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Perhaps no one figure is more responsible for the legitimization of kab- 
balah as an authentic esoteric tradition of Judaism than Moses ben Nahman 
(1 194-1270). Although from the beginnings of its literary history kabbalah 
was associated with men of rabbinic standing, such as R. Abraham ben 
David of Posquibres, no one before Nahmanides had attained a reputation 
for excellence in halakhic and mystical matters and had written extensively 
in both domains. Nahmanides' involvement with kabbalah, especially in 
the context of a commentary on the Torah written for the layman, as the 
author plainly states in his introduction,' surely lent a stamp of approval to 

An earlier draft of this paper was read at a seminar of the combined faculties of Hebrew Union 
College, New York, and the Skirball Department of Hebrew and Judaic Studies, New York 
University (April 1988). I would like to thank my colleagues, Professors Robert Chazan and 
Lawrence Schiffman, who read the earlier draft and made useful comments and suggestions. 
My gratitude is also extended to Professor David Berger, whose critical review of the manu- 
script has given me the opportunity to reformulate some of my arguments. Finally, I would 
also like to thank Professor Moshe Idel, who helped sharpen the focus of my analysis, even at 
points of disagreement, through extended conversations treating some of the issues that I have 
dealt with in this paper. 

I. Perush ha-RaMBaN 'a1 ha-Torah, ed. C. Chavel (Jerusalem, 1959), 1: Introduction, p. 7. 
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the whole enterprise. R. Shem Tov ibn Gaon in his Baddei ha-'Aron 
u-Migdal Hananel gave the following characterization of Nahmanides' kab- 
balistic literary activity: 

The great rabbi, Moses ben Nabman, may his memory be for a blessing, wrote 
his book [i.e., the commentary on the Torah] and a book [on] Job.* He alluded 
to hidden matters in every place (oipni oipn h 3  mino13 rni) to arouse [people's 
awareness] as is appropriate and according to what he received.' However, he 
concealed his words to a high degree, for it is written, "Honey and milk are 
under your tongue" (Song of Songs 4:l 

It is of interest to compare the above passage with a contemporary charac- 
terization given by Gershom Scholem: 

Nahmanides . . . hinted, in greater or lesser detail, at kabbalistic doctrines 
calculated to whet the reader's appetite for further initiation rather than to 
veil the mysteries. In this sense, the propagandistic impact of Nahmanides' 
writings cannot possibly be overe~timated.~ 

Admittedly, Nahmanides' style is highly allusive and presents great diffi- 
culty for the uninitiated. Moreover, he himself urged his readers, in the 
introduction to the Torah commentary, to concentrate on his new insights 
regarding the plain meanings and the homiletical explanations (0-tmtn 

0 7 w i t n x i  D ~ D W D ~ )and to leave aside the kabbalistic allusions, for in any 
event, claims Nahmanides, one can understand the latter only if one has a 
teacher to expound them and not by means of one's supposition or deduc- 

2. An obvious play on the famous talmudic discussion in b. Bava Batra 14b concerning bib- 
lical authorship of various books: aiwi  . . .119~ana awn. My thanks to Prof. David Berger for 
indicating this reference to me. 

3. Cf. the interesting formulation in Shem Tov ibn Gaon's Keter Shem Tov, printed in J .  
Koriat, ed., Ma'or wa-Shemesh (Livorno, 1839), fol. 39a, where it is stated that Nabmanides 
"also revealed a lot to the enlightened one (9,wn) through an oral transmission going back to 
Moses, our rabbi, peace be upon him." 

4. Baddei ha-'Aron u-Migdal Hanunel (Jerusalem, 1977), p. 29. For the use of this text to 
explain the inherent necessity of concealing truth in parabolic form, see Maimonides' introduc- 
tion to his commentary on the mishnaic order of Zera'im, in Mishnah 'im Perush ha-RaMBaM, 
ed. Y .Kafih (Jerusalem, 1984), p. 19, and idem, Mishneh Torah, Hilkhot Yesodei ha-Torah 2:12. 

5. G .  Scholem, Origins of the Kabbalah (Princeton, 1987), p. 385. See also idem, Reshit ha- 
Qabbalah (Jerusalem, 1948), pp. 50-5 1; Kabbalah (Jerusalem, 1974), p. 5 1. 
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tion (XVD) .~  Nevertheless the simple fact that he did incorporate these kab- 
balistic ideas and themes in his commentary proved to  be monumental, for 
it both spurred widespread kabbalistic activity which attempted to  explicate 
these allusions and it placed in the hands of the nonspecialist a document 
that assumed that the hidden meaning of Scripture and the inner dimension 
of Jewish tradition consisted of kabbalistic t h e ~ s o p h y . ~  

Despite the central importance of this seminal figure in the history of 
both kabbalah and biblical interpretation, there is as yet no comprehensive 
treatment of either Nahmanides' hermeneutics or his kabbalah. To  be sure, 

6. Perush, Introduction, p. 7. See the use made of Nahmanides' comments in R. Abraham 
ben Eliezer ha-Levi, Masoret Hokhmah, in Scholem, Qiryat Sefer 2 (1929): 126: l i i~ j'nm2i 
h ipn  33 j x  m n  a h p ~  p i  xi>^> 9ijn i s m  T?X-3 niinx n n m  i x v i  i j j n  n i i x  +Y> a]nixiui nix3iz nimu 
jp r t ],,3ni;1 xi3 wnxa jqpna 213 mina vi i30 nmpm >n, ivx, j-,vn h p n  ] ~ i x j  D m .  Cf. Hayyim 
Vital's introduction to 'EJHayyim (Jerusalem, 1910), fols. 4c-d: "This wisdom [i.e., kabbalah] 
was openly revealed until the death of R. Shimeon b. Yohai. . . . From that time all the wise 
men who knew this wisdom were occupied with it in great concealment and not openly. And 
one would not reveal it except to one student in each generation, and even this only in chapter 
headings, from mouth to mouth. . . . This wisdom went on from generation until generation 
until the RaMBaN, blessed be his memory, the last of the true kabbalists [o19nnx;l njxipna ~ i i n x ] .  
. . . The work [i.e., the Torah commentary] composed by the RaMBaN, blessed be his memory, 
is 'true and firm, well-established and existing' [according to the formulation of the prayer 
after the Shema' in the morning service: pi pa11YX~I nnx] for the one who understands it . . . 
One should not come near all the books of the later kabbalists [who lived] after the RaMBaN, 
blessed be his memory, for from the RaMBaN and onward the way of his wisdom has been hid- 
den from the eyes of all sages, and nothing remains but some of the branches of the introduc- 
tions without their roots." On the distinction between ajap and r n m  in Nahmanides' thought, 
see M.  Idel, "We Have N o  Kabbalistic Tradition on This," in Rabbi Moses Nahmanides (Ram- 
bani: Explorations in His Religious and Literary Virtuosity, ed. I .  Twersky (Cambridge, 1983), 
pp. 58-60. On p. 59, n. 33, Idel has referred to Abraham ibn Ezra and Judah ha-Levi as pos- 
sible sources for Nahmanides. See also Tosafot, Sotah 24b, S.V. In]i3 *>ii; and Pseudo-Bahya, 
Torot ha-Nefesh, ed. I. Broyde (Paris, 1896), p. 24. And cf. the words of the R. Meir ha-Levi 
Abulafia cited in B. Septimus, Hispano-Jewish Culture in Transition (Cambridge, 1982), p. 77. 
For the supremacy of prophecy (nxim) or tradition (ah?) over rational inquiry (m~pn),see 
She'elot u-Teshuvot le-RaSHBA (Jerusalem, 1976) 119, and the extended analysis of t h ~ s  text in 
D. Horwitz, "The Role of Philosophy and Kabbalah in the Works of Rashba" (M.A. thesis, 
Yeshiva University, 1986), pp. 8-23. The supremacy of the force of an orally received tradition 
to the use of logic in the application of accepted hermeneutical principles is seen clearly in the 
famous story of Hillel and the Benei Betera in j. Pesahim 6:1, 33a. Cf. R. Loewe, "The 'Plain' 
Meaning of Scripture in Early Jewish Exegesis," Papers ofthe Institute of Jewish Studies London 
I (1964): 153. 

7. See E. Gottlieb, Mehqarim be-Sifrut ha-Qabbalah (Jerusalem, 1976), pp. 88-90: 
Scholem, Origins, pp. 385-86; I. Twersky, Introduction to Rabbi Moses Nahmanides (Ram- 
ban): Explorations in His Religious and Literary Virtuosity, p. 3, and other references in the fol- 
lowing note. 
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there have been several important scholarly contributions that have dealt 
with select aspects of Nahmanides' thought.8 In particular, the work of 
Moshe Idel should be singled out, for he has made the most systematic 
effort to characterize Nahmanides' kabbalistic orientation, especially as it 
compares and contrasts with the subsequent development of kabbalah in 
late-thirteenth-century C a ~ t i l e . ~What is still lacking, however, is a 
thorough understanding of the dynamics of Nahmanides' kabbalistic her- 
meneutical stance. The aim of this paper is to analyze some of the key 
features of this hermeneutic. The analysis will proceed from three vantage 
points: an examination of (1) the fundamental principle of the twofold 
nature of the text which informs Nahmanides' approach to  Scripture; (2) the 
relation between the way of peshat (literal-narrative meaning)I0 and that of 
sod (esoteric meaning), most frequently referred to  by Nahmanides as 
derekh ha-'emet (the way of truth);" and (3) the function of rabbinic 'agga-

8. The most important of these are the articles by J. Perles, B. Septimus, D. Berger, and A. 
Funkenstein mentioned below at various points in my analysis. See also the work of E. Gottlieb 
cited in the preceding note. Noteworthy as well are the valuable comments of Gershom 
Scholem scattered through many of his writings, but mostly in Origins of the Kabbalah, chap. 
4, and Ha-Qabbalah be-Gerona (Jerusalem, 1974). Note should also be made of C. Henoch, 
Ha-Ramban ke-Hoqer u-khe-Mequbbal (Jerusalem, 1978), dealing mostly with Nahmanides' 
interpretation of the commandments. Concerning the latter, see also J .  Katz, Halakhah we- 
Qabbalah (Jerusalem, 1984), pp. 30-33. 

9. See Idel, "We Have No Tradition," pp. 51-73. 
10. Definitions of peshat are numerous, although it is usually rendered as the "plain," 

"simple," "literal," or "contextual" sense. For the most recent survey of various scholarly 
opinions, see S. Kamin, Rashi's Exegetical Categorization in Respect to the Distinction between 
Peshat and Derash (Jerusalem, 1986), pp. 12-14 [in Hebrew]. On p. 14 the author gives what 
seems to me to be a most sensible and comprehensive definition ofpeshat,and one that I believe 
is applicable to Nabmanides: "The explanation of a verse according to its language, syntactical 
structure, thematic connection, literary genre and structure, and the mutual relations between 
these elements." In my hyphenated expression "literal-narrative" I have tried to capture this 
sense of the term. See J. Rogers and D. McKim, The Authority and Interpretation ofthe Bible: 
An Historical Approach (New York, 1979), p. 16, who describe the biblical exegesis of John 
Chrysostom (347407) and the Antiochene school from which he emerged as the "gram- 
matical-historical interpretation." See also Chrysostomus Baur, John Chrysostom and His Time 
(London, 1959), 1:90-91, 96. On the Antiochene school's reaction to the allegorism of the 
Alexandrian school of Christian exegetes, see J. Guillet, "Les Exkgkses d'Alexandrie et 
d'Antioche, conflit ou malentendue?" Recherches de science religieuse 34 (1947): 257-302: H.  
de Lubac, L'Ecriture duns la Tradition (Paris, 1966), pp. 67-69; J. Pelikan, The Preaching of 
Chrysostom: Homilies on the Sermon on the Mount (Philadelphia, 1967), pp. 14-15. 

I I. It is of interest that in Isaac of Acre's 'Ojar  Hayyim, derekh ha-sod is distinguished 
from derekh ha-'emet. See, e.g., MS Guenzberg 775, fol. 13b, where a particular verse, accord- 
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dah in Nahmanides' kabbalistic exposition. Whether or  not Nahmanides 
was the recipient of authentic ancient traditions, as Idel has forcefully 
argued,'* it is only by fully exposing his presentation of kabbalistic doctrine 
that we will be able to evaluate the innovative or conservative trends in his 
exegesis and determine the role played by the creative religious imagination 
in his thought. 

