
tic perspective espoused by Horowitz and the treatment in classical medieval
Jewish philosophical writings, such as Maimonides’, a sharp distinction is
drawn between the view of the kabbalist and that of the philosopher, on the
grounds that, according to the former, the prophet draws down the flux of light
and energy directly from the divine rather than through the intermediary of the
Active Intellect.

There is yeta third difference that must be noted. It seems to me that the view
espoused by Vital is closer in its orientation to the Neoplatonic approach of
Ezra of Gerona than to the Aristotelian scheme, even though Vital clearly was
influenced by Maimonides’ formulation, perhaps through the medium of ]o-
seph ben Shalom Ashkenazi. That is, for Vital the sefirot themselves, which are
akin to spiritual forms (suror ru/yaniyyot) in a Neoplatonic ontology, assume a
physical form (siyyur gashmi) within the imagination, and from the internal
senses of the imagination this form is transferred to the external senses through
which it is experienced as if it were corporeal. The major difference between the
two approaches is captured in the description of prophetic imagination in
Yohanan Alemanno’s commentary on Canticles, Shir ha-Mcfalor li-S/velomO
(the “Song of Solomon’s Ascents”), in the context of delineating the seven guid-
ances provided by the Active Intellect to the human soul; the sixth guidance is
connected to the imagination. Using the example of the prophets as a model,
Alemanno states that the imagination, guided by the Active Intellect, “formS
veridical images taken from the subtle, spiritual forms (loa-suror ha-daqor ha-
ru/yaniyyor) and the separate substances ('asamim nit/dalim).” These images are
experienced in concrete form (mugs/vamim) “just as a person imagines a sen-

196 Sefer ha-Ber?! ha-Slmlem, p. 289.
197 Ibid., p. 472.



- VI.‘>'I()NAR}" GNOSISANI) THEIM.-1(;INAT1ON - 323

rient living being and copies it upon the wall as if he were alive.” Alemanno’s
view is thus consistent with the older Neoplatonic conception expressed in
kabbalistic literature, for prophecy consists of the imaginative figuration of the
Spiritual forms. “It is not as most people think,” continues Alemanno, “that
the images of the prophets are like dream-images compounded from sensible
impt'€SSlOI1S that remain in the realm of imagination. . . . On the contrary, these
[images] are copies of the separate forms within the imagination.”‘93

The difference between the Neoplatonic and Aristotelian approach is high-
lighted if we bear in mind that according to Vital even Mosaic prophecy re-
quired imagination. Indeed, the distinction between Moses and all other
prophets is not, as Maimonides argued, that the latter required imagination
and the former did not. Rather, the distinction consists of the fact that Moses
alone was capable of receiving the imagined form through his physical senses
and experiencing the concertized form with all five external senses. It follows
that for Vital the imagination plays an essential role in the prophetic experience
in a way that has no place in the Maimonidean scheme. Indeed, in the fourth
part of S/va'are Qedushah, long maintained by kabbalists themselves to be the
most recondite part of the text and hence unfit for publication (it was finally
published in 1988), the role of the imagination in the contemplative ascent is
underscored as well. Vital reiterates the view that the one who wishes to attain
the prophetic inspiration of rual; ha-qodesh must separate the soul from the
body “as if the soul went out from the body and ascended to the heavens.”199
The imaginative faculty is the means by which this separation from the body
and the heavenly ascent are achieved. During the ascent the imagination plays a
critical role as well. As Vital writes, “You should ascend in your thought from
heaven to heaven, until the seventh heaven, called Aravot, and imagine (we-
yesayyer) that there is a great, white curtain upon Aravot, and upon it are
drawn (mesuyyar) the letters of the Tetragrammaton, in square letters (lzerav
"as/vurir), in a color that is known, in very thick script, each letter like a moun-
tain and white as snow.”2°° Other visual meditative techniques, dependent on
the imagination, are specified in this text, as they are in Shcfar Rua/_2 ha-
Qodesh, but what I have cited is sufficient to make the point: the imagination
serves as a means for the ascent, which eventuates in the cleaving of the soul to
its divine root. Through this cleaving there is an increase in the upper sefirot,
Which results in a downward influx of the divine light, resulting in the configu-
ration of that light within the visionary’s imagination. In another passage Vital

'”” I have utilized the text published in A. M. Lesley, “The Song of S0lomon’s Ascenls by
Yohanan Alemanno: Love and Human Perfection According to a Jewish Colleague of Giovanni
Pico della Mirandola” (Ph.D. diss., University of California, Berkeley, 1.976), p. 578; for a different
English rendering see p. 210. The Hebrew text was published under the title Sha'ar ha-Hesheq by
R. Jacob Barukh in Livorno, 1790. Ihave consulted the reprint of this version (Halberstadt, 1862),
39;],

1”“ The text is printed in Ketavim Hadasbim le-Rabbenu Hayyim Vital, p. 6.
3‘--1“ Ibid. Cf. Sha'ar R1/tal; ha-Qodesh 4c-d, where Vital discusses the practice of forming visual

images of the letters of the Tetragrammaton.
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depicts the very purpose of human existence in terms of the necessity to com-
prehend the secrets of Torah so that one can imagine in his soul the supernal
matters. The effect of sin is that it pollutes the soul so that “it cannot see and
comprehend the true perfection, which is the secrets of Torah; that the [divine]
form may cleave to him (lehidahheq ho surah), for this reason he was created.
Therefore, he is asked [upon death], ‘Have you gazed upon the Shfzir Qomah,’
which are the secrets of Torah.”2"‘ The sinful soul is like a copper mirror so
full of stains and rust that no form can be seen in it. The pure soul, by con-
trast, is likc a clear mirror in which the “supernal holy things take shape”
(mitsayyarinz hah ha-qedoshim ha-'elyonz'm). The mandate, therefore, is for ev-
ery soul to repent and purify itself in order “to enter the [mystical] orchard of
wisdom (pardes ha-holzhmah) so that the holy, supernal things will take shape
(yistayyerzi) within his soul.”3°Z The process of configuration of the spiritual
entities is one that is achieved through the agency of the imagination (/coah ha-
mesayyer). Hence the prophetic task of imagining the sefirot becomes the ulti-
mate calling of homo relzgiosus.

By way of summary, let me again note that my discussion has been limited to
a very small percentage of the material in medieval ]ewish mystical sources that
deals with spiritual visions and the role of imagination. From what I have dis-
cussed, however, it should be apparent that a proper appreciation of the imag-
inative faculty is cracial to understanding the nature of visionary experience in
these sources. What the different mystics have in common is a belief that the
imagination is the faculty that allows the formless essence of the hidden God to
be manifest as a vis:ble presence in the heart of the pious soul. As I have empha-
sized, in medieval Jewish mysticism this idea is expressed in terms borrowed
from various philosophical systems. Yet the concern with the imaging of the
imageless God is rooted in the biblical and rabbinic traditions, whose myth-
opoeic conception of a deity capable of assuming incarnational form greatly
informed the kabbalistic mind.

Within the theosophic kabbalist tradition the imaginative faculty is singled
out as the means of visualizing that which cannot be perceived by the senses or
conceived by the intellect. Not only is the imagination not to be seen as subor-
dinate to reason, as the medieval Aristotelians would have it, but it is elevated
to a position of utmost supremacy; it is, in effect, the divine element of the soul
that enables one to gain access to the realm of incorporeality. A full-scale phe-
nomenological analysis of the imagination is critical in reevaluating one of Ihfi
most significant, and yet problematic, aspects of the jewish mystical tradition,
namely, its acceptartce of anthropomorphic and corporeal images as a legiti-
mate mode of religious discourse. Although medieval ]ewish mystics struggled
with this part of the tradition, often qualifying their own use of such images,
there can be no question that it is one of the key elements of kabbalistic theoso-
phy and pietism. The central role accorded the imagination in theosophic kab-

lm '(.)lai‘ 'Hmiic1' 46a-l"-
3"3 Ibid., 46h.
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balah, as is the case of the German Pietists, allowed the mystics to appropriate
traditions regarding God’s manifest form without compromising the basic ]ew-
ish antinomy to idolatry based on the belief that God is formless and imageless.
By locating the anthropomorphic shape of God within the imagination both
extremes are avoided, for the image is a symbolic characterization and as such
functions as an intermediary between corporeality and spirituality. This insight
is essential if we wish to appreciate the anthropomorphic speculations and the
visions of the medieval jewish mystics. The corporeal figuration of the divine is
not to be taken either literally or metaphorically; it is symbolic and as such
allows the formless to be manifest in fOtm, but only within the imagination.

The point is well captured in the following passage from the anonymous
kabbalistic work, Mdarela/vet ha-‘E10/auto, written in the early part of the four-
teenth century:

Know that a person’s physical form is made in the [likeness of the] supernal image
(demut '61)/on), and the supernal image is the [sefirotic] edifice. . . . Now that you
know the human form (sumt ha-’adam), if you have received through oral trans-
mission, you can comprehend the truth of the prophetic vision seen by the
prophets. The rabbis, blessed be their memory, called this vision the measure of the
stature (Slafur Qomab). . . . Concerning this it is said in Scripture, “Let us make
man in our image and in our likeness” (Gen. 1:26), and regarding the vision it is
said, “and through the prophets I was imaged” (Hosea 12:11). R. Isaac [ben
Todros] said that [this is alluded to] by the sign that the [word] temzma/9 [image]
numerically equals [the expression] parsuf ’adam [human countenance]. I have
also found this in the words of R. Eleazar of \Vorms.3""

Within the ]ewish mystical tradition the problem of anthropomorphism is in-
separable from the question of visionary experience. Hence, the mystery of
S/2z"zzr Qoma/9 is correlated with prophetic vision. What the prophets saw is
that which is described in the esoteric S/9z"m' Qomah, which in turn is linked
exegetically to the biblical claim that Adam was made in God’s image. That the
anthropos is made in God’s image implies that God is in the image of the
anthropos. In the mystical vision attested in the ]ewish sources, anthropomor-
phism and theomorphism converge. The phenomenological basis for this con-
vergence, the figural corporealization of God within the human imagination,
is provided by Hosea 12:11, u-ve-yad ha-nevfim kzdamme/9, “through the
prophets I was imaged.”

3"‘ 1'\/Itfarelc/J01‘ /aa-“E10/mi‘. chap. '10, 14-4a. See also chapter 5, n. 'l37 of the present work.
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The Hermeneutics of Visionary Experience:
Revelation and Interpretation

in the Zohar

INTERPRETATIVE vs. REVELATORY M00125

Mystical experience, like experience in general, is contextual. If that is the case,
it follows that mystical visions will always be shaped, informed, and deter-
mined by one’s institutional affiliation. The claim that the vision is conditioned
by preexperiential criteria renders the very notion of an immediate visionary
experience of God or things divine problematic, if not impossible. While the
mystic may present his or her experience as a direct encounter with God or one
of the angels-—comprising, therefore, an immediacy unknown to normal every-
day consciousness-—the fact is that this experience is shaped by prior experi-
ences that are, more often than not, recorded in texts that have been appropri-
ated as part of the canon of a particular religious tradition. A certain “anxiety
of influence, ” therefore, is clearly discernible in the visionary literature of the
different mystical traditions: vision is always, to an extent, revision.

The weight of prior visionary experiences is particularly strong in mystical
writings that evolve within religions that are principally exegetical in nature, of
which Judaism is, of course, a prime example. For the Jewish mystic, commen-
tary on previous visions will often provide the dominant forms of mystical
expression. The midrashic recasting of visions recorded in literary documents
into new visions is a predominant feature of the different stages ofjewish mysti-
cism, as I argued in the concluding section of chapter 3 with respect to the
particular vision of the chariot in postbiblical apocalyptic and mystical litera-
ture. This instance is representative of a larger phenomenon: textual study itself
provides the occasion for visionary experience. Indeed, the notion of an “in-
spired” or “pneumatic” exegesis is a well-known feature in jewish texts, espe-
cially pronouticed in apocalyptic and mystical circles, as I also indicated at the
conclusion oi chapter 3. It is, however, conventionally assumed that such a
modality should be contrasted with the more normative rabbinic scriptural
interpretation (midrash), which flourished in a context wherein access to imme-
diate divine ievelation had ceased. Midrashic activity, it is assumed, presup-
poses a distance from God. In the absence of direct communication with God
through prophetic revelation, one discerns the will of God from the study of
sacred Script|ire.1

' See, for instance, Halivni, Midrash, Misbrmh, and (iemartz. p. I6.
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More recent discussions, however, suggest that midrashic activity itself
should be viewed as a revelatory mode. Exegesis of Scripture is a means of
reexperiencing the seeing of God, particularly at the historical moment of
Sinai.-1 Needless to say, contemporary scholars of such an orientation have
taken their cue from traditional sources, such as the following midrashic com-
ment on the verse “Your neck with strings of jewels (ba-/7aruzz'm)” (Cant.
1:10):

[A] When they string together (/yorziml words of Torah, and the words of Torah to
the Prophets, and the Prophets to the Writings, the fire burns around them, and the
words are as joyous as when they were given from Sinai. Were they not originally
given in fire, as it says, “The mountain was ablaze with flames to the very skies”
(Deut. 4:11)?

[B] Ben Azzai was sitting and interpreting, and the fire surrounded him. They went
and told R. Aqiva: Rabbi, Ben Azzai is sitting and interpreting, and the fire is
burning around him. He went to him and said to him: I have heard that you were
interpreting, and the fire was burning around you. He said to him: Indeed. He said
to him: Perhaps you were occupied in [the study of] the chambers of the chariot
(lgadre merkaz/ab)? He said to him: No, but I was sitting and stringing together
words of Torah, and words of Torah to the Prophets, and the Prophets to the
Writings, and the words were as joyous as when they were given from Sinai, and
they were as sweet as at their original giving. Were they not originally given in fire,
as it is written, “The mountain was ablaze with flames to the very skies”?3

The intent of the first part of this pericope, [A], is to establish, by an artful
play on the word /yaruzim, that the necklace worn by the female beloved de-
scribed in Canticles 1:10 is prepared by students of Scripture who string to-
gether (lyorzim) biblical verses by some associative method.4 Underlying this
activity is the hermeneutical assumption of the basic unity of Scripture in its
diverse parts; hence, a verse from one section can illuminate that of another if
the exegetical prowess of the interpreter is equal to the task. As a result of this
activity the fires of Sinai are rekindled, for through the interpretative process
the moment of revelation is reexperienced.

The second part, [B], is a specific narrative that illustrates the point. In the
initial comment of R. Aqiva to Ben Azzai we encounter an additional element.
That is, R. Aqiva assumes that the supernatural occurrence of the fire surround-

~’ See Boyarin, lntertextuality and the Reading ofa/Iidrtzsh, pp. 1 IO, II8—122; idem, “The Eye in
the Torah”; Fr-.1-ade, From Tr."zdz'tz'ori to Comm¢'nmry, pp. 25-68.

‘ Shir ba-S/airinz Rabba/2 1:10; for .1 slightly different version of this narrative, set in another
midrashic context, see Wayyiiara Rabbab 16:4, pp. 3S4—3S5. For discussion of this and other
related texts, see Urbach, “Traditions about Merl<al'>ah Mysticism,” pp. 7-9; Boyarin, Interim-
rzialify, pp. 1()9—llU.

‘I For discussion of midrashic hermeneutics as linking up words of Scripture, see Bruns, Her-
meneimrs Ancient and Modern, pp. I09-I'I0. On the image of textual units constituting the jew-
elry and ornamentations by which the Torah (as bride) is adorned, see reference below at n. 133.
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ing Ben Azzai must be linked especially to theosophic speculation, in the idiom
of the text, being occupied with the study of the chambers of the chariot.5 Ben
Azzai’s response indicates that it is not esoteric study that eventuates in this
revelatory experience but rather the basic scriptural study involving the linking
of texts to texts like the stringing of beads to make a necklace. On the one
hand, this comment may be an implicit polemic against esotericists who con-
centrated on theosophic speculation in their exegetical studies, specifically the
esoteric study of Ezekiel’s chariot. On the other hand, a positive and decidedly
mystical valence is applied to scriptural hermeneutics in general. Through the
process of interpretation, the Sinaitic epiphany is relived. The presumption of
this anonymous midrashist is well captured by Gerald Bruns: “Revelation is
never something over and done with or gone for good or in danger of slipping
away into the past; it is ongoing, and its medium is midrash, which makes the
words of Torah rejoice ‘as when they were delivered from Sinai’ and ‘as sweet as
at their original utterance.’ ”6

Indeed, within the midrashic imagination, broadly defined, there is no hard-
and-fast line in the traditional vernacular of the rabbis separating text from
exegesis, written from oral Torah. The blurring of boundaries is evident at both
ends: the base text of revelation is thought to comprise within itself layers of
interpretation, and the works of interpretation on the biblical canon are consid-
ered revelatory in nature. To cite Bruns again, the rabbis “imagined themselves
as part of the whole, participating in Torah rather than operating on it at an
analytic distance. . . . [I]t follows that the words of interpretation cannot be
isolated in any rigorously analytical way from the words of Torah itself.”7

Interpretation, therefore, can be viewed as an effort to reconstitute the origi-
nal experience of revelation. A bold formulation of this viewpoint is given by
Daniel Boyarin: “The memory of having seen God in the Bible and the desire to
have that experience again were a vital part of Rabbinic religion. They consti-
tuted, moreover, a key element in the study of Torah, the making of midrash.”8
This claim is critical in the evaluation of the relationship between the normative
rabbinic hermeneutics and the revealed exegesis of apocalyptic and mystical
sources. The revelatory status of scriptural interpretation is a central compo-
nent in medieval ]ewish mysticism as well. I will discuss in detail below the
convergence of the modes of revelation and interpretation in the Z0/oar, argua-
bly the main theosophic kabbalistic corpus of the thirteenth century.

At this juncture let me note two other examples from medieval literature that
support the contention made above. The first is drawn from a Pietistic compo-
sition, Perush Hajigara/9, a commentary on Ezekiel’s chariot vision. Comment-
ing on the word nifte/pu, “opened,” in the first verse of Ezekiel, “the heavenS
opened and I saw visions of God,” the Pietist author notes that the numerical

5 See Dan, “The Chambers of the Chariot.”
"‘ “Midrash and All.-gory,” p. 637.
? Hermeneutics Ancient and Modern, p. 115.
H “The Eye in the Torah,” p. 534; also p. 541: “The hermeneutic practice of midrash was tinder-

stood as a means to rczachieve such moments of seeing God.”
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value of the word nifte/pu is the same as the word midrash (both equal 544), for
“that is the name that opens the gates of heaven.”9 The full implication of this
numerology is clear: it is the activity of midrash, scriptural interpretation, that
provides the key to open the heavens so that one can have visions of the divine
and thereby reexperience the revelation of the chariot granted to the prophet.
The biblical text is a mirror in which the reader can see the reflection of the
chariot.

The revelatory function of exegesis is further affirmed in a striking way in an
anonymous kabbalistic work of the fourteenth century, Sefer ha-Temuna/7 (the
“Book of the Image”): “Thus everything is found in the tradition of the kab-
balists who comprehend everything by means of the prophets from the verses
that indicate the matter in verses that are known to those who comprehend.
These [scriptural verses] are called ‘chapter headings,’ for they are the limbs of
the body, and the sefirot are in a human image, for man is a microcosm, as it
says, ‘Let us make man in our image and in our likeness’ (Gen. 1:26).”10 Ac-
cording to this text, one gains knowledge of the anthropomorphic form of the
divine structure by studying Scripture, for that, too, can assume the shape of an
anthropos, the verses being likened to limbs of the body.“ Reading Scripture is
a form of iconic visualization. Gnosis of the divine is attained through study of
the sacred text, which in the final analysis is a manner of self-knowledge, inas-
much as the human, too, is created in the shape of God, which is the Torah.

Before proceeding to the detailed analysis of the relationship between revela-
tion and interpretation in the Z0/oar, it is necessary to underscore again that
within the ]ewish mystical tradition—with some very few exceptions—it is
incorrect to distinguish sharply between exegesis and experience. A growing
sentiment among scholars of ]ewish mysticism, spurred especially by the work
of Idel," is that there has been for the most part in the academic treatment of
medieval ]ewish mysticism an overconcentration on the hermeneutics of mysti-
cal texts and a concomitant neglect of the ecstatic experiences that often under-
lie these literary compositions.13

What is necessary to redress this scholarly imbalance is not a focus on experi-
ence divorced from interpretation, for, heeding Bernard McGinn’s words cited
in the Introduction, we must recognize the interdependence of one on the other.
It is evident from the kabbalistic sources themselves that one cannot separate

” MS Berlin Or. Quat. 942, fol. 'l49b.
l“ Sefer /Ja—Ti:‘mz-ind/9, 25a.
" See Scholem, On the l\'iibbala/9, pp. 44-50; Idel, “Concept of Torah,” pp. 49ff., esp. 72-73.
'3 See l\'iibba/ah.- New Perspectizzes, pp. 27-29. In an effort to counter the description of kab-

balah as predominantly theoretical rather than practical, Idel has in his own research paid far
greater attention to the experiential side of kabbalistic thought, including the motifs of der/equt
fPp. 35-58) and unio nzystica (pp. S9-73), as well as a variety of other meditative or contemplative
techniques intended to induce religious ecstasy (pp. F’-l—l l fl). Even in his discussion of kabbalistic
hermeneutics, Idel includes a section on pneumatic interpretation and union with the Torah,
Thereby focusing on a relatively neglected aspect of the ]ewish nlystical tradition concerning the
experiential dimension of study (pp. 234-249).

I‘ See (ilruenwald, “The Midrashic Condition.”
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the interpretative and revelatory modes: the nature of mystical experience is
such that it is conditioned and shaped by the concepts and symbols that inform
the particular kabbalist’s worldview as it is applied hermeneutically to the ca-
nonical texts of the tradition. On the other hand, the experience itself trans-
forms the kabbalist as reader of the text. Kabbalistic hermeneutics is, as Idel
puts it, “an experiential study of Torah,”14 or as Bruns, building on the work of
ldel, expresses it, a “hermeneutics of experience rather than of exegesis.”15
Indeed, Bruns’s description of the “mystical hermeneutics” of al-Ghazzali as an
appropriation of an “archive of interpretation” that surrounds a text seems to
me to be perfectly apt for describing the hermeneutical principle that underlies
much of the kabbalistic literature. The understanding of a text is not mediated
by one’s tradition; rather, one’s understanding of tradition is mediated by One’s
experience of the text.“ Mystical hermeneutics as a “hermeneutics of experi-
ence” is equally applicable to both theosophical and ecstatic kabbalah, but my
immediate focus in this chapter is one specific instance of the theosophical
trend, namely, the Z0/var.

Any attempt to understand the religious texture of the Z0/var must take into
account the fact that the theosophical ruminations contained in this anthology
are not merely speculative devices for expressing the knowable aspect of God,
but are practical means for achieving a state of ecstasy, that is, an experience of
immediacy with God that may eventuate in union or communion. The texts
themselves, at the compositional level, reflect the mystic’s experience of the
divine pleroma and the reintegration of his soul with its ontic source. Behind
the multifaceted symbols and interpretations of biblical verses found in the
Z0/var is a fraternity of mystics” ecstatically transformed by contemplation of
the divine light refracted in nature, the soul, and the Torah. There is indeed
genuine ecstatic experience underlying the hermeneutical posture of the Z0/var.
The revelatory character of exegesis is perhaps best seen in the zoharic correla-
tion of the rite of circumcision and visionary experience of the She/e/nnah, on
the one hand, and the dynamic of textual study as an opening of the biblical
text, on the other. There is a basic phenomenological structure common to
both, namely, the disclosure of that which is concealed. It can be assumed that
the writing of the zoharic text proceeded from some such experience of divine
immediacy wherein the veiled aspect of divinity is exposed. Students of ]ewish
mysticism are apt to lose sight of the deeply experiential character of this work,
which is nominally and structurally a midrash. Both visualization of God and
the hermeneutical task are predicated on a physiological opening (the protru-
sion of the circumcised penis), corresponding to an ontological opening within
the divine (the unveiling of the phallus from within the covering of the vulva).18

'4 Kabbalab: New I-’er.rpectives, p. 229.
“I Hermeneutics Ancient and Modern, p. 135.
I“ Ibid., p. I34. _
'7 The notion of a cir:.le of kabbalists responsible for the production of the Zohar has been

advanced by Liebes in “How the Zohar Was Written.”
1“ See my study “Circtmcision, Vision of God, and Textual liiterpy¢r;1tiQn_“
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For the zoharic authorship, therefore, there is a basic convergence of the inter-
pretative and revelatory modes; the act of scriptural interpretation is itself an
occasion for contemplative study and mystical meditation. There is no question
of the kabbalist needing to pass from a state of theoretical description to actual
realization of his mystical wishes. One cannot, especially from the standpoint
of the Z0/var, separate theory and praxis, gnosis and ecstasy, contemplation
and imaginative representation.

The typological patterns of mystical experience are aspects of the her-
meneutical relationship. Here one encounters the fundamental circle that
marks the way before the scholar: the conditions of mystical experience are
informed by the very structures of thought that the kabbalist assumes to be
operative in the biblical text that he is interpreting. The midrashic condition”
of the Z0/var is thus inscribed within the circle of experience and interpretation:
the vision that generated the text may be reenvisioned through interpretive
study. This has important ramifications for understanding the textual and phe-
nomenological parameters of visionary experience in ]ewish mystical sources.
Study itself was viewed as a mode of “visual meditation”-—a technique known
in medieval Christian mysticism as well2°-in which there is an imaginative
recreation of the prophetic vision within the mystic’s own consciousness.

The currents of medieval ]ewish mysticism in the formative period of its liter-
ary genesis, the twelfth and thirteenth centuries, are to be sharply contrasted
with their Christian and Islamic counterparts. Whereas this period saw an im-
pressive proliferation of (autobiographical) visionary tracts composed by
Christian and Islamic mystics, in the case ofjewish mystics the evidence is quite
scanty. In fact, with the exception of the prophetic treatises written by the ec-
static kabbalist Abraham Abulafia and his disciples (e.g., the anonymous au-
thor of S/nfare Sedeq), the record of angelic visions of jacob ben jacob ha-
Kohen collected in the work Sefer ha-‘Ora/0, and a mystical diary written by
Isaac ben Samuel of Acre (one of the first mystics to combine theosophical and
ecstatic trends of Kabbalah) that records that kabbalist’s visual and auditory
revelations of Metatron, there are no other textual attestations of first-person
accounts of mystical visions in the formative period of European kabbalah.
Even in the subsequent history of ]ewish mysticism the examples of actual ac-
counts of personal visual or auditory revelations are extremely limited.-’-1 But

"” This expression is appropriated from the work of Gruenwald. See “Midrashic Condition” and
“Midrash and the ‘Midrashic Condition.”’ As Gruenwald notes, the “midrashic condition” is a
mental attitude that entails creation of meaning rather than concern for the lexical or philological
understanding of a text.

3" See, e.g., the discussion of visual meditation in the case of Bernard Clairvaux in jantzen,
"Mysticism and Experience.” As jantzen shows, according to Bernard the content of mystical
vision (which is contemplative in nature and not physical sense perception) is supplied by medita-
tion on Scripture. God-—or, more precisely, the Word-—appears in sundry ways, constituted by
images drawn from representations ofjesus in the Gospels. Cf. Gregory Palamas, Triade ll.3. I 8, in
-\/leyendorli‘, Gregoire l-’a1.nnas: Defense des saints hésyc/mstes, p. 427.

3' As noted by Scholem in Major Trends, pp. 15-I6, 37-38, l2I—I22. Here I mention some of
the better known examples in the history of ]ewish mysticism of visionary diaries: the anonymous
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one should not be misled by appearances. The fact that the genre of visionary
literature is limited in ]ewish mysticism does not diminish the status of visions
and visionary experience for ]ewish mystics. It is simply a matter of knowing
where to look. That is, many of the exegetical treatises, especially commen-
taries on Ezekiel’s chariot, as well as the more speculative works on theosophy,
are implicitly visionary. Typically, concern with laying out the structure of
Ezekiel’s vision or that of the theophany at Sinai is a veil covering descriptions
of the particular mystic’s own visions. As with other medieval biblical commen-
taries, one has to know how to read the mystical commentaries in order to
discern the underlying experiential component, often hidden, perhaps for polit-
ical or social reasons, in the cloak of the ancient character whose authoritative
stature is beyond the reach of criticism or censure. The Moses portrayed in the
Zo/var, for instance, is less a depiction of the biblical Moses than it is a product
of the kabbalists religious imagination-—indeed, it is a self-portrait. This point
is obvious enough, but it is nevertheless often missed when scholars evaluate
the visionary component of medieval kabbalah.

REVELATION

Gershom Scholem has argued that historical documents attest to the fact that in
the twelfth century two distinct modes of legitimization of mystical doctrine
were operating in kabbalistic circles. One consisted of the mystical revelations
of Elijah, the other of mystical midrash, particularly as evidenced by Sefer ha-
Ba/n'r.32 Elsewhere Scholem has written that innovations were made during the
history of kabbalah, either on the basis of new interpretations of older tradi-
tions or as a result of novel inspiration or revelation.” Kabbalistic literature, in

Sefer /Ja-.-ll/les/nv (see Idel, “lnquiries”); Maggid Mesharirn ofjoseph Karo (see Werblowsky,]0sepf2
Karo); Se/er Geruslrn of Moses Cordovero; Sefer Miler di-Sherrztzya of Eleazar Azikri (see Pachter’s
edition, cited in chapter 6, n. 187); Sefer lm-Hezyonot of Hayyim Vital (see Tamar, “Messianic
Dreams and Visions of R. Hayyim Vital”; Oron, “Dream, Vision, and Reality in Haim Vital’s Sefer
ha-fiezyonot”); Gei1_-Iizzayon of Abraham Yagel (see Ruderman, A Valley of Vision); the recorded
dreams of the Sabbltian Mordecai Ashkenazi (see Scholem, The Dreams of R. Mordecai Ash-
kenazi): the experieitial and visionary notations to the scriptural commentaries of Moses David
Valle, the designated messiah in the circle of Moses lflayyim Luzzato (see Tishby, “The Experiential
and Visionary Notations of Rabbi Moses David Valle”); and the Megillat Setarirn of the
nineteenth-century Hasidic master lsaacjudah jehiel Safrin, which is based in great measure on the
aforementioned wor< of Vital. Visions were a large part of Hasidic spirituality, though only some
were committed to writing. See, e.g., the dream visions of the Ba‘al Shem Tov’s grandson, Moshe
Hayyim Ephraim ol Sudlikov, described at the end of his Degel fl/lJffJ6I?’Z(.’f) ’lFjfrayz'n/1 (Brooklyn,
1984;, p. 177.

13 Origirzs, pp. 39-44, 49-53. Concerning the midrashic character of Sefer ha-Bahir, see Dan.
“Midrash and the D;wn of Kabalah"; Stern, Parables in Midrrish, pp, 115-2,14. In this conneCtiOfl
it is of interest to ncte that Abraham Abulafia enumerated three sources for his mystical knowl-
edge: oral reception irom teachers, written works of a kabbalistic nature, and auditory revelations
from heaven (bar q->1). Cf. Sefer ha-Hesheq, MS New York-ITSA Mic. I801, fol. Sb; Hayye
ha-‘Olani fht-B62’, M15 Oxford-Bodleian 1582, fol. 44b.
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Scholem’s view, is thus colored by a duality between supernatural illumination
and traditional exegesis.

I shall argue, by contrast, that in the zoharic corpus the two modes, revela-
tion and interpretation, are identified and blended together. This convergence
is due to the fact that the underlying theosophic structure provides a shared
phenomenological basis. In the mystic’s hermeneutic relation to the text he
once again sees God as God was seen in the historic event of revelation. In
short, from the point of view of the Zohar, visionary experience is a vehicle for
hermeneutics as hermeneutics is a vehicle for visionary experience. The com-
bining of these modalities was a potent force that had a profound influence on
subsequent generations of ]ewish exegetes.

The nexus between textual study and visionary experience having been es-
tablished, interpretation of Scripture was no longer viewed as simply fulfilling
God’s ultimate command, to study Torah, but was rather understood as an act
of participating in the very drama of divine life. Interpretatio itself became a
moment of rez/elatio, which, in the language of the Zohar, further involves the
process of dez/equt, “cleaving to God.”24 For example: “Praiseworthy is the
portion of one who enters and departs,25 who knows how to contemplate
the secrets of his Master and to comprehend (le’z'tdahheqa°) them. Through
these mysteries one can cleave (le’z'talahheqa°) to his Master. ”3'5 And, ”‘Those
who consider His name’ (Mal. 3:16) [refers to] all those who contemplate
words of Torah to cleave (le’z'talahheqa’) to their Master, to know the secret of
the holy name and to establish the wisdom of His name in their hearts.”27 And,
“All those engaged in Torah cleave (mitdahheqin) to the Holy One, blessed be
He, and are crowned in the crowns of the Torah.”18

Ecstatic Death and the Vision of the Presence

To grasp the correlation of interpretative and revelatory modes in the Zohar, it
is necessary to analyze each component of the equation separately. The first
question, then, concerns the zoharic understanding of revelation. Scattered

13 Major Trends, p. 120.
3* The zoharic usage of dz/q in the double sense of “comprehension” and “cleaving” reflects the

medieval philosophical usage of the word deuequt to describe the state of conjunction between
human and divine (or Active) intellects; see J. Klatzkin, Thesaurus Philosophicus: Linguae
Hehraicae et Veteris et Recentioris (Berlin, 1928), 1:128—1Z9.

3“ An oft-repeated technical expression in Zohar for mystical hermeneutics, based on the legend
of the four rabbis who entered Pardes. According to one version, R. Aqiva alone entered and exited
in peace; see T. Hagigah 2:4; B. Hagigah 14b; Shir /m-Shirim Rahhah 1:28. On the use of the
¢Xpression “to enter and to exit” in zoharic literature, see Liebes, “Messiah,” pp. 154-155 nn.
Z40-24"] (English trans., pp. 35, I78 n. 110); Matt, Zohar, p. Z79, s.v. “entered . . . emerged;”
Wolfson, “Forms of Visionary Ascent as Ecstatic Experience in Zoharic literature,“ pp. 211-212.

3'“ Zohar Zzllflb; cf. 1:13Ub.
3“ Z-ohar Z:Zl7a.
2* Zohar 3:36a; cf. I 9a; Zohar Hadash, 27d. Underlying these and some other passages——and

the examples could be greatly multiplied—is the assumed identification of the Torah and God; see
below, n. 175. On the image of the crown as a symbol for mystical union, see discussion below.
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throughout the voluminous corpus of the Zohar are many valuable, at times
contradictory, insights concerning the nature of revelation. Let me note at the
outset that the zoharic authorship occasionally rejects out of hand the very
possibility of a visionary experience of the divine. Thus, we read, “R. ]ose said:
What is the meaning of the verse ‘And they saw the God of Israel’ (Exod,
24:10)? Can one look upon the Holy One, blessed be He? Is it not written, ‘For
no man shall see Me and live’ (ibid., 33:20)? But here it says, ‘And they
saw!’ "29 To deal with the apparent textual discrepancy between Exod. 24:10
and 33:20, two possible interpretations of the former are presented: the object
of the vision described therein was either the rainbow, symbolic of the divine
Presence,” or Metatron, the angel referred to both as na'ar (youth) and as the
brightness of the light of the Presence. The Zohar, in this context, thus begins
from the premise that God is not visible; the bold assertion of Exod. 24:10
must be interpreted in such a way as to remove the anthropomorphic and
iconic implications of a literal reading.

There are, however, two ways to understand the reluctance of the Zohar to
read Exod. Z4:1U as an explicit affirmation of a vision of God. On the one
hand, it may be argued that in the mind of the Zohar such a possibility is
theoretically impossible: God is a transcendent being who has no visible (either
mentally or sensibly) image or form. Such a posture is unequivocally adopted,
for instance, by Moses de Leon in one of his Hebrew theosophic works, Sheqel
ha-Qodesh. After discussing the various grades of prophetic experience he cau-
tions the reader, “in any event, God, may He be blessed, is removed from every
idea and thought. for no one can comprehend [Him] and He, may He be
blessed, has no image or form. Thus the Torah speaks in human language in
order to settle their minds.”51

De Leon goes on to say that at times even in the sensible world people see
images that have no basis in reality, as, for example, one who sees mirages
while wandering tlirough the desert. The images seen by prophets likewise have
no reality-base but are merely the means by which the prophet visualizes and

—'“’ 7.0/Jar 2:66b.
“’ The use of the rainbow as a symbol for the feminine Presence in kabbalistic literature is based

on biblical and rabbinic precedents wherein the divine glory is compared to the rainbow; cf. Ezek.
1128; B. Hagigah 'l6a; Bereshit Rahhah 35:3, p. 330. This usage in widespread in kabbalistic texts
that influenced the zoharic formulation. See, e.g., Nahmanides’ commentary on Gen. 9:12, fid-
Chavel, 1:64-65; Todros Abulafia, Shaar ha-Razim, pp. I27-—'ll8; idem, '()sar ha-Kavod ha-
Shalem, 24c; and the ar.:0nymous sod ha-qeshet (“Secret of the Rainbow ") in MS New York—_]TSA
Mic. I887, fols. 1Sa—b. On the nexus between the rainbow (qeshet) and the divine glory (f2av0d)iI1
ancient ]ewish esoteric sm and subsequent mystical literature, see Farber, “Concept of the Mer-
kabah,” pp. 169-270. In the symbolic universe of the kabbalists the rainbow may also be utilized
as a symbol for the II1LE~5CUli[‘!€ potency Yesod; see below, n. 40. On the dual signification of this
symbol, cf. the anonymous text in MS New York—‘]TSA Mic. 1878, f0l_ 48b, Qn the QQnne(j[i()[1 of
the prohibitions on looicing at the rainbow and gazing at the moon, both symbols for the divine
Presence, see the traditi_>n of Meir Abulafia reported by his nephew, Todros Abulafia, in °()sar ha-
Ktwod, 16d; and Sha"ar .ha-Rrzaim. p. 49 n. I9. And cf. the formulation in Moses of Kiev, Shoshan
Sodot, 58:1, discussed ir H. Lieberman, “(Jhel Rahcl (Brooklyn, I980), 1:94-95.