With respect to the question of Nahmanides' kabbalistic hermeneutic, 
one finds various views expressed in the scholarly literature. Amos Funken- 
stein, for instance, characterized Nahmanides' "kabbalistic reading" of 
Scripture as a "mystical-theosophical exegesis."13 Idel reacts to  this charac- 
terization by stating that such terms "fit the Zoharic perception of the Torah 
and its exegesis rather than Nahmanides." Indeed, says Idel, "it seems 
doubtful whether Nahmanides had a kabbalistic hermeneutical method of 
his own,"I4 by which the author means that Nahmanides did not have a her- 
meneutic orientation that was unique to him. In his Kabbalah: New Per- 
spectives Idel reiterates this view by drawing the following contrast between 
the hermeneutical assumption of the early period in Catalonia, epitomized 
by Nahmanides, and that of the later period in Castile, the generation of the 
Zohar. For the former kabbalah is "identified with specific traditions con- 
cerning limited segments of the Bible," whereas for the latter it "focuses on 
the results of powerful hermeneutic devices that enable the mystic to dis- 
cover the many hidden meanings latent in the canon."15 Hence, Idel bases 
his claim that Nahmanides has no hermeneutic method of his own on his 
view that Nahmanides had a limited corpus of esoteric truths that he had 

ing to the "way of mystery" ('a1 derekh ha-sod), is said to refer to Metatron, whereas 
according to the "way of truth" ('a1 derekh ha-'emet) it is said to refer to 'Atarah, i.e., the She-
khinah. From this and other examples one may assume that the exegetical categories have dis- 
tinct ontological correlates: the derekh ha-'emet being reserved for the realm of the divine 
emanations, the sefirot, and derekh ha-sod for the angelic realm below the sefirot. 

12. See also the article of Pines cited below, n. 100. 
13. A. Funkenstein, "Nahmanides' Symbolical Reading of History," in Studies in Jewish 

Mysticism, ed. J .  Dan and F. Talmage (Cambridge, 1982), p. 134. 
14. Idel, "We Have No Tradition," p. 63, n. 45. 
15. Idel, Kabbalah: New Perspectives (New Haven, 1988), p. 215. 
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received. That is, he did not systematically or creatively apply kabbalistic 
interpretations to Scripture, but only commented in this way where he had 
an authoritative tradition. Nabmanides thus leaves one with the impression 
of lacking a comprehensive hermeneutic. 

A careful analysis of this problem is crucial t o  a correct understanding of 
Nahmanides' thought and his contribution to both biblical exegesis and 
kabbalah. Let me begin by stating what I intend by the expression "her- 
meneutical method": a theoretical system of beliefs that determines one's 
understanding of a text and the operations of interpretation by which one 
applies those beliefs to specific texts.I6 Given this working definition, it 
seems to me undeniably the case that Nahmanides does exhibit such a kab- 
balistic hermeneutical method. The main difference between Nahmanides 
and the Zohar-i.e., with respect to  the question of hermeneutical methodo- 
logy and not with respect to  particular doctrinal points-lies in the fact that 
Nahmanides, as was pointed out by Joseph Perles in an article published in 
1858, wanted to integrate better the esoteric interpretation with philological 
and aggadic concerns." This is not to say that the latter are not present to  
some degree in the Zohar; on the contrary, as Wilhelm Bacher demonstrat- 
ed, concern with peshat as well as 'aggadah and/or homiletics is found in the 
zoharic corpus.I8 The issue is rather that in the Zohar all other exegetical 
modes are subsumed under the theosophical. The author of the Zohar 
wanted to create a symbolic work of an independent status, whereas Nah- 
manides sought to provide a multidimensional commentary on the scriptur- 
al text in which kabbalistic explanations were accorded an  important but 
relatively limited role from a statistical or quantitative point of view. With 

16. My formulation is based partially on the definition of hermeneutics offered in Paul 
Ricoeur, Hermeneutics and the Human Sciences, ed. and trans. John B. Thompson (Cambridge, 
1981), p. 43. 1 am not arguing that Nabmanides applies his hermeneutical method in any sys- 
tematic manner. Indeed, his approach is that of an exegete rather than a philosopher or logi- 
cian, responding therefore to the needs of the particular moment as determined by a given 
textual context. Nevertheless I think one can speak legitimately of a "hermeneutical method" in 
the case of the exegete, even if the underlying principles of interpretation are not stated in a 
methodical or systematic way. 

17. J. Perles, "Ueber den Geist des Commentars des R. Moses ben Nachman zum Penta- 
teuch," Monatsschrift fur Geschichte und Wissenschaft des Judentums 7 (1858): 118. 

18. W. Bacher, "L'exegese biblique dans le Zohar," Revue des htudes juives 22 (1891): 
3 3 4 6 .  219-229. 
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respect to the specification of scriptural words as symbols for theosophic 
processes or  states, I see no real difference in method between Nahmanides 
and the Zohar, but only in range of applicability.I9 That is to say, both Nah- 
manides and the author of the Zohar share, in my opinion, a basic her- 
meneutical assumption about the Torah which enables them, each from his 
own perspective, to view the text as a corpus symbolicum of the divine.20 For  
both, the Torah is a theosophical prism imparting to one with proper train- 
ing esoteric knowledge about God. To  be sure, Nahmanides works with an 
alternative conception of kabbalah, as may be adduced from his comments 
in the introduction to the Torah commentary, that involves not theosophy 
but a knowledge of Torah as consisting of an amalgam of divine names. 
Such a conception can be traced to much earlier sources and was shared in 
Nahmanides' time by the German Pietists and other kabbalists, most nota- 
bly, Abraham Abu1afia.l' While it is undoubtedly true, as Idel has argued,*l 
that this tradition or  kabbalah based on the divine names has no explicit 
theosophical implications, the fact of the matter is that the vast majority of 

19. The limited scope of Nahmanides' kabbalah, as described by ldel (see above, nn. 
14-1 5), seems to me to be beside the point with respect to the issue ofthe hermeneutical princi- 
ple that I am describing. After all, even if one accepts at face value that one can reconstruct all 
of Nahmanides' kabbalah from his written documents, the fact is that he does make general 
claims in his writings about the nature of Torah which inform his hermeneutical stance. 

20. Kabbalists are rarely interested in commenting on the whole biblical context. This is 
not to say that context is entirely irrelevant for kabbalistic exegesis, but rather that kabbalists 
were not intertested in taking the full context into account when offering their theosophic 
interpretations. In this respect the kabbalists, like the older midrashists, are "verse-centered." 
Cf. J. Kugel, "Two Interpretations of Midrash," in Midrash and Literature, ed. G . Hartman 
and S. Budick (New Haven, 1986), pp. 94-95. 

21. See Scholem, On the Kabbalah and Its Symbolism (New York, 1965), p. 39; Idel, "The 
Concept of Torah in the Hekhalot Literature and Kabbalah," Jerusalem Studies in Jewish 
Thought 1 (1981): 52-53 [in Hebrew]. 

22. See Idel, "We Have No Tradition," p. 54, n. 10: "It is worth mentioning that Nah- 
manides conceives of Kabbalah as a tradition about the Divine Names having no explicit theo- 
sophical implications." See also the formulation of Idel, "Some Conceptions of the Land of 
Israel in Medieval Jewish Thought," in A Straight Path: Studies in Medieval Philosophy and 
Culture: Essays in Honor of Arthur Hyman, ed. J. Hackett et al. (Washington, 1988), p. 132: 
"Nahmanides . . . seemingly disregarded the esoteric nature of such other Kabbalistic topics as 
the names of the Sefirot." See, however, Funkenstein, "Nabmanides' Symbolical Reading of 
History," p. 134, who understands Nahmanides' statement that the Torah is comprised of 
divine names as alluding to "constellations within the divine realm," i.e., the sefirot, thus inter- 
preting Nabmanides in a theosophic way. 
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Nahmanides' kabbalistic allusions d o  have theosophical implications and 
cannot be understood without the standard kabbalistic symbolism.23 It is 
thus clear that  in practice Nahmanides read words of Scripture in a symbolic 
way that could be decoded only by reference to a theosophical kabbalah. 
The difference in the scope and variation of applicability of this symbolism 
between Nahmanides and the Zohar is, from the methodological point of 
view, insignificant. The fact that Nahmanides does interpret select words or  
expressions of Scripture as symbolic references to the divine colors his over- 
all hermeneutical stance vis-a-vis the text, even if this mode of interpreta- 
tion is not applied methodically and uniformly. Such a reading of Scripture, 
I submit, was equally shared by Nahmanides and the Castilian kabbalists 
who formed the circle of the Zohar, such as Moses de Le6n and Joseph 
Gikatilla. 

In agreement with F ~ n k e n s t e i n , ~ ~  1 would maintain that the kabbalistic 
hermeneutical method of Nahmanides is stated by the author himself in the 
context of his discussion on creation: "And know that in the truest sense 
Scripture speaks of lower matters and alludes to supernal matters," rr>in,;r 

P?II-?Y>71ni31 ~ ? ~ i n n n > . ~ ~  Although the statement occurs in the specific context 

23. The precise relationship between the theosophical reading of Torah and this alternative 
magical-mystical one is not worked out in Nabmanides, as far as I can tell. See Joshua ibn 
Shu'aib, Derashot 'a1 ha-Torah (Cracow, 1573; reprint ed., Jerusalem,1969), fol. 59a, who cites 
and explicates Nahmandies' view about the primordial Torah. Ibn Shu'aib, based on a close 
reading of Nahmanides' introduction, concludes that this primordial Torah, written in one con- 
tinuous manner (aDiiy a>*n3), was in fact divided into three parts or aspects, connected exegeti- 
cally to the verse, "I wrote down for you a threefold lore," n7w-j~ l j -n>n> (Prov. 22:20): ( I )  the 
names of God; (2) the fifty gates of understanding (7192) in which are included the account of the 
chariot, the account of creation, physiognomy and chiromancy, and all other possible wisdom; 
and (3) the Torah as we have it with accentuated marks and divisions of words (nynuu - ~ D D >  
nijn n p ~ ~ a x ) .  If we assume that theosophic kabbalah is to be included in the second category, 
the fifty gates of understanding having a definite theosophic reference, as is clear from Nah- 
manides himself (see Perush, Introduction, pp. 3 4 ) ,  then perhaps we have here an effort to 
combine the two esoteric traditions in some hierarchical fashion. The matter requires further 
investigation. Cf. ibn Shu'aib, fol. 4a, where he offers an alternative threefold division of the 
contents of Torah: (I) secrets of the account of the chariot and the account of creation; (2) posi- 
tive and negative commandments; and (3) narratives. See below, n. 44. On the conception of 
kabbalah as an esoteric tradition involving the divine names, see also Nahmanides' commen-
tary to Exod. 28:30. 

24. Cf. Funkenstein, "Nabmanides' Symbolical Reading of History," p. 133. 
25. Perush, Gen. 1:2 (p. 15). That this statement refers to  an emanative process in the sefiro- 

tic realm that parallels the creation of the lower worlds is clear from the various supercom- 
mentaries on Nahmanides. See Shem Tov ibn Gaon, Keter Shem Tov, in Ma'or wa-Shemesh, 
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of the creation story, it seems to me justified to extend its usage and to 
employ it as a general principle of methodology insofar as it assumes a cer- 
tain hermeneutical posture vis-a-vis the text that is reflected in the cosmic 
structure. Interestingly enough, this statement, or  paraphrase of it, was 
already employed as a general hermeneutical principle in other contexts by a 
number of Nahmanides' disciples.26 Unlike Funkenstein, however, I d o  not 
understand the implication of this to be that there is a necessary divergence 
or  discrepancy between the literal-narrative (peshat) and the mystical- 
theosophical (sod) interpretations. On the contrary, Nahmanides' her-
meneutic is rooted in kabbalistic ontology which recognizes two parallel 
worlds, the divine and the mundane: what goes on below has a correspond- 
ing phenomenon above, just as what goes on above has its reflection below. 
The point is well-made in the anonymous text that apparently derived from 
the school of Nahmanides, Ma'arekhet ha-'Elohut. "In all of the section of 
Genesis the words have a double meaning ( ~ 3 5 1 ~ 3  revealed and hidden ~?>lr), 
(in011 ??a]), and both are true. For just as there are things below, so above 
there are things similarly called, and these [things above] are the foundation 
for things below which are in their pattern."2' The words of this kabbalist 

ed. J. Koriat (Livorno, 1839), fols. 27a-b; Be'ur le-Ferush ha-RaMBaN (Warsaw, attributed to 
Meir ibn Sahula [according to Scholem the author is Joshua ibn Shu'aib; for references and 
counterclaims, see E. Gottlieb, Ha-Qabbalah be-Khitvei Rabbenu Bahya ben 'Asher (Jerusalem, 
1970), p. 214, n. I]), fols, la-b; Isaac of Acre, Sefer Me'irat 'Einayim, ed. A. Goldreich (Jer- 
usalem, 1976), p. 13 (of critical text); the anonymous commentary in Oxford-Bodleian MS 
1645, fols. 81a-b (concerning this text see Gottlieb, op. cit., p. 15, and Goldreich, op. cit., pp. 
76-103 [of the introduction]); Joshua ibn Shu'aib, Derashot, fol. 3b. 

26. Cf. the anonymous supercommentary on Nahmanides' commentary to Gen. 3:22, 
apparently from the school of R. Solomon ibn Adret, preserved in MS JTS Mic. 1895, fol. 
I lb; Shem Tov ibn Gaon's Baddei ha-'Aron u-Migdal Hananel, p. 32; Isaac of Acre, Me'irat 
'Einayim, p. 234. 

27. Ma'arekhet ha-'Elohut (Jerusalem, 1963; reprint of Mantua ed., 1558), fol. 90b. And see 
Bahya ben Asher's commentary to Gen. 6:2 (ed. Chavel, 1:98): "All the matters of the account 
of creation are twofold (0-51~2)  and all is true." Cf. Idel, Kabbalah: New Perspectives, pp. 
207-209, where the author contrasts the hermeneutical stance of what he calls "theosophical" 
and "ecstatic" kabbalah on the grounds that the former, unlike the latter, knows no antinomy 
between the exoteric and esoteric, the plain and hidden meanings, ldel perceptively links the 
hermeneutical stance to the respective positions of the two schools on the question of the role of 
the body in religious life. That is, for the theosophic kabbalists, just as the body was seen as 
reflecting the higher structure of God, so the plain meaning was seen as reflecting the esoteric 
truth; for the ecstatic kabbalists, on the other hand, the body is seen as a hindrance to the mys- 
tical goal and, analogously, the plain meaning can be an obstruction to the hidden meaning. 
Concerning the latter, see also Idel, "Kitvei R. 'Avraham 'Abula'fiyah u-Mishnato" (Ph.D. 
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are based on Nahmanides' own commentary to Gen. 3:22, as we shall short- 
ly see below. It is significant, however, that he has extended Nahmanides' 
hermeneutical principle from the particular case of the narrative about the 
Garden of Eden to the whole section of Genesis. It would not be incorrect, 
in my opinion, to further extend this principle to Scripture in general, as the 
notion of two layers of meaning reflecting two levels of reality is operative in 
other contexts in Nahmanides' commentary as well. 

Here it would be beneficial to cite a few examples from Nahmanides 
himself. In his commentary to Gen. 3:22 Nahmanides maintains that while 
the Garden of Eden does literally exist on earth with all the details as 
described in the Bible, these matters nonetheless point to supernal realities: 
"All these things are twofold (O~L / ID>) ,~~  the overt and the hidden in them are 
true (nnx ~;1>oinnm 91h;1)."29 Elaborating on this point in his Sha'ar ha- 

diss., Hebrew University, 1976), p. 193, and idem, Language, Torah. and Hermeneutics in Abra- 
ham Abulafia (Albany, N.Y., 1988), pp. 73-74. In my view, Idel's characterization of the her- 
meneutics of theosophic kabbalah is a fitting characterization of Nahmanides as well, and 
one is therefore quite justified in speaking of a hermeneutical method in conjunction with the 
latter. 

28. Nahmanides' position is brought into focus when one contrasts his sense of the twofold 
nature of scripture with that of the eleventh-century Northern French exegete, R. Solomon ben 
Isaac of Troyes (Rashi). The latter too employs twofold exegesis, but for him this means only 
that the literal-syntactical and homiletic-aggadic meanings exist simultaneously (cf. Nahman- 
ides' commentary to Gen. 8:4). There are no ontological correlates to these exegetical categ- 
ories, whereas for Nahmanides there are. On Rashi's view, see S. Kamin, Rashi's Exegetical 
Categorization, pp. 158-208. 

29. Perush, Gen. 3:22 (p. 42). Cf. Bahya ben Asher, Be'ur 'a1 ha-Torah, Gen. 2:9 (ed. 
Chavel, 1:67). See ibid., Gen. 18:8, p. 173, where Bahya employs the following saying to empha- 
size that the literal and esoteric are both true: nnx on> ninDnl ~'r2;n. See also Kitvei Ramban, 
1:186, where, after hinting at the esoteric doctrine of transmigration alluded to in Eccles. 1:4, 
Nahmanides writes: nnml ny'rei>n n*'riin nn'rw rim -3. See also the anonymous supercommentary 
to Nahmanides' commentary preserved in MS JTS Mic. 1895, fol. 1 lb: . . . ylK> p Y  p *> p a l  
w n n  xa'n~-n y ~ i  a'ryn'r tnm nun5 nnin. The twofold nature of Nahmanides' interpre- 'YZ ~Y-I? y ~ i  
tation of this biblical episode has already been discussed by B. Safran, "Rabbi Azriel and Nah- 
manides: Two Views of the Fall of Man," in Rabbi Moses Nabmanides (Ramban): Explorations 
in His Religious and Literary Virtuosity, pp. 88-89. Safran, however, is not careful to distin- 
guish between his usage of the terms "allegorical" and "symbolic," and the reader is left with 
some confusion as to which term best describes Nahmanides' hermeneutical stance from his 
point of view. He thus writes: "Nahmanides repeats his contention that the Eden story is 
allegorical . . . and goes on to explain that the serpent is symbolic of Samael, of Satan. The 
allegorical identification of the serpent in Sha'ar ha-Gemul corroborates the reader's sense of 
Nahmanides' direction, n-he) n * i l ~ n "  (p. 89, my emphasis). By understanding Nahmanides' 
use of the word n~'r i~,in the sense of allegorical versus literal, Safran is led to the conclusion 
that for Nahmanides "there must be a sense in which the serpent is no serpent." In fact, 
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Gemul (the concluding part of Torat ha-'Adam), Nahmanides notes, with 
respect to all the matters pertaining to the Garden of Eden, that they are 
twofold because they are images from which one can understand the secret 
of deep matters, piny ~ I Yn D  1'2" 13.1 3 1 i - ~ 3  n;193 . . . 095193 nm.~w718 T ~ I Y ; ~n D  

5wn2.30The realities in the earthly Garden of Eden are "images of the upper 
secrets," ~ ~ 1 3 5 ~ 8  indeed, for Nahmanides, the lower realities ni'li~51 ~ 1 1 ~ ~ ;  

only take on the names that they have on account of the upper realities, 
[P-II~~Y~] nzn oVnnnn;115xw nw;r l ~ ~ r n n . ~ ~Nahmanides therefore insists that 

however, this interpretation undermines the whole point of Nahmanides' approach. Nah- 
manides wants to argue that the various elements of the Eden story are true in two senses- 
o + i ~ ~ - i n  the literal sense and in a symbolic one. The symbolic meaning does not, however, 
undermine the literal. In kabbalistic terms, the serpent was a real serpent, but at the same time 
the serpent symbolizes the force of evil in the upper world, Samael. That this is the correct 
interpretation can be proven by a close examination of the context in Sha'ar ha-Gemul, for 
after Nahmanides cites chapter 21 of Pirqei Rabbi 'Eli'ezer wherein the figurative explanations 
are given, he stresses from chapter 20 of the same work as well as from other rabbinic contexts 
that it is clear that the Garden of Eden was an actual garden on the earth, 73 nivnim niaxa ?>w 
y i x ~wnn 71 Hinw TYY p~(Kitvei Ramban, 2:296). See also the citation below at n. 33, and the pas- 
sage from Ma'arekhet ha-'Elohut cited in n. 27. An allegorical reading attributed to Nahman- 
ides that leads to the denial of the reality of a biblical datum, such as that of Safran, simply 
misses the mark. See above, n. 25, and below, nn. 56 and 60. Indeed the reading of the biblical 
episode that Safran attributes to Nahmanides is the very one adopted by Abraham Abulafia, 
who openly rejected the literal meaning of the text and proffered in its place an allegorical one; 
see Idel, "Kitvei 'Avraham 'Abul'afiyah u-Mishnato, p. 223. R. Solomon ibn Adret was much 
more favorably disposed to the allegorical mode of exegesis, especially when applied to rabbinic 
aggadah. Cf. C.  Horowitz, "'On the Rashba's 'Commentary to the Aggadot7-Between Kab-
balah and Philosophy," Da'at 18 (1986): 15-25 [in Hebrew]; D. Horwitz, "The Role of Philo- 
sophy and Kabbalah in the Works of Rashba," pp. 89-1 18. See, however, She'elot u-Teshuvot 
le-RaSHBA 1:9, where ibn Adret criticizes those philosophers who treat matters in the Torah, 
such as resurrection of the dead, allegorically when these matters contradict the ways of reason. 
Ibn Adret's position is that at times verses in the Torah should be taken in an allegorical man- 
ner, but when there is a received tradition about a certain matter the literal meaning should not 
be denied even if it contradicts reason. The function of allegorical exegesis is even stronger in 
Bahya ben Asher, who incorporated it as one of the four modes of interpretation of Scripture 
(see below, n. 60). See Idel, "We Have No Tradition," p. 69. On the kabbalistic aversion to alle- 
gorization of Scripture, see the comment of Recanati, Sefer Ta'amei ha-Mijwot (Basel, 1581) 
fol. 3a: "In every place in the Torah that you can elevate the event or the commandment to an 
entity higher than it, you must elevate it . . . provided that you do not say that the matter is not 
as it is in its literal sense but it alludes to [or symbolizes] the thing above it." Recanati therefore 
advocates a symbolic reading of the text by means of which a particular narrative or command- 
ment is understood in terms of a higher process, but he cautions against this symbolic reading 
leading to a denial of the literal sense of the text. 

30. Kitvei Ramban 2:296-97. 
31. Ibid. 2:297. Cf. Joseph Gikatilla, Sha'arei 'Orah, ed. J .  Ben-Shlomo (Jerusalem 1981). 

1:49-5 I. See also the anonymous commentary on the sefirot preserved in MS Paris 770, fol. 
62a, where the point is made in language that is close to that of Gikatilla: "Know that man is 
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one should not merely treat matters pertaining to the lower Garden of Eden 
allegorically, thereby removing them from reality. On the contrary, he main- 
tains that the mundane realities exist both as entities in themselves and as 
symbols for the supernal entities in the celestial and divine realms:32 "For 
the words of Torah regarding the matter of the Garden of Eden are not 
parables without [literal] truth, and the words of our rabbis and the tradi- 
tion of the fathers . . . in these matters are not vain talk or a parable in the 
figurative sense. Rather everything is true and reliable, the outer and inner, 
from grade to grade, and from elevation to e l e~a t ion . "~)  

Other examples may be gathered from various places in Nahmanides' 
commentary to  the Torah. Thus, in Gen. 14: 18, after explaining that Shalem 
refers to Jerusalem, Nahmanides notes that it was known through a tradi- 
tion (;lL/>p) that "Jerusalem corresponds to  the upper temple in which is 
found the Shekhinah of the Holy One, blessed be He, who is called $edeq."34 
Again, in his commentary to Lev. 23:24 Nahmanides notes that the ten days 
between Rosh Hashanah and Yom Kippur allude to  the ten sefirot. More 
specifically, the dynamic of these days involves the unification and balanc- 
ing of the attributes of mercy and judgment,35 the masculine and feminine 

made in the image of the upper sefirot . . . for there are upper potencies (niniz) that are called 
hand, foot, eye, head, as you find it written in Scripture in many places. . . . So in man there is 
an eye, a hand, and [other] limbs. And this is [the import of] the saying of the sages, blessed be 
their memory, 'The Torah speaks in the language of man.' In any event these [sefirot]are poten- 
cies and not [physical] limbs. Yet the limbs of man are called by [the names of] these potencies. 
Therefore the limbs of man and his intellect are like the sefirot." And cf. Sefer ha-Bahir, ed. R. 
Margaliot (Jerusalem, 1978), $80 and the interpretation thereof in Shem Tov ibn Shem Tov, 
Sefer ha-'Emunot (Jerusalem, 1969), fol. 19b. 

32. For Nahmanides, there are actually three levels: the earthly Garden of Eden, the 
heavenly Garden of Eden in the seventh heaven, 'Aravot, and the upper Eden in the divine 
realm, the Shekhinah, also referred to as the w7na inx,  "bundle of life." See Kitvei Ramban. 
1:160-161, 2:297-298. This structure is found in the Zohar and in the Hebrew theosophic writ- 
ings of R.  Moses de Leon as well, expressed in language that is derived from Nahmanides. For 
references, see Moses de Leon, Shushan 'Edut, ed. G .  Scholem, Q0ve.z 'a1 Yad n.s. 8 (1976): 350, 
n. 164. See also I. Tishby, Mishnat ha-Zohar (Jerusalem, 1970), 1:419-421. 

33. Kitvei Ramban, 2:298-299: nhpi i1~ni2i yxi nnx II~XW 'lwn 1171~1~ I Y712 :nin 1 2 7  j9xw 
ym njyni njyn yn 3n*lDi jixln a~inxi nnx 5x1 X?X nx+nai?12 jwn ix l ~ m  7 2 7  D T ~ Y ~19x2 . . . n i m  
ninnnl, ninmi. See the extended discussion in n. 29. On the technical terms ?wn and nu-jn, see 
discussion below. 

34. Perush, Gen. 14:18 (p. 87). 
35. According to the classical 'aggadah, the purpose of Israel's blowing the shofar is to 

change the attribute of judgment into that of mercy; see Pesikta de-Rav Kahana, ed. M .  
Mandelbaum (New York, 1962), pp. 337, 344; Leviticus Rabbah 29:3, ed. Margulies, p. 674; 
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aspects of God: "Rosh Hashanah is the day of judgment in mercy, and Yom 
Kippur the day of mercy in judgment." This kabbalistic truth is alluded to, 
moreover, by the astrological fact that the sign of this month is Libra, 
depicted by the scales of b a l a n ~ e . 3 ~  Hence, the cosmic phenomenon struc- 
turally parallels or  mirrors the theosophic reality. In his commentary to 
Num. 23:l Nahmanides intimates that the seven altars built by Balak for 
Balaam symbolize the seven lower sefirot, and by means of the sacrifices 
offered on these altars Balaam sought to cleave to  the divine will.'' The 
esoteric interpretation of the scriptural reference thus points to an ontologi- 
cal realm that parallels the mundane world. To  cite one final example: in his 
commentary to Gen. 2:20 Nahmanides alludes to  a kabbalistic meaning of 
the word nxr in the expression, 3nuun DYU D Y D ~nxr, "this one at  last is bone of 
my bones" (Gen. 2:23). He refers the reader to his commentary on Deut. 
33: 1 whence it becomes clear that the word nxr is a symbol for Shekhinah: ?> 

3sn?1>? x7;n n n ?  x7?w 33125 r1nin nxr NOW, Nahmanides' point is 

Midrash Tehilim 47:2. For the use of this motif in later kabbalistic sources, see references in my 
The Book of the Pomegranate: Moses de Ledn's Sefer ha-Rimmon (Atlanta, 1988), p. 144, n. 4 
(Hebrew section). 