-‘l Sheqel ha-Qodesh. p. I9.
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comprehends that which lies beyond visualization and comprehension, just as
the anthropomorphic expressions in Scripture are only the means by which
finite minds comprehend the truth. It may be suggested, however, that this
formulation does not genuinely express de I.eon’s kabbalistic orientation but
should be seen instead as an apologetic presentation of kabbalistic theosophy,
perhaps in response to an actual or imagined critic who would have challenged
rhe doctrine of sefirot on the grounds that it introduces multiplicity into the
Godhead. Indeed, on other occasions in his writings de Leon espouses a view
that is far more compatible with the mythic portrayal of the divine in zoharic
kabbalah, which also accepts the possibility of a visual experience of the sefiro-
tic emanations.

The overwhelming evidence from the Zohar and related literature points us
in another direction: the problem for the zoharic authorship is not the theoreti-
cal possibility of seeing God, but only the possibility of having such a vision
during one’s corporeal lifetime. Indeed, on several occasions the Zohar notes
that at the moment of death the individual soul, freed from its physical encase—
ment, sees the She/zhinah. Echoing the view attributed to R. Dosa in earlier
midrashic compilations, the Zohar not only affirms the possibility of a post-
mortem visual experience of God, but contends that one may not leave this
world until one has seen the Shekhinah.52 The verse that serves as the scriptural
prooftext to substantiate this claim is Exod. 33:20, “You may not see Me and
live.” Following the precedent of the midrashic reading of this verse, the Zohar
asserts that in one’s lifetime one cannot see the divine Presence, but upon one’s
death one can--indeed, must——have such an experience.

The denial of the vision of God applies only to the existential situation of
embodiment. At death the soul is ecstatically released from its imprisonment in
the physical body and the liminal moment is marked by a visual encounter
with the divine. In zoharic literature, moreover, death is represented as the
erotic union of the soul with the feminine Shelahinah.” ]ust as the unitive expe-
rience of the mystic is a kind of ecstatic death, so in turn is death a kind of
mystical union. Ironically enough, the ejaculation of semen into the female-
an act that may result in the generation of new life within the womb-is a
Spiritual dying for the male. The correlation of Eros and Thanatos is most
powerfully represented in the dramatic portrayal of Simeon bar Yohai’s death
near the conclusion of the zoharic text. In the process of explicating Ps. 133:4,
“There the Lord ordained blessing, everlasting life,” R. Simeon is said to have
perished when he reached the word “life,” which in this context denotes the
Semen viriie that flows from Yesod, the divine phallus, to the female genitals,
Symbolized by the scriptural expression in the preceding verse, “mountains of

-*3 See Zohar 1:79a, 98a (MhN), 118b, 226a; Z45-a; 3:88a, 147-a. Cf. Pirqe Rabbi ’Eii'ezer
34, 80a. See also Maimonides, Guide of the Perplexed lll:5l; Moses de Leon, Mishlzan ha-'Eriut,
MS Berlin Or. Quat. 833, fol. 45a; idem, Boole of the Pomegranate, pp. 250, 393 (Hebrew
section).

-*3 See Zohar 2:-48b; 3:1Z0b. On the thematic connection of death and sexuality in Western
culture, see Bataille’s provocative study Death and Sensuality.

II ‘I |.l' "INK
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Zion.” The death of the master occurs precisely at the moment when he exe-
getically reaches the point of describing the orgasmic climax of the hieros
grin-20$ in the divine realm.“ What is essential for the purposes of this study is
that the ejaculatory death is depicted in visual terms as a seeing of the Presence.

The Phallus Unveiled: Eros and Vision

That the limitation of seeing God is connected in zoharic literature to the
shackles of the body, on the one hand, and the erotic nature of the vision, on the
other, rather than to the theoretical rejection of visionary experience as such, is
substantiated by the following passage:

It has been taught: R. jose said: When the priest spreads out his hands it is forbid-
den for the people to look upon him, for the Shelzhinah rests upon his hands.“ R.
Isaac said: If it is the case that the [people] do not see [the She/ahinah], what does it
matter to them [if they look upon the priest’s hands]? For thus it is written, “For no
man shall see Me and live,” that is, in their lifetime they do not see [God] but in
their death they do. He said to him: Inasmuch as the Holy Name is alluded to by
the fingers of the hands,3° and one must fear [God], it follows that even though
[the people] do not see the Sheizhinah they should not look upon the hands of the
priests so that thej-' will not be impertinent with respect to the Shekhz'nah.37

The problematicissue is not seeing God as such, but rather the attainment of
such an experience in this life. The body is the barrier preventing one from
seeing the Shekhirrah, and once this barrier is removed then the vision is
possible——indeed, 1tecessary——as a precondition for the ontic translation to the
divine pleroma. Notwithstanding the inherent obstacle to the vision of the di-
vine, it is still improper for one to gaze at the hands of the priests wherein the
Presence dwells, fcr the ten fingers correspond to the ten sefirot contained
within the Tetragrammaton; this is the import of the statement that the “Holy
Name is alluded tc by the fingers of the hands.”3’-‘ This theme is repeated in

*4 Zohar 3:Z96b (fcira Zuta). See Liebes, “Messiah,” p. 192 (English trans., p. 63).
*5 The zoharic view is based on the opinion attributed to Judah bar Nahmani in B. Hagigah 16a

that one‘s eyes are dimnted by looking at one of three things: the rainbow, a prince, and the prit‘SI5-
As is made clear in the talmudic explication of this teaching, the common denominator of all three
items is the indwelling cf the divine Presence. In the case of the priestly blessing in the time of the
Temple, this indwelling was further connected to the explicit utterance of the Tetragrammaton.

“" Cf. Zohar 3:146b: “It has been taught: When the priest spreads out his hands he must HOI
loin the fingers together. so that each of the holy crowns will be blessed separately, as is appropfi*
ate, for the Holy Name must be articulated in its inscribed letters without mixing one with thfi
other.” See the interpr--‘ration of this text reflected in later practices in Hayyim ha-Kohen Of
Nikolsburg, 'Az.»odat Kc.-mi-rah, 6h. See also Zohar .Z:Zl)8a, where it says that in all blessings (With
the exception of Havdalrh, said at the end of the Sabbath) the fingers of the hands are raised so that
“the Holy Name will be Jrowned by them.” Cf. .7.ohar Z:67a; MS Oxford-Bodlejari 1610, fol, 174a;
Ginsburg, “The Hai»'dai'.rh Ceremony in Zoharic Kabbalah,” pp. Z10-111,

*7 Zohar 3:l47a.
3“ The correspondenc: of the ten fingers to the ten divine emanations, at times connected more

specifically with the han ls of the priests spread out during the priestly his-ssiiig, is a motif expressed
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another zoharic context that combines the restriction on looking at the rain-
bow and the injunction against looking at the priest’s hands mentioned sepa-
rately in the Babylonian Talmud (Hagigah 16a): “It is forbidden for a person to
look at the rainbow, for it is the appearance of the supernal image; it is forbid-
den for a person to look at the sign of his covenant [i.e., the memhrum 2/irile],
for it symbolizes the Righteous of the world [saddiq yesod ‘olam]; it is forbid-
den for a person to look at the fingers of the priests when they spread out their
hands, for the glory of the supernal King rests there.”-39 The juxtaposition of
these two rabbinic teachings, the prohibitions on gazing upon the rainbow and
looking at the hands of the priests, brings to light a fundamental element in the
zoharic understanding of visionary experience. Implicit here is the application
of the word “bow” (qeshet) to Yesod, the aspect of the divine that corresponds
to the phallusf“) It is the latter, the ultimate object of mystic visualization, that

in earlier sources as well; see, e.g., Sefer ha-Bahir, § 124, reflecting in turn Sefer Yesirah 1:3,
wherein the ten sefirot are compared to the ten fingers; see also discussion in the concluding part of
chapter 2. The zoharic authorship may also have been drawing on other traditions regarding the
divine name and the hands of the priests. See, e.g., the Ashkenazi tradition recorded in Pseudo-
Eleazar, Pemsh ha-Roqeah ‘al ha-Torah, 3:24-25, according to which the three yocis of the three
words that begin each verse of the priestly blessing in Num. 6:24-26 constitute the Tetragram-
maton, which, according to a scribal tradition, was written with three yoris. The first part of this
text has parallels in the writings of Eleazar of Worms (see chapter 5, n. 272) and is based on earlier
sources (see chapter 5, n. 267). Cf. Zohar 3: 147b. On the marking of the Tetragrammaton by the
priests’ hands, see also Bahya ben Asher's commentary on Exod. 17:12, ed. Chavel, 2: 156; Isaac of
Acre, "Osar Hayyim, MS Moscow-Guenzberg 775. fol. 46b; Judah ben Solomon Campanton,
"."~'lrha'ah Qinyanin-2, MS New York—JTSA Mic. 2532, fol. 19b. In his commentary to Num. 6:27
(ed. Chavel, 3:34) Bahya notes an alternative tradition that the priest‘s hands mark the letters of the
name Shaddai rather than YHWH. This tradition is also alluded to by Abraham Abulafia in "(Jsar
Yiden Ganuz, MS Oxford-Bodleian 1580, fol. 64a, where he also mentions the tradition that the
one who performs the circumcision should form the letters of the name Shaddai with his fingers.

‘“ Zohar 3184a.
4" This symbolism is based on the fact that in rabbinic literature the word qeshet euphemisticallv

signifies the phallus; see, e.g., B. Sotah 36b; Sanhedrin 92a. See Scholem, “Colours and Their
Symbolism. in Jewish Tradition and Mysticism,” Diogenes 108 (1979): 89—90_; 109 (1980) 69~71.
This usage is rather widespread in kabbalistic literature. See, e.g., MS Oxford-Bodleian 1598, fol.
112:1 (concerning this text see Scholem, “Index to the Commentaries on the Sefirot,” p. 508 n. .93);
MS Oxford-Bodleian 1628, fol. 72-a (see Scholem, “Index,” p. 509 n. 102); Tiqqtme Zohar 18,
33h; (ilordovero, Parties Rimmonim. 23:19, s.v. qeshet; Isaiah Horowitz, Shane Luhot ha-Berit
274b (Horowitz explicitly connects the prohibition of looking at the rainbow with the taboo of
looking at the sexual organ, inasmuch as the secret of the rainbow is the gradation that corresponds
to the phallus). Needless to say, numerous other examples could have been cited. See the text of
Moses of Burgos cited below, n. 149. See also Jacob ben Jacob ha-Kohen, Sefer ha-“Orah, MS
Milan-Ambrosiana 62, fol. l05b (cf. MS New York—JTSA Mic. 1869, fols. 24b—25a), where the
rainbow is identified as the “great light” that is “derived from the intelligible light that is the level of
Metatron.” The mystical significance of the claim that the rainbow is the image of the appearance
of the glory is that the rainbow corresponds to Metatron (on the relationship between Metatron
and the divine Presence in Jacob’s writings, see chapter 5, n. 61). In the same context Jacob ha-
Kohen informs the reader that this aspect of the angelic realm corresponds to both the place of the
intellect and the phallus. i\-‘loreover, Jacob reports having a vision of the rainbow with his eyes and
his heart. In my opinion the phallic character associated with Metatron (for the possible Ashkenazi
source for this motif, see chapter 5, n. 304) also underlies Jacob ha-Kohen's identification of Meta-



338 -CHAP'I‘ER$EVEN-

must be concealed from the ordinary gaze of human beings,41 a point under-
scored as well by the explicit statement that it is prohibited to look at the sign of
the covenant. Unlike the former passage, wherein it is stated that one should
not look at the hands of the priests out of respect for the Shelzhinah even
though the latter cannot be seen by mortal human beings, in the second redac-

tron as the sar shalom, the archon of peace, inasmuch as the word shalom can be used euphe-
mistically to designate the male organ. Cf. jacob ha—Kohen, Pemsh ha-’Orlyyot, p. 206, where the
letter gimmel is identified as peace (shalom) and associated further with the covenant (herit), i.e.,
the penis. See also Moses of Burgos’s commentary on the forty-two-letter name in MS Oxford-
Bodleian 156.5 , fol. 99b, where the first three letters of the name ABG”Y are said “to instruct about
Absalom, for the father (’av, composed of the letters ’alefand her) is the third (gimmel) that is peace
(shalom).” For a slightly different reading see the printed version in Liqqurim me-Rav Hai Gaon,
5a. On the phallic connotation of the word shalom in earlier rabbinic sources, see Wolfson, “The
Tree That Is All,” pp. 49-50 n. 68. In my opinion the phallic status of Metatron also underlies
jacob ha-Kohen’s identification of Metatron with the divine goodness, linked exegetically to Ps.
31:20 and Exod. 33:19. Cf. MSS Bar—Ilan 47, fols. 14a, 15b; jerusalem-Schocken 14, fols. 53a.
54b. See also :he exegesis of Exod. 2:2 in MSS Milan-Ambrosiana 62, fol. 79b, and Vatican 428,
fol. 28b. Finally, the association of Metatron with the phallus may underlie the identification of this
angelic being with the letter yod, the letter that traditionally signifies the sign of the covenant of
circumcision incised upon the penis. On the relation of the yod and Metatron in ]acob ha-Kohen’s
Sefer ha-“Oran, see MSS Milan-Ambrosiana 62, fols. 100a, 105b—106a, 110b; Vatican 428, fol.
24a. On the icentification of Metatron and the letter yod, signifying the tenth separate intellect, in
other thirteenth-century Castilian texts, see Farber, “On the Sources of Rabbi Moses de Leon’s
Early Kabbalistic System,” pp. 79-80 n. 28; Wolfson, “Letter Symbolism and Merkavah Imagery
in the Zohar,” pp. 203-205; idem, “God, the Demiurge, and the Intellect,” pp. 83-84 n. 28. The
phallic position of Metatron also seems to be underscored in a kabbalistic interpretation on
Ezekiel’s chariot extant in MS Oxford-Bodleian 1938, fol. 16b, where the image of the hashmal is
associated with Metatron. See also Tiqqune Zohar 70, 119b, and the parallel in Zohar I_-Iadash
116b. And compare Tiqqzme Zohar, Introduction, 7a: “The rainbow is the Righteous, Foundation
of the world, and Metatron is his appearance below. This is what Ezekiel saw, for it contained all
images.” Finafly, mention should be made of the fact that the phallic nature of Metatron is also
suggested in the writings of Abraham Abulafia. See, e.g., Mafteah ha-Shemot, MS New York-JTSA
Mic. 1897, fol. 61a, where Metatron is identified explicitly as the potency that has dominion over
procreation. This power is linked more specifically to the name Shaddai, which has the same
numerical value as the name Metatron. The appearance of this view in all of these sources strongly
indicates that the phallic role accorded Metatron reflects a much older doctrine of ]ewiSl'1
esotericism.

4' See Zohar 3:73b—74a (Matnitin), where the secret of illicit sexual relations (sod 'arayot) i8
couched in visaal terms. On the essential concealment of Yesod, the grade that corresponds to I116
male organ, from the purview of human vision, see Liebes, “Messiah,” pp. 140—141 (English
trans., pp. Z7-28). On the central role of the divine gradations that correspond in the visual experi-
ence to the testicles, see Zohar 3:133b (Idra Rabha); see also formulation in Sod ‘Han ha-’/lsilut le-
R. Yishaq, p. $4. Finally, it is worth mentioning that the male organ is described as the locus of
divine concealrnent and disclosure in a commentary on Sefer Yesirah, MS Paris—BN 680, fol. Z033!
“When the corona is revealed it resembles a yod . . . and this is a great holiness, for when shfi 15
small she has the numerical value of a yod, but when the yod is in the pléné form [i-6»
yocl-waw-dalei. 10 + 6 + 4] it has the numerical value of kaf[i.e., Z0], and the kafin plené f0l'm
[kaf-pe, 20 + B0] is qof [i.e., 100], which is the holiness (qedushah) and the concealment of thfi
Creator, blessed be He.” In a state of elongation the male organ signifies the holiness of God that 15
his concealment t, whereas the diminished state is the disclosure of the corona that correspondS F0
the feminine potency.
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tional setting it is clear that the possibility of seeing the Shelahinah is assumed,
for the very looking at the priests’ hands is akin to gazing at the glory of the
5L1p€l'I‘l21l King, which is symbolically equivalent to looking at the rainbow or
the phallus. Even in those passages, where the Shelzhinah, the feminine potency
of the divine, is designated as the locus of vision, it can be shown that in the
kabbalistic literature in general, and the Zohar in particular, the Shelzhinah is
visualized as only part of the male organ; indeed, in the visual encounter the
Shelahinah is the protruding aspect of the divine phallus, the corona of the
penis, and not a distinct feminine entity. This is not to deny that the Zohar on
occasion describes in graphic detail the female genitals of the divine persona
over and against the male organ; indeed, in one striking passage the vagina
(which corresponds to the She/ehinah) is described as the “place to conceal that
penis that is called Mercy.”42 Sexual intercourse is a reverse counterpart to cir-
cumcision: in the latter the element of the penis that is revealed is the female cor-
ona, whereas in the former the penis is concealed by the female genitals. The
visible aspect of the She/zhinah is linked to the sign of the covenant. Th us, from the
standpoint of mystical vision, the feminine is localized as part of the masculine.

From still other zoharic passages it can be shown that the restriction on
seeing the divine was predicated precisely on the fact that such a vision is not
only theoretically possible but involves the mythic dynamic of copulation in the
Godhead. Thus, in the context of specifying certain gestures required when one
prays, the Zohar states that a person “must close his eyes in order not to see the
Shelahinah. In the book of R. Hamnuna the Elder it says that the angel of death
is summoned to the one who opens his eyes during prayer or does not cast his
eyes to the ground, and when his soul leaves [this world] he does not see the
light of the Shelahinah and does not die by a kiss.”43 It is evident from this text
that the divine Presence is inherently visible, for it is precisely on account of the
visibility of the Presence that one must close one’s eyes. The one who keeps his
eyes opened is denied a vision of the Presence at the appropriate time, namely,
the moment of death, when the soul is separated from the body.

A similar rationale is connected with the ritual of falling on one’s face during
the supplication prayer: “It is necessary to fall on one’s face. What is the rea-
son? For at that moment it is the time of sexual union, and every person must
be ashamed before his Master and cover his face with great shame, and contain

43 Zohar 3:142a (ldra Rahha); cf. 3:29a (Idra Zuta).
4-‘ Zohar 3:260b; see also text from Zohar 3:187b cited below at n. 196 (the two sources are

conflated by Azikri in Milei di-Shemaya, ed. Pachter, p. I 17). For discussion of the zoharic text and
its influence on subsequent authors, see Zimmer, “Poses and Postures during Prayer,” pp. 92-94.
See also Gries, Conduct Literature, pp. 220-222. On the closing of the eye as part of a meditation
technique in ecstatic kabbalah, see Idel, Studies in Ecstatic Kahhalah, pp. 134—136. The notion of
departing from this world by a kiss is found in rabbinic texts to contrast the death of select righ-
teous persons with the death of ordinary folk who die through the agency of the Angel of Death.
The Zohar appropriates this term and applies it to the death of the comrades. See Matt, Zohar,
P. 284. On the use of death by a kiss in other kabbalistic texts to designate the state of the soul's
cleaving to the Presence, see Idel, Kahhalah; New Perspectives, pp. 44—45_, And see now extended
discussion of this motif in Fishbane, The Kiss of God.
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his soul in that union of souls.”44 The prohibition on looking at the divine,
enacted in this particular prayer gesture, is based not on the inherent invisibility
of God, but rather on the fact that one must not gaze at the divine partners at
the moment of sexual union. The shame that one must have at that moment is
related to the primordial taboo on gazing at the divine phallus that is disclosed
during the act of coitus. It is the nature of the phallus to be veiled, and in the
event of its unveiling the appropriate emotion is shame.45 This theme is widely
repeated in kabbalistic literature. For example, in one anonymous text it is
stated that “in the time of union and cleaving it is inappropriate to look; there-
fore it says, ‘And Moses hid his face, for he was afraid to look at God’ (Exod_
3:6).”46 According to another text the talmudic dictum (B. Hagigah '1 6a) that
looking at the rainbow amounts to exhibiting a lack of respect for the honor of
the Creator is explained in terms of the one who “contemplates with the eye of
his heart the matter of the perfect union.”47 Within the symbolic universe of the
theosophic kabbalist the recommendation not to look at the rainbow, the word
qeshet serving as a symbol for the penis, is to avoid visually contemplating the
moment of sacred union above, between the masculine and feminine potencies
of the divine, when the male organ is exposed. As Joseph of I-Iamadan ex-
pressed the matter,

The covenant (berit) that is seen in the cloud on a rainy day signifies the colors of
the attribute of the Saddiq. . . . Ezekiel the prophet, may peace be upon him, al-
luded to this when he said, “Like the appearance of the bow which shines in the
clouds on a day of rain, such was the appearance of the surrounding radiance. That
was the appearance of the semblance of the Presence of the Lord. When I beheld it,
I flung myself down on my face” (Ezek. 1:28). From here [it is deduced that] it is
forbidden to look at the phallus (berit) and the one who sees the phallus should fall
on his face. 48

*4 Zohar 2:l29a. See Liebes, “Messiah,” p. 179 n. 313 (English trans., p. I85 n. 156).
45 See J. Lacan, Ecrits: A Selection, trans. A. Sheridan (New York and London, 1977), p. Z33-
46 MS Paris—BN s43,i@1. 751». ct. MS New York-JTSA Mic. 1878. £01. 5a: “It is the honor of

royalty (laevod mallehut) not to look at the King except by way of concealment (derelah hastarah), 21$
it is written, ‘And Moses hid his face, for he was afraid to look at God’ (Exod. 316).”

47 MS Berlin Or. Quat. 942, fol. 60a. Cf. MS New York-Columbia x893 Ab92, fols. 18a—-b-
43 Joseph of I-Iamadan, Sefer Tashalz, ed. Zwelling, pp. 52~53. See also pp. 67—68, where Ham-

adan interprets the aggadic statement that in the days of R. Joshua ben Levi the rainbow was HOT
seen (cf. Bereshit Rahhah 35:2, pp. 328-329) as containing an allusion to one of the mysteries. of
Torah. According to his explanation, the secret involved the unity of the masculine and feminine
attributes. That the rainbow is not seen indicates symbolically that the Shelehinah is contained til
the other attributes. In the continuation of this passage Hamadan asserts that the phallus lbw”)
and the rainbow (qeshet) are one reality that manifests itself either as the attribute of mere)’ (the
masculine phallus) or as the attribute of judgment (the feminine rainbow). It is of interest t0 Com‘
pare and contrast Joseph of I-Iamadan's passage with the description Of the appeilffiflft? of the
rainbow in Moses de Leon’s Shushan ‘Edut, pp. 363—364: “The rainbow (qeshet) is a great mystery
(sod gadol) and it is seen in a cloud, for its nature is such that it exists in a cloud. Thus you should
know that the rainbow [appears] on a rainy day and it is called the sign of the C0veI1€lI1t(i9tbe”“l'
However, the [word] qeshet is in a feminine form, as it says, ‘and it shall serve as a sign of the
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ln another kabbalistic text, apparently written within the circle of
Nahinanides, the prohibition of looking at the aspect of God that corresponds
[O the phallus is emphasized in similar terms. After delineating the respective
eorrespondence of the last two emanations, Yesod and Shelahinah, to the penis
and the corona, the anonymous author states, “On account of the holiness one
should not look upon it, and with respect to this they said ‘whoever looks at the
rainbow, etc.’ If this is the attribute corresponding to one’s prayers one should
not look.”49 Implied in the last remark is an obvious visual technique applied
during prayer: one visualizes the divine attribute that corresponds to the partic-
ular prayer one is reciting. However, in the case of the attribute that corre-
sponds to the phallus, one is obligated not to conjure a visible image for fear of
uncovering that which must be veiled. In still other kabbalistic texts, as we have
seen in the case of the Zohar, the issue is related especially to the prayer of
supplication.

A person closes his eyes and places his hands over them, and appears as someone
who has died, that is, he is like someone without hands, eyes, or feet, and all of his
actions are abandoned for the Lord. . . . There is another hidden secret: at the
moment one prays [the prayer of the eighteen benedictions] in his worship he in-
tends the true unity, and the action that a person does below causes an act above,
resulting in the copulation and union above. A person must hide out of shame for
his Master and close his eyes in order not to look at the moment of copulation.
Even though it is impossible to see above, “for no man shall see Me and live”
(Exod. 33:20), nevertheless the knowledge of the sages constitutes their vision. On
account of this they said that it is forbidden to look at the fingers of the priests
when they spread out their hands, for the Presence rests on their hands at that
motnent, and it is forbidden to look at the Presence. Even though it is impossible to
see, as we said, he must hide his eyes.”

Covenant’ (we-hayetah le-’oi herit) (Gen. 9:13). . . . Yet when the rainbow is seen, then the sign of
the covenant is within it and judgment vanishes from the world. Therefore, when the rainbow is not
seen, then the forces of strength [increase]. . . . Whenever the rainbow is seen in the cloud, then the
Sign of the covenant is within it. This is the secret of ‘I will remember My covenant’ (ibid., 15), for
there is no memory without the sign of the covenant. Therefore they instituted the blessing [on
seeing the rainbow], ‘Blessed be You who remember the covenant’ (hariilah zolaher ha-herit), for
then she is composed of the colors that are seen within her from the All. . . . Know that the secret of
The matter of the rainbow and the covenant are joined together (sod 'inyan ha-qeshet we-ha-berit
he-yahad nehharim). Therefore [the rabbis] ordained that a person is forbidden to look at the
ftllnbow so that he would not humiliate the Shekhinah, and he should not look within it.” The
P_?1$5€lge has several conceptual and philological parallels in Zohar 1;7b. Clearly, the rainbow func-
tions as an androgynous symbol, but it is the masculine aspect, the ’ot herit, that endows the
feminine. the qeshet, with visible form. It is obvious, moreover. that the rationale offered here for
the rabbinic teaching that one should not look at the rainbow involves the exposure of the phallus

"1 the unification of male and female. Cf. Tiqqime Zohar I8, 36a; 58, 92b.
4" Ms New Yorl<—JTSA Mic. 1878, fol. 9a.

f 1"’ MS Florence Medicea-Laurenziana 44.13, fol. 23a; see also MS New York—JTSA Mic. 1822,
9 - 47a.
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The motif is elaborated as well by Isaac of Acre, but in contrast to the anony-
mous text just cited he assumes that the Presence can actually be seen by the
mystic visionary:

The Diadem is the revealed world and she is greatly seen by the humble enlight-
ened ones, until in the chamber of chambers they are embarrassed by her more
than other people, and rightfully this is the way it is. Therefore the rabbis, blessed
be their memory, instituted the recitation of the supplication prayer, related specifi-
cally to her, with closed eyes so that they would not contemplate her. Observe that
the rabbis, in every matter of modesty of which they speak, mention the Presence,
because she is revealed greatly and is seen by the one who has received and God,
blessed be He, has given him eyes to see. Notice that the rabbis, blessed be their
memory, forbade the wearing of the fringe garment, which symbolizes the Diadem,
at night.-5‘

The position of the zoharic authorship accords with the view expressed by
Isaac of Acre: the necessity of covering one’s eyes is to prevent one from behold-
ing the sacred union when the male potency enters the female. The full mythos
underlying this ritual is predicated on the possibility of seeing God—indeed,
precisely that aspect of God that corresponds to the phallus, a view exegetically
linked in the Zohar to the verse “From my flesh [i.e., the circumcised flesh] I
will see God” (Job 19:26).” While the vision is not of a corporeal nature, it is
evident that it is not simply a metaphor for gnosis; there is actual vision
grounded in the modality of sensory experience and the placing of the hands
over the eyes purposefully obstructs that vision. For the most part people in the
material plane are not capable of seeing the divine Presence, but this has little to
do with the medieval rationalist’s insistence that God is intrinsically invisible
because He possesses no visible form. On the contrary, the embodied percep-
tion of the glory, especially in terms of the structure of the union of male and
female localized in the androgynous phallus, is the basic phenomenological
presupposition of theosophic kabbalah in general and zoharic kabbalah in par-
ticular. The vision of the Presence is ultimately a seeing of the corona of the
divine phallus, the 'ateret herit. That is the implication of the verse from _l0h,
from the flesh--that is, the penis--God is seen. This complex gender transfor-
mation provides the conceptual underpinning for the connection of the rite of
circumcision to visualization of the divine.”

" Me’irat 'Einayim, p. 85.
*3 See Wolfson, “Circumcision, Visionary Experience, and Textual Interpretation," p. 296- Thc

valorization of the phallus at the locus of seeing God privileges the masculine and relegates th¢
feminine to a secondary status. On the other hand, it should be noted that to some extent the
kabbalistic treatment of the rite of circumcision involves a feminizatior. of the masculine, inasmufih
as the incision of the penis results in an opening of the body that corresponds to the feminine 351399‘
of the divine; see “Circumcision,” pp. 204-205. On the possibility that this is already adumbrated
in midrashic texts, see Boyarin, “ ‘This We Know to Be the Carnal Israel’,” pp. 493-497.

5‘ An important text that may have served as a source for the Zohar is Jacob ben Jiifiob
ha-Kohen, Sefer ha-’Orah, MS Florence Medicea-Laurenziana 44.14, fol. 6b: “God, blessed be H6,
sealed His name on His creatures who emanate from the mystery of His unity at the beginning Of
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The Zohar thus embraces the paradox that the divine phallus is both con-
c(i'£ll€Cl and revealed.“ The essential feature of the mystic vision as a seeing of
the veiled phallus is set out in the following description of prophecy, for it is the
assumption of the kabbalists who participated in the circle of the Zohar, as I
5[3{€Cl explicitly in the previous chapter, that they were the “true prophets”;
they perceived no historical gap between themselves and the classical prophets
of ancient Israelite history.

This is the one [splendor] that is seen and all the colors are hidden in it, and it is
called Adonai. Three colors appear below this [i.e., three colors are seen within the
Shelehinah], and three colors above [corresponding to the three central emana-
tions, I_-Iesed, Din, and Rahamim]. . . . When the lower splendor, Adonai, unites
with the upper splendor, YHWH, the hidden name is produced through which the
true prophets knew and contemplated the upper splendor. This is YAHDWNHY,
the appearance of those that are hidden, as it is written, “like a hashmal in the
flame” (Ezek. 1:4).-*5

The vision of the prophet is conditioned by the union of the male and female
potencies, represented as the upper and lower splendors, the former corre-
sponding to YHWH and the latter to Adonai.56 The union of these produces

the [creation] process and they are Israel. . . . He commanded them regarding circumcision, which
is a precept that has the sealing of the name, as it says, ‘Who among us can go up to the heavens’
(mi ya'aleh lam: ha-shamaymah) (Deut. 30:12), the first letters spell milah [circumcision] and the
last YHWH. Thus they merited [the theophanous experience of] Mount Sinai, to see the splendor
of the voices, the lightnings, and the clouds.” R. Jacob thus develops the exegesis of Deut. 30:12
found in the German Pietistic literature, which underscores the correlation of the divine name and
circumcision (see Wolfson, “Circumcision and the Divine Name," pp. 87-96; on the influence of
the Pietistic exegesis on Castilian kabbalists, see pp. 96-112). It is on account of the seal of circum-
cision that the Israelite males were worthy to see supernatural phenomena at Sinai, including most
Significantly the visible voices. Consider also the mystical exposition of the rite of circumcision in
Sefer ha-’Orah, MS Milan-Ambrosiana 62, fol. 99b: “The corona resembles a yod, for it is the first
letter of the explicit name [YHWH]. In this form it is engraved on the flesh of the holy nation, for
the world was created for the sake of Israel so that in the future they would receive this command-
ment and the Torah.” On the nexus between circumcision and the indwelling of the Presence, see
also the comment in the anonymous kabbalistic commentary on prayers extant in MSS Berlin Or.
Quat. 942, fol. 8a; Oxford-Bodleian 1925, fol. 10a; and Paris-BN 188, fol. 177b. Regarding the
provenance of this text, see Idel, “Writings of R. Abraham Abulafia,” pp. 77-78, 84. The correla-
tion of a vision of the Presence and the rite of circumcision, rooted in the midrashic traditions, is
also found in German Pietistic sources. The point is epitomized in the Ashkenazi commentary on
Psalms extant in MS Oxford-Bodleian 1551, fol. 208b: “[The expression] he-sedeq ’ehezeh
fimelzha, ‘Then I, justified, will behold Your face’ (Ps. 17:15), is numerically equal to Shelzhinah
with a surplus of eight [i.e., the former expression has a sum of 377 and the latter 385], for the one
Who is circumcised is worthy [to see] the Shelzhinah, as it says, /ti ’im galah sorlo ’el [‘auadau ha-
r?ci.'i’im]. ‘W’ithout having revealed his secret to [His servants the prophets]’ (Amos 3:7), the final
letters [of ’im galah sodo ’el] spell mahul [circumcised], for [such a person] merits the Shelzhinah.”

I“ See Zohar 2:186b. Cf. the description of Yesod by Isaac ha-Kohen, in Perush Ta'ame
h¢1'l\I(’-(]'Hdtl0l we-Surotaii, as a door that is “sometimes open and sometimes closed” (“Traditions
Of R. Jacob and R. Isaac ben Jacob ha-Kohen,” p. 268).

‘-5 Zohar 1:100a-b (Sirre Torah).
-V“ The union of masculine and feminine as the essential phenomenological datum of prophecy is
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the name YAHDWNHY that is visually contemplated by the prophets and
mystics. Through the vision of the Presence in a state of union with the upper
masculine potency one comprehends the unity of the pleroma represented by
this name, which is constituted by a combination of the masculine YHWH and
the feminine Adonai. The prophetic vision accorded the kabbalist is essentially
a vision of the phallic Yesod through the covering of the S/9e/2/oina/9. This is
alluded to at the end of the above passage in the reference to the /Qashmal that is
seen from within the fire: the /Qashmal-—the term used in the vision of Ezekiel
to describe the form of the anthropomorphic glory or, more specifically, the
part of that form from the loins upward—-corresponds to the male potency,
specifically the penis, and the fire to the feminine aspect that envelops the mas-
culine. Symbolically, the fiery covering parallels the corona of the penis. The
object of the mystical vision is the union of male and female localized in the
aspect of God that is the phallus. The phallic character of the /_2ashmal—-and by
extension the erotic aspect of the prophetic-mystical vision—underlies the fol-
lowing zoharic commentary on the verse “In the center of the fire the likeness of
the /pas/omal” (Ezek. 1:4):

lt has been established that [the word “l_2ashmal” refers to] the fiery beasts that
speak, and they are the splendor that shines, it goes up and down, the fire that is
burning. It exists and does not exist, for there is no one who can understand it in
one place. No eyes or vision can master it. lt is and it is not, in one place and then
in another place. It goes up and down. ln this appearance is hidden that which is
hidden and concealed that which is concealed. This is the mystery called bashmal.
Prophets must see, know, and contemplate within this with the vision of the heart
and eye more than anything else. . . . All that they contemplate to see and to know
is the speculum that does not shine. No prophet was worthy of contemplating the
speculum that shines but Moses, the faithful prophet, for all the keys of the house
were placed in his hand. When all the other prophets reached this basbmal to
contemplate with their eyes, their thoughts were confused and the heart was not
settled, and because of it they abandoned all corporeal images. Consequently, they
saw within what they saw in silence.-*7’

emphasized by earlier kabbalists as well, e.g., l\lal_imanides; see Wolfson, “Secret of the Garment,”
p. xl; and cf. the kabbalistic explanation on prophecy, apparently from the school ofNahmI1I1id@5~
extant in MS l\ew York—\]TSA Mic. 1878, fols. 1.3a—b; “The prophecy of M0565 Our II1@15F@1'= Pfiace
be upon him, was above that of the other prophets. This is [the intent of] the statement of [the
rabbis], blessed be their memory, that his prophecy was through a speculum that shines and thfi
other prophets through a speculum that does not shine, for his prophecy was through thfi STE?‘
name [YHWH_'-face, that is, [the male] Tiferet, to face, that is, [the ffilnfllel iA?amh- Thus It ls
written, ‘Face to face the Lord spoke to you‘ (Deut. 5:4), ‘with him I speak mouth to mouth’ (Num‘
12:8). Concerning that which the Torah says, ‘he is trusted throughout my h0usch0ldi (Nun_l‘
11:7) . . . his comprehension was in [relation to| the house [i.e., the female Presencel and his
contemplation was in the great name [the male potency]. The prophecy of the patriarchs also
involved the great name [masculine] and the glorious name [feminine]. H<>WcVt‘r, they fipefienced
and contemplated only through the glorious name.”