36. Perush, 23:24 (pp. 153-154). Cf. the parallel in Nahmanides' sermon for Rosh Ha- 
shanah, printed in Kitvei Ramban, 1:221. And cf. the anonymous fragment in MS Vat. 214, fol. 
6b: nlnni> j l  niy xiai xwa wxi no xlm. 

37. Perush, Num. 23:l (p. 293). In Sha'ar ha-Gemul (Kitvei Ramban, 2:303) Nahmanides 
reiterates this symbolism but adds that the seven sefirot comprehended by the sages in this 
world are also alluded to in the seven candles of the menorah. It is interesting that in his com- 
mentary to Num. 23: 1 Nahmanides approvingly notes that ibn Ezra had alluded to the mystical 
meaning of the number seven. For other points of contact with ibn Ezra on kabbalistic matters, 
see. the references given by B. Septimus, "'Open Rebuke and Concealed Love': Nahmanides 
and the Andalusian Tradition," in Rabbi Moses Nahrnanides (Ramban): Explorations in His 
Religious and Literary Virtuosity, pp. 23-24, n. 43. See also Scholem, Origins ofthe Kabbalah, 
p. 387. Yet see the historically revealing remark of Isaac of Acre in Me'irat 'Enayim, pp. 81-82: 
"R.Abraham [xr'i, i.e., R. Abraham ibn Ezra] did not speak in accordance with the way of 
kabbalah, which is the way of truth (nnxa 7-17 8-aw ahpn 7-17 5 ~ ) .for he was not a kabbalist 
('r>ipn)." R. Isaac's remarks are based on Nahmanides' own criticism of ibn Ezra in his com- 
mentary to Exod. 13:21. See also Nahmanides' own comment concerning ibn Ezra in his 
commentary to Exod. 33:12 (p. 519): "He could not know the truth, for he did not hear it nor 
did he prophesy ( x w  xh unw x3)." 

38. See also Nahmanides' commentary to Exod. 25:3, Lev. 16:2. By contrast the word at is a 
symbol for the masculine Yesod, the sign of the covenant ( n m  nix); cf. Nahmanides, Exod. 15:2. 

39. Perush, Gen. 2:20 (p. 39). On the identification of Shekhinah and Torah, see also Nah- 
manides' commentary to Gen. I:l. On the identification of Shekhinah and berit, cf. commen- 
tary to Gen. 9:12, 17:9, Deut. 4:21. 
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clearly not that the Shekhinah is created out of earthly Adam, but rather that 
the mundane creation of Eve from the side (or rib) of Adam reflects the pro- 
cess above of the emanation of the feminine Shekhinah out of the masculine 
Tiferet. As it is expressed in the commentary on Nahmanides attributed to  
Meir ibn Sahula: 31 1231 ~-mul!, 1-r 7x32 217 1ni1.40 Elaborating further Shem 
Tov ibn Gaon writes in his Keter Shem Tov: 

In the word nxr there is a secret. When you understand the matter of the 1-r 

~ D I Y ~ Pthen you will know that man alludes to [the attribute of] mercy and the 
woman to [the attribute of] j ~ d g m e n t . ~ '  The view of the sage [i.e., Nah- 
manides] is that from man, which is Tiferet, was taken 'Aferet [Shekhinah], 
which is r1x1.~* 

Lower woman, therefore, reflects and symbolizes the upper woman, She-
khinah, and this is the mystical allusion of the biblical expression DY!,;~ nxr. 

This ontological parallelism, or in Nahmanides' own language, this 
duplicity, holds the key to understanding kabbalistic symbolism as well as 
the effort of kabbalists, including Nahmanides, to link their system to the 
biblical corpus.43 Scripture contains, simultaneously, narrative and law, on 

40. Be'ur le-Ferush ha-RaMBaN, fol. 3a. See also Menabem Recanati, Perush 'a1 ha-Torah 
(Jerusalem, 1961), Gen. 2:23, fols. 12a-b. 

41. Cf. the "Secret of Du-Par~ufim" attributed to R. Abraham ben David of Posquitres, 
published by Scholem, Reshit ha-Qabbalah (Tel Aviv, 1948), p. 79: "Adam and Eve were creat- 
ed du-par$ufim. . . . it is well-known that two opposites were emanated, one of them judgment 
and the other mercy." Cf. Scholem, Origins of the Kabbalah, pp. 217-218; I .  Twersky, Rabad of 
Posquieres (Cambridge, 1962), p. 291, n. 20; and, most recently, Idel, Kabbalah: New 
Perspectives, pp. 128-1 29. 

42. Published in Ma'or wa-Shemesh, fol. 29a. 
43. The understanding of symbolism in kabbalah has been dominated by Scholem's view of 

the symbol, which, as is well known, was influenced by Romantic conceptions, particularly 
those of Goethe. (Cf. D.  Biale, Gershom Scholem: Kabbalah and Counter-History [Cambridge, 
19831, p. 138, n. 108; Idel, Kabbalah: New Perspectives, p. 218.) According to Scholem, "the 
mystical symbol is an expressible representation of something which lies beyond the sphere of 
expression and communication" (Major Trends in Jewish Mysticism [New York, 19561, p. 27). 
Similar definitions are to be found in Isaiah Tishby (see Netivei 'Emunah u-Minut [Jerusalem, 
19641, p. 13) and Joseph Dan (see The Early Kabbalah [New York, 19861, pp. 9-12). This con- 
ception of the symbol implies an unbridgeable gap separating signifier and that which is signi- 
fied, for the latter forever remains something hidden, inexpressible, out of range of phenome- 
nological discernment. It strikes me, however, that the force of symbols as they are understood 
by the kabbalists consists precisely in the fact that there is a much closer connection-indeed 
coincidence-between the signans and the signatum. The latter are two sides of one coin, the 
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the one hand, and theosophic truths, on the other.44 That this is Nah-
manides' overriding hermeneutical assumption may be ascertained from a 
telling remark that he makes in the sermon Torat ha-Shem Temimah. After 

one reflecting and influencing the reality of the other. (See U.Eco, Semioticsandthe Philosophy 
of Language [Bloomington, 19841, p. 130.) There is no inexpressible signaturn for the kabbalist; 
on the contrary, words from Scripture (or even later rabbinic texts) can be transformed into 
symbols precisely because the reality which they symbolize can be so expressed. In the absence 
of expression there is no symbol except for symbols that depict the inexpressible, such as 'Ein 
Sof (the Infinite), 'Ayin or 'Efes (i.e., Nothingness), or Hoshekh (i.e., Darkness), terms which 
have the symbolic function of being beyond expressibility and hence beyond symbolization. 
Where the symbol is something expressible, so too that which is symbolized. In the kabbalistic 
symbol the gap between abstract and concrete is closed, for there is only one reality with two 
parallel manifestations. Hence, the choice of particular symbols is not arbitrary but is deter- 
mined rather by the fact that there is something in the nature of that symbol that informs one 
about the essential reality of that which is symbolized. For a slightly different formulation, but 
one which similarly calls into question Scholem's point of view, see Idel, Kabbalah: New 
Perspectives, pp. 23 1-232. 

44. Here it is worth mentioning again (see above n. 23) that, as is evident from the introduc- 
tion to the Torah commentary, Nahmanides has besides the theosophic reading of Scripture 
another mystical tradition based on reading the text as a fabric of divine names. There too Nah- 
manides upheld the simultaneous veracity of two textual levels, the literal-narrative (11-nu?? lii 
aunm aim? T - I Y ~ ) and the esoteric-mystical (ninvn 1ii 5 ~ ) .Both ways of reading the text were 
given to Moses at Sinai, the former in writing and the latter orally. In this case it does not 
appear that the esoteric reading has anything to do with theosophical symbolism. See, however, 
Katz, Halakhah we-Qabbalah, p. 30, who assumes that Nahmanides is speaking about theo- 
sophic truths in his characterization of the Torah as an amalgam of names. What is not suffi- 
ciently worked out in Nahmanides is the relationship between the esoteric and exoteric reading 
with respect to the question of commandments. Interestingly, Abraham Abulafia, who 
employed Nahmanides' formulation of the Torah as being a composite of names as a corner- 
stone for his own hermeneutics (see Idel, "Kitvei R. 'Avraham 'Abula'fiyah u-Mishnato," pp. 
177-178; and idem, Language, Torah and Hermeneutics in Abraham Abulafia, pp. 46-47) 
attempts in some passages to link the esoteric and exoteric levels. See, e.g., Sitrei Torah, MS 
Paris 774, fol. 119a, where the Written Torah is described as the Torah "understood in its plain 
meaning, all of its matters and commandments," whereas the Oral Torah is the Torah "in its 
secret meaning . . . having to do with the secret names and the reasons for the commandments." 
See Idel, Language. Torah and Hermeneutics, p. 171, n. 88. And cf. Sitrei Torah, fol. 125a, cited 
in Idel, op. cit., p. 55, where the revealed aspect of Torah is identified as the commandment and 
the concealed aspect as Torah, "for it refers to the entire body of wisdom of this command- 
ment, its purpose and its substance." Hence, in contrast to Nahmanides, at least as  one may 
gather from his writings, Abulafia forges an essential link between the magico-mystical concep- 
tion of Torah as names and ta'amei ha-miswot. Elsewhere Abulafia's formulation is closer to 
Nahmanides and no explicit relationship is established between the two modes of reading; see 
'Osar 'Eden Ganuz, MS Oxford 1580, fols. 26a-b; Sefer Mafteab ha-Hokhmot, the first part of 
the larger commentary on the Pentateuch entitled Sefer ha-Maftebot (cf. Idel, "Kitvei R.  'Avra-
ham 'Abula'fiyah," pp. 20-21) preserved in MS JTS Mic. 1686, fols. 96a, IO2a. Cf. ibid., fol. 
146a. 
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stating the view, repeated as well in the introduction to  the Torah commen- 
tary, that all wisdom is contained in S ~ r i p t u r e , ~ ~  Nahmanides writes: 

45. Cf. Perush, Introduction, p. 3. See also Jacob ben Sheshet, Meshiv Devarim Nekhohim, 
ed. G .  Vajda (Jerusalem, 1970), p. 29. And cf. Eleazar of Worms, Sefer ha-Shem, MS British 
Museum 737, fols. 205b-206a: "Why [are there] thirty-two [paths of wisdom according to 
Sefer Yesirah]? Because the Torah begins with [the letter] bet and ends with lamed [the conso- 
nants equal thirty-two] to teach you that everything is hinted at in the Torah but it is hidden 
from people, for the secrets of Torah were not transmitted but 'the secret of the Lord is for 
those who fear Him' (Ps. 25:14)." The view that all sciences are contained in the Torah is well- 
attested in the medieval philosophic literature as well; see H. Wolfson, Philo: Foundations of 
Religious Philosophy in Judaism, Christianity, and Islam (Cambridge, 1947), 1:162-163: I. 
Twersky, "Some Non-Halakhic Aspects of the Mishneh Torah," in Jewish Medieval and 
Renaissance Studies, ed. A. Altmann (Cambridge, 1967), pp. 114-115. Cf. Maimonides, 
'Iggeret Teiman, in 'Iggerot ha-RaMBaM, ed. J .  Kafib (Jerusalem, 1987), p. 22. Idel, "We Have 
No Tradition," p. 62, notes the similarity between Maimonides' and Nahmanides' views 
regarding an ancient esoteric lore in Judaism. The crucial difference between the two, apart 
from the nature of the content of this lore, is with respect to the question of the remnant of this 
lore in medieval times. In Idel's mind, according to Maimonides, the tradition was completely 
lost and thus had to be reconstructed on the basis of philosophic sources; according to Nah- 
manides, however, there still are traces of this ancient lore lingering on in the tradition and one 
cannot therefore freely reconstruct it but rather must preserve the authoritative interpretations 
that we possess. In point of fact, however, at times Maimonides does speak of the ancient lore 
(consisting of physics and metaphysics) that was neglected and forgotten (cf. Guide of the Per- 
plexed, 1, 71 and Mishneh Torah, Hilkhot Qiddush ha-Hodesh 17:24; Altmann, "Das Verhaltnis 
Maimunis zur judischen Mystik," Monatsschrift fur Geschichte und Wissenschaft des Judentums 
80 [1936]: 3 15), but at other times he speaks of a residue of this lore in prophetic and rabbinic 
literature that can be rediscovered through interpretative techniques (cf. Guide ofthe Perplexed, 
Introduction; 1, 17; 11, 3, 11, 30). Cf. I. Twersky, Introduction to the Code of Maimonides (New 
Haven, 1980), p. 370, who writes that Maimonides' "passion for philosophy is thus in a formal 
sense restorative rather than innovative." See also S. Rosenberg, "Biblical Exegesis in the 
Guide," Jerusalem Studies in Jewish Thought 1 (1981): 94-95 [in Hebrew]; A. Altmann, "Mai- 
monides on the Intellect and the Scope of Metaphysics," in his Von der mittelalterlichen zur 
modernen Aufklarung (Tubingen, 1987), p. 129 and other references given there in n. 151. Cf. J .  
L. Teicher, "The Mediaeval Mind," Journal of Jewish Studies 6 (1955): 11, who writes that 
Maimonides' feeling "that he is only restoring and recovering the lost sciences of the ancient 
sages" is "typical, not of the Middle Ages, but of the Renaissance." In truth, however, the ten- 
dency to cloak innovation in the garb of traditional authority, and hence to present new 
insights as a recovery of ancient truth, is very characteristic of the medieval mentality; see the 
citation from J.  Preus given below, n. 156. And cf. L. Berman, "Maimonides, the disciple of 
Alfarabi," Israel Oriental Studies 4 (1974): 167, n. 44, who describes Maimonides' "back pro- 
jection" of philosophy into rabbinic texts in light of Alfarabi's thesis that a truly virtuous reli- 
gion must have been preceded by demonstrative philosophy. Perhaps a more precise way of 
expressing the difference between Maimonides and Nahmanides would be with respect to the 
question of constraint on one's exegetical activity. Whereas Nabmanides restricts the viability 
of exegesis as a vehicle to establish kabbalistic lore, for these secrets were transmitted orally 
from Sinai and one therefore requires a teacher to ascertain them, it would seem that Mai- 
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In any event I am bothered, for I see that the Torah speaks about the account 
of creation and the wisdom of formation ( m v nna>n>i n9wxi2 swum), but I do 
not know where it alludes to the account of the chariot. The upper chariot 
( m i 3 ~ a  ; l x i n ) ,  which is the knowledge of the Creator (xii2n ~ Y T ) ,  is written in 
the Torah, but I do not know where there is an allusion in the Torah to the 
chariot of the palaces ( n i 5 ~ ; l  5w ?>>in).  Perhaps it was an oral tradition ( ? h p  

;ID 5 ~ )until Ezekiel and Isaiah came and gave it [textual] 

There is little doubt that the cryptic reference to the upper chariot signifies 
the sefirotic realm, knowledge of which constitutes theosophic knowledge of 
God.47 Theosophic gnosis, therefore, is identified as an esoteric discipline 

monides allows for much greater exegetical freedom as long as one's interpretative stance 
accords with what is known from external sources to be rationally sound. 

46. Kitvei Ramban, 1: 163. 
47. Cf. Scholem, Major Trends, p. 207. This identification of the upper chariot with the 

sefirotic realm also underlies the statement of R. Solomon ibn Adret in his letter to the Jews of 
Provence to the effect that "things alluded to in the commandments of the Torah [i.e., the kab- 
balislic [a'amei ha-mi~wot] constitute the ma'aseh merkavah." The letter is printed in 'Ein 
Ya'aqov to Sukkah 28a, 46b: ~ I Y  la1ian naz piznn5 nzri n3nyuz 'nnonw [W>r 12 pni3 Iil rprz? ~ J Y  

az)in JwYn na na mina niunz n'nnin n?zyaw a n i n a .  Cf. J .  Katz, Halakhah we-Qabbalah, pp. 
73-75; D. Horwitz, "The Role of Philosophy and Kabbalah in the Works of Rashba," pp. 87, 
121-125. It must be pointed out that in the context of that letter ibn Adret is attacking the 
rationalists, who neglected the practical fulfillment of commandments such as prayer and 
phylacteries and instead were given to the study of philosophic and scientific books. Such 
people, following Maimonides no doubt, viewed the highest goal to be the study of ma'aseh 
merkavah, or metaphysics. Against them ibn Adret is skillfully pointing out that ma'aseh mer- 
kavah is essentially the study of the reasons for the commandments which are alluded to and 
contained (nimiini nilinin) in the actual precepts. (Hence the application of the term nznn  awyn 
to  the study of nirna -nYU, for the mystical reasons are comprised-nrz>iln-within the particu- 
lar commandments.) For a discussion of a similar theme in other thirteenth-century kabbalistic 
sources, see D. Matt, "The Mystic and the Mizwot," in Jewish Spirituality from the Bible 
through the Middle Ages, ed. A. Green (New York, 1986), pp. 372-376; and E. Wolfson, 
"Mystical Rationalization of the Commandments in Sefer ha-Rimmon," Hebrew Union College 
Annual 59 (1988). See also She'elot u-Teshuvot ha-RaSHBA (Jerusalem, 1976), 1:94, where ibn 
Adret states that every commandment has a body and a soul, the latter being identified with the 
mystical reason of that particular commandment. And cf. J .  Perles, R.  Salomo b. Abraham b. 
Adereth sein Leben and seine Schrifren (Breslau, 1863), pp. 28-29 (Hebrew section). The cen- 
trality of ta'amei ha-mi~wot in the kabbalah of Nahmanides has been pointed out by Idel; see 
"We Have No Tradition," pp. 63, 67. See, in particular, Nahmanides' comment in his 
"Derashah 'a1 Divrei Kohelet," Kitvei Ramban, 1:190. In the context of addressing the issues of 
creation vs. eternity, Nahmanides writes: "But [with respect to] these matters and others like 
them one cannot understand their truth from one's own mind (inxu n u ~ n )  but only through a 
tradition (n5>p> niunn nyu). This matter is explained in the Torah for whoever has heard the 
reasons for the commandments through the [mystical], as is fitting. This one receives from 
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written in the Torah. This metaphysical knowledge is a privilege of the 
mystic exegete, who knows how to decode scriptural words and episodes as 
symbolic expressions of the divine realm. 

Hence, what is ontological parallelism from one point of view is sym- 
bolic accommodation from another.48 That is, just as on the metaphysical 
level the divine reality (composed of the dynamic potencies o r  emanations) 
is reflected and expresses itself in the mundane world, so too  on the textual 
leve\dhe divine is reflected and expresses itself in concrete symbols-culled 
from Scripture-that are comprehensible to the human mind.49 The literal 
meaning thus corresponds to  events in this world and the symbolic to  events 
in the divine realm; just as the two realms are parallel so too  the two levels of 
meaning.5uA classic example of this parallelism qua accommodation is to be 
found in Nahmanides' remark in his commentary on Gen. 1:3: 

Know that the days mentioned in the account of creation were in the creation 
of heaven and earth actual days (wnn ~3n?), composed of hours and minutes, 
and there were six days of activity according to the literal meaning of Scripture 
(xlpn 5m 1~1~33). theAccording to the inner sense of the matter (r1y;l nvn?1~>1) 

sefirot which emanate from above (p15yn n7hux;l nnma) are called days, for 
every utterance that causes existence is called day (mpn 3.m 5 ~ 1 3lnxn 53 -3 

another until Moses, our teacher, who received from God." The centrality of ta'amei ha-mi~wot 
in kabbalah is also evident from the oft-cited quote from Meir ibn Sahula's commentary on 
Sefer Ye~irah to the effect that kabbalah consists of two disciplines, the doctrine of the sefirot 
and the explication of {a'amei ha-mi~wot .  See Scholem, Reshit ha-Qabbalah (Jerusalem, 1948), 
p. 17; Matt, "The Mystic and the Mi~wot,"  p. 377. See also the definition of kabbalah offered 
by Joseph Jabez in his Commentary on 'Avot 3.12 and cited by Matt, op. cit., p. 401, n. 28: "the 
knowledge of ta'amei ha-mijwot." 

48. For a description of kabbalistic symbolism, see above, n. 43. On the use of accommoda- 
tion as an exegetical technique in early Christian biblical interpretation, cf. F. L. Battler, "God 
Was Accommodating Himself to Human Capacity," Interpretation 31 (1977): 22-26; Rogers 
and McKim, The Authority and Interpretation of the Bible, pp. 9-12, 18-19, 27-30, 53-54. For 
the use of accommodation in Origen, see also R. P. C. Hanson, Allegory and Event (Richmond, 
Va., 1959), pp. 226-227. For the analogue to the principle of accommodation in Philonic exe- 
gesis and some parallels in rabbinic sources, see H. A. Wolfson, Philo: Foundations ofReligious 
Philosophy in Judaism, Christianity and Islam, pp. 11 5-1 38. 

49. Cf. the passage from the anonymous German Pietistic work, Sefer hg-Hayyim, cited in 
Scholem, Origins of the Kabbalah, pp. 182-183: "And it is the same with all the [divine] 
middoth, and everything that comes to pass in the lower world takes place through them, and 
this is the secret of the whole Torah and the whole Scripture." On the proximity of the theology 
of this text to  kabbalistic theosophy, see also Scholem, Major Trends, p. 112; and J .  Dan, Torat 
ha-Sod shel Hasidut 'Ashkenaz (Jerusalem, 1968), pp. 143-156. 

50. See citation from Ma'arekhet ha-'Elohut given above, n. 27. 
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017).~' 
 And there were six [sefirot], [as it says] "Yours,  Lord,  are greatness, 
might, [splendor, triumph, and majesty-yes, all that is in heaven and earth]" (I  
Chron.  29:ll) [ i .e . ,  a reference t o  the lower six sefirot, Hesed, Gevurah, Tif'eret, 
N e ~ a h ,  Hod, and Yesod]. Yet  the utterances were ten,  for no day is grasped 
with respect t o  the first three [ o f  the sefirot, Keter, Hokhmah, and B i n ~ h ] . ~ *  

According to Nahmanides, then, the literal meaning of the creation story 
is preserved, for there were six actual days, yet these days allude to a process 
going on in the divine realm.53 It is not sufficiently clear whether Nah- 
manides maintained that the creation of the lower world took place con- 
comitantly with the emanation of the divine grades or whether he main- 
tained that chronologically the divine grades-the upper six days-
emanated first and then at the end of the process the lower six days were 
created.54 Both possibilities were affirmed by thirteenth-century kabbalists, 
as was shown by Ephraim G ~ t t l i e b . ~ ~  In any event, what is clear is that, for 
Nahmanides, there are two distinct but parallel ontological levels that cor- 
respond to two levels of meaning in the text. 

In this regard Nahmanides would have assented in form to Maimonides' 

51. The ~ V D Dis thus equated with the inxo, which causes the existence of the nrin, the latter 
term being a technical reference in Nahmanides for a cosmic cycle; see his commentary to Lev. 
25:2. Nahmanides' terminology is based partially on Sefer ha-Bahir 158. For a slightly differ- 
ent interpretation of this passage, see M. Idel, "The Sefirot above the Sefirot," Tarbiz 51 (1982): 
245-246 (in Hebrew). A similar expression occurs in a kabbalistic explanation of the Sinaitic 
theophany found in a collection of materials, apparently from the school of R. Solomon ibn 
Adret, extant in several manuscripts, including MSS JTS Mic. 1895, fol. 7a, 1896, fols. 78a-b, 
and 8124, fol. 5b; inxn ~ ? Y D;n3~o i  nnn 1x121 n i lx i  17 3, i n  mun. See;n%o h 3, n n m  1-2n7n-I'D 

also MS Oxford 1974, fol. la .  
52. Perush, Gen. 1:3 (p. 16). The six days of creation are interpreted as a symbolic reference 

to the sefirot already in Sefer ha-Bahir, # 57, 82. 
53. For Nahmanides the six days of creation also prefigure the six millennia of world 

history. Cf. Perush to Gen. 2:3; Exod. 20:11, 21:2; Lev. 23:36, 25:2. Cf. Funkenstein, "Nah- 
manides' Symbolic Reading of History," p. 140. See also She'elot u-Teshuvot le-RaSHBA 1:9 
and 423. The theosophical and typological interpretations are brought together by Menahem 
Recanati in the introduction to his Sefer Ta'amei ha-Mijwot, fol. 3a: "The seven last sefirot are 
the seven days of creation, as is known to  the sages of kabbalah. And do not wonder at the fact 
that the sages of kabbalah said that the secret of the seven days of creation alludes to what was 
and what will be afterward. This can be understood from what the rabbis, blessed be their 
memory, said. 'The world exists for six thousand years and is desolate for one thousand' [cf. b. 
Sanhedrin 97aI." 

54. For the latter view, see Kerer Shem Tov, fol. 25b. Cf. also Nahmanides' commentary to 
Lev. 18:25 where it is said that the Shekhinah ( ~ 2 1 now) created everything and placed the force 
of the upper realities in the lower ones. 