57 Zohar Hcrdash, 38b.
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The implication of the zoharic text can be ascertained from the following pas-
Sage of Moses de Leon in his S/oa‘ar Yesod ha-Merkavah, a commentary on
Ezekiel’s chariot vision: “l_-Ias/2mal—the beasts of fire that are joined as one in
the mystery of proper unity and oneness when everything is bound together in
one knot.”58 The vision of the /pas/omal is, in effect, a vision of the three upper
beasts, that is, the central sefirot, as they are united in one bond in Yesod, the
divine phallus. Even closer to the language of the Zo/var is the continuation of
de Leon’s text: “This is the mystery of the /yashmal that we mentioned above,
the mystery of the beasts united as one, and they are called /gashmal . . . and
the mystery of these beasts [is that they] are called in their unity /pas/amal. This
is a known mystery in the depths of wisdom, and [the /gas/amal] is called
YAHDWNHY, the mystery of the supernal beasts united in one name.”59 From
the zoharic texts and their parallels in de Leon’s writings it may be concluded
that the mysterious has/Jmal of Ezekiel’s vision is interpreted theosophically as
a reference to the divine phallus that comprehends within itself the upper three
gradations, which are the fiery beasts. Most significant, the incandescent
phallus is concealed from the vision of the prophet and/or mystic. Thus, com-
menting on the biblical text “I saw the likeness of the /aashmal” (Ezek. 1:4), the
zoharic authorship reflects, “‘In the likeness’ (ke-‘ez'n), that is, like the eye
(ke-‘eina’) that cannot contemplate in contemplation, but it is closed and
opened, opened and closed. Thus is the bashmal concealed and not seen at all
except through the hidden vision that no one can understand or comprehend at
all.”6‘J

Seeing the Voices

The visual experience of the divine normally denied to mortal human beings
was attained by the Israelites at Sinai and by mystic visionaries in the time of
the composition of the Zohar, although it is cloaked in the narrative wrapping
of second-century Palestine. lndeed, the capacity of the kabbalist to see the
Shekhinah places him squarely on the level of the one who visually experienced
the Sinaitic epiphany and who thereby attained the status of an angelic or
spiritual being. There are various treatments of the nature of the visionary expe-
rience of the Sinaitic theophany in the Z0/var. One of the key texts,“ an inter-
pretation of Exod. 20:15, “And all the people saw the voices” (we-/chol ha-‘am
l’0iI‘m ‘er ha-qolot), raises the obvious problem that troubled classical and medi-
§\’£1l exegetes alike: why does Scripture employ the predicate “saw” in conjunc-
TIOH with the object “voices,” thereby mixing an optical and an auditory meta-

5“ MS New York—_]TSA Mic. 1805, fol. 18b. Cf. Joseph of Hamadan, Sefer Tashak, ed. Zwelling,
P‘ 356: “What is the /pas/amal? When he joins Metatron with Yahoel. Thus it says, ‘Like a /pashmal
"1 the flame’ (Ezek. 1:4), this alludes to the unity of the Holy One, blessed be He.“
F "H MS New York-,]TSA Mic. 1805, fols. Z()b—Z1a. The text is printed in Meir ibn Gabbai,
At/odar ha-Qodesh, pt. 4, chap. 19, p. 467.

“‘"’ Z0/var Hadash, 41a.
“' Zohar 2:81a-b.
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phor? In response to this query, the Zohar offers three possible interpretations_
The first, attributed to R. Abba, is based on a close, more or less literal, reading
of Scripture, attested especially in several Geonic authors,62 and suggests that
the incorporeal voices of divine speech were embodied in the physical media of
darkness, cloud, and thick fog,63 which allowed them to be seen by the human
eye. From such a vision the Israelites were illuminated by the supernal light of
God. The second view, attributed to R. jose, maintains that these voices, the
content of the vision, were nothing other than the sefirot themselves, the poten-
cies of God, which shone forth. It thus makes perfect sense to speak of an
“actual seeing” of these voices, for the latter are in essence of a luminous na-
ture.64 A third view, attributed to R. Eleazar, offers yet another, though not
unrelated, interpretation. According to him, the voices likewise refer to the
sefirot, but the vision of these voices was mediated through the last of them, the
Shel2hinah.65 This is alluded to in the verse by the accusative particle ’et, which
functions in the Z0/oar as a mystical symbol for the last gradation, the comple-
tion of divine speech, inasmuch as this word comprises the first and last conso-
nants of the Hebrew alphabet.“ A reference to this zoharic view is to be found
in Moses de Leon’s Mishkan ha-‘Edut:

I have seen in the secrets of Torah a deep matter concerning the verse “And all
the people saw the voices,” the secret of the speculum that does not shine [i.e.,

62 Cf. the explanation of revelatory experience in Saadiah’s commentary on Sefer Yesimh, ed.
Kafih, p. 31 ; tludah ben Barzillai, Penis/2 Se/er lesirah, p. 2?}. Saadiah‘s explanation is also cited by
pseudo-Bahya in Se,-“lit Toror /in-Ne/esh, p. 18; see also Jacob ben Sheshet, .ll/Ies/iii.’ Deuarim
Neiaholgim, p. 191; Recanati, Perusb ‘a1 /m-Torah, 26a. See Sirat, Theories, p. 23; idem, La lettre
hébraique er sa sigm_Fication, pp. 24, 35 n. 31.

“*5 Cf. Deut. 4:11, S:19~20. Cf. ZOfJ(1?‘ 'l:11b: “Darkness is fire, as iris written, ‘When you heard
the voice out of the darkness’ and ‘The mountain was ablaze with flames to the very skies, dark-
ness, etc.’ " A likely source for the equation of darkness and elemental fire may have been Maimoni-
des, Guide of the Perplexed 11:30.

‘*4 Cf. Z0/Jar 2:194a: “All [of Israel] saw the upper lights illuminated in the speculum that ShiI1¢5
[i.e., T1‘)Ot’T€l‘], as it is written, ‘And all the people saw the voices‘ (Exod. 20:15).” An alternative
interpretation of this verse that likewise emphasizes the visionary characteristic of the Sinai 6‘/em 15
to be found in Zo/:iar2:146a: “When the Holy One, blessed be He, was revealed on Mount Sinai»
He gave the Torah in ten words (or commandments). Each and every word produced a voice and
that voice divided into seventy voices [cf. B. Shabbat 88b: Midrash Yiznlguma, Shemot, 25; Shemtlt
Rdbbah 28:4]. All of [the voices] shone and sparkled before the eyes of lsrael, and with their W31’?
93"‘-'8 they saw the splendor of His glory, as it is written, ‘And all the people saw the voices.’ ” See fll$0
the graphic description in Zohar Hadasb 41b—c of lsrael‘s seeing the engraving of the letters Of Yhc
first word of the Decal-zague, “anokhi, on the tablets of stone, which resonates with the description Of
revelation in the targumic fragment cited in n. 73, below.

‘*5 Cf. Z0/Jar 2:83b. Cf. Nahmanides’ commentary to Gen. 15:1 (1:89), and Deut. 5:19 (Z1369);
MS Oxford-Bodleian 1645, fol. 88a: “ ‘They saw the God of lstael,’ the prophecy of the [lsrafilltcl
people was by means of the glorious name (shem ha-niiahbad, i.e., the Presence) through thfimci
dium of a cloud and thick darkness. The elders prophesied through it without any interme<l131'Yi
and Moses actually saw Him, as it says, ‘and you shall see My back.’ ”

6° See Z0/Jar 1:15b. 30b, 53b, 60a, 208a, 247a; 2:90b, 126a, 147b; Tiqqune Z0/Jar, 301 74‘);
MS New York-JTSA Mic. 1805, fol. llb. ln interpreting this seemingly insignificant word, Th‘?
kabbalists follow an ancient midrashic practice attributed particularly to the school of Aqiva; 556
B. Pesahim 22b.
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_s/:61:/mmh]. They said that this speculum is hidden and takes form. She stands and
jg momentarily seen, then returns and is hidden as at first; she takes form and
afterwards is hidden and removed. This is the hidden secret of the verse “all the
people are seeing” (we-khol ha-‘am ro‘z'm). It is written ro‘im [in the present tense]
and not ra’u [in the past tense].6?

The use of the present tense implies that the activity of seeing described here is
not completed, for indeed, the object of vision, the Shelzhinah, is characterized
by a ceaseless dialectic of appearing and hiding. De Leon affirms the ongoing
possibility of reliving the theophanic moment of Sinai that was marked by the
manifestation of this particular grade. As will be seen in more detail below, it is
precisely through the activity of Torah-study that the enlightened kabbalists are
afforded the opportunity to see the She/ebinab as she was seen at the historical
event of revelation.

R. Eleazar’s interpretation that at Sinai Israel had a vision of the S/oek/oina/0
has its antecedents in a host of midrashic and aggadic statements that empha-
size the unique theophanous quality of the Sinaitic revelation. In terms of kab-
balistic precedents, the notion that Shek/vinah is the locus of the revelatory
experience at Sinai is first expressed in Sefer ha-Babir. The relevant section
begins with an exegetical reflection on Exod. 20:15: “ ‘All the people saw the
voices’ [refers to] those voices of which David spoke.”68 This statement is fol-
lowed by a detailed enumeration of the seven occurrences of the expression
“voice of the Lord” (qol YHWH) in Ps. 29:3—9, which had already been ap-
plied exegetically to the Sinaitic revelation in classical rabbinic sources.69
Moreover, the Bahir appropriates the view attributed to R. Yohanan that the
Torah was given in seven voices“) and gives it a theosophic interpretation:
“Thus you have learned that by means of seven voices the Torah was given, and
the Lord of the world was revealed through all of them to [Israel], and they saw
Him, as it is written, ‘All the people saw the voices.’ ”71 The voices mentioned
in Exod. 20:15 are those enumerated in Ps. 29:3—9, that is, the seven voices
through which the Torah was given, which, according to the kabbalistic sym-
bolism in the Bahir, represent the divine potencies. Inasmuch as these potencies
are essentially light it follows that one can speak of the seeing of the voices in a
literal sense, and the initial exegetical problem of using a visual predicate with
an auditory object is solved. The seeing of the voices recorded in Scripture
therefore signifies that the people of Israel had a vision of God who was re-

“? MS Berlin Or. Quat. 833, fol. 35a.
6*‘ Se/er ha-Bahir, § 45. On a similar hypostatization of the seven voices in Ashkenazi tradition,

See MS Oxford-Bodleian 1208, fol. 6b, where Psalm 29 is interpreted in terms of the “seven voices
that go out before the Presence.”

"" Cf. Mei:/ailta de-Rabbi Ishmael, ‘Amaleq, 1, p. 188, and Bahodesh, 1, p. 205; Melzhilttz de-
Rabbi S/9im‘on bar Yobai, p. 142; Si/re on Deuteronomy, 343, p. 397; Shir ha-Shirim Rabbab 1:13;
B. Zevahim 116a. And see esp. the formulation in Midrasb Yelammedenu cited in Yblqut Shim'om
fid Psalm 29, 2:709. See also the piyyut of Eleazar Qallir, in jubeischri/t zum neunzigsten Ceb-
Hrtstag des Dr. L. Zunz (Berlin, 1884), p. 204.

T“ B. Shabbat 88a; Midrash Tanbztma, Shemot, 25; Shemot Rabbab 28:4.
7' Se/er ha-Babir, § 45.
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vealed through the seven emanations. To an extent, the bahiric view is based on
the exegetical posture of R. Aqiva, who reportedly interpreted Exod. 20:15 as
follows: “They saw and heard that which was visible. They saw the fiery wotd
coming out of the mouth of the Almighty as it was hewn upon the tablets.”72
According to Aqiva, then, seeing the voices involved a mystical perception of
the fiery letters of God’s speech as they were engraved on the stone tablet5_73
From another comment attributed to Aqiva, in which Exod. 20:15 figures as a
key prooftext, it appears that the voices seen at Sinai amounted to a vision Qf
the visage of God: “R. Aqiva interpreted the verse [Cant. 2:14] as referring tq
the time that Israel stood before Mount Sinai, ‘O my dove, in the cranny of the
rocks,’ for they were hidden under the cover of [Mount] Sinai. ‘Let me see Your
face,’ as it says, ‘And all the people saw the voices’ (Exod. 20:15).”74 The kab-
balistic explanation offered in the Bahir is an elaboration of this midrashic
view, for the vision of the divine voices was, in effect, a mystical apprehension
of God.

The position of the Bahir is modified somewhat in the continuation of the
text, where it is emphasized that the seeing of the seven voices was mediated
through the last of them, which corresponds to the Shekhinah. This notion is
expressed in three consecutive passages, each one employing somewhat differ-
ent terminology. In the first instance, responding to the textual discrepancies
regarding God’s addressing the people at Sinai from the heavens (Exod. 20:22)
and His descending from the mountain (Exod. 19:20, 2 Sam. 22:10), the Bahir
states that “His great fire, which is one voice, was on earth, while the other
voices were in hea ven, as it is written, ‘From the heavens He let you hear His
voice to discipline you; on earth He let you see His great fire; and from amidst
that fire you heard His words’ (Deut. 4:36).”75 There is thus no contradiction
between the different scriptural accounts, for God spoke from heaven but was
heard primarily from the earth. More specifically, the locus of the divine

-71 Melahilta de-Rabbi Ishmael, Bahodesh, 9, p. 235 (cf. the view of Bar Qappara in Midrash
Samuel 9:4, p. 74). In contrast to Aqiva, two other interpretations of Exod. 20:15 are given in the
aforementioned midrashic source: R. lshmael’s view that “they saw what is visible and heard what
is audible,” and the opinion ofjudah the Prince that the seeing of the voices is meant “to proclaim
the excellence of the Israelites, for when they stood before Mount Sinai to receive the Torah they
interpreted the divine word as soon as they heard it.” For a parallel to ]udah’s explanation, see Sift“
on Deuteronomy 313, p. 355; see Urbach, The Sages, pp. 266—26'.7. Cf. De Migratione Abraham?
47—49, where Philo's view seems to approximate that of Judah. See Wolfson, Philo, 2:37-38. From
other places in the Philonic corpus, however, it seems that he interpreted Exod. 20: 15 in a way akin
to Aqiva; see De Decafogo 32-33, 46—47; De Vita Mosis H.213; Chidester, Word and Light’
pp.30—43.

73 It would be fruitful to compare the view attributed in rabbinic sources to Aqiva to the mid-
rashic gloss to Exod. 20:2 found in M. Klein, Genizah Manuscripts ofPalestiriiarz Targum t0 the
Pentateuch (Cincinnati, 1986), 1:264: “The first commandment as it emerged from the mouth Of
the Holy One . . . like meteors, like lightning, [and] like torches of fire; a torch of fire to His right»
and a torch of fire to His left; it sprang forth and flew in the heavenly space. And all of Israel saw It»
and feared it. And it would return and be engraved upon the two tablets of the covenant.”

74 Shir ha-Shirini Rabbah 2:31.
75 Sefer ha-Bahir, § 46.
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tpjphany—-both visually and aurally——is the “great fire” (’esh ha-gedollah), the
Shelzhinah, the only one of the seven voices that is immanent on earth, the other
Six being in heaven. The point is exegetically linked to “ [The Lord spoke to you
out of the fire;] you heard the sound of words but perceived no shape—nothing
but a voice” (ibid., 12), which, according to the Bahir, implies that “they saw
an image, but not every image, as it is written, ‘you perceived no shape-
nothing but a voice,’ and it is written, ‘you heard the sound of words.’ ”76 The
meaning of the seemingly cryptic remark, “they saw an image, but not every
image,” is that the Israelites saw the image (temzmah) of God that is identical
with the singular voice (qol), that is, the Shekhinah, which comprises all the
other voices that were not seen directly. The expression lzol temzmah refers
specifically to the attribute of God that corresponds to the phallus, designated
as laol, inasmuch as it comprises within itself all the other potencies. The Israel-
ites thus were vouchsafed a vision of the Shelzhinah, which is the image of God,
but not of Yesod, which is the image that is the All. In a third passage the issue
is clarified even further: “One verse says, ‘All the people saw the voices’ (Exod.
20:15), and another verse says, ‘The voice of the words that you heard’ (Deut.
4:12). How is this possible? At first they saw the voices. And what did they see?
The seven voices . . . and in the end they heard the speech that went out from
them all. We have learned that there were ten [words] and the rabbis said that
all of them were said in one word.” So all of these [seven voices] were said in
one word.”78

]ust as the rabbis had claimed that the ten words of revelation were uttered in
one, so, too, the seven voices, which correspond to the seven lower sefirot, are
all contained in one voice (qol) or speech (dibbur), that is, the Shelzhinah. That
the one word that contains all the others refers to She/zhinah may be gathered
from the continuation in the Bahir: “Ten utterances (ma’amarot)79 [corre-
spond] to the ten kings. Perhaps they could not be spoken by one? The word
’arzolzhi [“I”] is written in [the beginning of the Decalogue] and it comprises all
ten. And what are the ten kings? Seven voices and three words.”8O All ten
utterances, composed of the seven voices and three words, are contained within

7" Ibid., § 47.
“S Cf. Mekhilta ale-Rabbi Ishmael, Bahodesh, 4, p. 218; “The Holy One, blessed be He, said all

the ten commandments in one word and afterwards specified each commandment by itself.” And
Midrash Tar:/puma, Yitro, ll: “the ten words [of revelation] all emerged from the mouth of God in
one voice.”

7* Sefer ha-Bahir, § 48.
S" In this context the word rrnfarrztzrot is used to refer to the ten wotds of revelation. Elsewhere in

the Bahir (§ I 38) the rrzaarrzrzror stand for the utterances by means of which the world was created,
Which correspond to the ten sefirot, which in turn correspond to the ten sayings (dihberot) of
revelation (§ I24).

‘“’ Ibid., § 49. Cf. A. Hebbelynck, “Les mysteres des lettres grecques,” Museon I (1900): 34-36,
where the divine pleroma is represented by a decade broken up into the “three hypostases of the
lndivisible Trinity" and the seven days of the week (the six days plus the Sabbath). This work, a
f0urth-century text that comprises older traditions, including ideas of a judeo-Christian prove-
nance, is an important source for the study of early ]ewish esotericism.
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the Presence, which is designated by the first-person pronoun “aria/chi, the Sub,
jective pole of the divine pleroma and the personal voice of revelation. ParadOx_
ically, the first word of the Decalogue (’arz0khi) symbolizes the last of the divine
emanations, the audible and visible aspect of the pleroma that comprises within
itself all ten powers. That the Shekhinah is the visible manifestation of the
hidden God is stated in what appears to me to be one of the older tradition-
complexes incorporated in the Bahir. The following parable is given to explain
in what sense the pleroma of divine Wisdom is called “blessing” (berakhah),
the place to which every knee bows down (cf. Isa. 45:23): “To what may this be
compared? To those who seek to see the face of the king, but they do not know
the whereabouts of his house. At first they asked: Where is the house of the
king? and afterwards they asked: Where is the king?”81 The way to find the
king, therefore, is through his house, that is, the Shekhinah, which is the visible
representation of the hidden God.

What is implied in the enigmatic passages from the Bahir is developed fur-
ther by thirteenth-century Spanish kabbalists, of whom I will here mention two
examples. The first is Ezra of Gerona, who comments that although there are
two aspects of Torah, written and oral, which correspond respectively to the
sixth (masculine) and tenth (feminine) divine emanations, the medium of reve-
lation of the former is the latter. “The Oral Torah [Shekhinah] emanates from
the Written Torah [Tiferet], which maintains her. . . . The two torot were given
by means of the Shekhinah . . . for the inner voice [of revelation] was not dis-
cernible or heard until the end, which is the tenth sefirah.”81 My second exam-
ple is Nahmanides, who writes in his commentary to Exod. 19:20,

[The Torah] was given to Moses in seven voices [i.e., the seven sefirot], which he
heard and comprehended. But with respect to Israel, they heard it in one voice [i.e.,
the Shela/ointz/1], as it says, “a loud voice and no more” (Deut. 5:19). And it says,
“You heard the sound of words but perceived no shape—nothing but a [single]
voice” (ibid., 4: 12). And here, too, [Scripture] alludes [to this]: “And all the people
saw the voices” (Exod. 20:15), the word qolot (voices) is [written] without a waw
[signifying the plural form], for they [Israel] saw all the voices as one [i.e., the
Shela/oina/1] . '5 3

*1 Sefer ha-Bafiiir, § 4.
83 Perush le-Slrir ha-Sbirfm, ed. Chavel, p. 48?. Cf. the passage translated and discussed bl’

Scholem in On the Kabbalah, pp. 49-50: “The form of the Written Torah is that of the colors Of
white fire, and the form of the Oral Torah has colored forms as of black fire. . . .And so the Written
Torah can take on corporeal form only through the power of the Oral Torah,” Scholem attributed
the text to Isaac the Blind; see, however, Idel, in “Kabbalistic Material from the School of R. David
ben ]udah he-Hasid,“ p. l'?’0 n. 9, suggests that the text was authored by a certain kabbalist, R-
lsaac, who wrote at the end of the thirteenth or the beginning of the fourteenth century. See idem,
“lnfinities of TOTLI1 in Kabbalah," p. 145. It is worthwhile to compare that text with an0IheT
kabbalistic passage extant in MS Oxford-Bodleian 1945, fol. 38b; see also fol. 66b.

’-*3 Nahmanides commentary to Exod. 20:2, 1:388. See also his commentary to Gen. 15:1,
p. 89; Exod. 3:13, p. 291; Deut. 5:19, 2:369; 34:10, p.504. In contrast to the view expressed by
Nahmanides, other kabbalists, such as Ezra of Gerona, maintained that at Sinai Moses beheld but
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The opinion attributed in the Zohar to R. Eleazar follows this line of inter-
pretation by maintaining that the vision of the upper lights at Sinai was medi-
an-;d through the Sheilahz'nah. In another context the Zohar puts the matter as
follows: “When the Torah was given to Israel they saw and gazed directly upon
[he other mirror [Shekhinah] and the upper gradations, and they desired to
gaze upon and see the glory of their Master. Thus they saw the supernal glory
of the Holy One, blessed be He.”*“' In yet another zoharic passage we read, “It
has been taught: when God revealed himself on Mount Sinai all of Israel saw as
one who sees a light in a crystal. From that light each one saw that which
Ezekiel the prophet did not see. Why? For those upper voices were revealed [or,
according to a variant reading, inscribed] in one, as it is written, ‘And all the
people saw the voices.’ By Ezekiel, however, the Presence was revealed in her
chariot and no more. Ezekiel saw as one who sees from behind many walls.”35

According to the Zohar, and other thirteenth-century kabbalistic works as
well, the vision of God accorded to all prophets with the exception of Moses,86

five sefirot {based on the opinion of R. Helbo. cited in B. Berakhot 6b, that the Torah was given in
five voices). See P€7'H$f)1£’-Sf)1'T ha-S/Jirim, ed. Chavel., p. 488; Azriel of Gerona. Perush ha—’Aggad0t,
p. 7. See, however, Ezra‘s commentary on the aggadot extant in MS Vatican 441, fol. 49a, where,
after mentioning the passage from Berakhot, he summarizes the various positions as follows: “The
ten [voices], and the seven, and the five, everything was one [or perhaps: all these views are identi-
cal]." Cf. Todros Abulafia"s interpretation of R. Helbo’s view in ‘Osar /Ja-Kavod, 4a, to the effect
that the five voices, which correspond to the five sefirot, were contained in the S/Jek/virzala, the locus
of the theophanic vision. For an effort on the part of a kabbalist to harmonize the different aggadic
views regarding the revelation of Torah in seven voices, five voices, or one voice, see MS Oxford-
Bodleian I945, fol. 38:1.

*4 Zolaar I:9Ia. Cf. 2: 146a: “Whatever Israel saw at that time [i.e., at Sinai] they saw from one
light [i.e., .5l2elzl;i'm2l2] that received all the other lights [i.e., the upper sefirot], and they desired to
See it.“

*1 Zohar 2182a. The expression “as if from behind a wall” is used on several occasions in
zoharic literature to characterize an inferior mode of visualization. See, e.g., Zolmr 2:69b, 130b,
213a; 3:'1_74b; Z0/var Hadas/"2 38a, 39d. This expression is used as well by Moses de Leon in several
of his Hebrew theosophic writings; see, e.g., S/nzltr Yesod ha-Merkavah, MS Vatican 283, fol.
169b: “concerning the upper [celestial creatures] there is no seeing except by a slight contempla-
tion as if from behind a wall.”

““ Emplo,\_-‘ing the terminology of B. Yevamot 49b, many kabbalists maintained that all prophets
With the exception of Moses beheld the Slaelclairmla, the “speculum that does not shine”; Moses, by
contrast, beheld the divine through Tr'f"eret, i.e., the “speculum that shines." Cf. Azriel of Gerona,
Perzisla Isa-Vlggadot, pp. 33-34; Z0/oar 1:I31a, 170b-171a; 2:23b, 82b, 245a; 3:174a, 198a,
Zéfib; Zolaar Hades/1 38b, 42c, 77a; Tiqqime Zohar 18, 32:1; Moses de Leon, Slaeqel ha-Qodesh,
h. 16; (iikatilla, .S‘ha‘are ‘(Jrah I :70, 149-150, I59, 248-249 (cf. Goetschel, “The Conception of
Prophecy in the \1i'/orks of R. Moses de Leon and R. joseph Gikatilla,” pp. 222-224); Isaac of Acre,
Me"i'r::zt 'Eim2yim, pp. 41-43. Cf. Zolmr 2:82b: “all prophets vis-ii-vis Moses are like a female vis-
a‘~vis a male.” To be sure, not all kabbalists accepted this interpretation. See, e.g., Todros Abulafia,
.5lm'ar ha-Razim, p. '79, where it is stated that even Moses comprehended the speculum that shines,

‘-9-, TI'ft?n’t. only indirectly, through the medium of the two cherubim, which, according to this
l<abbalist, symbolize the ninth and tenth gradations, Yesod and .5/rel:/Jim-1/2. Other kabbalists also
Jttempted to lower the level of Mosaic prophecy, especially in terms of visualization, although a
Clear distinction between Moses and other prophets was always maintained. See, e.g., A/1e’irat
iliirmj-'z'nz, pp. .55. I34; MS Paris-BN 843, fol. 75a; l\/IS Oxford-Bodleian I945, fol. 67b.
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was said to be mediated through the last of the divine grades, the feminine
Presence.” The Presence is the archetypal image that contains all images, the
prism or mirror that reflects all the supernal forms.“ One might even go so far
as to say that for the kabbalists the Presence is not only the locus of prophetic
experience but also the “objective correlate” or “sensory pole” of prophetic
vision. On several occasions Nahmanides criticized Maimonides on precisely
this score: the latter contrasted prophetic vision with actual seeing too sharply,
implying that the contents of a prophetic vision have no basis in concrete exter.
nal (or spatial) reality.” The position of the Zohar, in full concord with
Nahmanides, would be that the object of prophetic vision does not exist only in
the mind of the prophet but is an objective reality. On the other hand, as ]
argued in the previous chapter, for the zoharic authorship, as for other kabbal-
ists, the form or forms that the spiritual reality assumes are constructed within
the imagination. This is not to say that the imagined object is purely subjective
insofar as it is constituted by an intentional act of imaging. The point is rather
that in the prophetic vision the spiritual forms of the divine pleroma are config-
ured in the last of the gradations, and the latter corresponds to the imagination,
for it is perceived in distinct forms only by the imagination. Indeed, human
imagination is a mirror that reflects the divine mirror in such a way that by
imaging the image of the divine anthropos the visionary, in effect, is seeing his
own pneumatic being projected outward. This double reflection should not be
construed, in contemporary terms, as a form of psychological reductionism,
inasmuch as the ontological presupposition underlying the kabbalistic psychol-
ogy is that the soul itself is of the same substance as God. The kabbalistic
perspective, in contrast to the Maimonidean view, maintains that the images
seen in the imagination correspond to an external or transcendent reality, the
divine Presence. Thus, in a passage from Midrash ha-Ne'elam on the book of
Ruth, it is stated that the prophets—with the exception of Moses-“saw the

87 Cf. Z0/var 1:-55a, 88b, .91a—b, 183a, 203a, 240b; 2:245a, 247b, 257b; Tiqqune Z0/var 18,
31b; 19, 39b; Z0/car Hades/0, 'l11b (Tz'qqum'm). See Scholem, Origins, p. 451. It should be noted,
however, that on occasion the zoharic authorship, in line with accepted kabbalistic symbolism,
refers to the two gradations above the Presence, Nesa/12 and Hod as the source of prophetic inspira-
tion. Cf. Azriel of Gerona, Perus/0 ha-‘/4g_gadot_, p. 4.9; Z0/var 1:1b, 183a; 2:104b, 171a, 251b,
257b, 276b; 3:35a, 68a (RM); 90b; Tiqqune Z0/oar, introduction, 2a-b, 11b, 13a; 21, 492-1; 55>
88b; 70, 123b; Zc-her Hades/0 119c (Tiqqzmim); Gikatilla, S/2a'are “Ora/0 1: 149-150; Moses C16
Leon, S/oeqel ha-Q0-des/J, p. 58 (cf. Goetschel, “Conception of Prophecy,” pp. 222, 232); Bahyais
commentary on Nu m. 12:6, ed. Chavel, 3:72-73. Yet, even in these contexts, it is abundantly C169"
that the medium of prophetic vision is the Shekbinah.

*8 Cf. Z0/oar1:13a, 88b, 91a, 183a; 2:l86b.
8” See l\Iahmani<les' lengthy critique, in his commentary to Gen. 46:1 (ed. Chavel, 1:246—51l» of

Maimonides’ discussion of prophecy in the Guide of the Perplexed 1:27, and in his commentary F0
Gen. 18:1 (1 : 103-] 05) of Maimonides’ interpretation of angelic revelations in the Guide II:4. 56]-‘3
also my “Secret of the Garment in Nahmanides.” It should be noted that in some cases Maimoni-
des does allow for an “objective” correlate to prophetic visionary experience, viz., the “created
light” (the Shela/oinzh), which God has made especially for this purpose. Cf. Guide 1:11, 25, 46, _64*
This reflects the Saadianic conception of the “created glory”; see chapter 4, section on Saadli-111
Gaon.
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images from above as a sort of body” (s/2e~ro’im dimyonot she! mdalah iaemin
guf),99 To see the spiritual images in concrete, tangible form is precisely the
distinctive quality of the prophetic vision. The point is elaborated on by Moses
de Leon, who contrasts the prophecy of Moses with that of all other prophets:

[In the case of] the prophecy [of Moses], his vision was devoid of all corporeal
matters. He saw the matter clearly from within the speculum that shines, which
does not take shape at all in a corporeal vision (she-’ez'na/9 nigshemet bi-re°z'yat
gufni kelal). It is rather a true splendor, pure and clear. This is not so with respect
to the rest of the prophets, who saw from within a speculum that does not shine,
for it takes shape in accordance with their vision (nigshemet kefi re"z'yatam), and
they do not see it except as a corporeal image (demut gu_f).9‘

While de Leon, like the aforementioned zoharic text, contrasts the imaginary
seeing of the divine in bodily forms with a purer seeing that is imageless, the
significant point for my analysis is the characterization of the former. It is, after
all, this latter kind of seeing that is achievable by the kabbalists and thus best
informs us about their particular religious orientation.

To return to the zoharic interpretation of revelation: It follows that the inter-
pretation of R. Eleazar places the Sinaitic theophany in the spectrum of
normal—that is, other than Mosaic—prophetical experience wherein the locus
of visionary experience is the last gradation. It is noteworthy, moreover, that the
Sinaitic vision is contrasted with that of Ezekiel’s vision of the chariot in Baby-
lonia: whereas Israel saw all the upper gradations as reflected in the Presence as
if in a crystal, Ezekiel merited seeing the Presence only as reflected in her char-
iots, that is, the angelic beings beneath the divine realm. It would appear from
the view of R. ]ose, however, that at Sinai Israel achieved a higher level of
prophetic consciousness. Indeed, in another passage,91 also attributed to R.
]ose, the Z0/var presents an alternative explanation, according to which those
at Sinai were said to be on a par with Moses, thereby exceeding the experiential
level of other prophets. In this case as well, the Zohar contrasts Israel’s vision at
Sinai with that of Ezekiel. In the scriptural account of the latter’s vision words
like “image,” “likeness,” and “appearance” are constantly employed, for
Ezekiel saw what he saw “as if from behind a wall,” whereas Israel saw God
“face to face.” “Ezekiel saw the image of the supernal chariots, for he saw from
I1 place that was not so bright.” Israel saw a vision of the five upper voices93
through which the Torah, according to one rabbinic view, was given, whereas
Ezekiel saw five corresponding gradations below the divine realm: the stormy

9" Zolmr Ijladash, 77a. According to an alternative version the text reads, “they saw the images
above as a sort of form (gawwen).” I would suggest that the reading “as a sort of body” at some
P0int was changed by a copyist because of its radical implications.

9‘ i'VIz's/vilzan ha-‘Edmf, MS Berlin Or. Quat. 833, fol. 3a.
“Z Zo/Jar 2182b. See also 194a; and Isaac of Acre, Me’irat "Ema-yim, p. 5.
93 This accords with the view of Ezra of Gerona; see above, n. 83. Cf. Zohar 2:84b, 90a, 206a.

De Leon affirms the same view in several of his Hebrew theosophic writings; see Book of the
Pomegranate, p. 162 (Hebrew section); MS Munich 47, fol. 336a.
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wind, a huge cloud, the flashing fire, a radiance, and the electrum (see Ezek_
1:4). At Sinai, then, Israel achieved something of the status of Moses. The
Zohar notes, accordingly, that Scripture says with respect to Moses, “And the
Lord descended on Mount Sinai and called to Moses” (Exod. 19:20), and anal-
ogously, with respect to the nation, “the Lord descended in front of all the
people on Mount Sinai” (ibid., 19:11). Hence, at Sinai the king’s “head” and
“body” were revealed, whereas Ezekiel saw only the “lower hand” or “feet” Qf
God. Ezekiel, like Isaiah, had a vision of the Presence, but even that was a lower
level of visualization.94

As to the specific content of the visionary experience at Sinai, we learn, more-
over, that the vision had a decidedly gnostic element, that is, through the vision
the people were able to gain esoteric knowledge of the divine attributes. “It has
been taught: R. ]ose ben R. judah said: Israel saw here [at Sinai] that which
Ezekiel the son of Buzi did not see; and they all comprehended the supernal,
glorious Wisdom.”95 A clear link between the visionary and epistemological is
thus formed: through the vision, theosophical knowledge was gained. Knowl-
edge, according to the Zohar, is essentially of a visionary nature; the word the
Zohar employs for mystical contemplation, loistakkelut, should be rendered
“visualization,” for the visual contemplation of the divine form lies at the heart
of mystical knowledge. It is within this framework that one must understand
the further connection made between the seeing of the voices and the process of
interpretation. In earlier midrashic sources, as well as in Philo, the seeing of the
voices described in Exod. 20: 15 was already understood as a conceptual vision
expressed through interpretation. When Israel saw—that is, comprehended—
the words of the divine revelation, they immediately interpreted them. Drawing
on this ancient motif in ]ewish thought, the Zohar elaborates on the her-
meneutical quality of the visionary experience at Sinai:

The ten words of the Torah [i.e., the Decalogue] contain all the [613] command-
ments,"6 comprehending what is above and below, the principle of the ten words of

‘*4 The zoharic authorship, together with several other thirteenth-century kabbalists, relegated
Ezekiel’s chariot vision to a lower ontological realm below the divine pleroma. To be sure, as is
evident from the various kabbalistic commentaries on Ezekiel 1, the particular details of I116
prophet's vision all have a symbolic correspondence to the upper realm, but in essence the throne-
World of that vision was concerned with the “lower chariot,” i.e., the realm of angels below I116
sphere of divine potencies. See Scholem, Major Trends, pp. 206-207; Tishby, Wisdom of I179
Zobar, pp. 587-595; Farber in Jacob ben jacob ha-Kohen, “Commentary on Ezekiel’s Chariot,”
pp. 94 n. 3, 170 n. 1.

“F 7.0/var 2:82a.
‘*6 This notion can be traced to Geonic and late medieval midrashic sources. See Saadiah’s C0II1'

mentary on Sefer Yesirah, ed. Kafih, pp. 47-48; idem, Hzaharot le-'Aseret ha-Dzibberot, in
PM Jellinek, Qt/mrres Taryag (Vienna, 1878), p. 5 n. 14; Judah ben Barzillai, P€?‘M5f7 Sefer Yesirfilh, P-
278; Bemidbar Rabi;-ah 13:16, 18:21; Sefer ha-Bahir, § 124; Ezra of Gerona, Perush le-Shir ha-
Sfzirim, ed. Chavel, p. 52]; Zobar 2:90a—b, 93b; Moses de Leon, Book of the I’0mc'gffl"4¢@’
pp. 219, 340-341, 342 (Hebrew section). See Wtilfstin, “Mystical Rationalization of the C031"
mandments in Sefer be-Rz‘mmon,“ pp. 224-225.
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creation. . . .-97 These [ten words] were carved on the tablets of stone, and all that
was hidden in them was visible to their [the 1sraelites’] eyes, for they all knew and
considered the secret of the 613 commandments of the Torah contained in them.
All was visible to them, all was understood in the minds of Israel, and all was
revealed to their eyes. In that time all the secrets of Torah, above and below, were
not removed from them, for they saw with their eyes the splendor of the glory of
their Master. Since the day God created the world there was nothing like His re-
vealing His glory on Sinai.”

Through a vision of the divine glory, the last of the emanations in the sefirotic
pleroma, the people of Israel were able to penetrate the depths of Torah, to gain
the hidden (i.e., kabbalistic) secrets of the 613 commandments contained in the
Decalogue. The ten words of revelation correspond to the ten words of cre-
ation, which in turn correspond to the ten divine gradations. According to the
Zohar, then, at Sinai the people of Israel gained knowledge of the esoteric, as
well as the exoteric dimension of Torah, through a vision of the glory. The
esoteric dimension is fundamentally an understanding of the sefirotic pleroma
expressed specifically as the comprehension of secrets contained in the Deca-
logue. Thus, by seeing the glory the Israelite people were capable of acquiring
mystical knowledge embodied in the Torah.