55. Gottlieb, Mehqarim be-Sifrut ha-Qabbalah, pp. 18-28. 
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characterization of scriptural truth as parabolic, for it functions on two 
indispensable levels, the external shell and the internal core, to use the 
imagery employed by Maimonides himself.S6 (The key difference lies, of 
course, in the fact that for Nabmanides the two layers of meaning have 
objective correlates, i.e., they are ontological as well as epistemological or 
exegetical categories, whereas for Maimonides they are only the latter.)5' 
Indeed, in the introduction to  his "Sermon on the Words of Kohelet," Nah- 
manides describes the nature of the parable in terms highly reminiscent of 
Maimonides' account in the introduction to  the Guide of the Perplexed. In 
addition, he refers in positive terms to a statement of Abraham ibn Ezra 
from the introduction to his Torah commentary: 

As it is said, "For understanding proverb and epigram, the words of the wise 
and their riddles," onirni o9nm 9 ~ > ~au3ni 5wn p a 5  (Prov. 1:6). That is to say, 
they will understand the proverb (5wn) and the epigram (ar3n) which is the 
literal sense (WVD), and they will understand the wisdom and the riddle (aam 
;r-r*ni), i.e., the secret (110) which is forbidden to explain. Thus the chapter, "A 
capable woman who can find?" (Prov. 31:lO). The external utterance, which is 
true according to the peshat (nnx ~ W I W D ,  x9av ar+naw), imparts knowledge in 
matters concerning a good and diligent wife. . . . And it alludes to (or symbo- 

56. Cf. Guide of the Perplexed, Introduction, and I ,  71. A clear formulation of the Mai- 
monidean perspective is given by R. Levi ben Abraham ben Hayyim in his Liwyat Hen, extant 
in MS Oxford 1285, fol. 35a. In this regard Teicher's characterization of R. Solomon ibn Adret 
as one who sought a "compromise between the fundamentalist's view and a selection of some 
elements of Maimonides' view" is applicable to Nahmanides as well. See Teicher, "The 
Mediaeval Mind," p. 8. That is to say, Nahmanides employed the Maimonidean esoteric- 
exoteric distinction in his hermeneutic, but he wished to maintain a fundamentalist reading of 
the text that unequivocally preserved the literal, historical sense. See above, n. 29. 

57. Interesting in this regard is a passage in Abraham Abulafia's Sitrei Torah, MS Paris 
774, fol. I15a, wherein he tries to uphold the truth of the revealed aspect of Torah, i.e., the liter- 
al sense, as well as the concealed aspect, i.e., the mystical sense. The Torah, says Abulafia, 
"operates on two levels of existence . . . the revealed and concealed aspects." Abulafia then 
compares the two respectively to the body and the soul. Here it would seem that we have an 
instance of trying to connect the Maimonidean hermeneutic with ontic categories, or, in Abula- 
fia's terms, "two levels of existence." In fact, however, as Idel has shown, Language, Torah and 
Hermeneutics, p. 77, the meaning of this passage is that there is only one reality, and the con- 
cealed aspect consists of the fact that this world preexisted. That is to say, the esoteric sense is 
basically a denial of a traditionalist view of creation. For Maimonides there is one cosmic con- 
tinuum with the divine agent outside the world; for the kabbalists, by contrast, the divine and 
cosmic are not only parallel worlds but they are intersecting realms that mutually interact and 
interpenetrate. 
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lizes, ~ i n ~ n ) ~ Q h e  act of Torah. . . .And it alludes to (or symbolizes) that attri- 
bute called 'Afarah [i.e., the Shekhinah]. . . .And thus R. Abraham [ibn Ezra] 
wrote in his commentary to the Torah, "In the tree of knowledge the secret is 
tasty, but things are also true according to their literal sense," o ~ l ~ - r i ~  nu-ra yY2i 
wnvn) nnx oa o?21a 0 3 . ~ ~  

In the above passage Nabmanides distinguishes three senses, viz., the 
literal, the midrashic or homiletical, and the k a b b a l i ~ t i c . ~ ~  These three, in 

58. On the use of the word my in Nabmanides' writings, see below, n. 188. 
59. Kitvei Ramban, 1:180. See also ibid. 2:297. For ibn Ezra's passage, see Perushei ha- 

Torah le-R. 'Avraham ibn 'Ezra, ed. A. Weiser (Jerusalem, 1977), 1:7. 
60. It is of interest that the one layer of meaning that Nabmanides neglects is precisely the 

one utilized by Maimonides, viz., the allegorical. Cf. Guide of the Perplexed 111, 8, where the 
"capable woman" of Prov. 31:lO is interpreted as an allegorical reference to matter. See also 
ibid: 1, 34, where "Do not give your strength to women" (Prov. 31:3) is interpreted as a refer- 
ence to material or sensual pursuits. Cf. Mishneh Torah, Hilkhot De'ot 4: 19. If one were to add 
the allegorical to Nahmanides' list, then one would have a striking example of the four levels of 
meaning that one finds explicitly for the first time in kabbalistic sources from the end of the 
thirteenth century. See W. Bacher, "L'exegese biblique dans le Zohar," Revue des etudes juives 
22 (1 891): 37-39; P. Sandler, "On the Problem of Pardes," Festschriftfor E. Auerbach (Jeru-
salem, 1955), pp. 223-235 [in Hebrew]; Scholem, On the Kabbalah and Its Symbolism (New 
York, 1969), pp. 53-61, A. Van der Heide, "Pardes: Methodological Reflections on the Theory 
of the Four Senses," Journal of Jewish Studies 34 (1983): 147-159; F. Talmage, "Apples of 
Gold: The Inner Meaning of Sacred Texts in Medieval Judaism," in Jewish Spirituality from the 
Bible through the Middle Ages, pp. 319-321. On Nahmanides' general avoidance of allegory as 
an exegetical technique, see Scholem, op. cit., p. 53, and idem, Origins ofthe Kabbalah, p. 386. 
And see above nn. 29 and 56. Scholem's description of Nahmanides is, of course, one specific 
example of his overall position that the medieval kabbalists employed symbols in place of the 
allegories utilized by the philosophers. See e.g., Scholem, Major Trends, pp. 26-27; Origins, p. 
407. Scholem's allegory-symbol schematization, based as it is on the Romantic model of 
Goethe, has been criticized by several scholars. See E. Schweid, "Mysticism and Judaism 
according to Gershom Scholem: A Critical Analysis," Jerusalem Studies in Jewish Thought, 
Supplement 2 (1983): 18-20 [in Hebrew]; M.  Saperstein, Decoding the Rabbis (Cambridge, 
1980), p. 220, n. 62; Uri Shoham, Ha-Mashma'ut ha-'Aberet (Tel Aviv, 1982), pp. 61-64; Tal-
mage, "Apples of Gold," p. 341; and Idel, Kabbalah: New Perspectives, pp. 218-219. Notwith- 
standing the need to revise Scholem's oversimplified schema, it seems to me that hischaracteri- 
zation is accurate as far as Nahmanides goes, although this does not imply that Nahmanides 
never relies on the mode of allegorical exegesis (see, e.g., Perush, Gen. 6:6, to be discussed 
below). For an example of Nahmanides' rejection of allegorical interpretation, see Kitvei 
Ramban, 1:24. Nabmanides rejects the philosophers who allegorically explain Satan, the angel 
of death, or the evil inclination (identified as such by Resh Laqish; see b. Baba Batra 16a) as a 
reference to the material principle in the world. "The sages of Israel attributed to him [i.e., 
Satan] all these names because of their conviction that he is an existing angel and not some 
natural phenomenon or force." For a discussion of some of the sources in which this allegorical 
conception of Satan is found, see M. Idel, Studies in Ecstatic Kabbalah (Albany, 1988), pp. 
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turn, fall under a twofold classification between the external and internal 
sense, the literal corresponding to the former, and the homiletical together 
with the kabbalistic to the latter. I t  is important here to keep in mind the 
technical philosophical terminology upon which Nahmanides is drawing: he 
is using mashal and meli~ahsynonymously to refer to the external sense or 
that which is uttered or  e ~ p r e s s e d , ~ '  whereas hokhmah and hidah are used to 
connote the internal sense and hence the sod of the matter. In other contexts. 

34-35. See also D. Silver, "Nachmanides' Commentary on the Book of Job," p. 15, who has 
pointed out that in his comments to Job 1:1 Nahmanides emphasizes the historicity of this 
biblical episode and thereby tacitly rejects the allegorical line of interpretation suggested by the 
rabbis and reinforced by Maimonides. Finally, in Sha'ar ha-Gemul, Kitvei Ramban, 2:283, 
Nahmanides affirmed the actual existence of Gehenna as a distinct locality. This stands in 
marked contrast to Maimonides' interpretation of Gehenna as an allegory for an individual's 
punishment. Maimonides was already attacked for this allegorical interpretation by Meshullam 
ben Solomon Dapiera; see H. Brody, "Poems of Meshullam ben Solomon Dapiera," Studies of 
the Research Institute for Hebrew Poetry in Jerusalem (Jerusalem, 1938), 4:17. A mediating 
position between Maimonides and Nahmanides was attempted by ibn Adret; see discussion in 
D. Horwitz, "The Role of Philosophy and Kabbalah in the Works of Rashba," pp. 105-107. 
Nahmanides' upholding of a literal-reading of Scripture and his frequent rejection i f  allegorical 
interpretations thus has to be seen as a reaction to Jewish rationalistic tendencies. It should be 
noted that other Jewish exegetes, especially in the Franco-German orbit, e.g., Joseph Bekhor 
Shor, Solomon ben Meir, David Kimbi, Meir ben Simeon, and the anonymous author of Sefer 
ha-Maskil, reacted to both Jewish and Christian allegorists. See S. Stein, Jewish-Christian 
Disputations in Thirteenth-Century Narbonne (London, 1969), p. 11; F. Talmage, David Kimhi: 
The Man and the Commentaries (Cambridge, 1975), pp. 82-83; E. E. Urbach, Ba'alei 
ha-Tosafot (Jerusalem, 1980), pp. 135-136; I. Ta-Shema, "Sefer ha-Maskil-An Unknown 
Text from the End of the Thirteenth Century," Jerusalem Studies in Jewish Thought 2 (1982183): 
416-438 [in Hebrew]; E. Touitou, "Peshat and Apologetics in the RaSHBaM's Commentary 
on the Biblical Stories of Moses," Tarbiz 51 (1982): 227-238 [in Hebrew]; idem, "The Exegeti- 
cal Method of RaSHBaM in the Light of the Historical Background of His Time," 'Iyyunim be- 
Sifrut HaZal ba-Miqra' u-ve-Toledot Yisra'el (Ramat-Gan, 1982): 51-74 [in Hebrew]; S. 
Kamin, "The Polemic against Allegory in the Commentary of Rabbi Joseph Bekhor Shor," 
Jerusalem Studies in Jewish Thought 3 (1983184): 367-392 [in Hebrew]; M. Haran, "Midrashic 
Exegesis and the Peshat, and the Critical Approach in Bible Research," in Studies in Judaica, 
ed. M. Bar-Asher (Jerusalem, 1986), pp. 76-77 [in Hebrew]. For the interchange between 
Jewish and Christian exegetes in this area and in this period, see especially B. Smalley, The 
Study of the Bible in the Middle Ages (Oxford, 1952), pp. 103 ff.; A Grabois, "The Hebraica 
Veritas and Jewish-Christian Intellectual Relations in the Twelfth Century," Speculum 50 
(1975): 619-626. 

61. Cf. I .  Efros, Philosophical Terms in the Moreh Nebukhim (New York: 1924), p. 82, s.v. 
>wn. Efros refers to the Guide of the Perplexed II ,29 and 57, where pwxl jwn means primary or 
literal meaning. On the Arabic root underlying the medieval usage of nu-jn for the external 
sense or utterance, cf. H. Wolfson, Crescas' Critique of Aristotle (Cambridge, 1929), p. 639. The 
usage is also found in a passage in the Sefer ha-Maskil cited in I .  Ta-Shema, "Sefer 
ha-Maskil," p. 422, n. 16. See also below, n. 219. 
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as we shall see below, Nahmanides follows standard medieval Hebrew usage 
and distinguishes between mashal and melijah, using them to refer respec- 
tively to the parabolic or figurative and literal sense.62 With respect to the 
word hidah Nahmanides somewhat departs from accepted philosophical 
convention, according to which hidah was used interchangeably with mashal 
to refer to allegory.63 According to Nahmanides, then, the text contains 
mashal and melijah on the one hand, and hokhmah and bidah, on the other. 
These are not to be construed as mutually exclusive phenomena. Nah- 
manides wants to preserve both the literal and the symbolic as simul- 
taneously valid readings of the text. 

Nahmanides expresses this dual nature in several places in his biblical 
commentary and other writings, particularly with respect to the relationship 
between peshaf and midrash or 'aggadah.64 That Nahmanides used these 

62. On 5wn in the sense of allegory or figurative meaning in Nahmanides, see also citation 
from Sha'ar ha-Gemul above, n. 33. And cf. Efros, Philosophical Terms, p. 80, s.v. y i n .  To be 
sure, although this usage became widespread in medieval Hebrew literature, especially in the 
twelfth and thirteenth centuries, the word hPn was used in the sense of allegory already in clas- 
sical midrashic literature; see S. Lieberman, Hellenism in Jewish Palestine (New York, 1962), p. 
68, and other references given there in n. 170. 

63. See, for instance, the introduction of Abraham ibn Ezra to his Perush 'a1 ha-Torah, ed. 
Weiser, 1:6. On the words mashal and hidah as synonyms for allegory in Maimonides, see 
Guide, Introduction; Mishneh Torah, Hilkhot Teshuvah 8:2, and Hilkhot Melakhim 12: 1. Cf. 
Bacher, Ha-RaMBaM Parshan ha-Miqra', pp. 19-20, n. 6. See also the comments of Scholem, 
On the Kabbalah and Its Symbolism, p. 55, n. 2. And cf. Joseph ben Isaac Bekhor Shor, Perush 
'a1 ha-Torah (London 1956), Num. 12:8, p. 78 (for a detailed analysis of this passage, see S. 
Kamin's article mentioned above n. 60). For some kabbalists mashal was used in the sense of 
kabbalistic symbol. See Judah ben Yaqar, Perush ha-Tefllot we-ha-Berakhot, ed. S. Yeru- 
shalmi (Jerusalem, 1979), pt. I,  p. 98, who comments on the merkavah tradition of the image of 
Jacob inscribed on the Throne in these words: nor 5rvn 117 nr j>r; and see Perush 'a1 Shir ha- 
Shirim, Kitvei Ramban, 2:481, where R. Ezra of Gerona says about the term wine: .> T> in> 1152p 
nnJR3 '?Y '?wn xln (cf. Vajda's French translation, Le commentaire &Ezra de Gerone sur le Can- 
tique des Cantiques [Paris, 19691, p. 48: "symbolisent la Sagesse"). See also R.  Ezra's comment 
in Perush ha-'Aggadot le-R. 'Azri'el, ed. I. Tishby (Jerusalem, 1949), p. 12: 5wn xin nu^ ~ I Y' 3  

nnrv15. Cf. MS JTS Mic. 1878, fol. 25a. To be sure, in other contexts R.  Ezra employs the word 
jwn in the sense of allegory; cf. Kitvei Ramban, 2:480: nnwln nlir.215 jwn np.wlnr. This latter 
example has already been noted by Idel, Kabbalah: New Perspectives, p. 219. See also Yom Tov 
Lipmann Miihlhausen, Sefer ha-'Eshkol, ed. J .  Kaufman (New York, 1926), p. 143, where jwn, 
nu3n, and 37-17refer respectively to allegory, the literal sense, and kabbalistic meaning. It seems 
to me that this division reflects Nabmanides' usage. 

64. For references, see Perles, "Ueber den Geist des Commentars des R. Moses ben Nach- 
man zum Pentateuch," p. 120, n. 2; Septimus, "Nabmanides and the Andalusian Tradition," p. 
23, n. 41. 
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Maimonides, Nahmanides emphasizes that with respect to biblical interpre- 
tations connected with halakhic matters the verse does not lose its literal 
sense ( i t3 iw~'t3n KW mpn 82 1'8 niYn8 ~ 3 ~ 2  ~513 ~'wi'1nn) because all these 
interpretations are contained in the language of the text (2inx y1wh 12%) 

~7'7'733).~7Nahmanides goes on to contrast his conception ofpeshaf with both 
those "who lack knowledge of the language" ( ~ 1 ~ 5 8nut ?~n)--or, according 
to another reading, the "language of those who lack knowledge" ( ? ~ n  ~ l w h  
nut)-and the Karaites, referred to as the ~ ~ p a x ,i.e., the Sadducees. While it 
is not entirely clear to whom Nahmanides refers by the first category, I 
would suggest that Nahmanides may be attacking those who would limit 
peshaf to the sensus litteralis as established purely on philological grounds, 
i.e., on the basis of the grammatical and syntactical construction of Scrip- 
ture. Like the Karaites, such a group would fail to see that Scripture is mul- 
tilayered and that rabbinic interpretations are themselves part of the text. In 
Nahmanides' words: "the text contains everything (538 5153- 2 inx)  . . . for 
the book of God's Torah is complete (8n'nn $8 niln m o  '>), there is no extra 
word in it nor any lacking, everything was written in wisdom."68 Rabbinic 
interpretations, therefore, are to be seen as organically connected to, or 
anchored in, the text and not as some external imposition upon it. Here we 
have a striking example of a phenomenon noted already by Bernard Septi- 
mus: Nahmanides advanced the Andalusian tradition of peshaf "by 
broadening the conception of interpretation" to include rabbinic, halakhic, 
and aggadic, as well as kabbalistic, modes of e ~ p l a n a t i o n . ~ ~  This is not to 

or that which was instituted by the sages. Concerning the latter, see the monograph by J .  
Neubauer, Ha-RaMBaM 'a1 Divrei Soferim (Jerusalem, 1957). See also the commentary of R.  
Aryeh Leib Horowitz, Margenita' Tava', to Seferha-Miswot (Jerusalem, 1985), 18b, s.v., 5w 155, 
127. 

67. 1 am citing from Chavel's edition, Sefer ha-Miswot leha-RaMBaM we-hassagot ha- 
RaMBaN (Jerusalem, 1981), p. 44. On Nahmanides' interpretation ofthis principle, see Kamin, 
Rashi's Exegetical Categorization, p. 38. Nabmanides, of course, recognized that certain 
rabbinic rulings exceded biblical law; see, e.g., his commentary to Lev. 19:19, where he distin- 
guishes two types of law, one whose basis is D ? D ~ D  -727 and the other whose basis is min ~ 7 .  
And cf. ibid., Deut. 4:2, where Nahmanides follows Maimonides' opinion regarding the legal 
status of taqqanor (cf. Mishneh Torah, Hilkhot Mamrim 2:9). 

68. Sefer ha-Mbwot, loc. cit. 
69. B. Septimus, "Nahmanides and the Andalusian Tradition," p. 18. It is of interest to 

note that Abraham Abulafia expresses the notion that the Written Torah comprises three sub- 
jects: iin5n nlwn xign; see Idel, "Kitvei R.  'Avraham 'Abul'afiyah," pp. 178-179, 222 (and cf. 
now idem, Language, Torah, and Hermeneutics, pp. 48-49). Of particular relevance to my 
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say, of course, that in Nahmanides' opinion every rabbinic statement may 
be considered to contribute substantially to the peshaf of the verse. On the 
contrary, any careful reader of Nahmanides' biblical commentary is well 
aware of the fact that he distinguishes different methodological approaches 
to the text, and on occasion flatly rejects aggadic or midrashic explanations 
(a point to be discussed further on) on grounds that they do not edify the 
literal sense of the text. Indeed, Nahmanides goes on to say, in the very con- 
text that we are discussing, that the rabbinic dictum i a w ~l r n  XYI' N i p n  7-x 
refers to incidents wherein the rabbis, through their halakhic interpreta- 
tions, "uprooted the literal sense completely" ?nlS uw9i11x32 o l i i ) i~  onw. The 
key point is, however, that for Nahmanides both contextual and midrashic 
(used now in the broad sense of the term) meanings are to be found in the 
text: "the verses of Scripture are true literally and figuratively," nnx 012in3iI 

b n i  i 1 ~ 3 S n 2 . ~ ~He therefore embraces the form of the Maimonidean her- 
meneutic, even in the context of criticizing Maimonides. 

Thus is the matter in every place interpreted by them [i.e., the rabbis] with 
respect to the figurative and literal sense (nu3ni 5wn p y l  on5 w i n n i p n  5 ~ ) ,  
they believed that both were true, the internal and the external Cn.1~ nnx nn?w 
I1r.m). . . . And this is [the meaning] of their dictum IWWD l r n  xn l  x i p n  yx, a 
verse should not lose its literal sense; they did not say, lUlWD2 x5x x i p n  YX, i.e., 
the verse is only according to its literal sense. We have rather the interpreta- 
tion [of the verse] together with its literal sense ( i m v ~DY imyn 115 w'), and it 

analysis is a passage from Sefer ha-Hokhmot cited by Idel, "Kitvei R. 'Avraham 'Abul'afiyah," 
p. 222, for the view expressed by Abulafia resembles Nahmanides' position. According to 
Abulafia the Torah is given in three ways that correspond to the UWD (literal), r m ~ ~(interpreta-
tive or explanatory), and w1-1 or ;nu(homiletical and legendary or mythical). "It was necessary 
for the Torah to perfect the house of the righteous by means of these three ways. The first ones 
are dependent on the literal sense (uwo). . . . The second is its [i.e., the verse's] interpretation 
( i m ' ~ ) ,  for even the words of interpretation (rmi-~n 727) are in accordance with their literal 
sense ( n u l w ~ ~ ) .  And the third are the homiletical and legendary [or mythical] (naxai wvn) when 
they too are understood according to their literal sense (DUIWD>). . . . It is appropriate to include 
all three ways in the first name, since all are the uwo." For a different rendering in English, see 
Idel, Language, Torah, and Hermeneutics, p. 90. Mention should also be made of Isaac ibn 
Latif s somewhat unusual classification of the four methods of scriptural interpretation: the 
literal (nibnn aitpt), which comprises grammatical meaning; the aggadic, which is identified as 
UWD;the allegorical (bun); and the mystical (wlt). See S. 0. Heller-Wilensky, "Isaac Ibn 
Latif-Philosopher or Kabbalist?" Jewish Medieval and Renaissance Studies, ed. A. Altmann, 
p. 210. 

70.  Sefer ha-Miswot, loc. cit. 
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should not lose either of them. On the contrary, Scripture must bear every- 
thing, and both [the literal and figurative] are true." 

This notion of two layers of meaning embedded in the text is the basic her- 
meneutical principle underlying Nahmanides' approach to  Scripture. What- 
ever ancient teachings he was working with, if any, were channeled through 
this understanding of the text. The Torah could yield at once historical and 
metaphysical truths. There are, in particular, two critical relationships that 
must be examined against the background that I have laid in the first sec- 
tion, viz., the relation between literal and esoteric, and, secondly, the rela- 
tion between Nahmanides' kabbalistic allusions and the interpretation of 
relevant aggadic sources. It is to these two themes that we must now turn 
our attention. 

At  this juncture it would be beneficial to  take up the issue of the relation- 
ship between peshaf and sod in Nahmanides' thought. Several scholars have 
addressed the question of peshaf versus sod, literal versus esoteric, in Nah- 
manides' biblical exegesis, though a comprehensive treatment is still want- 
ing. Funkenstein maintained that there is only one place in Nahmanides' 
commentary where peshaf and sod overlap or correspond, viz, the rationale 
for sacrifices offered at Lev. 1:9.72 Elsewherepeshat and sod are, in Funken- 
stein's words, "quite divergent-at times even grammatically so."73 Bernard 
Septimus and David Berger, by contrast, have pointed out in independent 
studies that in many instances kabbalah and the search for peshaf converge 
in Nahmanides. Septimus, for his part, lists thirteen instances of this 
phenomenon in the Torah commentary and suggests that it "requires separ- 
ate treatment."74 Berger, noting some of these examples and adding a few 
more both from the commentary and other works of Nahmanides, con-
cludes, contra Funkenstein, that "Nahmanides displays a pronounced 

7 1 .  Ibid., p. 45. 
72. Cf. Gen. 2:8 (p. 35). 
73. Funkenstein, "Nahmanides' Symbolical Reading of History," p. 133. 
74. Septimus, "Nahmanides and the Andalusian Tradition," p. 21, n. 37. 
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tendency to equate peshaf and sod by finding that the plain meaning of 
Scripture can be explained satisfactorily-or most satisfactorily-only by 
resorting to kabbalistic doctrine."'5 

From my own examination of the relevant sources it has become clear 
that the critique of Funkenstein's position by Septimus and Berger is cor- 
rect, for the sharp distinction between peshaf and sod in Nahmanides 
suggested by Funkenstein cannot be upheld. On the other hand, the rela- 
tionship of these two layers of meaning in all the cases noted by Septimus 
and Berger is not identical. A detailed analysis of the relevant sources 
reveals certain nuances that deserve more careful attention. In those cases in 
Nahmanides' commentary where there appears to be an overlapping of 
peshaf and sod, and where the latter does indeed connote a kabbalistic 
truth,'6 I have been able to demarcate two main lines of orientation. In some 