INTERPRETATION

The Enlightened Will Shine: Mystical Hermeneutics as Tlaeoplaany

As we have seen, the Zohar upholds a special kind of visionary experience at
Sinai: the Israelite people were said to have seen either the upper five gradations
directly, thereby achieving the level of Moses, or the last gradation as reflecting
the upper five. In the text cited at the close of the last section, the people like-
wise were said to have seen the divine glory, and at the same time all the secrets
of the Torah. Indeed, according to that passage, these secrets were available to
Israel precisely because they beheld the splendor of the glory. Visual experience,
therefore, grounds theosophical comprehension; gnosis flows out of a mystical
seeing. It can be further argued that in the mind of the zoharic authorship the
process of kabbalistic hermeneutics is, in some sense, an imitation of the histor-
ical event of revelation. Consider, for example, the following passage: “Thus it
was that on that day the colleagues (lgaz/rayya°) saw the face of the Shelahinah
and they were encompassed by fire. The face of R. Abba was burning like a
flame from the joy of Torah. It has been taught: that whole day none of them

”-"H" That is, the ten words by which the world was created; cf. M. Avot 5: 1. For references to the
correspondence between the logoi and the commandments, see Ginzberg, Legends 3:104—106,
6:43 n. 237, 45 n. 243; M. Kasher, Torah Shelemtzli (New York, 1973), 9:43 n. 72; Moses de Leon,
Book of tlie Pomegrtmtzte, p. 219 n. 20 (Hebrew section).

”"‘ Zolmr 2:93b—94a; 2:82b, 156b,
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left the house and the house was bounded by smoke. Among themselves they
were innovating words of Torah as if on that very day they had received the
Torah on Mount Sinai.”-99 Here, too, the zoharic view is rooted in a long-
standing rabbinic tradition according to which exegetical activity, or study of
Torah, was linked to the Sinaitic theophany. Several rabbinic passages, as I have
already indicated, even stress that through interpretation of the Torah the su-
pernatural phenomena of the Sinaitic event are recreated. Moreover, in a host of
rabbinic sources the illuminative nature of Torah-study is emphasized: the
countenance of the sage is described as shining with the brightness of the celes-
tial lights and illuminating others. 100 It is plausible that precisely such a charac-
terization underlies the rabbinic idea, clearly evident in the zoharic passage
cited above, that he who receives the face of the sage is as if he received the face
of the Shelzhinah. In the Zohar the correlation of hermeneutics and revelation is
focused specifically on the fact that in both, comprehension of the text is related
to a vision of the glory. Yet, whereas those present at Sinai comprehended eso-
teric truths of the Torah through a vision of the glory, the mystics gain a vision
of the glory through intense study of the Torah.1°1 It may be argued, moreover,
that, according to the Zohar, the mystic must experience some prior spiritual
illumination before he can contemplate the Shelchinah and see the light of
Torah. This point, it seems to me, underlies the following interpretation of Dan.
12:3, the locus classicus in the Zohar to refer to the mystical-theurgical charac-
ter of kabbalistic hermeneutics.1°2

“And the enlightened will shine like the splendor of the sky” refers to the pillars
and supports of that palanquin. “The enlightened” (ha-maslailim) are the upper
pillars and supports [i.e., the kabbalists] who contemplate (mistahkelei) with their
understanding the palanquin [Shelahinah] to the extent that it is necessary. . . .
“They will shine,” for if they did not shine and were not illuminated, they would
not be able to gaze upon and contemplate that palanquin to the extent that is
necessary. . . . “The splendor” (zohar): that which illuminates the Torah. “The
splendor” that shines upon the heads of that beast [i.e., Shelahinah] and these
heads are the enlightened who shine perpetually and who contemplate that firma-
ment and the light that emerges from there, which is the light of Torah that shines
constantly without pause. ‘O3

9-“ Zohar 1:.94b. On the relation between theosophic exegesis and the Sinatic revelation, consider
Zohar 1:216b: “It has been taught: R. jose said, From the day that R. Simeon left the cave, these
words were not hidden from the fellows, and they would contemplate the supernal secrets, and the)’
were revealed among them as if they were given at that moment on Mount Sinai.” See also thfi
telling remark in Zohar I,-ladash 93c (Tiqquninz): “The Holy One, blessed be He, inclines thfi
heavens and the heavens of the heavens toward the [mystical] fellowship [of R. Simeon] in the mafi-
ner of [the event at] Sinai.”

19“ See sources discussed in Aalen, Die Begrifle ‘Licht’ und ‘Finsternis’, pp. 272-283.
1°‘ On gaining a vision of the divine glory through study of a text, see the legend in Zohar 1:561?

concerning Abraham and Enoch looking at the book of the generations of mankind given originally
by God to Adam.

192 See Giller, The Enlightened Will Shine, pp. 21-32.
1°-‘ Zohar 1:15b-16a.
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In this context the mystics not only contemplate (or visualize) the
palanquin—-a symbolic reference to Shekhinah based on Canticles 3:91°4--
they are the very pillars and supports on which it rests. However, in order for
them to contemplate the splendor (zohar) of the Shelzhinah—the masculine
potency that corresponds to the phallic Yesod,1°5 as reflected in Torah—they
rnust be illuminated by it, a process that is here depicted as the light shining on
their heads. Mystical enlightenment thus consists of the illumination of the
divine phallus on the heads of the kabbalists, which results in their ability to
comprehend mysteries of Torah that emerge from the feminine Presence.1‘96

Crowning and Visionary Union with the Phallus

One should take note here of the subtle gender transformation that is implied
in the depiction of mystical illumination: the kabbalists, whose heads are illu-
mined, are feminized as they receive the elflux from the phallic splendor. That
this illumination entails a crossing of gender boundaries is evident from the
related image of the crown or diadem employed in the Zohar, following earlier
kabbalistic sources, to convey the notion that the mystics are united with the
divine in visual contemplation.1°7 Alternatively, it may be said that the crown-
ing of the kabbalists is a ritual reenactment of circumcision, whereby the co-
rona of the penis is disclosed. As I intimated above, in the complex gender
symbolism of theosophic kabbalah the corona of the penis corresponds to the
feminine aspect of the Godhead, the Shekhinah, and hence the act of crowning
must be viewed as a feminization.

The underlying theosophic assumption here is that the phallus is the ontic
source of both masculinity and femininity. This idea is already expressed in
a passage in Sefer ha-Bahir, where it is stated that the letter saddi (i.e., the

"’* See, e.g., Zohar 1:29a.
'““ On the phallic connotation of the word zohar, see the interpretation of Dan. 12:3 in Zohar

1:'100a-b, and the parallel in Zohar Htzdash 104b-c (erroneously printed as part of the Tiqquninz
section); Zohar 2:2a; Zohar Hadash 106b-c. These passages will be discussed in detail below.

""‘ The influence of the zoharic imagery is particularly evident in one of the hymns Isaac Luria
composed for the Sabbath meals, in which he describes the overflowing of the divine grade that
corresponds to the phallus on the heads of the kabbalists, resulting in their uttering mystical secrets
to crown the table (symbolizing the Presence). See Liebes, “Hymns for the Sabbath Meals Com-
Posed by the Holy Ari,” p. 551. Cf. Zohar 2:153b.

“*3 On the crown as a symbol for mystical union in the Zohar and Moses de Leon’s Hebrew
theosophic texts, see the preliminary remarks in Wolfson, “Mystical-Theurgical Dimensions of
Prayer in Sefer lhl-Rl??1?’HOM,“ pp. 52-55. For the use in Geronese kabbalistic texts of the image of
being crowned in light for the state of deuequt, see the evidence adduced by Idel in “Universaliza-
tion and Integration,” pp. 35-36, and further references at p. 199 n. 27. For a variety of other
references to the act of coronation as a symbol for hieros garnos, see Ginsburg, Sahhath in the
(:llassi'cul Kt'1l)l)t1lt2lIl, s.v. “coronation or crowning of divinity on Shabbat.” See also Zohar 2: 127a-
128a, 2'10b; and see references in chapter 6, n. 50. Another pertinent image is that of the corona-
tion of the righteous in the Garden of Eden by the righteous on earth, i.e., the kabbalists, when they
study Torah at midnight; see Zohar 2:209a; 3: 144b-145a. To be sure, the use of the image of the
crown in kabbalistic literature to refer to the state of mystical illumination and union draws on
much elder merits eenneered with this symbol, but the matter cannot be pursued in this context.
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Saddiq, the Righteous, who is in the position of the phallus) orthographically
can be broken into a yod on top of a mm, the former symbolizing the male
potency (the sign of the covenant of circumcision) and the latter the female
(perhaps related to the word neqeva/1). 1118 Contained within the one letter is the
duality of male and female. One should speak, therefore, of an androgynous
phallus. To put the matter in slightly different terms, we have here another
example of a one-sex theory: the feminine (specifically the clitoris) is but an
extension of the masculine (the penis).111-9 This commonplace biological eon-
ception allowed the medieval kabbalists to affirm the bisexuality of the God-
head without introducing any metaphysical duality. On the contrary, the con-
textualization of the female in the male organ allows the kabbalists to envision
the penis as the locus of the union of both genders. To cite one of many relevant
examples from zoharic literature, “ ‘Blessings light upon the head of the righ-
teous’ (Prov. 10:6). The head of the righteous is the holy corona.” 1 1° The femi-
nine aspect is localized as part of the phallus, the head that is disclosed in the
ritual of circumcision. The act of uncovering the corona is mystically trans-
formed into an occasion for the revelation of the divine diadem; indeed, cir-
cumcision is understood in kabbalistic literature as a rite of symbolic androgy-
nization111 as a result of which the feminine attribute of God appears through
the semiological opening that is inscribed upon the penis. This point is under-
scored in an anonymous thirteenth-century kabbalistic text, where it is noted
that the rite of circumcision “alludes to the perfect unity, and the matter of the
androgyne (du-parsufim) is explained in it; examine and discover with respect
to the exposure of the corona.”11-3

The symbolic correlation of the corona ofthe penis and the feminine She/zhinah
is facilitated by the philological coincidence that the word htarah, “crown,” is
the technical name of that part of the male anatomy as well as one of the
designations of the She/zhz'nah.113 Insofar as the male organ is the ontic source
of both male and female, the religious significance of circumcision lies in the

1118 Sefer lm-Ba/Jir, § 6'1.
1119 See Laqueur, Maiaing Sex.
1111 Zohar I:l62a.
111 See Eliade, The Two and the One, pp. 111-114.
'13 MS Paris—BN 843, fol. 39b. Cf. Moses de Leon, Sheqel ht:-Qodesb, p. 67; idem, Sefer ha-

Misbleal, p. I33; idem, Boole 0/‘rhe Pomegranizte, pp. 227-229 (Hebrew section); Gikatilla, Sha'ar€
’()mh, 1:114; Isaac of Acre, fl/Ie°:'mt 'E:'m2y:im, p. 44.

11-‘ See, e.g., Zobar I:29b, 74a, 162a; 2:22a, 58a, lO()b. For other re.ferences to this motif, see
Wolfsoii, “Circumcision, Vision of God, and Textual Interpretation,” p. 205 n. 53, to which mi-WY
more sources could be added. An important parallel is found in the protokabbalistic material in the
German Pietistic literature that suggests links to much older sources. See references in chapter 5»
nn. 322, 326. In my view, in the Pietistic sources, and in the older texts they utilized, the crown
assumes a phallic signification, especially evident in the image of the extension of the crown in its
ascent to sit upon the head of the glorious king. The feminine imagery is applied to the manifest
image of the divine that corresponds to the corona of the penis. Paradoxically, the female poteI1CY15
symbolized by the most concrete of male images. The corona of the penis underscores the androgY'
nous nature of the membrum while, a potent element in ]ewish esotericism. See my study “T119
Image of Jacob,” especially the revised English version.
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fact that by means of this ritual the androgynous unity of God is established.
The point is affirmed as well in the following remark by Isaac of Acre: “[The
word] qes/vet (bow) [refers to] ‘Atarah according to the form, for if you contem-
plate the arc of the penis (qes/vet ha-gid) you will see the form of the letter waw,
and the corona is in the form of a yod. Thus she is composed from the All
(lzelula/1 min ha-laol) and everything is one.”11‘1 ]ust as the yod is part of the
“it'll!/_, so too the Shekhina/7, the corona of the penis, is part of Yesod, the arc of
the male organ. Within the symbolic representation of theosophic kabbalah the
feminine is located in the male’s reproductive organ. The point is epitomized in
the following statement: “The sword is the Foundation, and this is the saying of
the rabbis, may their memory be for a blessing,115 ‘the fiery ever-turning sword’
(Gen. 3:24), sometimes female and sometimes male.”116 The fiery sword
placed at the east of Eden symbolizes the attribute of God that corresponds to
the phallus, the Foundation, which comprises both male and female.

The notion of an androgynous phallus has important ramifications for un-
derstanding the phenomenological structure of the mystical vision in the kab-
balistic sources. In light of the gender metamorphosis suggested above, the
object of visualization, the She/2/vinah, is identified as the corona of the penis.
Seeing God amounts to seeing that aspect of the phallus that reveals what is
veiled. The dialectic is poignantly captured by Moses de Leon: “This is called a
secret since its matter is hidden, the concealed secret of the Creator, and under-
stand. In its secret is the moon that stands and is hidden. . . . Thus, it is called a
concealed secret and it is hidden with her, and in its secret she stands and is
swept away. Indeed, the secret of this matter is so that it will bind within itself
the secret of the crown (°ai_feret). ”117 The essential concealedness of the divine
phallus is connected especially to the corona that extends and is revealed. But
the corona corresponds to the feminine potency, the She/2/vinah, that is together

11* Meirat 'Einayirn, p. 2.
11-1 Bereshit Rabbah 21:9, p. 203.
111" MS Paris—BN 680, fol. I64b. This passage appears in the concluding section of a commen-

tary on the account of creation in the book of Genesis, attributed to the Catalonian kabbalist
_l08cph bar Samuel. This commentary is printed in jacob ben Sheshet, Sefer Mes/Jiv Devarim
Nelalao/pim, pp. 193-196 (see p. II n. 3, where the Paris manuscript is mentioned) and in Isaac of
Acre, Me’:'mt 'Einayim, pp. I6-1.7. The passage I have translated, however, is not found in either of
these versions.

1 17 Book of the Pomegranate, pp. 227-228 (Hebrew section). Cf. the words of Moses of Burgos
in his commentary on the forty-two-letter name of God, MS Oxford-Bodleian 1565, fol. 102a,
quoted in Scholem, “Traditions of R. jacob and R. Isaac ha-Kohen," p. 288: “In the section ‘Conse-
crate to Me every first-born’ (Exod. 13:2), which is written in the phylacteries, sublime mysteries
are alluded to in the mind of the kabbalists; they instruct about the foundation of the grade that is
1116 opening of the portal and entrance to the comprehension of the supernal mysteries, for the
section ‘Consecrate to Me every first-born’ is contained (kelulah) in the Foundation (yesod) that is
called All (laol). R. jacob, my teacher, may his memory be for blessing, explained that the words
qaddeslz li (‘consecrate to Me’) have the same numerical value as the word middat (the word
W/zidciah, ‘attribute,’ in a construct state) [i.e., both expressions equal 444] to illustrate that the very
holy attribute (middah ha-qedoslmh) is the one that is speaking and she too is called All (lzol) for
she is contained in the attribute of the Foundation (kelulah be-mziddat ha-yesod).”
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with the male, Yesod. That the former is contextualized as part of the male
organ summons us to the realization that the feminine is fully integrated as an
aspect of the masculine. In the final analysis, the union of male and female so
central to kabbalistic theosophy and theurgy-—in fact, the cornerstone of its
engendering myth and praxis-—is in fact a reconstitution of the male an-
drogyne.118 Hence, the image of the crowning of the kabbalists should be con-
sidered a process of feminization, but the latter needs to be understood in light
of the specific gender assumptions of the socio-cultural context that informed
the mentality of medieval kabbalists. When so understood it is obvious that the
feminization implies that the kabbalists are crowned in the light of the corona
of the penis; in a fundamental sense, therefore, they are ontically identified with
that aspect of the divine anthropos.

The conception of the crown as the locus of visualization is found, for exam-
ple, in a tradition of Isaac the Blind reported by jacob ben Sheshet:

[The word] strength alludes to the Oral Torah, which is her strength and her
crown. Permission has not been granted to write [about this], but there is an illu-
sion to this in the verse “all the glory of the king’s daughter is inward” (Ps. 45:14).
That is, she is hidden and concealed from the eye. It has already been said that it is
forbidden to look at the rainbow, for it is “the appearance of the image of the glory
of the Lord” (Ezek. 1:28), and this is the place of the diadem (maqom ha-sis). Thus
I received in the name of the pious one, R. Isaac, the son of the great R. Abraham
[ben David], blessed be his memory"?

From one perspective the Presence, symbolized as the crown or the Oral Torah,
must be concealed from human vision. This is the meaning of the verse from
Psalm 45 concerning the inwardness of the glory of the princess as well as the
rabbinic dictum that one should not gaze at the rainbow. However, from an-

1111 See Wolfson, “Woman——The Feminine as Other.”
119 Sefer ha-Emunah we-/aa-Brita/yon 16, ed. Chavel, p. 401. On the correlation of the diadem

(sis) and the faculty of vision (has.-asah or //Jisralekelut), see MS Oxford-Bodleian 1945, fol. 57b;
ZOIRIT 2:217b, 218b; Zo/oar Hadash 67d. On the association of the traditional fringe garment
(sisit), the priestly diadem (sis), and visionary experience (hisralekelur), see Z0/var 3:174b—175=1
(Piqqudin). According to that passage the sis corresponds to the masculine supernal world, i.e.,
Binalv, and the sisit to the feminine lower world, i.e., Male//mt. ]ust as the former is an object Of
visual contemplation, so, too, the latter. Moreover, the gazing upon the sisir, following the expli¢i1
injunction of Num. 15:39, is to lead one to remember the sis. We see once again the ontically
subservient statu s accorded the feminine. The positive valorization of the fringe garment consists In
the fact that it leads one to the priestly diadem, i.e., that the feminine is a means to attain thfi
masculine. The theurgical goal of vision, therefore, is to contain the female in the male, to raise thf!
sisit to the level of sis. These three motifs are connected in the sod ha-szsit, the secret of the ritual Of
the fringe garment, included in jacob ha-Kohen, Sefer ha-’()rah, MS Milan-Ambrosiana 62, f01»
96b: “Another reason: know that the matter of sisit is from the term ‘gazing’ (habatab), as it SBYS’
‘peering (mesis) through the lattice’ (Cant. 2:9). The 613 c0mmandmenfS are dependent 11PO11_fhc
matter of the friage garment, and regarding he who looks upon that fringe garment it is as if 116
contemplated all the 613 commandments. . . . This commandment is a substitute for the crow"
(keter) that is th: garment (malbus/2) of all the sefiror.” Whatever the precise meaning of the 1351
passage, it is likely that the association of the crown and the fringe garment is based on the w0fd'
play of sisir and sis, attested in the zoharic text as well.
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other perspective it is precisely this attribute of God, the diadem (sis), that is the
]O(;us of vision (hasasah) for the contemplative mystic. The paradoxical nature
of the diadem as that which is revealed and concealed in the visionary encoun-
ter is also underscored in the following comment: “The rainbow (qeshet) is the
place of the diadem (sis), that is, 'Atarah [the Presence] that corresponds to the
diadem. I have seen regarding this [an explanation of the verse] ‘the bow ap-
pears in the cloud’ (Gen. 9:14), that is, the cloud of glory wherein there is the
glory. That cloud and the glory are as though [they were] one thing.” 119 The
masculine glory (kauod) is enveloped by the feminine cloud ('amm), and the
latter allows the former to be seen. This is the mystical secret of the verse
“the bow appears in the cloud”—the masculine potency is seen from within
the feminine.

One of the common motifs reinterpreted by thirteenth-century kabbalists in
this mystical vein is the eschatological teaching of Rav (B. Berakhot 17a) to the
effect that in the world-to-come the righteous sit with their diadems on their
heads and derive pleasure from the splendor of the Presence. In the relevant
kabbalistic literature this is associated with another eschatological teaching at-
tributed to R. Eleazar in the name of R. Hanina (interpreting Isa. 28:5) that in
the future God will become a diadem for the head of each and every righteous
person (B. Megillah 15b). Commenting on these talmudic statements, Ezra of
Gerona wrote, “You must know that the matter of the diadem is a symbol for
the soul that enters and cleaves and is crowned by the resplendent light.”111
The eschatological crown thus functions as a symbol for the union of the soul
and the divine Presence, for the former is encompassed by the light of the latter,
which is also symbolized as the diadem ('Atarah).111 Todros Abulafia com-
mented on the same talmudic passages along similar lines: “The diadem is a
world unto itself, and the Holy One, blessed be He, places a crown of kingship
on the head of every righteous person, for ‘the lifebreath returns to God who

1111 MS ParisFBN 680, fol. 141.11.
121 Liqqure Shikhe/pa/1 ii-Fe’a/9, 3b; Azriel of Gerona, Perush ha-Vlggadot, p. 12.
132 Cf. Nahmanides’ commentary to Exod. 16:6 (ed. Chavel, 1:365): “Those of the world-to-

eome are sustained by virtue of their deriving pleasure from the splendor of the Presence, by cleav-
ing to it through the diadem on their heads, and the Diadem is the attribute called in this way, as it
SH}/S, ‘the Lord of Hosts shall become a crown of beauty’ (Isa. 28:5), and concerning her it says,
’lf\nd gaze upon King Solomon] wearing the crown that his mother gave him’ (Cant. 3:11).” Cf.
Me’irar 'Einayim, p. 8. On cleaving to the Presence in Nahmanides, see Wolfson, “By Way of
Truth," p. 152 n. 141; to the sources mentioned there, one might add Nahmanides’ statement in
Kittie Ramban 1:192. On the association of the letter yod, the eschatological crown, and the co-
rona of the penis, considerjacob ha-Kohen, Perush ha-’Otiyy0t, p. 215: “Moreover, the form of the
letter nun comes to teach us that he who subdues and weakens the power of the membrum i/irile so
that he does not defile himself in impurity and adultery, and he subdues and weakens the evil
inclination like the mm that is bent, the Holy One, blessed be He, binds His name to the crown that
is on his head in the world-to-come, and this letter is the yod. Therefore, you should imagine the
form of the letter yod in the head of the nun like a crown to indicate that he who separates himself
from adultery the Holy One, blessed be He, crowns him with the letter of His holy name. . . .
Know that the Holy One, blessed be He, metes out to man measure for measure, for the letter yod is
inscribed and sealed through the covenant of circumcision.”
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bestowed it’ (Eccles. 12:7), and the soul of the righteous person is crowned and
adorned by the splendor of the Presence and they derive pleasure from her;
therefore, one does not have a need for eating or drinking, for this is actual
eating.”113 The eschatological vision is characterized as a state of being
crowned by the Presence, also referred to as eating, which is obviously to be
understood as a symbol for integrative union, an approach we have seen as well
in Ezra of Gerona. What is even more significant is that the theosophic kabbal-
ists applied this eschatological image to the mystical state of union attainable
by select individuals in this world. Thus, for example, in an anonymous kab-
balistic commentary on the rabbinic legend of the four sages who entered
Pardes, the fate of Ben Azzai, who “looked and died,” is described in the fol-
lowing terms:

He gazed at the radiance of the Presence, like a person who looks with his weak
eyes at the full light of the sun and his eyes are weakened, and sometimes he be-
comes blinded because of the strength of the light that overcomes him. Thus it
happened to Ben Azzai: the light that he gazed upon overwhelmed him from his
great desire to cleave to it and to derive pleasure from it without interruption, and
after he cleaved to it he did not want to separate from that sweet radiance, and he
remained immersed and hidden within it. His soul was crowned and adorned from
that radiance and splendor to which no creature can cleave and afterwards live, as
it says, “for no man shall see Me and live” (Exod. 33:20). But Ben Azzai only
gazed at it with a slight vision, and his soul departed and remained hidden in the
place of its cleaving, which is a most precious light. The death was the death of the
pious whose souls are separated from all the affairs of the lowly world and whose
souls cleave to the ways of the supernal world.12‘1

In this characterization the rabbinic sage Ben Azzai represents a typology of
mystical experience. Reflecting on this text, Idel noted that contained here is an
image of integration or immersion in the divine light that follows a state of

121 ’Osar /2a-Kat/od, 6b. Similar mystical interpretations of the eschatological crown of the righ-
teous are found in the writings of Moses de Leon. As representative examples, see Slauslaan 'EduL
pp. 343-344; Sheqel ha-Qodes/9, pp. 97-98. In both sources de Leon identifies the eschatologieili
crown with the S/veizhinah, but in the latter source he more openly characterizes this crown as the
corona of the penis. Accordingly, the eschatological image of the righteous sitting with their crOWn5
on their heads signifies the ontic restoration of the feminine to the masculine, the reconstitution Oi
the male androgyne. Precisely this image was utilized by subsequent kabbalists, including Isaac
Lu ria and his disciples, to depict the ontic status of the feminine in the messianic era. On eating 35 3
metaphor for sexual union, especially when it is applied to the righteous, see Moses de Leon, Sod
'Eser Sefirot‘ Belimah, p. 381: “The matter is the secret of the ninth [emanation], which is the
Righteous who constantly eats (saddiq ha-’oizliel ramid), and his eating is to satisfy his soul.” Cf-
Zohar I_-ladash 48d, where the midrashic notion of the righteous gazing on the radiance Oi_t1"1e
Presence being an “actual eating” is applied to angels, who are said to eat and drink from the llg1'11
of the Presence. On the use of the crown asa symbol for communion with the Presence in 311
eschatological setting, see also Zo/aar Hades/2, 26a (Mhl\I); the commentary of Isaac ibn Sahula On
Canticles, ed. Green, p. 444; Joseph of Hamadan, Sefer T cfamey be-111/li.;.wt)rlo, ed. Meier, P- 60'

134 MS Vatican 283, fol. 71b.
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deuequt, the cleaving of the human soul to its divine origin. The image of being
Crowned or adorned by the divine radiance presupposes the entry of the soul of
the mystic into the divine light. This entry signifies a type of apotheosis or
transformation of the mystic visionary, but not total fusion or union.125 In-
deed, the images of crowning or adornment denote a form of unitive experi-
ence, but one that is akin to sexual union wherein self and other are not totally
merged or absorbed into one entity. The language of entry or being immersed
does seem to suggest such a notion, which is enhanced further by the image of
deriving pleasure from the radiance of the Presence. Indeed, one finds in the
case of other kabbalists, such as in the Hebrew theosophic writings of Moses de
Leon, that the state of dez/equt, or union between mystic and the feminine
Presence, is depicted in terms of the metaphor of wearing a crown.

Previously, I emphasized the gender metamorphosis implied by the act of
coronation: the mystic is identified with the feminine aspect of the divine and
therefore becomes female in relation to the male God. It must be pointed out,
however, that in some contexts the very same process is symbolically reversed,
that is, the crowning represents the unification of the male mystic with the
feminine Presence by virtue of the efflugence that encircles and envelops the
head of the mystic. In such cases the crown symbolizes the corona of the penis
that unites with the Shekhinah. Again the phallic connotation of the crown is
evident, and it is precisely that aspect of God that is the locus of visionary
experience. Thus, in one passage the zoharic authorship reflects on the verse
“O maidens of Zion, go forth and gaze upon King Solomon wearing the crown
that his mother gave him on his wedding day, on his day of bliss” (Cant. 3:11):
“Whoever sees that diadem sees the beauty of the King to whom peace be-
longs.” 116 The S/"Jek/vinala, symbolized as the diadem worn by King Solomon, is
the visible aspect of the divine, but it is itself only part of the male organ, the
corona of the penis. The beauty of the king is represented by the circumcised
penis, which corresponds to that gradation of the divine also designated as
peace (shalom), that is, Yesod. The image of the masculine king wearing the
crown connotes perfect unity of male and female, which, as I noted above,
involves a reconstitution of the male androgyne. That the visualization of the
divine crown by the mystic also connotes a form of sexual union can be shown
from other texts in the Z0/var, sometimes linked exegetically to the same verse
in Canticles, wherein the image of the crown or the process of crowning is used

'3‘ See Idel, “Universalization and Integration,” p. 36.
'1" 7.ohar 2: 1_O(Jb. The connection of beauty and the divine phallus, or the attribute of Yesod, is

underscored in Zohar 3:65-66a: “ ‘From Zion, perfect in beauty, God appeared’ (Ps. 50:2), that is,
from Zion, the beauty of the world, Elohim appeared.” To appreciate what is implied here one
must bear in mind that Elohim corresponds to the Shekhimzh and Zion to Yesod. The point of the
zoharic text, therefore, is that the Presence is manifest from the divine phallus. It is likely that
the word miklalal, “perfect,” is connected to kelil, “crown.” If that assumption is correct, then the
biblical expression “perfect in beauty” (mi/zblal yofi) probably refers to the corona of the male
Organ. Cf. Zolmr 1:186-a: 3:1 18a.
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to denote the union of the masculine and feminine aspects of the pleroma.127 To
cite one representative example:

When the Matrona [S/aek/Jirzah] departs from the King [Tiferet] and they are not
found in union, the Supernal Mother [Bina/0] departs from the King and she does
not feed him, for the King without a Matrona is not crowned in the crowns of the
Mother. . . . When he is joined to the Matrona she crowns him in several crowns,
in several splendors of the supernal and holy crowns, as it is written, “O maidens
of Zion, go forth and gaze upon King Solomon [wearing the crown that his mother
gave him on his wedding day] ” (Cant. 3:11). When he unites with the Matrona,
then the Supernal Mother crowns him, as is fitting.131‘1

In another passage the image of the crown is deployed to depict concoml-
tantly the union of male and female elements within the divine realm and the
union of the mystic with the Presence:

Come and see: It is written, “A river issues from Eden to water the garden” (Gen.
2:10). That river [Binah] overflows its sides when [Hokhmah] unites with it in
perfect union. Then that Eden [Hok/ima/2] is in that path which is not known
above or below, as it says, “No bird of prey knows the path” (]ob 28:7). They are
found in la state of] harmony, for the one never separates from the other. Then the
springs and streams come forth and crown the Holy Son [Ti;"eret] with all these
crowns; then it is written “wearing the crown that his mother gave him” (Cant.
3:11). At that moment the Son inherits the portion of his Father and Mother, and
he delights in that pleasure and comfort. It has been taught: When the Supernal
King is in [a state of] royal comfort129 and he sits with his crowns, then it is
written, “When the king was on his couch, my nard gave forth its fragrance”
(Cant. 1:12), that is, Yesod, which emits blessings to unite the Holy King and the
Matrona. Consequently, blessings are bestowed upon all the worlds and the upper
and lower beings are blessed. Now the holy spark is crowned by the crowns of that
gradation, and he and the comrades send up the praises from below to above, and
she is crowned in those praises. Now blessings must be drawn out from above to
below for all the comrades by means of that holy gradation.139

The author of this passage craftily weaves together the theosophic exposition
and narrative discourse that provides the literary framework for that exposi-
tion. As a result of the kabbalistic interpretations of the relevant verses that
unfold within the text, the master of the mystical fellowship, R. Simeon, deslg‘

11? See Zohar 1:'I68b-169a; 2:S7b—58a, 843, zosb-206.1, 277b; 3=5a. 96b, 14813 11“ 1”“
context the diadem is also identified, on the basis of Ps. 19:6, with the bridegroom’s nuptial cthlflgl:
ber), 263a. Cf. Zolmr 2:22a, where the image of crowning is used to denote the overflow Of e
ings from Binah to Malklmr, the upper and lower feminine gradations.

1 . . - _23 Zolaar 3.77b, cf. 102b. _ In
129 Literallv “comforts of the kings” (rafnuqe malklaiii). This idiom occurs several t1me5 3]’ u

zoharic literature; see Zohar 1:216b; 2:2b. In the present context it obviously has Sex
connotations.

1311 Zohar 3:61b—62a.
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nated here “the holy spark,”1~11 is crowned by the divine splendor—-a process
that parallels the description of the worlds being blessed by the overflow of the
divine pleroma as a result of the union between the Holy One and the Presence
through the agency of Yesod, the conduit that corresponds to the phallus. R.
Simeon is the earthly counterpart of this particular gradation and thus is
crowned by the splendor of the Presence.132 The Presence, in turn, is crowned
by the praises that R. Simeon and other members of the mystical fraternity send
up by means of further homiletical and exegetical insights. A similar circle is
discernible in the passage that describes the practice of the comrades studying
Torah on the night of Pentecost, which, according to the rabbinic understand-
ing, celebrates the Sinaitic theophany. The different aspects of Torah-study are
compared to jewelry and ornaments133 with which the kabbalists, “children of
the palace of the bride,” adorn the Presence who stands on their heads like a
crown. On the next day, when they enter the nuptial chamber, the Holy One
“blesses them and crowns them with the crown of the bride.”13‘1 A second pas-
sage describing the same practice says that on the night of Pentecost “the Com-
munity of Israel [i.e., the Presence] crowns them, and she comes to unite with
the King, and the two of them crown the heads of those who are worthy.”135

The state of wearing a crown thus symbolizes the union that allows for the
study of Torah, which, in turn, results in adorning the bride with jewels and
preparing her for union with the groom. Indeed, being crowned signifies a state
of visionary communion with the Presence that is a prerequisite for the dis-
closure of mystical secrets. Thus, R. Simeon reportedly said to his comrades
during the “Small Assembly” (Idra Zura, the last gathering of the mystical
fellowship wherein the master revealed his final teachings, culminating with his
ecstatic death), “Now I want to reveal words before the Holy One, blessed be
He, for you are all crowned upon your heads.”136 Only the mystics who partic-
ipated in the esoteric fraternity merited unification with the Presence, symbol-
ized by the image of wearing the crown. “All the hosts of heaven opened up at
that time: ‘Praiseworthy are you, righteous ones, those who preserve the Torah,
those who are engaged in [the study of] Torah, for the joy of your Master is
among you, and the crown of your Master is crowned upon you.”137 The point
is also underscored in the following passage: “It is written, ‘A capable wife is a
Crown for her husband’ (Prov. 12:4):138 it is the secret of faith for a person to

1-11 See Liebes, Sections of the Zobar Lexicon, pp. 139-140.
1'13 Cf. Zohar 3:145a (Idra Rabba) where R. Simeon is described as the Sabbath day—i.e., the

Stfventh of the six days, which corresponds to Yesod—who is crowned and more holy than the
Oihfir days, i.e., the other comrades in the fraternity. The phallic role of R. Simeon in zoharic
literature has been studied in great detail by Liebes, “Messiah.”

1“ Cf. Midrash Tanlguma, Ki-Tissa, I8.
1“ Zohar 1:8-a,
”’ Zoliar 3:98a.
1'1“ Zohar 3:291b.
1'37’ Zohar 2:211a.
1”“ The zoharic reading of this verse represents a theosophic recasting of the midrashic inter-

Pfetation, which notes that a man is crowned by his wife. Cf. Beres/air Rabbi:/2 47:1, p. 470.
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cleave to his Master and to fear Him constantly, not to deviate to the right or
left; thus it has been established that a person should not go after idolatry

. . . . 9which IS called a ‘wife of whoredom’ (Hosea 1:2).”139 From this context, then’
it is obvious that cleaving to the divine is facilitated by means of union with the
feminine Presence, which, in this passage, is described as wearing a crown on
one’s head. To turn from this secret of faith is to exchange the “capable wife”_.._
that is, the feminine Presence1‘111—for the “wife of whoredom,” the demonic
feminine aspect, or Lilith. It is the particular distinction of the kabbalists that
they are crowned by the splendor of the light of the Presence. A clear indication
that the motif of coronation in these passages (and in many others that could
have been cited) refers to the ecstatic experience of an actual group of mystics is
found in the zoharic interpretation of Jacob’s reply to Esau, “The children with
whom God has favored your servant” (Gen. 33:5). After a detailed discussion
wherein these children are understood midrashically as the Jewish children
who died an innocent death, the zoharic authorship casually remarks: “Now
the children are the sages, for the Holy One, blessed be He, grants them secrets
of Torah, to be crowned in them and to be perfected by them.”1‘11 One learns
further that the evil eye has no control over these sages, for the good eye of the
Holy Spirit dwells upon them. It is obvious that this comment is a historical
aside that casts light on the hermeneutical enterprise of the zoharic authorship.
The kabbalists of the zoharic circle, referred to by the generic term “sages,”
experience what is attributed to R. Simeon and his colleagues.

It is through the mechanism of the circumcised phallus that Jewish males
cleave to the feminine Presence1‘13 so that there will be unity above, between the
masculine and feminine aspects of the Godhead.1‘13 The same structural dy-

1-19 Z0/Jar l:38b.
1411 Cf. Z0/var 2:83b; 3:42b, 96b, 1'/’8b (Piqqudin).
141 Z0/var 3:203a.
143 See Z0/var 1:93a; 3:166a. It should be noted that in some passages it is emphasized that as a

result of circumcision the Jewish males are mystically bound to the sefirah of Yesod, which corre-
sponds to the phallus in the divine anthropos. Cf. Zohar 1:216a; 2:61b; Matt, Zohar, p. Z46-1t15
evident, however, from these passages that the cleaving of the male Jew to Yesod is to facilitate the
union of that attribute with the feminine Presence. This dynamic is linked exegetically by the Zohar
to the verse “And your people, all of them righteous, shall possess the land for all time” (153-
60:21). Cf. Z0/var 1:59b, 2I6a, and elsewhere. This dynamic also underlies the ontic difference
between Muslims and Jews, for the latter alone can be bound to the masculine potency, whereas tin’;
former achieve a partial communion with the feminine potency. Cf. Zohar 2132a, 863; 15331:“;
Acre, Me’irat‘ °Eir-myim, p. 1 13; Joseph Angelet, Livnat ha-Sappir, MS British Museum 27,000, ft? -
338a; Wolfson, “Circumcision and the Divine Name,” pp. 98-99; Kiener, “The Image Of 1513111 11’
the Zohar,” pp. 58-59. _

14-” Conversely, the one who is not careful with respect to the phallus, especially one Who CO7‘:
mits onanism, is prevented from seeing the Presence upon the death of the body. Cf. Zohar 125th;
69a, 219b; 2:103a, 214b, 263b; 3:90a; Moses de I.eon, Shuslaan 'Edut‘, p. 353; idem, Book ofthe
Pomegranate, p. 230 (Hebrew section); idem, Sefer ha-Mis/viral, p. 75; Tishby, W/1511101” O8 in
Zohar, p. 1366. Underlying this idea is the further correlation of the phallus and the @735 1‘e_"°v;in
sixteenth-century sources it is emphasized that the rectification for the sin of spilling 5@fi1e111n ath
is the shedding of tears. I have discussed some of the relevant sources in my study “W@@P1"g* D: thé
and Spiritual Ascent” (see chapter 3, n. 85). Cf. Zo/var 2:60b, where seeing the face 9
Shela/vina/9 is linked to the sexual purity connected with laws of menstruation.
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hnmic underlies various passages in the Zohar that address the relationship of
the kabbalist to the text of Scripture, sometimes also depicted in feminine imag-
ety, following earlier aggadic usage. That is, by studying Torah the mystic not
only crowns God144 but is himself crowned by the divine splendor, a technical
term that is associated in the Zohar with mystical comprehension.145 The en-
lightened kabbalists (maslailim) who are worthy of contemplating the divine
secrets are said to be illuminated “with the crown of splendor that is supernal
to all.”1‘16 There is a fundamental convergence here of the ontological and
phenomenological poles, for what is conceived of metaphysically as the ulti-
mate nature of being—light--coincides with that which is experienced in the
mystical experience of illumination. Thus the word zohar is interpreted in a
twofold manner: on the one hand, it symbolically refers to one ofthe divine
gradations and, on the other, it characterizes the state of the maslailim when
they contemplate the former. Conversely, the union of human and divine can be
depicted in terms of the masculine deity being crowned by the words of exegesis
uttered by the mystic. It follows, therefore, that the sexual imagery connected
with the motif of coronation is quite fluid, for the mystic is depicted as male
when he is crowned with the splendor of the divine Presence, but he may also
be portrayed as female when the male aspect of the Godhead is crowned by the
mystic. Especially noteworthy in this regard is this zoharic passage:

It has been taught: The images of all those who are occupied with [the study of
Torah] during the night are engraved above before the Holy One, blessed be He,
and the Holy One, blessed be He, takes delight in them all day and looks at them.
That voice [of one engaged in Torah-study] rises and breaks through all the firma-
ments until it ascends before the Holy One, blessed be He. . . . Now the Holy One,
blessed be He, engraves the image of R. Simeon above, and his voice ascends and is
crowned by the holy crown until the Holy One, blessed be He, is crowned by it in
all the worlds and is glorified by it.1‘17

According to this text, God derives pleasure all day long from the iconic repre-
sentations of the righteous who study Torah during the night, namely, the fra-
ternity of kabbalists responsible for the composition of the Zohar. Interestingly
enough, the delight that God derives from these images is associated partic-
ularly with his looking at them, another indication that the scopic gaze has
phallic connotations. Moreover, the voice of R. Simeon is singled out as the one
that presently ascends and becomes a crown upon God’s head. Hence the mas-
culine and feminine roles are inverted: the masculine element of God is

144 In numerous contexts the zoharic authorship describes the activity of crowning God by the
Words of Torah studied in the mystical fellowship; see Zohar 2:128a, 129a, 143a, 201b, 214a,
2-1-7a; 3:61a (quoted below), 174a. To be sure, this motif is a variation of the older esoteric idea of
God being crowned by the words of prayer of Israel, an idea that appears frequently in the Zohar as
Well_;see1:132a, 1671», 2:213b, 218:1; 3:260b.

145 See Gottlieb, Studies in the Kabbala Literature, pp. 210-211. See also the text of Meir ibn
Gabbai cited and discussed by Ginsburg in Sabbath in the Classical Kahhalah, pp. 294-295.

14"’ Zohar Hadash 105a.
"17 Zohar 3:61a.
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crowned by the mystic. This motif complements the other, which is predicated
on the mystic being crowned by the feminine aspect of God.

Mystical Fellowship as Constitution of the Divine Face

The close connection between those engaged in mystical hermeneutics and the
Shelzhinah is emphasized in any number of passages in the Zohar. For example,
in one place we read that the righteous (the mystical fellowship of R. Simeon)
are called the “face of the Presence” (’anppe shelzhinta’) because the “Presence
is hidden within them. She is concealed and they are revealed. Those who ate
close to the Presence are called her face. And who are they? Those whom she
adorns together with her to be seen before the supernal King.”148 The hier_
archical relationship imposes a reversal in the gender valence: the Presence,
who is feminine vis-a-vis the supernal divine potency, is the revealed aspect of
the concealed phallus. In relation to the Presence, however, the mystical righ-
teous, who also stand in the position of the phallus, are revealed and she is
hidden. The mystics, therefore, are accorded the role and status of the corona,
the protruding and revealed element of the phallus. In that sense they are the
“face” of the Presence.14-9 In another place we read that R. Simeon specifically

14’-1 Zohar 2:163b; cf. Matt, Zohar, p. 250. In the continuation of this text mention is made of
the principle that a person’s face reflects the spiritual level to which he or she is attached. The latter
idea is, no doubt, based on earlier physiognomic traditions that have found their way into this
medieval text; see esp. Zohar 2:73a. Hence, the face of the righteous one is like the face of the
Presence. Cf. Azikri, Milei di-Shemaya, ed. Pachter, p. 122. On the history of physiognomic texts in
Jewish mysticism and their influence on the Zohar, see Scholem, “Cheiromancy in the Zohar”;
idem, “Ein Fragment zur Physiognomik und Chiromantik aus der Tradition der spatantiken jiidi-
schen Esoterik”; Gruenwald, “Further Jewish Physiognomic and Chiromantic Fragments”; idem,
Apocalyptic, pp. 218-224. For a later kabbalistic development of this motif, see Fine, “The Art Of
Metoposcopy,” pp. 85-86. Other tales that disseminated from sixteenth-century Safed describe
individuals afraid to look at Luria or Vital for fear of gazing at the face of the Presence; see T0l€6l0l’
ha-Ari, pp. 174, 192; Sefer ha-Hezyonot, p. 36.

149 See Zohar 3:6b, 25b, 148a, 265b. The zoharic view is well reflected in a text of Moses of
Bu rgos (who may have served as a literary or oral source for ideas expressed in the zoharic litera-
ture), from his commentary on Zechariah’s vision of the menorah, MS Mussayef 92, fol. 2b, q11O1ed
by Scholem in “Traditions of R. Jacob and R. Isaac,” p. 288: “Setariron is the archon Of the
Foundation of the world (sar yesod ‘0lani), and he is Sandalphon, and in him is the secret of the
Foundation of the crown (sod yesod ‘ateret), and the Foundation is the face of the crown (Pena
ha-‘atarah). . . . The Foundation is the face of the crown, that is, the light of her face.” On the 311861
Setariron and his connection to the divine phallus, Yesocl, see another fragment from tilt? 531119 tcxlt
published by G. Scholem in “R. Moses of Burgos, the Disciple of R. Isaac,” Tarhiz 5 (193411 Ids
(in Hebrew): “The fourth [angel] is called Setariron and he is the archon of the Rigi1t@0115i F011“ 3;
tion of the world (saddiq yesod ‘olani), and he is called this on account of the foundation (J/950”
that is hidden in the median line, and he is the covenant of peace and the supernal mY51e1'y 15$‘; ,,
‘elyon), and this is the secret of ‘O you who dwell in the shelter of the Most Higl'1’_(P5- 9;: Séc
Implicit here is the identification of this divine gradation, Yesod, as the locus ofesoter1c1srI1,$0 -f R
also the text of Moses of Burgos published by Scholem in “R. Moses of Bu rgos, the Disclpitt 0 ha:
Isaac,” Tarhiz 4 (1933): 217 (in Hebrew): “It is known to the enlightened kabbalists (nraskzlirg the
mequhhalim) that the emanation (sefirah) that has been mentioned is set in the position obow
concealed foundation (ha-yesod ha-ne‘elam) that is the foundation of the world . . . and the
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gave the name “Peniel” to two of his comrades, R. Eleazar and R. Abba, for
“they saw the face of the Shel2hinah.”15°

In light of the fact that in the Zohar the vision of the face of the Shelzhinah is
connected to seeing the unveiled phallus, it is possible that underlying the vi-
sionary experience is a latent homoeroticism, in terms of the relationship of the
mystics to both God and one another. Support for my contention may be gath-
ered from the following zoharic interpretation of the verse “Three times a year
all your males shall appear before the Sovereign, the Lord” (Exod. 23:17):

What is [the meaning of] “your males?” All those who guard the holy covenant
[i.e., the phallus] and do not sin by means of it, these are the sons of the King, and
every day He is glorified through them and He remembers them. Thus it is said
“your males,” the ones who possess a holy covenant, for the King remembers them
every day. There is no glory before the supernal King as the one who guards the
covenant. Therefore they must appear three times a year before Him.151

Following in the footsteps of other kabbalists, the author of this passage ex-
ploits the presumed philological connection of zalzhar (masculine) and zalzhor

(qeshet) that is compared (muqash) to the glory, the appearance of the glory of the Lord [cf. Ezek.
1:28], is alluded to in the final letters [of the expression] heralzhot le-r0’sh saddiq, ‘blessings light
upon the head of the righteous’ (Prov. 10:6) [i.e., the last letters of these three words are taw, shin,
and qof, which spell qeshet], which alludes to a hidden secret (sod nistar).” The discussion on the
procreative quality of this gradation ends with the following code of esotericism: “This is a great
secret about which no enlightened one is permitted to speak.” On Yesod as the locus for the study
of the secrets of Torah, see p. 225 of the same work. This correlation also underlies Moses’ in-
sistence, in his kabbalistic reworking of a commentary on the forty-two-letter name of God,
that the name _should not be transmitted to someone whose sexual desire has not abated. See
G. Scholem, “R. Moses of Burgos, the Disciple of R. Isaac,” Tarbiz 5 (1934): 54-55 (in Hebrew).

1511 Zohar 1:9a. These three figures in the Zohar, R. Simeon, R. Eleazar, and R. Abba, represent
the three pillars that sustain the mystical fellowship whose total number is ten. These ten symbol-
ically correspond to the ten divine emanations, and the three rabbis correspond to the three central
emanations, Lovingkindness (Hesed) on the right, Strength (Get/urah) or Judgment (Din) on the
left, and Mercy (Rahaminz) or Beauty (Tiferet) in the center. See Liebes, “Messiah,” pp. 98-99,
130-132 (English trans., pp. 9-10, 20-21). Cf. Zohar 2:209a, where three of the colleagues are
identified as lights that come from the Shehhinah.

1-11 Zohar 3:165b. See also 2:124a, 183a; 3:168a; and compare the discussion of Zohar 2:38a
below in n. 155. An extraordinarily bold and graphic affirmation of the phallomorphic and homo-
erotic elements of the visionary experience is found in Joseph of Hamdan; see ed. Meier, Sefer
-Tdaincy ha-Mizwoth,” pp. 232-233: “On the three festivals one must make a pilgrimage [to the
lffrusalem Temple] as it says, ‘Three times a year all your males shall appear before the Sovereign
1-Ortl, the God of Israel’ (Exod. 34:23). . . . The males see His face on the appointed times of the
festivals, for the bridegroom comes to unite with the bride, which corresponds to the Community
Oi Israel, and the holy and pure pipe, which is the secret of the covenant, is disclosed. Therefore it
53}/8, ‘all the males shall see the face of the Sovereign Lord, the God of Israel.’ ” According to Joseph
gt Hamadan’s reading, the verse describes the seeing of God, and thus he changes the passive “will

9 seen” to the active “shall see.” Moreover, this vision is tied exclusively to the males because in
1119 Temple the masculine and feminine aspects of the Godhead are joined and in the process of this
11111011 the male organ, symbolically described as the “holy and pure pipe,” is revealed. Only the
213195, therefore, can behold God’s face, which is another symbolic reference to the phallus, the

Secret of the covenant.”
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(remember). God’s memory is linked especially to the males who are sexually
pure. There is no greater glory before God than the circumcised ]ewish males
who are innocent of sexual transgression. The mandate to appear before God
in the Temple, which is prescribed three times a year by Scripture, is here under.
stood exclusively in terms of the phallus. The focal point of the visual enc0un_
ter is the male organ. Whereas other zoharic texts emphasize that the divine
phallus is the object of the mystic’s vision, this text emphasizes that the my5ti¢’5
phallus is the object of God’s vision. The phallocentric orientation of this pas-
sage borders on homoeroticism, inasmuch as the singular bond that connects
the male deity and male worshiper is the penis.

The homoerotic implications of the constitutive seeing of the face of the
Shelahzinah is suggested by one passage in particular: “R. Hiyya and R. Jose met
one night in the Tower of Tyre. They stayed there as guests and took joy in one
another. R. Jose said: How glad I am that I saw the face of the She/ehina/9.”15Z
On one level, it is evident that this text simply implies, in line with a rabbinic
orientation, that conversing in words of Torah with a colleague is equivalent to
seeing the face of the Shela/aina/9. Going beneath the surface, however, it is ob-
vious that the vision is here connected to the joyous bonding of the two male
mystics in the Tower of Tyre. The setting of this narrative drama in that location
is not inconsequential; the obvious phallic connotation of the tower sheds light
on the meaning of the text as a whole. The mutual discourse of R. IE-Iiyya and R.
]ose constitutes the unveiling of the hidden phallus that is expressed as a seeing
of the face of the Shekhinah. The joy that the mystics take in one another is a
form of homoerotic pairing.

In other places in the Zohar the homoerotic signification of the mystical
fraternity is applied to the comrades at large. In several critical contexts this
motif is linked exegetically to the verse “How good and how pleasant it is that
brothers dwell together” (Ps. 133:1). Significantly, the continuation of the bibli-
cal text describes the overflowing of fine oil from the head to the beard of Aaron
(ibid., 2), an image that is interpreted on numerous occasions in the Z0/var in
overt sexual terms.153 The homoeroticism of the mystical fraternity is under-
scored especially in this zoharic passage:

It has been taught: R. ]ose said: One time the world needed rain. R. Yeisa, R-
Hizqiyah, and the rest of the comrades went before R. Simeon. They found that he
and his son, R. Eleazar, were going to see R. Pinehas ben Yair. When [R. Sim60I1l
saw them, he opened up and said, “A song of ascents. Of David. How good and
how pleasant it is that brothers dwell together.” What is the meaning Of “that
brothers dwell together?” And it is said [of the cherubim], “they shall face @‘3¢.h
other” (Exod. 25:20, 37:9). When they are gazing at each other face-to-face, If 15
written, “how good and how pleasant,” but when the male turns his face from the

d 1-, leas-female, woe to the world. . . . Another interpretation: “How good an OW P

‘$1 Zohar l:94b. d J
15-" See Zohar 1:88a, Z58b: Z:87b_; 327b, 34a, 39a, 88b, 132b (Idra Rabba), 209a, Z95b (I 7

Zum).
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ant, etc.” These are the comrades at the time that they sit as one and are not
separated from one another. At first they appear as warriors engaged in battle who
want to kill one another. Afterwards they are transformed by the love of comrade-
ship. What does the Holy One, blessed be He, say? “How good and how pleasant
it is that brothers dwell together.” [The word] gam [in the expression gam ya/pad,
“together”] signifies the inclusion of the Shekbinah with them. Furthermore, the
Holy One, blessed be He, listens to their words and it is pleasing to Him, for He
takes joy in them.154

Ostensibly this entire passage is about the union of masculine and feminine,
symbolized most perfectly in the face-to-face gaze of the cherubim. The juxta-
position of Ps. 133:1 and Exod. 25:20 (37:9) indicates that the assemblage of
the mystical brotherhood is a form of union akin to the unification of the male
and female cherubim. When the comrades confront one another in textual
study, they are united in a face-to-face encounter, being transformed thereby
from warriors into lovers.155 Although the union is posed as heterosexual, in

15”’ Zobar 3:59b. Concerning this passage and its relationship to the ldra Rabba, see Liebes,
“Messiah,” p. 163 n. 273 (English trans., p. 180 n. 128). The homoerotic quality of God’s relation-
ship to the righteous, who constitute the face of the Shelehinah or the corona of the phallus, is
emphasized in any number of places in zoharic literature that describe God’s taking delight with the
righteous. See Zohar1:72a, 82b,136b,178b, 245b, 255a; 2:173b, 217b, 3:193a; and elsewhere.

'5‘ In my opinion, the claim of R. Simeon at the beginning of the ldra Rabba that “we are
dependent on love” (Zohar 3:128a) likewise involves a homoerotic connotation. More specifically,
it is clear from the context that the assembly of the mystics represents the collective constitution of
the divine phallus. The issue, however, is not the preparation of R. Simeon, the earthly counterpart
to Yesod, for his union with the Shekhinah (as suggested by Liebes in “Messiah,” pp. 157--165
[English trans., pp. 37—43]), but rather the reconstitution of the androgynous phallus by restoring
the female aspect of the phallus (the corona, represented by the fraternity who are the face of the
Sheik/Jinah) to the male aspect of the phallus (R. Simeon, who is the position of Yesod). The homo-
erotic implications of R. Simeon’s role as the phallic center of the mystical fraternity are suggested
by the following passage in Zohar 2:38a: “It is written, ‘All your males shall appear before the
Sovereign Lord’ (yeraleh leol zekhurkha ‘er pene ha-’ad0n) (Exod. 34:23). Who is the pane
ha-”adon.~’ This is Rashbi. Those who are male from the (divine aspect of] masculinity come to
Hppear before him.” It is significant that the visual encounter between God and the male Israelites
is here applied more specifically to R. Simeon and the male mystics. Cf. Zohar 2:190b, where the
love of the mystical brotherhood is likewise emphasized and where it is stated that the lack of love
creates a blemish in the Torah that is effectively a rupture of the union of male and female. Signifi-
cantly, the union is also represented in that context by the figures of Abraham, Isaac, and Jacob,
Who loved and embraced one another. Again, one sees from this context that the homoerotic
bonding of males can theosophically symbolize and actualize the union of male and female in the
Godhead. In that context as well, the bonding of the mystical fellowship is depicted as a face-to-face
visual encounter. Thus, R. Simeon says to his colleagues, “The word is a secret, but I will tell it to
You, my beloved children, the beloved children of my soul. What shall I do? They said it to me in a
Whisper, but I will say it openly. When we see face-to-face, all faces will agree to this” (Zohar
2:190b—191a). For a different explanation of the idiom “face-to-face” in this context, see Matt,
“New-Ancient Words,” p. 189. The sense of textual combat in the Zohar is captured beautifully by
Matt on pp. 193-194. Finally, it should be noted that the homoerotic overtones of the relationship
between the mundane saddiq and his divine counterpart can be heard even where heterosexual
imagery is employed to describe the male’s relationship to God. Consider, e.g., Zohar 1:66b:
“Come and see: When there is a saddiq in the world the Sbekbinah is not removed from him and
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fact the bonding involves only male figures. The concluding statement, that the
Shekhinah is joined with the mystics, signifies that the male fraternity C()nSti__
tutes the Shekhinah. That is, the comrades are the face of the Shekhina/9 that is
rendered visible through their exegetical activity and hermeneutical engage_
ment with Scripture. The vision of the Shela/ainah is dependent on the union of
masculine and feminine,156 but in zoharic symbolism the feminine is ontically
part of the masculine. Accordingly, homoerotic relations can be depicted the-
osophically in heterosexual terms.

On other occasions it is the master himself, R. Simeon, who is singled out On
account of his symbolic correspondence to Yesod and his mantic power to cause
the Sheila/vinah to shine in the place wherein he engaged in textual iI1t€I‘pret3_
tion: “R. Isaac said: One day I went with [R. Simeon] on the road and he
opened his mouth in [explication of the] Torah. I saw a pillar of cloud fixed
from above to below and one splendor shone within that pillar.”157 Drawing,
moreover, on earlier rabbinic sources wherein a nexus is established between
study of Torah and the dwelling of the Presence, the Zo/var emphasizes time and
again that through study one cleaves to, or is united with, the S/vek/oina/9.153 To
cite three salient examples:

“The wise shall obtain honor” (Prov. 3:35): Whoever is engaged in the [study of]
Torah merits inheriting the supernal portion in the glory of the holy, supernal

her desire is for him. As a result of this the desire from above is directed toward her in love as the
desire of a male for a female. . . . Thus [it is written,] ‘But I will establish My covenant with you’
(Gen. 6:18). I aroused my desire on account of you.” The erotic relationship of the earthly saddiq
(i.e., the male kabbalist) and the Sbekbinah arouses the desire of the divine saddiq (i.e., Yesod) for
the Shekhinah. Hence, the meaning of God’s statement to Noah, “But I will establish My covenant
with you,” is that the erection of the divine phallus (= the establishing of the covenant) is achieved
through the efforts of the earthly saddiq. The implicit meaning of the zoharic text is made explicit
by Moses de Leon in Sod ‘Ester Sefirot Beiimab, pp. 381-382: “It is said that every sage is jealous of
another sage and every warrior is jealous of another warrior, but the Holy One, blessed be He, 15
not like this. He is called saddiq and when there is a saddiq on earth He loves him. . . . This is a
hidden mystery: a husband always hates his wife when she loves someone other than him. But ii"
the case of] this [divine] saddiq, the eternally living one (bet ha-'oZamim), His woman constantlY
loves the earthly saddiq. The eternally living one knows this and He arouses His love for the world
even more and with greater affection. . . . This is the secret of ‘But I will establish My covenant with
you,’ for there is no erecting of this covenant (qimiz/1 li-uerir zo) except by another saddiq. Under-
stand this, for everything is correct to ‘those who have attained knowledge’ (Prov. 819).” The sexual
arousal of the divine saddiq by means of the earthly saddiq may have a homoerotic aspect, even
though it must be readily admitted that it is expressed within the framework of heterosexual
images.

156 Cf. Zohar 3:59a.
'57’ Zohar 2:149a. See also 3:79b: “When R. Abba and the colleagues saw R. Simeon tbeli

would run after him and say, ‘The Lord will roar like a lion, and they shall march behind Him
(Hosea 11:10).” Cf. Zohar Hadash 60a, where R. Simeon is described in eschatological term5 35
the “crown of the righteous who will sit in the Garden of Eden to receive the face of the Shekhindh»
and they will see the Holy One, blessed be He, who takes delight with the righteous.”

H8 Zohar 1:135b, 164-.1, 245.1, 2:94b, 134b (RM), 1493, 155b, 188b, 3:22a, 353, 36a, 601°»
61a, 213a, 268a-b, 298a; Zohar Hadash 28b (MhN), 95a (MhN). For other references, 596
Tishby, Wisdom of the Zohar, p. 770 n. 43.
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King. . . . And who is that? That which is called the glory of the Lord who does
not ever depart from them.159

Whoever is engaged in Torah, it is as if he is engaged in the palace of the Holy One,
blessed be He, for the supernal palace of the Holy One, blessed be He, is the
'I‘O[-ah.16U

Come and see: When a person draws close to the Torah, which is called good, as it
is written, “the teaching of your mouth (torat pik/va) is good to me” (Ps. 119:72),
he draws close to the Holy One, blessed be He, who is called good, as it is written,
“The Lord is good to all” (Ps. 145:9), and he then comes close to being righteous,
as it says, “Happy is the just man, for he is good” (Isa. 3:9). When he is righteous
the Shekhz'nah rests upon him and teaches him the highest secrets of Torah, for the
Sbek/oinah is joined only to one who is good, for the Righteous [masculine Saddiq]
and Righteousness [feminine Seddeq] go together as one.161

Elsewhere, those who rise at midnight to be engaged in the study of Torah
are called “comrades of the Holy One, blessed be He, and the Community of
Israel,” that is, the masculine Tiferet and the feminine Shelzhinah, for when
they utter words of interpretation they “cleave to the wings” of Shela/ainah and
their words are “brought forth and dwell in the bosom of the I(ing.”162 The
study of Torah, especially of esoteric matters, serves as a means to unite Tiferet
and Shela/vina/0, which are symbolically correlated with the Written Torah and
the Oral Torah, and thus the hermeneut stands in the position of Yesod, the
conduit that connects the two. This function is realized only by the kabbalist
who is mystically united with the Shela/vinah through study. Thus, according to
the Z0/var, the Talmudic dictum that Sabbath eve is the most appropriate time
for the scholar’s marital duty (B. Ketuvot 62b; Bava Qama 82a) must be ex-
plained in light of the fact that during the week the scholar, that is, the mystic
exegete, is united with the Shela/vinah and therefore must be separated from his
earthly consort.163 Whereas all other people are mandated to have sexual inter-
course during the week after midnight, the mystics at that time rise to study
Torah, for in that activity they are united with the feminine Presence; only on
Friday nights do they have intercourse with their earthly wives so that they may
Symholically represent the hierogamy above.

The reference to the fellows who rise at midnight to study is, no doubt, to the
mystical fellowship of R. Simeon bar Yohai, which, as Liebes has argued, is not

15*’ Zohar 3:268b. cf. 3:35a.
'6“ Zohar 2:200a.
'9‘ Zohar Hadash 29a.
“*1 Zo/oar 3:22a.
'93 See Zohar l:SOa; 2:63b, 89a; 3:4.9b, 78a, 81a, 143a (Idra Rabba). Cf. Ginsburg, Sabbath in

Classical Kabbalah, pp. 114, 292-293; idem, Sod ha-Shabbat, pp. 34-36, and relevant notes,
PP- 119—121. The model here again is the aggadic view of Moses, who separated permanently
{mm his wife after receiving the Torah on Mount Sinai. See Liebes, “Messiah,” p. 122 (English
trans., p. 15).
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simply the imaginative construction of one idiosyncratic individual (Moses de
Leon), but in all probability reflects an actual historical group of kabbalists.
Most significant is Liebes’s claim that the composition of the Zo/var in its multi-
ple redactional layers grew out of the study meetings of such a group; hence
incorporated in the Zobar are the attempts of the various members of the circle
to explain shared doctrines, themes, and motifs, each from his own exegetical
standpoint.164 By positing a theory of multiple authorship, one need not forfeit
the thematic and literary integrity of the whole. On the contrary, the circle
theory enables us to begin to see the complicated relations that pertain between
different strata of the Zohar and we can appreciate the sense of fellowship that
actually bound together the kabbalists in late-thirteenth-century Castile, whg
were indeed “reapers of the field,” continuously seeking to clarify the complj-
cated theosophic doctrines they both inherited and innovated. One must, there-
fore, acknowledge authorial complexity without ignoring coherency and speci-
ficity. Liebes has noted, moreover, that there is evidence in the Z0/var and the
Hebrew theosophic writings of Moses de Leon for kabbalistic rituals that were
enacted by members of this group.165

On such rituaI—indeed, perhaps the central one, which informed the entire
mystical community—involved the midnight study of Scripture in light of the
emerging theosophy. This was the stage for the narrative drama that unfolds in
the pages of the Zohar. The mythology of the Z0/var is anchored in a historical
reality. The study group produced the anthology of texts called Sefer ha-Z0/var
on the basis of the claim that the ones who were in the group were ecstatically
illuminated by the divine splendor in the moment of interpreting scriptural
verses. The common bond of this mystical fraternity was the inspired exegesis
of Scripture. Furthermore, the study meetings were endowed with theurgical
significance, inasmuch as the masculine and feminine aspects of the Godhead
were unified by means of kabbalistic discourse. It is necessary to reintegrate the
theurgical and mystical elements of the religious experience of the kabbalist, for
it makes no sense to speak of effecting the nature of God if one is not experienc-
ing God in some immediate and direct sense. The theurgical significance of the
composition of the Zobar, rooted in the mystical experience of visual commu-
nion with the divine, has been well understood by kabbalists themselves
through the generations. To cite here two examples from seventeenth-century
sources: Abraham Azulai wrote, “Know that the essence of the intention of R-
Simeon bar Yohai, peace be upon him, in the composition of the Z0/var . . . W35
to provide a support for her [the Shekbinah], to unite her with her husband - - -

164 See Liebes, “How the Zohar Was Written,” p. 7 (English trans., p. 89). 6
"65 Ibid., p. 5 n. 16 (English trans., p. 196 n. 19). See Boole of the Pomegranate, p. 70 I1-he

(Hebrew section), where I raised the possibility that de Leon’s reference to the “masters of the
covenant of faith” (ba'ale berit ba—°emmzah) denoted his own circle, which I further identified BS t d
“circle of the Zohar.” While other scholars, including Jellinek and Scholem, had already 6IT1PlOyi_c
this terminology to refer to a literary group, I had in mind a community of mystics Who ‘Yefs
functioning as an actual social unit, i.e., performing specific actions and holding common bell“ '
Liebes’s study has considerably advanced the conversation in this direction.
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for he and his comrades were occupied in the [study of] secrets of Torah, and
this causes the unification of the Holy One, blessed be He, and his Shehhinah
by means of the secret, for the secret (sod) is [also called] raz and this num-
erically equals ’or (light).”"°° In a similar vein, Naftali Bachrach wrote, “R.
Simeon bar Yohai was the righteous one, foundation of the world, and by means
ef his studying this [esoteric] wisdom with which he was occupied. . . he
united [the masculine] Ze°eir ’/inpin with his female [counterpart, i.e.,
Shehhinah]. . . . This is the secret of all those who write mystical books: they
repair the world of action by the secret writing of these esoteric truths. The
esoteric truth unites Ze'ez'r °/inpin with his female counterpart in the most in-
ward way.”167 Both kabbalists acknowledge that the literary composition of
the Zohar served the theurgical task of uniting the feminine and masculine
aspects of the divine. Bachrach goes beyond Azulai and claims that the compo-
sition of all written kabbalistic texts serves this purpose. Reversing the tradi-
tional code of esotericism, which did not encourage the writing down of se-
crets, Bachrach sees the activity of writing as the most sacred of religious duties.
The kabbalist can achieve the unification of male and female in the Godhead
through the writing of mystical texts, for he, like Simeon bar Yohai, stands in
the position of Yesod, the phallus that both marks the difference between male
and female and acts as a copula connecting them. From the kabbalistic vantage
point, writing of secrets is a decidedly phallic activity168 that ensues from an
ecstatic state wherein the mystic is united with the divine Presence.

Going beyond all previous midrashic or aggadic sources, the zoharic author-
ship posits that hermeneutical activity is not merely a divinely inspired state,
but the very means to behold the divine.169 That is, through the mystical study
of Scripture the kabbalist can see the divine light hidden in the text, for the
letters themselves are nothing but the configurations of that light.179 “There is
no word in the Torah that does not have several lights shining to every side. . . .
The supernal Wisdom shines in it for the one who needs it.”171 The words of

'66 Hesed le-“Aw/aham 6a.
"*7 "Emeq ha-Melelzh 1.44c.
'6“ On the phallic character of writing in medieval Christian culture, see Leupin, Barbarolexis.

For a discussion of this issue in classical Greek texts, see DuBois, Sowing the Body, pp. 130-166.
For further discussion of this motif in kabbalistic sources, see Wolfson, “Erasing the Erasure.”

l6“ See Zohar1:72a, 92b, 115b; 2:200a; Zohar Hadash 28a.
'3” This is substantiated in parts of the Zohar by means of the numerical equivalence (found

already in German Pietistic sources and the works of Abraham Abulafia based thereon) between
"12 “mystery,” and “or, “light.” Inasmuch as both words equal 20.7, it may be said that one who
knows the mystery of the text can see the light hidden therein. Cf. Zohar 1:140a (MhN); 3:28b
(RM); Zohar Hadash 8d (MhN), 94b, 104a (Tiqqunim); Tiqqune Zohai/19, 39b. On the kabbalis-
tic notion of the letters as configurations of divine light, see Scholem, “The Name of God and the
Linguistic Theory of the Kabbalah”; idem, On the Kabbalah, p. 63. In the final analysis, the
kabbalistic notion that words of Scripture are the concretization of divine light represents a version
Of the Neoplatonic conception of God’s accommodating self-revelation, i.e., the divine light is
Concealed in a variety of veils so that human beings can perceive it.

17‘ Zohar 3:202a. In that context the different lights that shine in each word of Torah corre-
Spond to the various types of meaning, to wit, the literal or contextual, the homiletical, the allegori-
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Torah are likened to garments'173 that cover this divine light, and only the myS_
tic, who contemplates the esoteric sense hidden in the words of the text, can
again apprehend this light. As de Leon succinctly expressed it in his Mishkan
ha-‘Balm,

Our holy Torah is a perfect Torah, “all the glory of the royal princess is inward”
(Ps. 45:14). But because of our great and evil sins today “her dress is embroidered
with golden mountings” (ibid.). . . . Thus God, blessed be He, laid a “covering of
dolphin skin over it” (Num. 4:6) with the visible things [of this world]. Who can
see and contemplate the great and awesome light hidden in the Torah except for the
supernal and holy ancient ones? They entered her sanctuary and the great light was
revealed to them. . . . They removed the mask from her.‘73

Of the various levels of interpretation of the Torah,174 the deepest or most
profound is that which envisions the text as a corpus symbolicum of the divine
world. Each word of Scripture is potentially a symbol of the divine life, and as
such participates in this life. Kabbalistic exegesis, therefore, is a form of revela-
tory experience, for the study of Torah not only generates a visionary experi-
ence but itself constitutes such a vision. To appreciate fully this last claim one
must bear in mind several of the standard principles accepted by kabbalists of
the late thirteenth century. The Torah in its mystical essence is nothing other
than the divine Name, the Tetragrammaton, which itself comprises the the-
osophic structure of the ten gradations.”175 Hence the Torah (mystically con-
ceived) is identical with God. Although this tacit assumption is clearly the
foundational principle that lies behind almost every word of the Zohar, it is
stated quite explicitly in one place that “the Holy One, blessed be He, is called
the Torah.”l76 A bit further on in the same context, one reads that the “Torah
is nothing but the Holy One, blessed be He.”177 It follows, inasmuch as the
Torah is nothing other than the divine edifice, the study of the Torah itself
necessarily entails some sort of visionary experience of God. The zoharic view-
point is well captured in this statement of ]oseph of Hamadan:

cal, the mystical, and the legalistic. See n. I74. Cf. the description of the radiance of the lettef$ Of
the opened Torah scroll in Zohar 3:I64b. For a later reverberation of the zoharic motif, see Vital,
S/2a'ar ha-Kawwaiiot 48c, where Luria is described as gazing on the letters of the Torah scroll In
order to draw forth the great light.

"73 See Zohar 'I:l03b; 3:152:-1, l64b; Zohar Hadash 96c (Tiqquriirn). On the theme of the
garments of Torah, see Tishby, Wisdom of the Zohar, p. 1083; Cohen-Alloro, The Secret Of the
Garment in the Zohar, pp. 45—49.

'73 MS Berlin Or. Quat. 833, fol. lb. See Cohen-Alloro, Secret of the Garment, p. 47.
1-74 By the latter part of the thirteenth century, kabbalists generally distinguished between four

levels of interpretation: the literal, homiletical, allegorical, and mystical. See Scholem, O" fh“
Kabbala/2_, pp. 53-6'1; Tishby, Wisdom of the Zohar, pp. I085, 1091-1092; van der Helde’
“Pardes.” See also below, n. 226.

'75 See Scholem, On the Kabbala/J, p. 39; Tishby, Wisdom of the Zohar, pp. 1079-1032; Idel’
“Concept of Torah,” pp. 49-58.

1'7“ Z(Jf)cH‘ 2.260;]; 177 Z()/Jgr
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Therefore the Torah is called by this name, for it instructs [us] about the pattern of
the Holy One, blessed be He . . . the Torah, as it were, is the shadow of the Holy
One, blessed be He . . . and inasmuch as the Torah is the form of God He com-
manded us to study it so that we may know the pattern of the upper form. As some
l<abbalists173 said concerning the verse “Cursed be he who does not raise up the
words of this Torah” (Deut. 27:26), is there a Torah that falls? This is rather a
warning to the cantor to show the writing of the Torah scroll to the community so
that they will see the pattern of the upper form. How much more so [is it incum-
bent] to study the Torah so that one may see the supernal mysteries and see the
actual glory of the Holy One, blessed be He. All the time that one studies the Torah
one is actually sitting in the shadow of the Holy One, blessed be He.'7“

By studying the letters of the Torah, or even by simply gazing on the open Torah
scroll, one apprehends the form or image of the divine.“'*9 For the kabbalist,
seeing the text is tantamount to seeing the shape of God. Isaac of Acre put the
matter as follows: “The words and letters . . . are like the garment of a person,
the literal sense and commentaries the body, and the true kabbalah and the
great powers and secrets . . . are the soul, and this is [the meaning of] what is
written, ‘From my flesh I will see God’ (lob 19:26).”'8'

Textual Study, Mystical Enlightenment, and Prophetic Revelation

It is through interpretation of the Torah, in accord with kabbalistic principles,
that the mystic participates again in the act of revelation, now understood in a
decidedly visual sense. This experience exceeds the normal range of prophetic
visionary experience, however, for the kabbalist attains that which the Israelite
attained at Sinai. Thus, in one passage the Zohar explains the talmudic dictum
that “the sage is better than the prophet” (B. Baba Batra 12a) by noting that
“those who are [mystically] engaged in Torah” stand on a higher level in the
sefirotic world than the prophets; they “stand above, in the place that is called
Torah, the pillar of all faith, and the prophets stand below, in a place that is
called Nesah and Hod.”l32 Below the prophets are those who “utter words by
the Holy Spirit,” for they are linked particularly to the last sefirah. Those en-
gaged in Torah are on the highest level, which corresponds symbolically to the

'3'“ Cf. Nahmanides’ commentary to Deut. 27:26, ed. Chavel, 2:472.
'7“ Sefer Ta'amey ha~Mig:woth_, ed. Meier, p. 58. See parallels in Sefer Tashale, ed. Zwelling,

P11 72, 88, and esp. 93. Hamadan’s text has been discussed by Idel in “Concept of Torah,” pp. 64-
65. See also the passage from a late—thirteenth-century kabbalistic text, Sefer ha- Yihud, translated
and discussed by Idel in “Infinities of Torah,” p. 145. See also Fishbane, Garments of Torah,

PP- 42—43.
_ 1”“ Cf. the statement of Judah Hayyat in his commentary to Mifarelehet ha—”Elohut, 95a: “The
Torah is the image (demuto) of the Holy One, blessed be He, and from its perspective one can
‘30Inpare the form, which is the soul, to its Creator.”

'8‘ Me°irat 'Einayim, p. 110.
“*1 Zohar 3:35-a.
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Written Torah in the divine realm, that is, Tiferet, the sixth gradation, the
sefirah of Moses, also called the pillar of all faith (qz'yyuma’ de-k;,Ol
meheinzanuta’).183 It is clear that the expression “those engaged in Torah” (de_
mishtaddelei be-’oraz'ta’) refers specifically to the mystics who study and inter.
pret Torah according to the symbolic universe of theosophic kabbalah.184 The
theosophic exegete, therefore, is the enlightened one, the maslzil, who attains
the level of Moses. It is thus no mere coincidence that the zoharic authorship
places the following assertion in the mouth of R. Simeon: “‘I have seen new
what no man has seen since Moses ascended the second time to Mount Sinai,
for I have seen the [sefirotic] faces illuminated like the light of the bright
sun. . . . Moreover, I have known that my face is illuminated, but Moses did
not know and did not consider.”135 Or, again, according to a second utteranee
of R. Simeon, commenting on the premature death of three of the comrades in
the Great Assembly, “Perhaps, God forfend, a decree of punishment has been
given to us, for by our hands that which was not revealed since Moses stood on
Mount Sinai has been revealed.”136 According to yet another zoharic passage,
the scriptural account of Mosaic prophecy is applied to R. Simeon:

It has been taught: “Do not come near a woman during her period of uncleanness
to uncover her nakedness” (Lev. 18:19). R. ]udah taught: The generation in which
R. Simeon bar Yohai dwells is all righteous, all pious, all fearers of sin. The Pres-
ence dwells among them unlike other generations. Therefore these [esoteric] mat-
ters are made explicit and not hidden. In other generations this was not the case
and matters pertaining to the supernal secrets could not be revealed, and those
who knew them were afraid [to disclose them]. When R. Simeon communicated
the secret of that verse [Lev. 18:19] the eyes of the comrades shed tears, and all that
he said was revealed in their eyes, as it is written, “With him I speak mouth to
mouth, plainly and not in riddles” (Num. 12:8).187

It seems hardly insignificant that this verse is applied to R. Simeon. On the
contrary, this application underscores the fact that the kabbalistic gnosiS is
rooted in a prophetic state; indeed, the prototype of kabbalistic masters reaches
the very level of Moses, the ideal of all prophets. The interpretative prowess of
the kabbalist stems from a direct communication of these matters through _3
supernatural process of a revelatory nature that is a reenactment of the Sina1tl¢

'83 Concerning this expression, see Liebes, Sections of the Zohar Lexicon, pp. 379-330-
"‘4 See, e.g., Zohar '1:189b—190a; 2:61b, 95a, 202a; 3:22a, 36a, 73a, 96a, 112a, 1533

(Piqqudin); Zohar Hadash 70d. In Zohar Hadash 97c (Tiqqunirn) to be “engaged in Torah study
is given the particular theurgic meaning of uniting the feminine and masculine potencies of God-
The expression lrfishtaddel be-'oraita’ can also have the less technical meaning of simply being
occupied with Torah study. See, e.g., Zohar Hadash 80d—81a (MhN); Zohar 1:132b, 1683» 184b’
242b; 2:27a, 46a, 83b, 161a-b; 3:98b.

“if Zohar 3:132b (Iclra Rahba). f
'3“ Ibid., 144a (ldra Rabba). It is clear that the author of this unit conceived of the cont!’-rms 0

the Great Assembly as another Sinaitic revelation. On the parallel theurgical powers of R. Simeon
bar Yoliai and Moses to perform miracles, see esp. Zohar 2: 149a.

'87 Zohar 3:79a. See Liebes, “Messiah,” p. I44 (English trans., p. 29).
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epiphany. The special connection between mystical hermeneutics and the reve-
latory experience of Sinai is also implied in another passage in the Zohar, in
which four levels of meaning in Scripture are distinguished: the narrative, de-
picted as the garment; the laws and rituals, which correspond to the body; the
kabbalistic meaning, which is the soul; and the innermost meaning, which is
the soul of souls. Regarding the third and fourth levels the Zohar reflects, “The
33,gCS, servants of the supernal King, who stood at Mount Sinai contemplate
but the soul that is the essence of everything, the Torah itself, and in the future
they will contemplate the soul of the soul of Torah.”133 It is evident that “the
sages who stood at Sinai ” refers to the kabbalists who in the present behold the
real Torah, which corresponds to Tiferet, the sixth emanation, and in the mes-
sianic future will comprehend an even deeper level of secrets in the Torah,
which corresponds to Keter, the first of the emanations. Through exegesis,
therefore, the kabbalists reexperience the Sinaitic revelation.

That the kabbalist, according to the Zohar, is on a par with Moses is stated
openly in another passage (briefly discussed in the preceding chapter) wherein
Mosaic prophecy is contrasted with that accorded to the Patriarchs, Abraham,
Isaac, and ]acob. Whereas the Patriarchs had visions of the “lower colors” as
reflected through the prism of the Shelahinah, Moses alone beheld the “upper
colors” that are “concealed and invisible.” After having established the differ-
ent modes of prophetic vision, the Zohar interprets Dan. 12:3, “And the en-
lightened (maslailim) will shine like the splendor (Zohar) of the sky” thus:
“Who are the enlightened ones? This refers to the wise one who comprehends
by himself those matters that no man can speak with his mouth. These are
called enlightened. ‘They will shine like the splendor of the sky.’ Which sky?
The sky of Moses, which stands in the middle [of the divine edifice]. The splen-
dor of this [sky] is hidden, and its color is not revealed.”139 It is quite evident
that the enlightened, the maslzilim, are the mystics, or more accurately, the
theosophic kabbalists.199 Accordingly, the zoharic authorship attributes to the
enlightened the quality of understanding on their own, a character trait already
singled out in the Mishnah as appropriate for one desiring to engage in ma'aseh
merlzaz/ah, speculation on the divine chariot (Hagigah 2:1). Moreover, we are
told that the enlightened “shine like the splendor of the sky,” which is identified
further as the “sky of Moses.” 191 The latter term refers symbolically to Tiferet,
the divine gradation, which, as was mentioned above, corresponds to Moses.
That is to say, therefore, that the mystic is capable of reaching the level of
Moses. Quite remarkably, the continuum of experience for prophet and mystic

'8“ Zohar 3:152a. See Matt, Zohar, p. 205.
lg” Zohar 2:233,
19‘) See Zohar 2:2a, where the enlightened (maskilim) are identified specifically as “those who

are occupied with the mystery of wisdom.” See also Zohar Hadash 105a (Matnitin), 105c, 106b.
And see Tiqqune Zohar, introduction, 17a (parallel in Zohar Hadash 93d [Tiqqunirn]), where the
mashilim of Dan. 12:3 are interpreted explicitly as a reference to R. Simeon and his circle. See
Giller, Enlightened Will Shine. On the technical use of the term maslzilim, see also chapter 6, n. 55.

'“‘ Cf. Zohar Hadash 94b (Tiqqunim).
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appears to be one and the same. That implies two things: first, classical p[‘()ph_
ecy is reinterpreted as a mode of mystical experience involving visualization of
the sefirot,192 and second, revelatory experience of God is still a distinct pQssi__
bility for the kabbalist. Hence, the Zohar in one place refers to the theosophie
kabbalists as “those engaged in wisdom to visualize the glory of their Mas-
ter.”193 The goal of theosophic gnosis—-the wisdom with which the kabbalist
is engaged—-is visualization of the glory.

Vision of the Closed Eye

In the continuation of the zoharic passage cited above, wherein the visionary
experience of the enlightened mystic is compared to that of Moses, a specific
technique for achieving a vision of the sefirotic realm is set forth; although the
experience is designated as knowledge (yedfah), in contrast to seeing (yir’ah), it
is evident that the knowledge intended is itself essentially of a visual nature and
thus draws on sensory modes of perceptual experience. This technique, one of
two such procedures mentioned in the Zohar to induce visionary experiences
(the second one is noted below), involves the rotation of the closed eye, which
creates an array of colors said to symbolize the upper hidden colors that shine
but are not visible, that is, the three central gradations, Lovingkindness (Hesed),
judgment (Din), and Mercy (Rahamim), which also correspond to the three
Patriarchs and the three members of the mystical fellowship mentioned at the
outset of this particular narrative unit.194 “The secret is: the eye that is closed
and opened, when it is closed it sees the speculum that shines, and when it is
opened it sees the speculum that does not shine.” '95 In a paradoxical turn, the
possibility of a vision of the upper colors within the speculum that shines
(Tiferet) is linked to the eye that is closed,1"‘* whereas the vision of the lower
colors within the speculum that does not shine (Shelehinah) is linked to the eye
that is opened. Similarly, in another context it is stated that the “splendor of the
speculum is not seen at all except through the rotation of the eye when it is
closed. They rotate it in circular motion and in that rotation the speculum that

191 In this connection it is of interest to note the following comment in MS New York—]T5A
Mic. 8558, fol. 9b, which accompanies a standard diagram of the ten sefirot: “The prophet? km“:
only the colors and forms and in accordance with the color they comprehended the attribute};
Underlying this passing remark is the assumption that the prophetic experience was determined Y
a vision of the sefirotic emanations that may have been induced by specific technique$-

'9?‘ Zohar 2:247b.
1”‘ See Liebes, Sections of the Zohar Lexicon, PP. 291-292; and the reference to Idel below’

ii. 200.
‘"5 Zohar 2:23b; cf. 1:42a.
'““‘ Cf. the comment in Zohar 3: 187b, which describes the following experience of the wonder:

child (yanuqa’): “When he made the blessing [over the cup of wine] he closed his eye5 for 3 mg)
ment, and afterwards he began to speak: Comrades, greetings for you from the good Master te
whom the whole world belongs.” In this context, then, the closing of the eyes creates a trance staee
by which the wonder-child ascends to the divine pleroma. On closing the eyes during Prayer’ 5
also above, n. 43.
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shines is seen; no one can bear that color except the one who sees the splendor
Shine in the closed eye.”197 In yet another context there is an allusion to the
technique of rotating the closed eye to envision the three central sefirot, specifi-
Cally in the context of mentioning the three divine names in Deut. 6:4, which
allude to the threefold unity of the divinezl-98 “Only in the vision of the Holy
Spirit they are known, and by means of the closed eye it is known that the three
are one.” 199 The same praxis is elaborated on by de Leon, although in this case
the technique of rotation of the closed eye is combined with another technique,
known from the Zohar and de Leon’s Hebrew writings, which consists of plac-
ing a dish of water in the sunlight to create shadows of light dancing about on a
wall, creating, in effect, visual traces of the central three sefirotic lights, also
identified as the upper celestial creatures (hay)/ot) characterized by ceaseless
circular motion.299 As I noted in the preceding chapter, in one passage in the
Zohar this technique of the dish of water is associated with the “true
prophets”—the kabbalists——who employ this medium to visualize the upper
sefirotic colors as reflected in the Shel2hinah.3‘-1‘ De Leon describes the process
as follows:

“And the creatures ran to and fro, in the appearance of a flare” (Ezek. 1:14). From
here is the mystery of the supernal chariot, the speculum that shines, the splendor
devoid [of form], which is not comprehended by mental vision, except in a con-
cealed manner, in the hidden depth, in the manner of the splendor and radiance of
that which is comprehended in the concealment and rotation [of the eye]. When the
eye is closed and rolls around, a concealed splendor is seen momentarily, for it does
not settle down to be seen [in a fixed way]. So it is by the supernal creatures—they
are the splendor of the speculum that shines, which does not settle down to be
seen, but rather “runs to and fro,” as the revolving of the water in a plate when
placed against the light of the sun. The flame of the sun sparkles in [the manner of]
“running and returning,” but does not settle down in one place. So it is with
respect to those creatures, as we have said.292

1”“ Zohar 1:97a-b (Sitre Torah).
W“ On the possible Christian influence of this passage, see Jellinek, “Christlicher Einfluss auf die

Kabbalah”; Liebes, “Christian Influences in the Zohar,” pp. 44-50 (English trans., pp. 140-145).
'9“ Zohar 2:-'l3b.
1"" See MS Munich 47, fol. 380a (discussed by Scholem in “Eine unbekannte inystische Schrift

des Mose de Leon,“ pp. 118-119 n. 5); Sheqel ha-Qodesh, p. 113; Sha"ar Yesod ha-Merkavah, MS
Vatican 283, fols. 167a—b; Zohar Hadash 39d. A similar technique is mentioned by de Leon’s
contemporary, Joseph Gikatilla, in his commentary on Ezekiel’s chariot vision. Cf. MS New York-
JISA Mic. 2156, fol. 2b: “Set your eyes and contemplate, and see the vessel full of water placed in
the courtyard. And you see within it all the upper forms.” On the close resemblance between the
commentaries on Ezekiel’s chariot by Gikatilla, Moses de Leon, and the .7.ohtir, see Fa rber, “Traces

9f the Zohar in the Writings of R. Joseph Gikatilla.” For a similar technique in the German Pietists,
bee chapter 5, nn. 334-335. See also ldel in Kabhalah: New l-’ersper'tii.*es, p. 140, where he dis-
f3U5$es some of the relevant texts from de 1.eon’s Hebrew works and the Zohar, and notes similar
‘deals in the German Pietists and Gikatilla.

“"1 Zohar Hadash 39d.
ll“ MS Vatican 283, fol. 170a. Cf. Sheqel /11‘!-Qoflesh. p. I23, where Binah is described as the



382 -(JHAPTERSLW-’EN'

In another context the technique of rolling the closed eye is offered as 3
means of enabling the mystic to experience the vision of the glory seen by
Ezekiel:

These are the colors that are seen in that image [of the glory]: white, red, and
green. “Such was the appearance of the surrounding radiance” (Ezek. 1:28): the
light that is hidden in the rotation of the vision of the eye. “That was the appear.
ance of the semblance of the Presence of the Lord” (ibid.): the colors that are
united in the lower unity according to the unity that is united in the upper unity.
[The words] “YHWH, our God, is YHWH” (Deut. 6:4) [designate] the hidden
colors that are not seen and that are bound to one place, one unity above. The
colors in the rainbow below that are united in it, white, red, and green, are like the
hidden colors. They constitute another unity, the secret of “and His name is one”
(Zech. 14:9), “Blessed be the name of His glorious kingdom,” the unity below. The
upper unity: “Hear, O Israel, YHWH, our God, YHWH is one” (Deut. 6:4), one
parallels the other.103

The paradox of the vision through a closed eye is highlighted in another
zoharic passage, describing the voice that emerges from the letter bet, which
comes forth from the striking and engraving that occurs within the spark of
the upper recesses of the Godhead:204 “That voice goes out from one end of the
world to the other, it ascends and descends, it goes and stands, no eye has the
power to see it. When it is hidden it is revealed, and when it is revealed it is
hidden. By means of the closing of the eyes it is seen, and through the closing of
the ears it is heard. It is not known until it is summoned to the table of the truly
righteous to be eaten.”2°5 Affirmed in this passage is the possibility of some
kind of union between the mystic and the divine potency, here symbolized as
the voice that comes out of the letter bet, which most likely represents the
second hypostasis or Wisdom. The unitive experience is alluded to in the con-
cluding statement that the truly righteous (a cipher for the theosophic kabbal-
ists) consume this voice at their table. In any number of zoharic passages the
voice corresponds to the sixth gradation, the masculine Tif‘eret, but it is p05"
sible that in this context the voice that derives from Wisdom signifies the femi-

fi_

“concealed and hidden light that rotates the light of the true splendor in the rotation of the light of
the closed eye.”

303 Zohar 1:18b. Cf. Zo/var Hadash 63b: “YI-I"W, the hidden faces that no eye can endure I0
see. Yet it says here ‘I have seen [the creaturesl’ (Ezek. 1:15). Rather he contemplated through the
light that does not shine, like one who sees through crystal with closed eyes when the [lights]
sparkle in that crystal.” _ , d _

N4 Regarding this spark, sometimes referred to as the “spark of darkness” (b0$ma 6
qadrinuta’) or the “hardened spark” (bosina' de-qardinuta’), see Tishby, Wisdom of the Z0/1'47»
pp. 276-277; Liebes, Sections of the Zohar Lexicon, pp. 145-151, 161—164; Matt, Zoh-alt
pp. 207-208. 1 alluded to the phallic nature of this spark in “Letter Symbolism and M¢fk3_I'_;e
Imagery,” p. 233 n. 140, and have further elaborated on this point in two studies, “W0m3“"'
Feminine as Other in Theosophic Kabbalah” and “Erasing the Erasure.”

205 Z0/var Hadash 122a.
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nine Presence, which is the object of the visual and auditory revelation. Implicit
here as well is some form of intersensory transfer, for the voice is both seen and
heard, although it is seen only when the eye is closed and heard only when the
ear is closed. The paradox of the mystical experience reaches its climax with
the utterance that the voice is revealed when it is concealed and concealed when
it is revealed.

Hermeneutics as a Visionary Mode

Despite the presence of these visualization techniques in the zoharic corpus, it
can be shown that the main vehicle for achieving revelatory experience of a
primarily visual sort is hermeneutics, the mystical interpretation of Torah,
which is the corporeal form of God. That the mystic visionary is the theosophic
hermeneut is substantiated further by three interpretations of the verse “And
the enlightened will shine like the splendor of the sky and those who turn the
many to righteousness will be like the stars forever” (Dan. 12:3):

The enlightened (maskilim) are those who contemplate (mistakkele) the secret of
Wisdom. “Will shine,” for they are illuminated and shine with the splendor of
supernal wisdom. “Like the splendor,” the light and spark of the river that comes
forth from Eden, and this is the hidden secret, which is called the firmament, in
which are found the stars, constellations, sun and moon, and all the flames of
light.1°6

Who are the enlightened? Those who know how to contemplate (le’istakkala’) the
glory of their Master and know the secret of Wisdom, to enter without shame into
the world-to-come. These shine like the upper splendor. And it says “the enlight-
ened” (ha-maskilim) rather than “the knowers” (ha-y0de'im) for verily these are
they who contemplate (mistaialcfan) the inner, hidden secrets that are not disclosed
or transmitted to every person. He who is worthy of contemplating them with his
understanding is illuminated and shines with the crown of the splendor that is
supernal to all. There is no splendor that shines like this, there is no splendor that
shines upon this world like that splendor. This is the splendor of Torah, the splen-
dor of the masters of wisdom who inherit this world over everything. They exit and
enter into all the treasures of their Master and there is no one to prevent them.-107

“The enlightened will shine.” These are the ones who contemplate (mistakkelei)
the secret of Wisdom in the mysteries of the secrets of Torah, the righteous ones
who fulfill the will of their Master and are engaged in Torah day and night. All who
are engaged in the [study ofl Torah are called maskilim, [for] with wisdom they
contemplate (mistakkelan) the secret of the upper Wisdom.1“*‘

3”“ Zohar 2:2a.
2”? .7.o/mr Hadasb 105a (Matnitin).
3°“ Ibid., '1U6b.
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From these passages it is clear that mystic contemplation, interpretative in
nature, is a visual sort of comprehension?‘-)9 The emphasis on the visual over
other epistemic modes, including especially the auditory, is underscored by the
zoharic description of the mystics as “masters of the eyes who know and eOn_
template the wisdom of their Master by means of understanding.”3“* The en-
lightened kabbalist is one who gazes on the glory of God and thereby come;-H-
plates “the mystery of Wisdom” that is embodied in “the secret mysteries of the
Torah.” The one “engaged” in the study of Torah, moreover, is “enlightened,”
for only such a person contemplates the upper Wisdom inherent in Torah,
Clearly, then, it would seem that the revelatory and midrashic modes converge,
for visualization of the divine is engendered by the hermeneutic relation one has
to the received text. Indeed, for the authorship of the Zohar, the perception of
the sefirotic lights is best attained through a mystically intuitive grasp and ex-
position of Scripture. Although the technique of midrash was part of the kab-
balistic mind-set from the beginnings of theosophic speculation in Europe, it is
in the Z0/oar especially that the task of interpretation becomes the sine qua non
of mystical praxis. The goal of kabbalistic exposition, however, is not hearing
the word of God as related in the text, but rather seeing the hidden mysteries-
that is, the divine light-—concealed in the letters and words of that text. So
central is the visionary element to mystical hermeneutics that the Zohar em-
phasizes that the kabbalist, the one who contemplates the mysteries of the
Torah, is called by Scripture the “enlightened one” and not simply “one who
knows,” for the word maskil derives from the root siahl, which connotes com-
prehension through seeing. The enlightened are further described as being
crowned with the crown of the supernal splendor, a term associated in the
Z0/oar, as l have already noted, with mystical comprehension.

The meeting of the visionary and hermeneutical modes in the Zo/var is
brought out in a discourse of the Old Man, the mysterious sage who imparts
esoteric wisdom to the mystical comrades through parables, concerning thfi
nature of interpretation and the inner layers of the Torah:

The Holy One, blessed be He, enters all the hidden things that I-Ie has made int0
the holy Torah, and everything is found in the Torah. The Torah reveals that hiddfin
thing and then it is immediately clothed in another garment, where it is hidden and
not revealed. And even though that thing is hidden in its garment the sageS, Who

3"" See Tishby, Wisdom oft/re 7.0/mt, P. 146. Cf. Gikatilla, S/Ja'are ‘Oral; 1:148. Also relevant
here is another motif expressed in zoharic literature that links the combination of letters and the
visual revelation of secrets. See 7.0/Jar 2: 'l79b. See also the lengthy discussion 011 latte“
combination in Zolmr 3:2a-3b. , I

1"’ Zohar Z:Z35b; see also 232a (Tosefta). For a similar expression, “masters of the 6)/1°15“ (bf: “ “
12¢:-’eimzyi'rn), applied to the enlightened who look upon the golden apples encased in silver (follow-
ing Maimonides’ application of Prov. 25:1 I to the dual levels of meaning in the biblical text)-'1-1:"
who contemplate the inner meaning of Scripture——see R. jonathan, ‘Or ha-Seiz/Je/, M5 New YO” T
‘ITSA Mic. I831, fol. 6-.1. Cf. judah ben Samuel Campanton, Leqrzb Tou, MS Oxford-Bodleian
1641, fol. 3b, where the wise are referred to as “masters of the eyes” (baiale 'eirra)-'im)- Sec Idem’
“Arba'r2b Qinyanim, MS New York—]TSA Mic. Z532. fol. 23a.
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are full of eyes, see it from within its garment. When that thing is revealed, before it
enters into a garment, they cast an open eye upon it, and even though [the thing] is
immediately concealed, it does not depart from their eyes?“

In this text the Zohar repeatedly employs metaphors derived from the phenom-
enon of sight. God is said to hide secret matters within the Torah and clothe
them in a garment, the removal of which allows them to be seen by the sage.
Hence, the mystic is called the “wise one full of eyes,”2”12 a term that echoes
another expression of the mystics, “masters of the eyes,” which was referred to
above. In contrast to the Torah, which is symbolically depicted as the beautiful
maiden without eyes,Z'13 the mystic is described as the sage filled with eyes.
Elsewhere in the Zohar the kabbalists are referred to as “masters of under-
standing, those of opened eyes, masters of faith.”Z“14 The force of this designa-
tion is certainly that the mystic possesses a distinctive gnosis of God that is of a
visionary quality. lt is evident, moreover, as I have already noted, that this
insight is textually mediated, so that the open eye of the mystic visionary is cast
upon the Torah, and through that glance he imparts meaning to the text, just as
the masculine attribute of Yesod pours forth onto the feminine Presence.-215
Furthermore, perhaps borrowing from Maimonides’ description of truth in the
introduction to the Guide of the Perplexed,Z16 the zoharic authorship here de-
scribes the concealed truth of Torah as that which momentarily flashes out
from behind its hiding place only to quickly disappear into another one.

In the continuation of this passage the Zohar presents the oft-cited parable of
the beautiful princess secluded in her palace, hinting to her lover to approach,
and ultimately uniting with him in matrimony. On the allegorical level, the
princess in her castle symbolizes the Torah, which is hidden behind several
layers of meaning. The lover is the mystic who must be gradually led to the
deepest level of hermeneutic experience, knowledge of the esoteric layer of the

"3-ll Zohar Z:98b.
ill This image may have been derived from Ezek. 10:12, where the wheels of the chariot are

described as being “covered all over with eyes.” See chapter 3, n. 85. I am unaware of any previous
rabbinic source that applies this image to describe the sage. See, however, Philo, Qrmestiones et
Solutiones in Exodzzm III.-43 (in Loeb ed., p. Z36) where it is said that it is necessary for the soul “to
be all eyes” so that it may “receive lightning flashes [of illumination], having God as its teacher and
leader in obtaining knowledge of things and attaining to their causes.“ This text is related to a
theme that Philo develops in a number of contexts concerning God's implanting (enommatoo) eyes
l“n an individual so that he will be able to see God. See the sources cited and discussed in Delling,
The ‘One W'ho Sees God‘ in Philo,” pp. 33-34. See also the tradition recorded in the anonymous

lfllbbalistic work, Sefer ha-Ne'elam, MS Paris—BN 817, fol. 55b, to the effect that seventy aspects of
Torah are filled with eyes. The text goes on to say that the seventy eyes are “made like a circle,” for
They all hide the wisdom and illuminate the eyes and are concealed from the opening of the eyes.”

21-“ Cf. Zohar Z:95a.
31"‘ Zohar 2:74a (Matnitz'n). See also 1;232a.
til‘ See Wolfstin, “Beautiful Maiden without Eyes," pp_ 169-170‘ 185-135
2”‘ A5 noted already by Tishby in Wisdom of the Zohar, p. 1114 n. 49; see also Matt. Zohar,

PP- 30-31.
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text.-217 Although in this case the Zohar does employ acoustic language to de_
scribe the process of disclosure, it is nevertheless clear that the main mode of
revelation is visual. Hence, the word of Torah, like the princess, appears in sight
and then quickly vanishes. The mystic interpreter, like the lover, alone can See
his beloved. It may be suggested, moreover, that in terms of kabbalistic theoso-
phy the princess functions as a symbol for the Sheizhinah, the feminine potency
of God, which is also the divine gradation that corresponds to the O1-3]
Torah.218 Indeed, the four stages of the relationship between princess and lover
represent four levels of meaning: peshat (literal or contextual), derashah (homj-
letical), haggadah (allegorical), and sod (mystical or esoteric). (Only the former
three are explicitly named; the fourth is implied.) From the perspective of the
kabbalist, these four levels—including the literal or contextual sense...
comprise four distinct hermeneutical postures that collectively make up the
Oral Torah. On the symbolic plane, therefore, the parable is alluding to the
mystic’s relationship to the Written Torah as mediated through four aspects of
the Oral Torah.

Textual interpretation, for the author of the Zohar, thus involves an intimate
relation between the mystic and She/zhinah; indeed, as I have already noted, the
kabbalist who is engaged or occupied with study of Torah is said to be united
with the Shekhinah. That the model in this case as well was the Sinaitic revela-
tion can be adduced by an analysis of the passage that directly precedes the
parable, wherein the Old Man sets out to interpret Exodus 24:18, “Moses
went inside the cloud and ascended the mountain”: “What was that cloud? It is
as it is written, ‘And My bow I placed in the cloud’ (Gen. 9:13). It has been
taught that the rainbow removed its garments and gave them to Moses and
with that garment Moses ascended to the mountain. And from it [the garment]
he saw what he saw and he delighted in all.”219 The prototype of the mystics,
Moses, must receive the garment of the rainbow before he ascends to the moun-
tain to receive the Torah. In this context the rainbow is a symbol for Yesod,22°
and the cloud a symbol for the Shekhinah. Moses must put on the garment of

11? The imagery is based, no doubt, on Midrash Ykinhunia, Pequdei, 4, where the Torah i5 P3ra'
bolic-ally compared to a king’s daughter hidden behind seven chambers in a palace. See Talmagei
“Apples of Gold,” pp. 316-318. See also Sefer ha~Bahir, § I96 (cf. Scholem, Origins, pP- 170'
171), as well as the suggestive characterization of the Torah in Zohar 3:35b-36a: “When a Person
comes to be united with the Torah she is open to receive him and to join him. But when 3 Pets?”
closes his eyes from her and goes another way, she is closed from another side.” See TishbY» Wm
dom of the Zohar, pp. 1084-1085; Idel, Kahhalah: New Perspectives, pp. 227-229; Wolfson’
“Female Imaging,” pp. 295-297. _

1'3 By contrast, Liebes, in Sections ofthe Zohar Lexicon, p. 190 n. 78, cites this interpretation as
that of later kabbalists but rejects it as the intended or contextual meaning of the Zohdfl

119 Zohar 2:99a, cf. 1:66a.
230 See Idel, Kahhalah: New Perspectives, p. 227. Tishby, however, in Wisdom Of the Zohir’

p. 196 n. 408, explains that the rainbow in this zoharic context is a symbol for Shei2him'ih, and t e
cloud a symbol for the garment in which she is clothed. Matt, Zohar, p. 251, and Cohen-Allorlf’
Secret of the Garment, p. 77, follow this line of interpretation. Both symbolic interpretati0n5 of t 6
rainbow are based on earlier sources; see above, nn. 30, 40.
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Yesod before entering into the cloud, She/ehinah, and ascending farther to re-
eeive the Torah.221 By adorning himself with the cloak of the rainbow in order
to enter into the cloud, Moses emulates the theosophic process by means of
which the phallic Yesod enters into the feminine Shei2hinah.222 In another
sense, by this act Moses symbolically enacts the unification of the Oral Torah
and the Written Torah, which, kabbalistically, correspond to Shekhinah and
Tiferet. That is, by entry into the one, the feminine Oral Torah, Moses can gain
access to the other, the masculine Written Torah.223

The hermeneutic process follows the same pattern, for by means of inter-
pretation a bridge is established between masculine and feminine, written and
oral, and the mystical exegete, like Moses, stands in the position of Yesod, the
conduit or channel connecting the two. Although this view is implied in any
number of zoharic contexts, it is stated with particular clarity in the following
passage:

Come and see the secret of the matter. The Community of Israel [Shekhinah] does
not stand before the King [Tiferet] except by means of the Torah. Whenever
earthly Israel are engaged in [the study of] Torah the Community of Israel dwells
with them. . . . Thus, when the Community of Israel is aroused before the King by
means of Torah, her forces are strengthened and the Holy King is glad to receive
her. However, when the Community of Israel comes before the King and Torah is
not found with her, her strength, as it were, is weakened?“

Those who study Torah strengthen the She/zhinah in order to enable her to
unite with her masculine consort, the Holy King. The mystics engaged in
Torah-study, therefore, fulfill the function of Yesod, the gradation that unifies
the feminine and masculine potencies of God.225

33' Cf. Zohar 2:229a, and see Nahmanides’ commentary on Exod. 24:1, ed. Chavel, 1:448. In
several places in the Zohar the garment represents the means through which the soul cleaves to and
comprehends God; see 1138b, 75b-76a; 2:55a; 3:69a, 214a; also Cohen-Alloro, Secret of the
Garment, pp. 68-74. The zoharic idea is based on earlier kabbalistic texts. Cf. MS Oxford-
Bodleian 1938, fols. 6a—b: “The explanation [of] ‘Moses went inside the cloud’ (Exod. 24:28) is
that he was clothed in the garment of the supernal realities and all the senses were nullified, that is,
all the desires, and that cloud . . . is the cloud of the Presence that went before them constantly.”
See as well MS Paris—BN 824, fols. 114b—115a. Another related idea in the Zohar is that the
righteous one below who performs certain divine commandments is clothed in the garment of. the
Shelzhimih; see Tishby, Wiisdom of the Zohar, p. 1164.

331 In Mishlznn ha-'Ednt, MS Vatican 283, fol. 36a, de Leon notes just the opposite: as the
righteous one approaches the Shelzhinah she is the one that puts on a garment. See Cohen-Alloro,
5ecret of the Garment, p. 16 n. 1.
‘ 213 The phallic role of Moses as uniting the Oral Torah and Written Torah at Sinai is emphasized
lfl other zoharic contexts as well. See, e.g., Zohar Hadash 42a, 72d-73:1.

ll“ Zohar 3:22a.
13-‘ See also Zohar I :4a, where those who study Torah the night of Pentecost are said to prepare

the Shekhinnh for her wedding to Tiferet, i.e., the Oral Torah and the Written Torah. In this
It-‘SP6-rct, too, the one who studies Torah is in the posture of Yesod, inasmuch as he acts as a conduit
connecting the masculine and feminine potencies of the divine. On this passage, see Liebes, “Mes-

siah,” pp. 92-93 (English trans., p. 5).
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It is surely not insignificant that in the context of unfolding the nature Of
mystical hermeneutics the Zohar interprets a biblical verse connected to the
Sinaitic event. Underlying this strategy is the assumed identification between
the modalities of revelation and interpretation. The mystic, like Moses, is capa-
ble of achieving union with Shekhinah, a union that bears the fruit of the-
osophic speculation and exegesis.ZZ6 It is, moreover, the medium of visionary
experience, for through the light of the Shekhinah the kabbalist can penetrate
into the hidden depths of the text and thereby contemplate the upper secrets of
the divine realm. Hence, at the end of the parable, when the lover (the mystic)
finally sees the princess (the Torah) face-to-face and learns of her secret ways,
the Zohar calls him “husband of Torah, master of the house.” The same appel-
lation, “master of the house” (ma’rei de-veita’), is applied elsewhere in the
Zohar to Moses3Z7 and to the saddiq, the righteous one who is the mundane
correlate to Yesod above.-133 Similarly, the phrase “husband of Torah” is remi-
niscent of another phrase used in connection with Moses in the Zohar, “hus-
band of Elohim.”239 Both of these expressions point to the fact that Moses had
achieved union with the She/zhinah (referred to symbolically as “house” and as
Elohim).23O Here the two expressions are applied to the mystic who masters the
secrets of Torah. Again we see the intricate and essential correlation that the
author of the Zohar establishes between the mystic exegete and Moses and, by
implication, between the processes of interpretation and revelation.

From the point of view of the Zohar, then, the kabbalists are linked specifi-
cally to Yesod, the splendor with which they are illuminated and by means of
which they interpret the text of Scripture. Indeed, this correlation is essential to
the spiritual worldview of the Zohar (including mystical, theurgical, and messi-
anic elements), which is completely dominated by the phallocentric correspon-
dence of the kabbalist below and the Saddiq above. Given this ontic position
the kabbalist has the task of uniting the masculine and feminine poles of the
divine, which are both located in the phallus. To put the matter differently, the

33“ That Shelzhinah is the locus of exegetical activity is emphasized in Tiqqime Zohar (cf. Zohar
Hadash 102d) by the claim that Shelzhinah is called parties de-'or.».zita‘, “the orchard of Torah,” IOF
this gradation comprises four levels of interpretation: peshat, re’i)/ah, rierashah, and sod. See
Tishby, Wisdoin of the Zohar, p. 1090; Scholem, On the Kahhnlah, p. 58. See above n. 174.

237 See Zohar 1:236b; 2:22b, 238b. In 1:138b, the term is applied to _]acob, who symbolically
corresponds to the same gradation as Moses, namely, Tiferet, the consort of Shehhinah. Oh the
difference between the level of Moses and that of jacob, see Zohar 'I:21b, and the Hebrew parallel
in a text of Moses de Leon extant in MS Munich 47, fols. 336a-h.

33*‘ Cf. Zohar I:7()b-71a; 2:134b. _
22“ See Zohar 1:6b; 2:238b. This is based on the biblical appellation °ish ’elohini, which 15

applied to Moses; see, e.g., Deut. 33:1. For the other biblical personalities so named, see Siffre O”
Deuteronomy 342, p. 393; ‘Avot rie-R. Natan, version B, chap. 37, pp. 95-96; Ginzberg, Legends
6:167 n. 965. The kabbalistic interpretation of the expression is alluded to in NahmanideS’ Com"
mentary to Deut. 33:1, ed. Chavel, 2:491. See Idel, “Sexual Metaphors and Praxis,” p. 206. Oh Fhe
attribution of the appellation to Moses and the level of prophecy implied thereby, see the tradition
of R. Moses of Burgos cited in Isaac of Acre, Me°irat 'Einayim, p. 55.

1*“ On the zoharic conception of Moses’ mythical unification with the Shelzhinah, 566 the
sources cited and discussed by Liebes in Sections of the Zohnr Lexicon, pp. 182-184.
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kabbalist must reconstitute the androgynous nature of the phallus by assuming
the position of that aspect of the Godhead. This, too, is placed in a visionary
context in this passage from a section in the zoharic anthology called Sitre
Torah (“Mysteries of Torah”):Z31

“And the enlightened will shine like the splendor of the sky” (Daniel 12:3).
Zohar-—the splendor of splendors that illuminates in its elevation.131 Zohar—that
which shines, glows, and flashes in several directions. Zohar-—it rises and de-
scends. Zohar—it shines to every side. Zohar—it flows and goes out. Zohar—that
which never stops. Zohar—that which produces offspring. Zohar—-hidden and
concealed. The spark of all sparks and gradations233 is in it; it goes out and is
hidden, concealed and revealed, seen and not seen. Zohar-—the lip of the root234 is
the spring of the well, it goes forth in the day and is hidden in the night, it delights
at midnight with the offspring that it produces. Zohar—-that which shines and
illuminates everything, the totality of Torah. This is the splendor of the sky, the sky
in which are dependent the sun, moon, stars, and constellations. This is called the
splendor of the speculum that shines, of which no human merited except the shep-
herd who is trusted throughout the household.235 . . . The splendor of the sky, the
upper concealed one that shines but is not known, glows but is not seen, and he
who takes does not know from whom he takes. Its concealment is hidden and
concealed, the staff of Joseph the Righteous is hidden in four colors.

The traditional commentaries on the Zohar explain in various ways the ten
references to the word zohar (splendor) in this passage, but it seems to me that
it refers to one particular gradation in the pleroma that is characterized in ten
different ways, namely, Yesod, the divine phallus that is the “all,” for it com-
prises within itself the totality of the divine energies. The maskilim are illumi-
nated by that particular grade.336 The play of esotericism in the Zohar (as for
other theosophic kabbalists) is linked specifically to the phallus: just as that

231 I will cite the text according to the version that appears in Zohar Hadash 104b—c, referring
to significant variants from Zohar 1:100a—b in the following notes.

132 N1.'I1T1|?"l7D1; see, however, the reading in a parallel text in Zohar 1:‘IOOa, N1.'IT1j7"l7‘I1, which
would translate “illuminates by flashing.”

233 ‘P111; the reading in Zohar 1:100a is ‘PJWW, “lights.”
1-34 N11|?"i73 NI1D"O; the reading in Zohar l:lOOa is N1 N150, “this book.” Interestingly, these

words are lacking in the Cremona edition of the Zohar, 66b.
3-“ That is, Moses; cf. Num. 12:7.
Bf‘ On the identification of the word inaskil as a symbolic reference to the divine phallus, )"'esod_,

see Zohar 2:110a—b. It is of interest to note that in that context a distinction is made between the
upper masizil (related exegetically to Ps. 89:1, maskil le-’etan ha—’ezrahi) and the lower rnaslzii
(related to Ps. 142:1, mashil le-ria:/id). From that context it appears that just as the latter refers to
the divine phallus below that overflows to the Presence, so, too, the former designates the upper
phallus that is operative in the supernal brain (mo/ya’ ‘ila’ah), perhaps to be identified as Hohhmah.
This notion is doubtless related to the Galenic view widespread in kabbalistic sources regarding the
origin of the semen in the brain. See Gershom Scholenfs Annotated Zohar (jerusalem, I992),
p. I512. The idea of the upper phallus corresponding to the lower phallus underlies the application
of Dan. 12:3 in zoharic literature to the hosina” tie-qardinutaf (see above, n. 204), the hard flame.
and Yesod. Cf. Zohar I: 15a and 2:2a.
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grade is characterized by a dialectic of concealment and disclosure, so, too, the
one who knows the secrets conceals what is revealed and reveals what is con-
cealed, that is, reveals in what he conceals and conceals in what he reveals.

In sum, then, mystical gnosis for the Zohar is primarily visual and not audi-
tory. The mystic, like the prophet-—-indeed, like the greatest of prophets,
Moses—can have a visual experience of God. Although the Zohar does specify
some rather simple techniques for visualization of colors that symbolically de-
pict aspects of the divine, for the most part the seeing of the sefirotic entities is
decidedly text-oriented, that is, through midrashic activity the mystic can attain
a revelation of the divine. The point is underscored particularly well in the
following passage:

“And the enlightened will shine like the splendor of the sky.” This refers to those
who are engaged in [the study of] Torah and contemplate words of Torah with
intention and meditation of the heart. The enlightened contemplate [words of
Torah] but they do not contemplate the word alone. Rather, they contemplate the
place on which the word is dependent, for there is no word that is not dependent
on another supernal mystery. He finds in this word another matter of the supernal
mystery. From the speculum that does not shine a person can find and see the secret
of the speculum that shines. . . . This is [the import of] “like the splendor of the
sky”: it is the sky that is known [that stands] upon the creatures below, for from
within that sky one can contemplate the splendor that shines, the splendor of the
supernal splendors, the splendor that comes forth from the supernal point, shining
and sparkling with the radiance of the other lights on every side.237

The goal of the enlightened mystic, therefore, is to visualize the radiant and
shining splendor (Yesod) through the sky (Shekhinah), but this is brought about
through contemplative study of the words of Scripture. The iconic visualization
of God is attained through a double reflection: the words of Scripture reflect the
Shekhinah, which, in turn, reflects Yesod. The only access to the veiled phallus
is through the disrobing of Scripture. This conviction was certainly held by the
authorship of the Zohar, who construed the task of the kabbalist as imparting a
new-old revelation by means of textual interpretation. ]ust as the kabbali5I
could reach the level of Moses by studying the Mosaic text, so, too, others
studying the zoharic document could in turn share in the dynamic and shine
with the splendor of Moses’ gradation. This implicit assumption, which colOf5
the entire literary effort of the main body of the Zohar, was stated succinctly by
the anonymous author of Tiqqunei Zohar: “In that time ‘the enlightened Will
shine like the splendor of the sky.’ What is the ‘splendor’? The gradation Qf
Moses, our rabbi, the ‘Central Pillar’ [Tiferet], because of whom this work 18
called the ‘Book of Splendor’ (Sefer ha-Zohar).”335

How well this kabbalist has captured the tacit assumption that bound t0"
gether the circle responsible for the production of the Zohar! This classic Of

337’ Zohar Hadash 105c.
:13" Zohar Hadash 94b (Tiqqunim). See also 96b.
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]ewish mysticism conveys in so many different ways the presumption that its
authorial voice (R. Simeon bar Yohai) had reached the symbolic level of Moses
in the divine world and had thus identified with the historical Moses. By inter-
preting the Torah that the ancient Moses had revealed, this new Moses was in
effect revealing a new Torah. His interpretation was concomitantly a revelation.
The ecstatic nature of the literary activity of the mystical fraternity responsible
for the Zohar, and specifically R. Simeon, who stands in the position of
Moses—indeed, is Moses recliz/ivus—is also duly appreciated by the anony-
mous kabbalist who emulated the zoharic style and thereby extended the his-
torical circle cloaked in the personae of the mythical drama. The splendor by
means of which the enlightened kabbalist is illuminated is no longer simply the
ontic grade of Yesod; it is the literary composition that derives from that partic-
ular grade, that is, the “Book of Splendor,” which corresponds to Moses: “The
enlightened will shine in this composition of yours, which is Sefer ha-Zohar,
from the splendor of the supernal Mother, Teshuvah (Repentance).”239 “The
enlightened will comprehend, those are the masters of kabbalah, concerning
whom it is written, ‘And the enlightened will shine like the splendor of the sky,’
these are the ones who are occupied with this splendor that is called Sefer ha-
Zohar, which is like the ark of Noah, for gathered into it are two from a city
and seven from the kingdom, and occasionally one from a city and two from
the family. ”Z40

In the introduction to Tiqqune Zohar the issue is expressed in this way:
“ ‘And the enlightened will shine like the splendor of the sky.’ The enlightened
are R. Simeon and his colleagues; they will shine when they gather to produce
this composition. Permission is given to them and to Elijah, who is with them,
and to all the souls of the [celestial] academy to descend among them, and to all
the angels.” The author of Tiqqune Zohar precisely understood that the kab-
balists responsible for the literary composition of this anthology “shine in this
composition, they are illuminated by its words and in its writing, in this book
[they shine] like the splendor of the sky, according to its name it is called Sefer
ha-Zohar, in the image of the central pillar, which is a book (sefer). Its splendor
is from the Supernal Mother . . . and it is the splendor that shines in the heart
of the Faithful Shepherd.”341

Modern scholars of the Zohar have much to learn from this anonymous
kabbalist, in terms of appreciating both the group activity that was behind the
creation of this work and the state of mystical illumination that characterized
the study meetings of the circle. From the vantage point of the zoharic world-
view there is no real gap between prophetic inspiration and interpretation; on
the contrary, homiletical prowess is an expression of an ecstatic and transfor-
mative experience. The nature of that ecstasy involved the ontic assimilation of
the kabbalist (both as individual mystic and as part of a collective fellowship)

3” Zohar 3:124b; cf. Zohar Hadash .l03b.
34“ Zohar 3:153b.
3*‘ Zohar Hariash 103d.
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into the divine phallus. As I have shown, moreover, the experience underlying
that ontic assimilation is expressed in sundry ways in the zoharic corpus, in_
cluding the images of crowning, illumination, and contemplative visualizatiOn_
Common to the various expressions of this core experience is the Convergence
of the ontological and phenomenological poles: the vision of the Shekhinah
results in the crowning of the mystic, which signifies his metamorphosis into
the corona of the divine phallus. Seeing and being seen are unified in the ee-
static vision that is predicated on the uncovering of the concealed phallus. For
the zoharic authorship, this unveiling is achieved primarily through her.
meneutical engagement with Scripture. Facing the text, therefore, affords the
kabbalist the opportunity not only to see the face of God but to become that
very face in the visual confrontation. The constitution of the divine face is at-
tained by the group of mystics who assemble together to expose the inner
meaning hidden beneath the garments of Torah. The extraordinary power the
Zohar had in subsequent generations of ]ewish history must be seen against
this background. The identification of midrash and visionary experience
opened the door for others to similarly have visions of God by studying the
letters of the sacred text. In its turn, the Zohar itself became a hermeneutical
basis for revelatory experience.



Conclusion

IN THIS BOOK I have set out to explore the problem of iconic visualization of the
divine in ]ewish mystical sources from the Hekhalot compositions to the
Zohar. I have sought to bridge the methodological gap of the phenomenologi-
cal and historical approaches by studying the phenomenology of visionary ex-
perience in different historical settings. Thus on several occasions along the way
I have emphasized the necessity of analyzing the warp and woof of any given
religious experience in light of its lived historical context, at least as it may be
reconstructed within the margins of textuality. The contextualist orientation I
have adopted does not, however, presume that ]ewish mysticism in its various
manifestations is first and foremost a historical phenomenon. I would argue,
on the contrary, that ]ewish mysticism, as is the case with mysticism in other
world religions, is a religious mentalite' that has expressed itself in distinctive
ways in different periods of ]ewish history.

To recognize the religious character of mysticism is not to deny its historicity.
The methodological issue at stake, however, is a historicist reductionism that
would claim that authentic scholarship must be subservient to an empiricist
notion of history: what is historical is something novel. Without denying the
novelty of human history, one must seriously weigh the appropriateness of this
methodology when examining mystical literature. It is much more germane to
isolate through phenomenological sophistication the myths, symbols, and deep
structures that have informed the life experiences ofjewish mystics through the
ages. My approach, too, reflects an appreciation of the historical aspects of
]ewish mysticism, but I would categorically reject the reduction of this poly-
morphous phenomenon to a time-bound historical construction. By doing so,
one is tempted to identify ]ewish mysticism as an event (or series of events) that
Can be charted on some chronological and geographical grid. The superficial
mapping of ]ewish mysticism lures one into losing sight of the common motifs
and images that recur in different literary settings. These structural components
are far more significant in determining the parameters ofjewish mysticism than
in locating specific historical novelties. Sensitivity to historical conditions and
developments is an integral part of the phenomenological enterprise, but it is a
fallacy of misplaced concreteness to regard ]ewish mysticism as a historical
truth that can be uncovered or reconstructed solely and exclusively on the basis
Of the historicist approach.

My study of vision and imagination presents one test case to demonstrate
this methodological point. Without attempting to impose a taxonomy of ]ew-
ish mysticism, I have sketched several persistent notions in a vast body of mysti-
cal literature written at different historical junctures. I have privileged the use of
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visionary experience as providing a speculum through which the scholar ean
gaze upon the religious texture of the various currents of ]ewish mysticisi-n_
While I make no claim that the problem of visionary experience is the defining
element of ]ewish mysticism, this book has offered a reconfiguration of this
phenomenon in the spiritual economy of Judaism. The tension between anico-
nism, on the one hand, and visualizing the deity, on the other, is an essential
component of the relevant varieties of ]ewish mystical speculation. Despite the
significant historical differences that separate the anonymous mystics of the
Hekhalot literature, the Rhineland ]ewish Pietists, and the enlightened kabba]_
ists of thirteenth—century Castile, they shared a common biblical heritage that
concomitantly affirmed the possibility of God assuming visible form and denied
that the God of Israel could be iconically represented.

In great measure the history of theosophical speculation and mystical ptae-
tice in judaism has been driven by a hermeneutical effort to resolve this funda-
mental tension. Whatever other religious influences have been operative in the
various trends of ]ewish mysticism, it is evident that the ]ewish mystics are
primarily interpreters of Scripture. The preoccupation with visualizing the di-
vine stems directly from the anxiety of influence of biblical theophanies. N0
experience is without context, and no context in judaism is without Scripture.
Without denying the uniqueness of the visionary experience, I have argued that
the fabric of that experience, not only the report of it, is shaped by traditional
beliefs. It is clear that in all the bodies of mystical literature studied in this
book—Merkavah mysticism, German Pietism, and Provencal-Spanish the-
osophic kabbalah-the mystical vision is portrayed as being phenome-
nologically equivalent to prophecy. Indeed, for these mystics the visual dimen-
sion of biblical prophecy dominates their religious mentality. The
anthropomorphic form assumed by God in some of the prophetic accounts is
applied to specific mystical practices that typically involve prayer and Torah-
study.

It is through the imagination that the different ]ewish mystics conjured an
image of God, believing all the while that this was precisely the mechanics Of
prophetic vision, as represented by the verse in Hosea, “through the prophetsol
was imaged.” Time and again this verse is cited in critical spots in ]ewish n1Y5“'
cal literature to justify the iconic depiction of God as an anthropos. The role of
imagination as the locus of the theophanic image allowed the mystics to reprfit
sent God iconically in a tradition informed by an essential aniconism. By l0f3a['
ing the image of God in the imagination, the mystics were able to appfolfilate
the epiphanic tendencies of Scripture without overstepping the boundary
drawn by traditional authority. This should not be viewed as political aCqul'
escence, reflecting rather a deep-seated tension in classical expressions Of
judaism. The effort of scholars to portray Judaism as exclusively aniconic and
auditory is indicative of a particular cultural bias rather than a sustained 611%
gagement with the relevant sources. The ocularcentrism in some currents O
Judaism is as striking as the emphasis on hearing in other currents. All attempts
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on this score to contrast judaism with Western culture in general or Christian-
ity in particular are grossly overstated.

While practitioners of judaism in its various historical manifestations have
not adopted a theology of incarnation along the lines of Christianity, they have
nonetheless struggled to uphold the scriptural evidence that God does appear
to human beings in different forms, including most importantly that of an an-
thropos, without lapsing into a crude anthropomorphism. The commonplace
view (greatly enhanced by the medieval philosophical reinterpretations of Isra-
elite religion and rabbinic Judaism) that sharply contrasts Judaism and Chris-
tianity should not mislead us into thinking that within judaism there has not
been a tendency toward an incarnational theology. On the contrary, fragmen-
tary theological pronouncements in classical rabbinic literature, building on
the morphological evidence in the biblical canon, stand as testimony that a
central component in the religious phenomenology of the rabbis was the belief
that God did appear in the image of an anthropos at specific moments in Is-
rael’s sacred history. Moreover, it is evident that in some of their own aggadic
reflections the rabbis imaged God in characteristics based on their own existen-
tial situation. The enframing of God in human images, so central to the aggadic
enterprise, is, I submit, related to this larger question regarding a theory of
incarnation. I have referred to this orientation in rabbinic teaching as docetic,
inasmuch as the iconic representation is located in the imagination. Much of
the history of ]ewish mysticism evolved as an elaboration and further develop-
ment of this doceticism. The mystics circumscribed the iconic tendency of ]uda—
ism within the intentionality of the religious imagination. Going beyond the
explicit claims of the rabbis, as may be deduced from the literary evidence, the
mystics cultivated visionary practices to see the imaginal body of the divine.

As I have suggested, moreover, a distinctive feature of the ocularcentrism in
medieval ]ewish mysticism is a phallocentrism. That is, common to the vision-
ary accounts in the different mystical sources I examined in this work—the
writings of the Hekhalot mystics, German Pietists, and theosophic kabbalists—-
is the notion that the object of the mystical vision is the male deity and, more
specifically, the phallus. The specularized figure that provides the foundational
Condition for the visionary experience is the disclosure of the phallus. This
disclosure is represented in the Hekhalot and Pietistic texts by a series of dis-
placements, such as, the crown on the head of the enthroned glory, the cloak
full of eyes adorning the body of the glory, the iconic visage of ]acob engraved
On the throne, the fiery hashmal encased in a radiant glow like the appearance
Of the rainbow in the clouds. In the highly sexualized myth of theosophic
kabbalah the divine phallus is still represented symbolically, but it is also ex-
plicitly identified. The development of ]ewish mysticism, therefore, can be seen
as the move from an implicit to an explicit phallocentrism. The transition from
esotericism to exotericism is related to the visual representations of the divine
phallus. The central position occupied by the phallus is evident in the earliest
Sources of ]ewish mysticism; what is new in theosophic kabbalah is not the
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attribution of a phallus to the divine but rather the overt willingness to dis-
course about that which by its nature is concealed. In all of the mystical sources
dealt with in this study there is a tension between disclosure and concealment
of the divine form. This tension, I believe, is related to the fact that the ultimate
object of vision is the phallus that must be hidden. The unveiling of the veiled
phallus in the visionary encounter necessitates language that is paradoxical and
contradictory.

The seeing of God in ]ewish mysticism is intensely eroticized. This eroticism
is expressed in the Hekhalot literature and the writings of the German Pietists
in terms of the image of enthronement. Inasmuch as the glorious body is mas-
culine and the throne is a feminine hypostasis, it follows that the enthronement
itself is a form of sacred union. It is precisely this moment that is at the center of
the mystic’s vision: he alone is granted permission to witness what is concealed
from the sight of all other human and angelic creatures. In the theosophic kab-
balah the image of enthronement as a hieros gamos is maintained, but a host of
additional images are employed to depict the union above, between the male
and female potencies of the Godhead. The mythic structures of theosophic kab-
balah greatly intensified the connection between eros and vision.

The striking fact is that in the ]ewish mystical texts it is always the male
mystic visually confronting the male deity. I have argued that this is so even in
the case of theosophic kabbalah, inasmuch as the feminine potency of the di-
vine, the Shekhinah, is localized as part of the phallus. Seeing the face of the
Shekhinah is, in the final analysis, gazing on the exposed corona of the phallus.
There are, to be sure, a significant number of passages that describe the vision
of God as a beholding of the sacred union above. It is obvious from these
settings as well that the ejaculated phallus is the object of vision. I have argued,
moreover, that even in those texts that speak of God as male and female it is
necessary to understand the use of gender imagery in its proper cultural con-
text; when that is done it becomes clear that the woman is part of the man. The
most intense descriptions of sexual copulation in kabbalistic literature are pred-
icated on the ontological reintegration of the feminine in the masculine. That is,
heterosexuality is transformed by kabbalistic symbolism into a homoeroticism:
the union of male and female is a reconstitution of the male. The female is
accorded contradictory roles: on the one hand, it is the task of the female to
conceal the male organ, but on the other, when the male organ protrudes it 15
the female aspect of the phallus that is visually present and apprehended by the
ocular gaze of the mystic.

The question of homoeroticism is central to understanding the pheI10_m‘_‘3'
nological structure underlying the mystical vision of God in the kabbalistic
sources. This vision is predicated on a structural homology between the IHYSUC
and the divine: by being integrated into the phallus-—a process I referred t0 Q5
the constitution of the divine face—-the kabbalist sees that which is cloaked tn
utter secrecy. The ecstasy underlying this ontic integration is experienced l_n
different ways by the mystic. One of the most important modes of experience 15
that of the crown. The crown is, simultaneously, the ontological referent of the



~CONCI.USION- 397

vision, that is, the Shekhinah or the corona of the phallus, and the phenomenal
datum of the experience. The crowning must be understood as the figural as-
similation of the kabbalist into the divine phallus. By seeing the crown the
kabbalist becomes the crown and thereby facilitates the reconstitution of the
androgynous phallus. In structure, therefore, mystical vision parallels the rite
of circumcision.

The wheel of exegesis makes its widest turn in zoharic literature, wherein the
Torah itself is identified as the anthropomorphic form of God that is visualized
in the imagination. This identification provides the conceptual background for
the mystical praxis of seeing God in the text. The iconic/visual dimension of the
prophetic tradition is here placed within a distinctively hermeneutical frame-
work. The convergence of the revelatory and interpretative modes collapses any
historical divide separating prophet and exegete. Indeed, the task of exegesis is
thoroughly prophetic. I have shown, moreover, that in the relevant zoharic pas-
sages textual study is presented as an intensively erotic experience. The exegete
stands in the position of the phallic Yesod and the text corresponds to the
feminine Shekhinah. But here again it is necessary to point out that the femi-
nine is localized as part of the phallus. When one appreciates this transmuta-
tion of gender symbols, it becomes evident that through textual study the kab-
balist is visually contemplating the divine phallus. Reading is a double
mirroring: the words of Scripture are a reflex of the Shekhinah which, in turn, is
a reflex of Yesod. The hermeneutical task is thus to penetrate beneath the tex-
tual surface so that one beholds the phallus of God, the ontic source of secret
gnosis. That which is hidden from sight comes into view for the kabbalist who
has been transformed by visually contemplating the theophanic image of God
reflected in Scripture through the mechanism of the phallic imagination. The
hermeneutical circle is inscribed in the biblical verse “From my flesh I will see
God,” that is, from the sign of the covenant engraved on the penis the mystic
can imaginatively visualize the divine phallus. The movement of the imagina-
tion is from the human body to God and from God back to the human body
again.

Thus my path returns to Blake:

The Eternal Body of Man is The Imagination.
God Himself

that is  
The Divine Body . . .
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and divine immanence, 196-197, 227n;
and the divine name, 107-108, 182-186,
246-248, 263, 265-267; emanated from
God, 197, 215, 219, 222; enthronement of,
98-102, 246; envelopment in a cloud, 22,
203, 243n, 244-245, 273-274, 361; envi-
sioned at death, 44-45; esoteric doctrine of
in Haside Ashkenaz, 234-269; and the ex-
alted angel, 216, 255-263, 31011, 313; exo-
teric doctrine of in Haside Ashkenaz, 195-
234; garment of, 92-93, 245-246; and the
hashmal, 228-229n, 267n, 344-345; and
the head phylacteries, 229n; hidden and re-
veMed,90,96,102,107,133,186,202,
215; and the great power (koah ha-gadol),
134-135; identified as ma‘aseh merlaavah,
49n, 91; identified as the Cherub, 233-
234; and the image (demut) of God, 47-
48, 69, 128-134, 232; imagined in the
heart, 147-148, 152-156, 163, 174, 177-
179, 198-200, 203, 213-214, 216-217,
219; in Ezekiel’s chariot vision, 22, 22-
2311, 69; inner glory (laavod penimi), 274;

in Saadiah Gaon, 126-127, 133-134, 152,
193, 197-198, 215; and Jerusalem, 203n;
as a luminous form, 30n, 43-44, 85, 106,
119, 154, 214, 302; manifest as an an-
dHop0s,22,30,37,47-48,63,82,86-87,
105-106,119,133,1s4,207,214,zz0-
223,226—227,230—232,263;nnnnkst
through theophanic images, 205, 208, 214,
216,231;and Nknanon,224-226,258-
261, 310n, 313; Metatron identified as the
splendor of, 223-224; mystic contempla-
tion of, 380, 383-384; nine visions of,
206-207; not seen by the angels, 44-45,
84-85,92,94,96,289;obEctofnnennon
in prayer, 202-203, 207, 223; and the
rainbow, 334n, 368-369n; and the Torah,
137, 156-160, 248-254; seven clouds of,
241n; and spiritual forms in Judah Halevi,
173; symbolic of the male potency in the-
osophic kabbalah, 273-274, 281-282,
337,339,342,351,361;andthetend1
sefirah, 308, 355, 372-373; twofold con-
ception of, 8-9, 133, 214-215, 232; un-
derneath the feet of God, 131, 133; vision
of in Hekhalot literature, 82-83, 86-88,
114, 117, 119; vision of induced by Torah-
study, 252, 356, 372-373, 377; vision of
on the water, 240-242; visualized by
Haside Ashkenaz, 190-192, 196, 266-
268; and wisdom, 135, 137, 380, 383. See
also Shelzhinah

docetism: in Hai Gaon’s interpretation of the
chariot vision, 125, 144-148, 152-153; in
Isaac the Blind and his disciples, 293-294,
303-304; in rabbinic aggadah, 8, 36-39,
395; and veridicality in Eleazar of Worms,
197, 208-234, 268; in zoharic literature,
280,312-313

Donnolo, Shabbetai, 9, 125, 127-144; influ-
ence on Haside Ashkenaz, 134n, 141n,
139n,193,195,211n,215,266n;influence
on Sefer ha-Bahir, 141

Dosa, 26n, 44-45, 335
Durand, Gilbert, 6

eating, 43, 286, 362, 382
’Eil2hah Rabbah, 94n, 277n
Eleazar, 158, 361; in the Zohar, 346, 347,

351,353,369,370
Eleazar ben Judah of Worms, 5, 73n, 100n,

133n,134n,139n,141n,145,159n,168n,
174n,188,193,194,269,310n,325,
337n; on divine immanence, 196; docetic
and veridical interpretations of Shi‘ur
Qomah, 214-234; doctrine of the glorious
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Eleazar ben Judah of Worms (cont.)
angel, 257-260; identification of Torah and
the throne, 249-250; identification of
Torah, the name, and the glory, 252-254;
role of the imagination in prayer, 200-203,
205-214; transmission of the name, 234-
247; visualization of the glory, 265-266

Eleazar ben Moses ha-Darshan, 198, 218n,
222n, 232, 257n
eazar ha-Bavli, 170n
hanan ben Yaqar, 186n, 217-218
iade, Mircea, 54-55, 56, 118
iezer ben Nathan of Mainz, 249
ijah ben Solomon, Gaon of Vilna, 286
isha (tanna), 212

lisha ben Abuyah, 173, 261n
Enoch, 30-32, 131, 365n; transformed into

Metatron, 83, 109, 223-224, 225
enthronement, of Merkavah mystic, 83-85; of

God as a hieros gamos, 93, 98-105, 246
Ephraim ben Shimshon, 256-257
Eriugena, John Scotus, 204, 293—294n
eros: and thanatos, 335; and vision, 42-43,

93,103-104,286—287,316—317,336—
345

esotericism: cultivated by Haside Ashkenaz,
194-195, 234-269; and the doctrine of
the glorious angel, 255-256; a11d eroticism,
203n, 238-239n, 267n; and Gnosticism,
50, 278, 285; and the oral transmission
of secrets, 189, 202, 203n, 238, 238-239n,
267, 287n; phallus as the locus of, 389-
390, 395-396; and the Pietistic doctrine of
the Cherub, 233-234; and piyyut litera-
ture, 130n; and rabbinic traditions, 41, 47,
48-49, 76-77, 159n, 300n, 327-328; and
transmission of the divine name, 181-186,
234-247; and visionary experience, 285,
354-356; and the writing of secrets, 375

Esther Rabbah, 43n
evil eye, 366
Exagoge, 49n
eyes, 63-65, 85, 91-92, 95-96, 106, 109,

111-112,145-147,149,153-154,159,
175-177,1s1,186,213,221,223,z30-
231,244,273-274,287,297,317,320,
344; of Adam Qadmon, 318-319n; of the
angels, 85, 92, 94; beautiful maiden with-
out, 385; and the cherubim, 229n; of the
divine garment, 92-93, 395; feast upon the
Presence, 42-43, 104; gestures of during
prayer, 105n, 202-203, 249, 339; of God,
32, 93, 105; of the heart, 1'l0n, 161, 170-
171, 174, 178, 294, 314; illuminated by
Torah-study, 252; inner or spiritual, 163,

"“F“l"'ll"'ll""l"'1E‘E

165-167, 172, 179, 294; of the intellect,
161,171, 312n, 319; of 1saac gazing upon
the Presence, 46; of I\/Ietatron, 109; of the
Israelites at Sinai, 346n, 355; masters of,
384; of the mind, 29; mystical illumination
of, 271n; opening and closing of, 339-342,
345, 380-383, 385; as phallic symbol, 5,
93, 104, 366n; of the prophets, 164; sageg
full of, 384-385; Shelzhinah concealed
from, 360; of the soul, 305; supremacy
over ears, 46n, 287; weakening of through
vision, 362; wheels of chariot full of, 32,
385n

Ezra ben Solomon of Gerona, 111, 256n,
262n; 289, 290-298, 307-309, 322, 350,
350—351n,353n,354n,361-362

Ezra ha-Navi of Montcontour, 191

Farber, Asi, 205-206, 224, 233
Faur, José, 13
Feet: of angels, 102, 103-104n; and the di-

vine glory, 133n, 147, 165, 198; euphe-
mism for the phallus, 103-104n; of God,
24, 248, 354; mystics standing upon, 83-
84,116

Fons Vitae (Meqor Hayyim), 139n, 296-297
Freedberg, David, 4
fringe garment. See sisit

Gabriel, 19, 30, 164, 212, 213n, 305, 313
garment, of the enthroned glory, 92-93; and

letters of the divine name, 245-246; of
the rainbow, 386-387; secret of (sod ha-
malbush), 63-64, 25611, 263, 312-313; of
the Shelzhinah, 313; ten garments of God,
93n; and words of Torah, 376-377, 379,
384-385, 392; worn by mystics, 243-244

Gei Hizzayon, 332n
German Pietists. See Haside Ashkenaz
Gikatilla, Joseph, 22n, 276n, 313n, 316n,

35'ln, 352n; 381n, 384n
Gnosticism, 34, 39, 47n, 50, 85, 100n, 106n,

108, 109n; ascent in, 83n, 109n; and do-
ceticism, 8, 36, 39; doctrine of the exalted
angel, 256; dualism of supreme God and
demiurge, 51n, 89; and Haside Ashkenaz,
195; image of man in gnostic myth, 23n,
106n; influence on Donnolo, 128; and
Merkavah mysticism, 75-77; and mystical
illumination, 278, 285; origins of, 272; rev-
elatory visions in, 3611, 83; and Shi'ur
Qomah, 89, 108; symbol of the bridal
chamber, 20n, 10011

golem, 190n, 241-242
Gospel of John, 27n, 59
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Gospel of Philip, The, 20n, 85n
Graetz, Heinrich, 13, 74
Gruenwald, Ithamar, 76-77, 88, 117
Guide of the Perplexed, 163n, 171n_, 180n,

335n,346n,352n,385

Iiaiben Shenra(3aon,11(%—111,125,134,
144-148, 149, 155-156, 157; influence of
Sufi terminology upon, 169-170; influence
on Haside Ashkenaz, 193, 197, 2'15, 216-
217; influence on Judah Halevi, 167-169,
172, 179n; Pietistic commentary on forty-
two-letter name falsely attributed to, 218,
226, 228, 252

Halevi, Judah, 119, 125, 139, 163, 192, 204,
252n; imaginary visualization of the glory,
163-173; influence of Hai Gaon on, I69-
170; influence on kabbalists, I84n, 186n,
294-296, 303; poetry as prophetic calling,
173-181; prophecy and apprehension of
the name, 181-186; revealed and hidden
Shelzhinah, 186; and Sufism, 166n, 169n,
170,178n,180,187

Halperin, David J., 78-79, 103, 119-120,
122; psychological interpretation of vision-
ary ascent, 112-114

Han1on, Obadiah, 111
Hananel ben Hushiel, 125, 134, 144-148,

153,155-156,158,161,163,167—169;
influence on Haside Ashkenaz, 193, 197,
214, 215, 216-217; influence 011 Judah
Halevi, 167n; polemic against Saadiah,
262n

Hananyah ben Hizqiyah, 122n
Handelman, Susan, 13
Hanina ben Hama, 44, 361
Haran, Me11ahem, 17
hashmal, 121-122, 228-229n, 243n, 266,

267n, 344-345; and the divine phallus,
344, 345n; distinguished from hashmalah,
26711; and Metatron, 338n

Haside Ashkenaz: blending of magic and
mysticism, 245, 265; and Christian monas-
ticism, 204-205n; cultivation of prophetic
states, 190-192, 266-268, docetic and ver-
idical approaches to the divine glory, 214-
234; doctrine of hidden and visible glory,
9611, 202, 214-216; esoteric gnosis of the
divine name, 234-247; glorious angel and
the vision of the name, 255-263; iconic
imaging of the glory in worship, 197-203;
knowledge of magical practices, 197, 208-
214, 237, 242; tension between mythic and
philosophic depictions of God, 193-195;
theurgical interpretation of ritual, 237, 241,

243,245-246,250,252;Uan$nnnfisof
Hekhalot literature, 9, 80; utilization of
sexual imagery, 100n, 238-239n, 246

hawwayot, 193n
Hayyat, Judah, 111-1'12, 288n, 313n, 377n
Hayye ha-Nefesh, 73n
I_-Iayye Nefesh, 213n
I_-Iayye 'Olam ha-Ba’, 245n, 252n, 254n, 332n
Hayyim ben Benjamin of Genazzano, 313n
ha-Zlzarat ha-shem, 243
head, symbol of masculinity, 43n
heart: and the Ark, 178n; awakening of the,

174; chamber of the, 145-146, 179n; and
contemplation of the sefirot, 70-73, 291,
300; eyes of the, 110n, 161, 170-172, 174,
178, 294-295, 337n, 340; God’s name in-
scribed on, 184-185, 259; and the intel-
ken 161,170-172,177n,221,231,314;
intention of the, 199n, 201n, 201-203,
248-249, 296, 319, 390; and Israel, 170n;
joy of the, 210n; and the kidney, 184; locus
of the imagination, 8, 111, 147, 149, 153,
159,169n, 172,178-180,198, 209, 214-
215, 217, 220, 265, 280, 290-291, 293,
296, 300, 308-309, 317; seat of emotions,
171n; and the tablets of stone, 178-179,
293n; and the throne, 178-179, 179n;
transformed into water, 241; understanding
(fithe,145-146,149,168n,169,216;unP
fication of the sefirot in, 291, 29311; vision
ofthe,147,149,159,169-171,173—175,
177, 344; visualization of the divine name
i11 the, 19911, 291-293; worship of the, 291

Hekhalot. See chariot
Hekhalot Rabbati, 20, 75, 82, 84n, 85, 86-

87,91—92,94-95,98—105,104n,109,
115,146,212n,238n

Hekhalot Zutarti, s5-086, 95-95, 10'ln,
104n,146,237

Hesed le-’Avraham, 37511
Hildegard of Bingen, 64-65
histalzlzelut, as visual contemplation in the-

osophic kabbalah, 285, 354, 360n; in the
Hekhalot literature, 91, 97n, 104, 107; of
the eyes as a generative force, 318-319n; of
the intellect, 312; and the production of
angelic forms, 312

Hiyya, 213; in the Zohar, 370
Hiyya bar Abba, 39
Hizqiyah, in the Zohar, 307
Holzhmat ha-Nefesh, 200n, 203n, 206n, 208-

209,210n,211n,213n,217,224n,251n,
266n

Holy of Holies, entry into on Yon1 Kippur, 20
Holy Spirit: and the Active Intellect, 164;
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Holy Spirit (cont.)
concretized as the anthropomorphic word,
150-151; the closed eye and the vision of
the, 381; the good eye of the, 366; identi-
fied by Eleazar of Worms as the first sefirah
or the ether, 205; identified by Halevi as
the spiritual, hidden Shelchinah, 186; illu-
mination of received through knowledge of
kabbalah, 317; indwelling of distinguished
from prophecy, 320; Moses perpetually
clothed in, 305; prophet cloaked in the
light of, 183, 186; and the radiant splen-
dor, 132; rested upon Enoch, 223-24; and
the second air in Saadiah, 127, 173; and
the Shelzhinah in Judah ben Barzillai, 150,
152; source of prophetic and mystical vi-
sions, 146, 150, 172, 321, 377; and the
subtle spiritual substance in Halevi, 173,
183; and the Torah, 158; water and the in-
dwelling of, 241n

homoeroticism, 369-372, 396
Horalzh ‘al She‘elat ha-A-Iallzlzhim, 318
Horowitz, Isaiah, 337n
Horowitz, Pinebas Eliyahu, 210n, 321-322
Hotam ha-Merkavah. See also Ozhayah text
Howe, Elizabeth, 60
Hugh of St. Victor, 65

Ibn al-‘Arabi, Muhyi d-Din, 8, 63, 169n
lbn Ezra, Abraham, 125, 139,152, 160-161,

173n,176,179n,180n,183,193,197,
211n,215,222,236n,246—247,252n,
259, 295

Ibn Ezra, Moses, 170n, 174n, 176n
Ibn Gabbai, Meir, 111, 250n, 299n, 345n;

367n
Ibn Gabirol, Solomon, 130n, 135n, 139, 161,

170n,175n,176,180n,182,192,282,
296-297

Ibn Gaon, Shem Tov ben Abraham, 285n
Ibn Ghayyat, Isaac, 170n, 174n, 176n, 180n,

206-207n
Ibn Paquda, Bahya, 171, 177n, '175n
Ibn Sahula, Isaac, 309n, 362n
Ibn Tamim, Dunash, 134n, 139-141
iconoclasm, 4, 14, 21; in Byzantine Christian-

ity, l30, 199n
ldd,h4odn;190,191,268,301,329,330,362
’Iggeret Hamudot, 313n
Ilchwan as-Safa“, 171
imagination: and the Active Intellect, 320-

321; and the construction of theophanic
forms according to rabbinic aggadah, 39-
40; and contemplative ascent in ibn Gab-

irol, 296-297; and the docetic orientation,
216-222; and the eye of the l1eart, 170,
178, 295; facilitates ecstatic translation to
the sefirotic pleroma, 280-281, 297, 322..
323; and the hermeneutical task of symbol-
nnfldng,7-8,61—63,66—67,108,163-
164, 208; and the iconic visualization of
the glory in Haside Ashkenaz, 198-203;
identified as the divine image with which
Adam was created, 73; and the imaginary
visualization of the spiritual forms in
Halevi, 163-173; and the internal sense,
166, 294; linked to the feminine, 307; lo-
calized in the divine phallus, 315-317,
397; as the locus of vision in Hekhalot
mysticism, 107, 112, 119; and imaginative
revelation in the Neoplatonic tradition,
161-163; the means to visualize the sefiro-
tic realm in theosophic kabbalah, 280-281,
288-306, 317-324; and the inner eye,
165-166, 178, 294; and the psychologistic
intepretation of prophecy and mystical vi-
sion in Hai Gaon, Hananel ben Hushiel,
Nathan ben Yehiel, and Judah ben Barzillai,
145-148, 153-156; and the archetypal im-
age of the Shelzhinah, 308-315, 352; and
the spiritual eye, 166, 294; superior to the
intellect, 279; and the symbolic vision of
the protos anthropos in Jewish mysticism,
67-73, 325, 394; transcended by intellec-
tual vision, 59; and the visible representa-
tion of the invisible, 62, 163, 207-208,
216, 352-353; and the vision of the heart,
169—171,177—178

incarnation: and aniconism in the early
Church, 21n; in kabbalistic theosophy, 6411;
in rabbinic theology, 8, 35, 217, 324, 395

interpretation, and revelation, 119-124, 326-
331, 377-380, 383-392, 397

'inyan ’elohi, 164, 179, 303. See also amr ilfibi
Isaac ben Jacob ha-Kohen, 253n, 308-309,

343n
Isaac ben Judah ha-Levi, 211, 251-252
Isaac ben Samuel of Acre, 185n, 199n, 211n,

222n, 223n, 233n, 236n, 241, 268n, 275n,
287n,305n,317,331,337n,342,351n,
353n,359,366n,377,388n

Isaac ben Todros, 222n, 303n, 325
Isaac the Blind, 288-293, 350n, 360
Isa.iah ben Joseph, 213n
Ishmael (in Hekhalot and/or Shi'ur Qomah

literature), 89, 82, 97-98, 100, 116
Isl1mael ben Elisha, 19, 127, 136, 172, 212,

348n
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‘lshrun Maqala, 150-151
Israeli, Isaac, 126n, 140, I61-162, 296
Iyyun circle, 229n, 252n, 281-282, 304-305,

311-312, 316

Jacob: dream-vision of the ladder, 307; identi-
fied as the crown, 264; image of engraved
on the throne, 101-102, 207, 234, 264;
and Moses in zoharic symbolism, 388n

Jacob ben Jacob ha-Kohen, 205n, 261n, 270-
271, 287n, 309-310, 310n, 337-338n,
342—343n, 354n, 359n, 360n, 361n

Jacob ben Sheshet, 287n, 290n, 294n, 303n,
308, 346n, 359n, 360

Ja111es, William, 118
Joel he-Hasid, 227, 232
John of Damascus, 199n
John the Baptist, 19
Jonah ben Amittai, 241n
Jonas, Hans, 6
Jose, in the Zohar, 334, 336, 346, 353, 354,

356n, 370
Joseph bar Samuel, 359n
Joseph ben Hayyim, 283
Joseph ben Shalom Ashkenazi, 271-272,

289n, 320—321n, 322
Joseph ha-Kohen, 286n
Joseph of Hamadan, 64n, 274n, 313n, 340,

345n,369,376—377,377n
Josephus, 212n
Joshua (tanna), 286n
Joshua ben Levi, 156, 340n
Joshua of Sikhnin, 42-43
Judah bar Ilai, 43n, 48, 206
Judah ben Barzillai al-Barceloni, 125, 148-

l60,232n,262n,266n,346n,354n
Judah ben Samuel he-Hasid, 188, 190, 191,

193,196,197, 205n, 209, 211, 215, 216n,
222, 227, 231, 232, 243n, 253n, 262, 263,
266, 269; involvement with magic, 268n

Judah ben Shalom, 42n
Judah ben Yaqar, 284n
Jung, Carl G., 6n, 56-57n, 6n; and the ar-

chetypal self, 10.9; theory of collective un-
conscious, 66

Kad ha-Qemah, 287n
Kara, Joseph, 152
Karo, Joseph, 33211
Katz, Steven, 52, 54
Kaufmann, David, 167-168
lzavod. See divine glory
iceruv ha-rneyuhad. See Special Cherub
Ketav Tamim, 196n, 268

E X - 445
Kimhi, David, 152
Kitab al-Amanat wa‘l-Ptiqadat (Sefer

ha-’Emunot we-ha-1De‘ot), 126, 134n
Kitab al-Ustuqussat, 162
Kitdb Ma'ani al-Nafs, 182, 346n

lawh al-mal_Jfii:.. See Well-Guarded Tablet
Leeuw, Gerardus van der, 18, 200n
Leqah Tov, 384n
;mb,h4mhad,53-54
Lieberman, Saul, 76
Liebes, Yehuda, 282, 373-374
Lindblom, Johannes, 112-113
1Liqqute Shilzhehah u-Felzh, 294n, 298n, 361n
Luria, Isaac, 285, 357n, 368n, 376n

Mdarelzhet ha-’Elohut, 222n, 325
Ma‘aseh Merkavah, 82, 89, 97, 104n, 107,

109,116,172—173,237—238,273n
Mafteah ha-Shemot, 338n
Maggid Mesharim, 332n
Maimonides, Abraham, 180n
Marcos, 108
maslzil: attains the level of Moses, 378; de-

rived from Dan. 12:3, 285,356,379, 383,
389-390; illuminated by the divine
phallus, 389-390; symbolic of Yesod,
389n; technical designation of the kabbal-
iM,276—277,285,290,293,318—319,
356, 367, 378, 379, 383-384, 389-390

Masoret ha-Holzhmah, 317
Mattiah ben Heresh, 156n
mazzal, 209-210
McGinn, Bernard, 6-7, 329
Megillat ’Ahima‘as, 130n
Megillat Setarim, 332n
Me’z'rat 'Einayim, 159n, 211n, 222n, 223n,

268n,287n,342n,351n,353n,359n,
366n,377n,388n

Melzhilta de-Rabbi Ishmael, 33-34, 40, 7'1n,
347n,348n,349n

Melzhilta de-Rabbi Shim‘on bar Yohai, 34, 49,
71n,319n,347n

Melchizedek, 19n
Menahem Azariah of Fano, 263n
Menahem ben Solon1on, 253n
Menahem, disciple of Eleazar of Worms, 216n
Merkavah mysticism. See chariot
NhNkam#JRabbah,82,86—87,105,107,117
Mesharsheya, 240
ll-Ieshiv Devarim Nelahohim, 303n, 346n,

359n
Metatron: and the Active Intellect, 321n; and

the angel Michael, 257n; and the appear-
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l\/1C1fL11fI'()I'1 (cont.)
a11ce of the rainbow, 334, 33811; appears to
the wife of Elisha, 21311; a11d the attribute
of judgment, 310n; and the back of God,
205n; a11d the body of the Shelehinah, 313;
and the chariot of the four beasts, 313; and
the cherub, 201n, 23311; crowns the glory
with the prayers of Israel, 264; demiurgical
role of, 259-260; depicted in feminine
terms, 258n; designated Yah ha-Qatan,
185, 201n; the enthroned angel, 83, 109,
259; etymology of, 258; and the bashmal,
338n, 345n; the heavenly scribe, 259; iden-
tified as the divine glory, 224-226, 258-
259, 313; identified as the saddiq, 259n; in
the position of the phallus, 259n, 337-
338n; and the Intellect, 211n; a11d the knot
of the phylacteries, 192n; measurements of
Shi’ur Qomah applied to, 223-226; and
Moses, 201n; and the name Yahoel, 224,
345n; numerically equals Shaddai, 225,
259-260, 33811; Prince of Divine Presence,
109; referred to as na‘ar, 334; revelations of
in the Shi‘ur Qomah, 113; as sar ha-"olam,
l84n; as sar ha-panim, 184n, 224; seventy
names of, 229; and the Shelzhinah, 184n,
256-261; standing as opposed to sitting,
259; transformation of Enoch into, 83,
109, 223-224; visions of in Isaac of Acre’s
'Osar Hayyim, 331; written with six or
seven letters, 261

.\»1it-11361, 30, 12%, 257n, 305, 313
Midrash ha-Gadol on Genesis, 93n
Midrash ha-Gadol on Leviticus, 37n
Midrash Leqab Tov, 36n, 212n, 253n, 257n,

266n
ll/Iidrash Rabbi Shirn'on ha-Saddiq, 281-282
Midrash Samuel, 7'1n, 348n
Midrash Selahel Tov, 25311
Midrash Tanhuma, 44n, 45, 51, 8611, l03n,

12.9n, 156-157, 300n, 346n, 34711, 349n,
365n,386n

Midrash Tehillim, 37n, 4111, 42n, 44n, 71n,
86n,243n

Midrash Zuta, 38-39, 308n
Milei di-Shernaya, 318-319, 332n, 339n,

368n
Miles, Margaret, 61
Minhat Yehudah, 112n, 288n, 313n, 377n
ini'rdj, 169-170
Mishlzan ha-'Edut, 33511, 346-347, 353n,

376, 387n
Mishnah Torah, 171, 240n
moon: prohibition of gazing at, 334n; sent

forth from the diaden1 of the glory, 93; and
the splendor of the Igashinal, 266-267;
symbolic of the feminine potency, 267n,
359

Moses: arm of, 23011; ascent to heave11, 79;
beheld God face-to-face, 27, 58; beheld the
invisible and hidden colors, 379; his body
and physical senses annihilated, 305, 387n;
book of the Zohar derives from the grada-
tion of, 390-391; called husband of
Elohim, 388; clothed in the Holy Spirit,
305; clothed in the splendor of the intellect
310n; compared (together with Aaron and
Miriam) to clear glass, 277n; contemplated
the Intellect, 161; covered his face, 252;
crown of splendor placed on the head of,
284n; denied vision of divine face, 26,
l03n, 131; designated “master of the
house,” 388; dons garment of the rainbow,
386-387; face of angel corresponding to,
209; gazed through a speculum that shines,
26, 147-148, 151, 214, 27411, 305, 344,
351n, 353; hid his face from gazing at the
Presence, 42-43, 340; identified as Meta-
tron, 201n; Israelite people at Sinai on a
par with, 353-355; kabbalist attains the
level of, 378-380, 387-388, 390; and the
level of Jacob, 388n; partial vision of the
divine image, 48, 133; participated in the
power of the Presence, 310n; perceived the
splendor of God without any corporeal
form or image, 153-155, 274n, 353;
prophecy of identified as a vision of the
heart, 218; received knowledge of the
name, 182-183, 247, 253-254n; received
the Torah in five voices, 350-351n; re-
ceived the Torah in seven voices, 350; re-
sembled the ministering angels, 310n;
righteous in the Garden of Eden reach the
level of, 305-306; role of imagination in
the prophecy of, 309, 31311, 323; saw God
as a warrior, 38; saw through one spec-
ulum, 206; separated from his wife after re-
ceiving the Torah, 373n; a11d the
Shelzhinah, 22611; and Simeon bar Yol_1ai of
the Zohar, 378-379, 391.; stature of Jesus
compared to, 2711; Tif“eret, the divine gril-
dation that corresponds to, 378-379; uni-
fies the Oral a11d Written Torah, 387;
united with the Sheiahinah, 38711, 388; W35
shown by God the prototype of the Taber-
nacle, 167

Moses bar Shem Tov de Leon, 5, 20n, 275n,
334-335, 335n, 345, 346-347, 35111, 353,

7
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354n,355n,357n,358n,359,363,366n,
374,376,381,387n,388n

Moses ben Eleazar ha-Darshan, 232-234,
237n,260—261,267

Moses ben Maimon (Maimonides), 7, l6n,
63,128,152n,163,171,180n,192,2l1n,

240n,256n,309,320-323,335n,346n,
352,384n,385

Moses ben Nahman (Nahmanides), 63-64,
225n,256n,263,268n,303n,305-306,
312,334n,341,344n,346n,350,350-
351n,352,361n,377n,387n,388n

Moses of Burgos, 276n, 285n, 310n, 337-
338n,359n,368—369n,388n

Moses of Kiev, 299n, 321, 334n
Moshe Hayyim Ephraim of Sudlikov, 332n
Mughira ibn Sa'id, 108

Nahman of Bratslav, 73n
Nathan ben Yel_1iel of Rome, 110-111, 133-

134,144-148,163,167-168,258n;influ-
ence on Haside Ashkenaz, 193, 214-215

Nehemiah ben Solomon, 232n, 260
Nehemiah ha-Navi, 191
Nehuniah ben ha-Qanah, 20, 89, 97, 109,

116; recall from ecstasy, 76n
Neoplatonism, 8, 180, 182-183; and con-

tmnphnvevfiknn144,147,160—163,17L
285, 288-290, 296n; and divine accom-
modation, 375n; and the doctrine of sefirot
in Sefer Yesirah, 148n; influence on Haside
Ashkenaz, 193, 194n, 195-196, 204-205;
and light imagery, 188, 273; mystical ideal
of henosis, 84n; and the ontological chain,
288, 293; and the role of imagination,
161-163,204,296—297,299,306,309,
322-323; and the via negativa, 58-59,
67n; reflected in Dunash ibn Tamim‘s com-
mentary on Sefer Yesirah, 139-140

Neumann, Erich, 242
Neumark, David, 141-142
Nissim ben Jacob, 134n, 168, 215, 315
Nuriel, 313

ocularcentrism: in Judaism, 394-395; and
the phallon1orphic gaze in Jewish mysti-
cism, 5, 103-104, 275n, 282, 285-286,
307, 312, 330, 336-345, 389-390, 395-
396; in theosophic kabbalah, 275-276; 111
Western culture, '14-I5

’olam ha-demut. See 'alam al-niithal
'Olat Tarnid, 32411
1 Enoch, 30-31
On the Origin of the World, 50
"Or ha—Se12hel (R. Jonathan), 287n, 384n

Origen, 110n
’()sar ‘Eden Ganuz, 33 711
‘Osar ha-Kavod, 307n, 33411, 351n, 362n
’Osar Hayyirn, 185n, 199n, 233n, 236n,

275n, 287n, 305n, 337n
Otto, Rudolf, 118, 284
‘oi/anta‘ de-libba’. See heart, understanding of

the
Ozhayah text, 82, 85

I’a'aneah Raza‘, 211, 252n, 254n
Pardes, 111, 146, 172, 190, 362; acronym for

the four levels of meaning in Scripture,
37611, 386, 388n; contemplation of equated
with prophecy, 175; identified as world of
spiritual entities, 173; visualized within the
imagination, 111-112, 145-147; of wis-
dom, 324

Pardes Rimmonim, 313n, 337n
Paul, 19, 26n
Peniel, 369
penis: erection of symbolized by donning of a

garment, 93n; eye correlated with, 93n. See
also phallus

peri‘ah (uncovering of the corona), 103
Perush ‘al ha-Torah (Recanati), 111n, 287n,

294n, 298n, 346n
Perush ha-’Aggadot le-Rabbi 'Azri’el, 205n,

256n,262n,291n,294n,295n,296n,
298n,299n,303n,351n,352n,361n

Perush ha-Mahzor, 303n
Perush ha-Merkavah (Eleazar of Worms),

4216n,221,225n,229n,236,239,243n,
264n

Perush ha-Merkavah (Joseph Gikatilla), 381n
Perush ha-’Otiyyot, 338n, 361n
Perush ha-Tefl//ot we-ha-Berakhot, 284n
Perush le-Sefer Yesirah (Joseph ben Shalom

Ashkenazi), 272n, 28911
Perush le—Shir ha—Shirim, 291n, 292n, 294n,

295n,350n,351n,354n
Perush Mirlaevet Yehezqel, 253n
Perush Sefer lresirah (Isaac the Blind), 288n,

290n
Perush Sefer lresirah (Judah ben Barzillai),

127n,136n,148n,150n,151n,152n,
153n,154n,155n,158n,159n,160n,
17311, 262n, 354n

Perush Sefer Yesirah le-Rabbi ’Ele‘azar mi-
Worms, 20511, 208n, 231n

Perush Sodot ha-Tefillah, 20211, 20311, 20711,
211n,214n,216n,220n,221n,222n,
225n,229n,230n,235n,236n,244n,
245n,249n,250n,251n,253n,265n
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Pesiqta de-Rav I\’ahana, 35, 37, 4311, 48n, Ra'aya Mehemna, 312-313, 352n; 372n,
51n,86n,93n,103n,l29n 375n

Pesiqta Rabbati, 38-39, 43n, 86n, 26411 rainbow, an androgynous syn1bol, 340-341n;

Phallus; the androgynous character of, 27511,
315-317,342,344,357—359,371n,389;
and the covenant of unity, 70-71; crowning
of the mystics with, 284n, 365-368; desig-
nated by the word Zohar, 389; and the eye,
93, 104, 366n; and the face, 43, 103; tbe
face of the Shekhinah and the unveiling of,
368n, 369; and the feet, 103n; feminine
Shelehinah represents the corona of, 275n,
315—317,339,341-342,344,357—360,
363, 369-370, 396-397; locus of the
imaginative faculty, 315-317, 397; and
Metatron, 25911, 337-33811; mystics as the
corona of, 368, 392, 397; object of mysti-
cal visio11, 5, 93, 103-104, 274, 275n,
282,285-286,307,315,330,336—345,
363, 389-390, 395-396; ontic source of
esotericism, 368-369n, 389-390; paradox-
ically concealed and revealed, 274-275,
343, 390; and the position of the mystic
exegete, 386-390, 397; and the rainbow,
286, 334n, 337-341, 361, 368—369n,
386-3 87; and the secret of Torah, 316;
and Simeon bar Yohai, 371n; symbolized as
beauty (yofi), 85-86n, 286, 363; upper and
lower, 389n; vision as the unveiling of, 330,
336-345

Phanuel, 30
Philo of Alexandria, 50, 88, 348n, 354, 385n
phylacteries, 359; and the hypostatic crown,

229n; the knot of, 98, 192n, 206n; and
Metatron, 192n; symbolic of the glory,
229n; worn by God, 147

Pinehas ben Hama, 47
Pinehas ben Yair, 370
Pirqe Rabbi ’Eli“ezer, 45-46, 46n, l03n,

206n,267n,335n
Plato, 162; kabbalistic parallel to Platonic

ideas, 3 03 n
Plotinus, '138n, 204
Presence. See Shelahinah
Primordial Ether, the first of the sefirot, 205;

a11d the splitting of the androgyne, 281-
283

Proclus, 204
Pseudo-Clementine Homilies, 24, 206n, I39

Qallir, Eleazar, 36, 72n, 93n, 159n, 347n
alonymous he-Hasid, 227, 232Q

Qohelet Rabbah, 37n, 18011, 240

colors of the, 382; garments of the, 386-
387; manifestation of the Presence, 274,
334, 360, 368—369n, 382; and Metatron,
334, 337n, 33 8n; prohibition of looking at
334n,337,340,360;synmmhctfithedb
vine phallus, 286, 334n, 337-341, 361,
368—369n, 386-387

Raphael, 30, 313
Rav,361

Recanati, Menahem, 111, 297-298, 287n,
2946,3466

re’iyat ha-lev. See heart, vision of the
Rolfson, Helen, 60
Rosenzweig, Franz, 15-16
Rowland, Christopher, 123
ruah ha-qodesh. See Holy Spirit

Saadiah ben Joseph Gaon, 126-129, 133-
134, 136, 139-141, 143,149-152, 173,
192-193, 262; influence on Haside Ash-
kenaz, 195-198, 205, 215, 223, 346n,
354n

Safrin, Isaac Judah Jel_1iel, 332n
Sandalphon, 264; identified as the archon Set

ariron, 368n
Samuel ben Meir, 235n
Samuel ben Qalonymous of Speyer, 191-192,

196,215,266
Sar Torah, 79n, 82, 115-117
Schafer, Peter, 77-78, 80-81, 94, 96, 99,

115-117
Scheindlin, Raymond, 185
Scholem, Gershom, 55-57, 61, 74-76, 83-

84,87-89,91,114,116-118,122-123,
135, 191, 194-195, 209, 224, 233, 243,
258, 272, 277-279, 282, 284-285, 287,
301, 302-303, 318, 332-333

Seder ‘Eliyahu Rabbah, 50n
Sefer ha-Bahir, 57n, 141, 273, 274n, 28711,

290n, 332, 337n, 347-350, 354n, 357-
358,386n

Sefer ha-Berit, 210n, 321, 322n
Sefer ha-‘Emunah we-ha-Bittahon, 287n,

290n,294n,308n
Sefer ha—Gimatri“ot, 218n, 22211, 257n
Sefer ha-Hesheq, 10n, 332n
Sefer ha—Hezyonot, 332n, 368n
Sefer ha-Holahmah, 7311, 218-219, 226-227,

230, 257, 259, 262n, 268
Sefer ha-'Iaqarim, 313n

‘J
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Sefer ha-"Iyyun, 22n, 305n
Sefer Halehmoni, 128-144, 266n
Sefer ha-Melamrned, 10n
Sefer ha-Navon, 255, 262
Sefer ha-Malbush, 242
Sefer ha-Meshiv, 112, 332n
Sefer ha-Mishlaal, 275n, 358n, 366n
Sefer ha-'Orah, 287n, 310, 337n, 342-343n,

360n
Sefer ha-Qomah (Moses ben Eleazar ha-

Darhsan), 237n, 260
Sefer ha-Qomah (recension of Shi"ur Qomah),

194n,226,232

Sefer ha-Rirnrnon. See Boole of the
Pomegranate

Sefer ba-Roqeab, 202n, 214n, 220n, 222n,
249,253n

Sefer ha-Shem (Abraham ibn Ezra), 236n,
252n

Sefer ha-Shem (Eleazar of Worms), 190, 196,
200,206,212n,217,220,221n,235,
235n,236n,238,238n,239,240n,243,
245,246,252,253n,254

Sefer Hasidim, 199n, 209, 210n, 213n, 247-
248, 248n, 250

Se/er ha-Hayyim, 218n
Se/er ha-Ylrmunah, 271n, 329
Sefer ha-Yizshar, 262n
Sefer ha-Yihud, 286, 377n
Sefer ha-Yihud (Iyyun circle), 282-283
Sefer ha-Yihud ha-’Arniti, 311
Sefer he-'Arul2h, 111, 146, 258n
Sefer Josippon, 135n, 136
Sefer Levush Mallzhut, 11 1-1 12
Sefer Mallalehirn. See Book of Angels
Sefer Tifame ha-Miswot (Joseph of Ham-

adan), 362n, 369n, 377n
Sefer Ta‘ame ha-Miswot (Recanati), 298n
Sefin'EQn,211n,213n,240,241,250,251
Sefer Tashale, 64n, 313n, 314n, 340n, 345n
Sefer Yesirah, 9, 70-72, 106n, 132, 134,

138-143,150,164,190n,242,254,268n,

271, 289, 291n, 300n; possible influence of
Neoplatonism on, 138n; and the Pseudo-
Clementine Homilies, 139

sefirot, 205, 207n, 253, 273-274; assume vi-
sual form within the imagination, 280-
281, 288-306, 317-325; comprised within
the phallic Yesod, 389; configured as an an-
thropos, 300-301, 325, 329; constitute the
theophanic image, 281-283; contemplation
of as a vehicle for prophetic experience,
275-277, 280; depicted in visual and audi-

tory images, 287; and the divine name,
336, 376; etymology of, 273; incarnate in
the Torah, 329, 376-377; mathematical
approach in Saadiah, Dunash ibn Tamim,
Solomon ibn Gabirol, Judah Halevi,
Abraham ibn Ezra, and Judah ben Barzillai,
139; luminous nature of, 271-272; mysti-
cal contemplation of in Sefer Iiesirah, 70-
72; Neoplatonic interpretation in Dunash
ibn Tamim, 139-141; on Yom Kippur
High Priest translated into realm of, 20;
symbolized by the ten fingers, 336-337;
theosophical understanding in Donnolo, 9,
128-134, 138-144; and the sod ha-yihud,
283-284; vision of the, 288-289

sefiyyat ha-merlzavah, 91, 107; and the phal-
lic gaze, 104; distinguished from prophetic
vision, 149

Segal, Alan, 34
Setariron, 368n
Sha'are ha-Sod ha-Yihud we-ha-’Ernunah,

196n,200n,202n,210,211n,214,216n,
22n,225-226,226n

Sha'are ’Orah, 313n, 351n, 352n, 384n
Sha‘are Qedushah, 320
Sha'are Sedeq, 331
Sha'ar ha-Kawwanah la-Mequbbalim ha-

Rishonim, 301-303
Sha'ar ha-Kawwanot, 376n
Sha‘ar ha-Razim, 334n, 351n
Sha’ar ha-Sho’el, 299-300
Sha'ar Ruah ha-Qodesh, 320, 323n
Sha‘ar Yesod ha-Merkavah, 345, 351n, 381n
Sharf, Andrew, 128
Shekhinah, and the Active Intellect, 182, 309;

apotropaic function of, 97n; as archetypal
image, 306-317; as locus of vision, 41-49,
274,307-317,336—351,355-357;body
of, 82, 321; characterized as light, 43-44,
214; and the corona of the phallus, 275n,
315-317, 339, 341-342, 344, 357-360,
363, 369-370, 396-397; depicted in femi-
nine imagery, 258, 274, 274-275n, 306-
307, 335, 386, 396; derive pleasure from
the splendor of, 42; designated the created
glory, 63, 151; and divine immanence, 196;
and the divine name, 182, 255, 267; dwells
upon the Torah, 249, 252; embodied in the
Torah scroll, 156-159, 249-250, 356, 390,
397; emanated from the Creator, 226;
erotic union with, 363-367, 373, 386-
388; eyes feast upon, 42-43, 104; face of,
217, 220; face of as phallic symbol, 85n;
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Shekhinah (cont.)
face of constituted by the mystical frater-
nity, 368-372, 392; dwells upon those who
study Torah, 4'1, 122, 347, 356; a11d the
hands of the priests, 336-339; and the
Holy Spirit, 127, 150, 152, 377, identified
as created light, 126-127, 149-150, 152,
154-155, 227; identified as the crown,
226, 264, 284, 342, 360-365, 396-397;
and the image of a cloud, 274, 286-287,
386; and the imaginative faculty, 308; the
invisibility of, 201n, 214, 216; manifest as
an angel, 228, 255-258, 262-263, 312-
313; measurements of Shi'ur Qomah ap-
plied to, 226-227, 230-232; and Meta-
tron, I84n, 224-226, 256-263, 313;
multiplicty of, 157; mystic crowned by,
364-367, 392; and the name Ande-
panasarel, 228; object of worship, 198-
199; and the Oral Torah, 386-387; poly-
morphous nature of, 218-219; present in
the holy Ark, 247-248; radiance of, 42,
86n, 97, 116, 148; receive the face of, 42,
43n; and the rainbow, 334; revealed and
hidden, "186; righteous clothed in the gar-
ments of, 387n; and the second air, 127;
seen at the moment of death, 44-45, 335-
336; seventy aspects of, 228-229; and the
symbol of the princess, 386; symbolized as
a mirror or prism, 274, 307, 310-311,
379; the tenth sefirah in theosophic kab-
balah, 274, 276, 306-317, 335-336, 339,
341, 343-344, 346-351, 355-375, 379-
381, 386-388, 390; union of Moses with,
386-388; and the vagina, 339; visualized
as an image of speech, 150; and the word
sod, 229. See also divine glory

Shemot Rabbah, 47-48, 48n, 64n, 129, 133,
346n, 347n

Shene Luhot ha-Berit, 337n
Sheqel ha-Qodesh, 334, 351n, 352n, 358n,

362n, 381n
Sherira ben Hanina Gaon, 157-158, 266n
Shir ha-Shirim Rabbah, 35n, 41n, 43n, 45n,

46n, 47n, 48n, 93n, 129, 156, 174n, 30011,
327n,333n,347n,348n

Shir ha-Yihud, 247
Shir ha-Yihud we-ha-Kavod, 196, 217
Shi'ur Qomah, applied to a created light, 1.27;

appropriation of in Eleazar of Worms, 214-
234; cited as Ma'aseh Merkavah, 231,
259n; in Halevi’s thought, 173; and

D If X '

108; theosophic recasting of, 300-301,
325; and the flying scroll of Zechariah, 159

Shoshan Sodot, 299n, 321, 334n
Shushan 'Edut, 340—341n, 362n, 366n
Siddur Mal°ah ha-‘Ares De'ah, 233n, 249n
Sifra on Leviticus, 44, 243n
Sifre on Deuteronomy, 4211, 44n, 243n, 258n,

319n, 347n, 348n, 388n Sifre on Numbers,
44-45, 243n, 307

Sifre Zuta, 48n
Simeon bar Isaac, 248
Simeon bar Samuel, 227n, 253n
Simeon bar Yohai, 20n, 46, 156; in the

Zohar, 276, 335-336, 356n, 364-368,
369n, 370, 371n, 372-375, 378, 379n,
391

Simeon ben Azzai, 44
Simhah Bunem of Przysucha, 73
Sirat, Colette, 192
sis, 360-361. See also ’a_tarah; diadem
sisit, 342, 360n
Sitre Torah, 10n, 73n, 235n
Siyoriel, 316
Sod 'Eser Sefirot Belimah, 362n, 372n
Sod ‘Eser Sefirot we-Sod ha-Gewanim, 316
Sode Razayya (ed. Kamelhar), 200-201n,

203n,206n,207n,211n,212n,213n,
216n,219n,229n,230n,231n,245n,
250n, 251n, 266n

Sode Razayya (ed. Weiss), 201n, 218n, 229n,
251n,264n,267n

Sod ha-“Egoz, 207
Sod ha-‘Es ha-Da'at, 298
Sod ha-Hashmal, 316n
Sod ha-Merkavah, 230
Sod ha-Sodot, 217-218
Sod we-Yesod ha-Qadmoni, 304-305
Sod Yedi'at ha-Mesi’ut, 304n
Solomon ben Isaac of Troyes (Rashi), 38, 111»

153,209n,225n,261n,266n,277n
Special Cherub, 189, 201n, 232-234
speculum that does not shine, seen by all

prophets but Moses, 26, 147-148, 151,
214, 344, 353; identified as the Shekhinah,
274, 313n, 344n, 351n

speculum that shines, seen by Moses, 26,
147-148,151, 214, 274n, 305, 344, 353;
identified as Tif’eret, 344n, 352n; and the
supernal chariot, 381

sun, brightness of divine word compared to
the radiance of, 244; gazing at compared t0
looking at the Presence, 362; illumination

Hekhalot mysticism, 86-87, 90-91, 107- of the sefirot compared to the light of, 373;



-11vorx- 451

light of God compared to, 183, 266n, 273; Tobiah bar Eliezer, 36n, 212n, 253n, 266n
se11t forth from the diadem of the glory, 93; Toledot ha-Ari, 368n
and the splendor of the hashmal, 266-267; Torah: and the bridal chamber, 100n; com-
symbolic of the masculine potency, 267n;
vision induced by the light of, 227n, 243n,
266,276,381

Suriya, 99n
synesthesia, 160, 287

Tabernacle, 17, 167; and the human body,
293n; and the ritual of circumambulation
on Sukkot, 86n; the sacred space in which
God assumed bodily form, 64n; symbolic
of the nuptial chamber, 38, 40, 43n

Tafsir Kitab al-Mabadi“ (Perush Sefer Yesirah),
126, 139n, 143n, 346n, 354n

Taku, Moses, 194, 196n, 268
Tanhuma, 42-43
Targum, 46, 348n
Targum on Ezekiel, 121
Targum Pseudo-Jonathan, 45n, 46, 206n,

210n
Targum on Shir ha-Shirim, 35n, 174n, 245n
Temple, 127n, 157, 167, 201n, 244-246,

248, 250, 277n, 291-293; locus of divine
name, 107, 336n; locus of visionary experi
ence, 17-20, 96, 319; symbolic of human
body, 293n

Theodore of Studion, 199n
3 Enoch, 83, 97n, 109, 223
throne of glory, 92-94, 127, 129, 132, 158,

202-203,247,271,276,293,30s,313,
angelic forms engraved upon, 271n, 311;
completion of, 246; as a feminine hypo-
stasis, 93, 99-100, 246; and human limbs,
29311; identified as Torah, 250-251; in-
scribed with names of God, 243; and
Jacob’s image, 234; locus of visible glory,
18-19, 30, 151, 153, 220-234, 269; mani-
fest at the Red Sea, 218n; and the measure-
ments of the Shi'ur Qomah, 232; number
of corresponding to seven heavens, 250; ob-
ject of vision, 99; occupied by the mystic,
83-85; ontic source of soul, 179n, 180,
251, 319; as precious vessel, 100; symbolic
of the heart, 178-180; tablets of stone,
179n, 251; Torah beneath the throne,
159n; and Torah shrine, 157, 250; in the-
osophic kabbalah, 186n_, 354n; visionary
ascent to, 74, 108-112, 182, 192

Tiqqune Zohar, 207n, 31.2-316, 337-338n,
346n,351n,352n,375n,379n,388n,
390-391

pared to a princess, 156-157, 159n, 385-
386; comprised within the Decalogue,
354-355; and the divine name, 240, 252-
254, 376; and the flying scroll, 159; four
levels of meaning in, 386; and the glory,
137, 156-160, 230, 240, 248-254, 355;
God as elderly sage studying and/or teach-
ing, 8, 38, 40, 66, 155, 218-219; iconic
representation of God’s form, 11, 248, 329,
375-377, 383, 397; identified as God’s se-
cret, 229; instrument of divine creativity,
136-137; and the logos, 136; magical
study of by means of divine names, 82,
114-116; as a means for mystical commu-
nion, 333, 372-373, 383-384; midnight
study of, 373-374; Moses’ ascent to heaven
to receive, 79n; oral and written, 293n,
328, 350, 360, 373, 387; point of, 315; re-
vealed in one voice, 348-349; revealed in
five voices, 351n, 353, 355; revealed in
seven voices, 347; secret of and the divine
phallus, 316, 357; secrets of, 324; seventy
facets of interpretation comprised within,
229; stringing together words of, 327;
study of and the dwelling of the Shelzhinah,
41, 122, 347, 356; study of as a means to
unite masculine and feminine, 375, 387-
388, 397; study of over water, 240; as a
talisman, 250; and the ten sefirot, 138,
376; and the throne of glory, 248-251;
and wisdom, 137

Tower of Tyre, 3 70
Treves, Naftali Herz, 233 n, 249n
Trimorphic Protennoia, 85n
Troestlin ha-Navi, 191
2 Enoch, 31-32

Urbach, Ephraim, 78, 122
Uriel, 313

Vita Adae et Evae, 135
Vital, Hayyim, 241, 320-324, 332n, 368n,

372n

Wayyilara Rabbah, 19n, 37n, 42n, 43n, 85n,
l03n, 146, 206, 294n, 327n

weeping, 378; rectification for onanism, 366n
Well-Guarded Tablet, 178n
Werblowsky, R. J. Zwi, 16, 284-285
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Yagel, Abraham, 332n 99, 110; described as the beloved of God
Yahoel, 224, 345n 104n; the testimony of, 102n
Yalqut SlJim'0rzi, 37n, 41n, 93n, 103n, 347n Yudan, 37-38
Yefet ben Ali, 152
Yeisa, in the Zohar, 370 Zerachiah ha-Levi, 170n
yeridah la-merlzavah, 82——83, 110n, 117, 236 Zohar, 11, 20, 104n, 210n, 249n, 261n,
Yohanan, 47n, 212n, 347 274n, Z76, Z80, 294n, 307, 310-312,
Yohanan ben Yehoshua ha-Kohen, 130n 330-392, 397
Yohanan ben Zakkai, 76, 122 Zoharariel, 92, 94n, 100
yorde merlzaz/ab, 5, 75, 82, 85, 87, 92, 95, Zostrianos, 85n