75. Berger, "Miracles and the Natural Order in Nahmanides," in Rabbi Moses Nah- 
manides, p. 112, n. 19. 

76. In fact, it is not at all evident that Nahrnanides consistently employs the term sod to 
refer to kabbalistic truth. Cf. Nahrnanides' commentary to Lev. 16:8 (cited by Septimus) where 
the secret of the matter (pun no) of the scapegoat to Azazel, based on ibn Ezra's esoteric 
explanation, is explained as an offering on behalf of God to the force of destruction in the world 
that is connected with Mars in the celestial realm, with Esau (i.e., Christianity) in the earthly 
realm, with goats in the animal kingdom, and with demonic forces that Scripture refers to as 
DTYW (satyrs). It is interesting to note as well that in that context Nahrnanides approvingly 
cites ibn Ezra's Neoplatonic position. See parallel in Kirvei Ramban. 1:165, where Nahmanides' 
refers to ibn Ezra's n o  and calls it the plain meaning, V ~ W D127. And cf. Perush. Lev. 18:25, where 
the "secret of the matter," 1277 no,  refers to a mystical-though not kabbalistic-idea rooted in 
older aggadic sources; the text is discussed below. See also the commentary to Lev. 23: 17. In 
another case, not noted by Berger or Septimus, in his commentary to Num. 21:9 Nahrnanides 
explains the "secret of the matter" ( i m  no>) concerning the serpent of brass made by Mosesas 
a reference to the medical principle that illness is sometimes healed by means of the cause of the 
sickness. Such a principle does not seem to me to have anything uniquely or intrinsically kab- 
balistic about it, even though kabbalists may have employed some such view in their theosophic 
systems. See the commentary of Menahem Recanati to Num. 21:8, fol. 77d. Recanati cites the 
"esoteric" interpretation (sod) of Nahmanides and calls it peshat; -95 07 D'IlJ11 5 " ~  217 -127 7 5 ~  
uw~n.Recanati goes on to suggest, in contrast to Nahrnanides' view, an esoteric interpretation 
based on a zoharic passage (cf. Zohar 3:130b). Cf. Perles, "Ueber den Geist des Commentars 
des R .  Moses ben Nachman zum Pentateuch," p. 118, n. 6. See also Isaac of Acre, Me'irat 
'Einayim,p. 201: "I am astounded at the RaMBaN, blessed be his memory, for he mentions a 
secret (71~) in connection with this matter [i.e., the brass serpent of Num. 21:8] but does not 
allude to any secret. . . . Perhaps the Rabbi [Nahmanides] called even a physical entity (127 
?Y>V)a secret, since they are hidden from the many." It should be noted that R .  Isaac also offers 
his own kabbalistic interpretation: the brass serpent symbolized the unity of mercy and judg- 
ment, for through it God had the power to both heal and wound. And cf. Kirvei Ramban, 1:262 
where we find the expression pwna n o  used to designate the secret of messianic computation. 
See, by contrast, Scholem's unqualified statement in Origins, p. 387: "Authors like Ezra and 



131 BY WAY OF TRUTH 

instances the literal and mystical meanings overlap because there is only one 
textual dimension, whereas in other instances there is an overlapping but the 
text allows for two levels, exoteric and esoteric. In the former there is a com- 
plete identity between peshat and sod in the realm of exegesis which refers to  
only one distinct reality outside the text; in the latter there is no  such identity 
in the realm of exegesis but only an  overlapping that allows for two levels of 
meaning-literal and mystical-which refer to two levels of reality-
mundane and divine. In what follows I will provide detailed examples from 
Nahmanides' commentary for each of these typologies. 

1. I will begin by discussing some of the contexts where this overlapping 
of peshat and sod actually implies a form of identification. In such cases, it 
seems, we are dealing with only one possible interpretation, with only one 
textual dimension. That is, the text can only be understood in one way, for 
the literal sense is only explicable by means of kabbalistic truths. In these 
instances, then, Nahmanides transmits kabbalistic truths as if he were expli- 
cating the literal sense of the text. Thus, for example, Nahmanides' under- 
standing of the narrative in Gen. 38 concerning levirate marriage is such that 
the peshaf of the text is speaking about the esoteric tradition concerning 
transmigration of the There is no  other way to read the text but in 
this light: the sod of yibbum constitutes the narrative stuff of the biblical tale. 
As was noted above, Funkenstein already observed that in his commentary 
to Lev. 1:9, "And the priest shall turn the whole into smoke on the altar, an 
offering by fire of pleasing odor to the Lord," Nahmanides equates the 
literal and mystical meaning, particularly with respect to the term ;IWX 8 5 ~ .  

Nahmanides takes issue with ibn Ezra's rendering of the expression 8wx as 
an adjective describing the word 538 in the verse, i.e., the whole-everything 
sacrificed by the priest-went up in the fire, and suggests instead that it 
should be taken in the nominative form, i.e., an  offering by (or of) the fire. 

The whole matter is explained in the Torah in which it is said, "My offering, 

Nahmanides . . . understood by sod only that which, in their circle, had already become the 
subject of a kabbalistic tradition." See also D. Horwitz, "The Role of Philosophy and Kabba- 
lah in the Works of Rashba," pp. 100-101, who writes that "the word sod according to Rashba 
(as according to Ramban) had a specific connotation: the sefirotic doctrine of the Gerona 
school." It can be shown, at least in the case of Nabmanides, that this characterization is not 
borne out by the textual evidence. 

77. The same may be said about Nahmanides' reading of Job 32:3 in his commentary ad 
loc.; see Berger, "Miracles and the Natural Order," p. 112., n. 19. See also Katz, Halakhah we-
Qabbalah, p. 3 1 .  
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My food, as offerings by fire" * w * x ~*an?* ~ ~ . i pnx (Num. 28:2), and it says, "the 
food of the fire [offering]" nwx on5 (Lev. 3:12), for they [the sacrifices] are 
food for the fire ( 8 ~ x 5  on?), and from it to the [forces of] fire (o*wx5), and the 
word ~ W Kis from the word WX. . . . The word ~ W Xis a noun like the word wx, 
and [the expression] nwx n h ~(cf. Lev. 1:9) is [to be rendered] as nwx n h ~[i.e., 
an offering offire] "of pleasing odor to the Lord" (ibid.), and so are all such 
expressions, for their meaning is like nwx on5 [i.e., the food of the fire offering, 
the word nwx being therefore a noun]. It does not say, however, wx but rather 
nwx in accordance with its literal sense (i~nwn>), "as you were shown on the 
mountain" (Exod. 27:8) at the giving of the Torah, and this is the sacrifice with 
the attribute of judgment.78 

This complicated exegesis serves as part of Nahmanides' effort to resolve the 
apparent tension between those biblical passages related to  matters pertain- 
ing to sacrifices that employ the name Elohim, or  any of its derivatives such 
as El, Elohekha, Elohehem, and so on, and the rabbinic teaching, attributed 
to Simeon ben A ~ a i , ' ~  that in the scriptural mentioning of sacrifices only the 
Tetragrammaton is employed. The resolution of this conflict involves a 
kabbalistic truth regarding the unity of the two attributes symbolized by the 
two names. That is to say, by its nature the sacrifice derives from the side of 
judgment, referred to by the name Elohim and symbolized by the fire, but 
the requirement is to sacrifice to the attribute of mercy, referred to by the 
Tetragrammaton. By means of this kabbalistic notion Nahmanides can 
resolve the obvious textual inconsistencies with the rabbinic generalization. 
It is perfectly sensible for Scripture to employ Elohim, or  any of the names 
associated with it philologically, in connection with sacrifices, because the 
nature of the sacrifice is such that it is related to this divine attribute;gO on 
the other hand, the mandate is to sacrifice to the attribute of mercy so that 
the two attributes will be united.81 The crucual point for this analysis is that 
in this context Nahmanides relies on a kabbalistic motif-the essential con- 
nection of sacrifice and the attribute of judgment-to explain the literal 

78. Perush, Lev. 1:9 (p. 13). 
79. Cf. b. Menabot 110a; Sure Be-Midbar, pisqa 143. 
80. Cf. Perush, Lev. 23:17; "for sacrifices are to the will of the honorable name, Y ~ J I ; ~ow 

[i.e., the Shekhinah]." 

81. See ibid., where the need to combine the attributes of mercy and judgment is also con- 
nected to the act of sacrifices. For a study of a similar motif in much earlier sources, see Y. Baer, 
"The Service of the Sacrifice in Second Temple Times," Zion 40 (1975): 95-153 [in Hebrew]. 
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meaning of the biblical expression, nwx nL/ly, and indeed on the basis of it 
rejects the view proferred by ibn Ezra. 

To take a few other examples from the Torah commentary where Nah- 
manides unequivocally understands the sensus litteralis of the biblical nar- 
rative in terms of kabbalistic theosophy. In his commentary to Exod. 14:19, 
"The angel of God (~9ajx;l 7xL/n), who had been going ahead of the Israelite 
army, now moved and followed behind them," Nahmanides rejects ibn 
Ezra's explanation that the angel of God refers to the "great prince" (lw 
jnl;r), i.e., the archangel Michael,82 arguing instead as follows: 

In my opinion that which Scripture said, "The angel of God now moved," 
occurred at the beginning of the night, and "the angel of God who had been 
going ahead of the Israelite army" alludes to the Court of the Holy One, 
blessed be He, for the attribute of judgment is called angel in certain places in 
Scripture. It was this [attribute] which dwelled in the pillar of fire that went 
before them in the night to give them light. Therefore [Scripture] mentions [in 
this case] Elohim [the name that denotes the attribute ofjudgment]. It is pos- 
sible that [the word angel, ix5n, in the expression ov5xn ix5n] is not in the 
construct state [i.e., the angel of Elohim] but rather is in apposition [i.e., the 
angel who is El0him].~3 

We see, therefore, that Nahmanides rejects ibn Ezra's interpretation of 
the expression ~9;rSx;l 7 x 5 ~  as a reference to an angelic being because, in his 
opinion, it refers rather to one of the divine attributes, the attribute of judg- 
ment, the Shekhinah, also designated the Court of the Holy One, blessed be 
He, ;rU>p;r L/w 119.r n92.84 Hence o*;lL/x;r 1x?n should be read in the appositive, 
i.e., the angel who is Elohim, and not in the constructive, i.e., the angel of 
E l ~ h i m , ~ ~  commen-for here, as in several other contexts in Nahmanides' 

82. Cf. ibn Ezra's commentary to Exod. 23:20 (ed. Weiser, 2:162); and see Nabmanides' 
commentary to Exod. 33:12. 

83. Perush, Exod. 14:19 (p. 351). 
84. The notion of the court of God has its origin in rabbinic 'aggadah. Cf. Genesis Rabbah 

51:2 (ed. Theodor-Albeck, p. 533); Exodus Rabbah 12:4. For Nahmanides, as other kabbalists, 
the reference is to the Shekhinah, the attribute of judgment. Cf., e.g., Perush to Gen. 19:24, 
Exod. 13:21, Num. 15:25; Deut. 8:18. 

85. Cf. Isaac of Acre, Me'irat 'Einayim, p. 82: 5 v  1 x 5 ~  ,1315 in01  11-x n?n'/xn 1x513 'nxv  a m  
n-aL/x x i a v  1x5n ~ 9 7 5 x 7  ;it 1x5n 17131 1~513 iix12 ~ i ; l v  n i x n  x?x D~;I?X. And see Be'ur le-Ferush ha- 
RaMBaN, fol. 13a; Recanati, Perush 'a1 ha-Torah, fol. 43b, who adds the numerological 
equivalence of l x ? n  and D ~ ~ x ; I ,i.e., both words equal 91. 
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tar^,^^ the word angel denotes the last of the divine emanations, the Shekhi-
nah, rather than some created entity, even if that entity be a separate 
intellect?' When Scripture speaks of the pillar of fire that illuminated the 
way for the Israelites during the nighttime, it is referring to a physical mani- 
festation of this very attribute of God and not to some symbolic correlate. 
Analogously, the pillar of cloud which accompanied the people in the day- 
time refers to the divine attribute of mercy, the Holy One, blessed be He. 
This is made clear in Nahmanides' commentary to Exod. 13:21, "The Lord 
went before them in a pillar of cloud by day." 

They [the rabbis] have already said that in every place [in Scripture] that it 
says "And the Lord" ('3)it refers to God and His court (11-7 n7>i The 
Holy One, blessed be He [i.e., the masculine potency or the attribute of 
mercy], was with them in the daytime and His Court [i.e., the feminine 
potency or the attribute ofjudgment] in the night. Thus the explanation of the 
verse (>in,n ~1173)is that God [literally, the Name, PW?,clearly a reference to 
the Tetragrammaton or the attribute of mercyIg9 dwelled in the cloud and went 
before them in the day in the pillar of cloud, and in the night His Court 
dwelled in the pillar of fire to give them light. . . . In the first redemption the 
Holy One, blessed be He, was with them in the day and His Court was with 
them in the night, but in the future the attribute of His Court will ascend in 
mercy (n 'nni> i n  n-> nm ?5ynn), and the Lord, i.e., the Tetragrammaton (DV 

7ni-an), will go before them . . . for the All [i.e., the ShekhinahIgo will be united 
with the attribute of mercy (n tn i -n  n7nni ntn> h a  v > ) . ~ '  

86. Cf. Perush to Gen. 18:1, to be discussed below. In several places the Shekhinah is also 
designated as the 5xim 1xjn or biv1qx5n; see Gen. 22:12,48:15, Exod. 3:2, 12: 12,23:20, 24: 1. In 
his commentary to Exod. 33: 12 (p. 519) Nabmanides refers to the Shekhinah as the "first angel" 
(~iwxiqx5n) in whom is the name of God (cf. Exod. 23:21), while in the commentary to Exod. 
33:14 She is referred to, on the basis of Malachi 3:1, as the angel of the covenant (n9im ~xbn) .  
See below, nn. 99-100. 

87. In several places Nahmanides accepts the philosophical characterization of angels as 
separate intellects. Cf. Perush, Gen. 18:l; Num. 22:23, 23:4. 

88. See n. 84. 
89. Isaac of Acre, Me'irat 'Einayim, p. 81; Recanati, Perush 'a1 ha-Torah, fol. 43a. 
90. That the expression "the all," 537, should be taken here as a technical term for the She-

Xhinah (see below, n. 116), and should not be translated simply as "everything" (as has been 
rendered by Chavel in his English translation of Nahmanides' commentary, vol. 2, p. 179). is 
evident from the fact that the verb used is the feminine form, n m m ,  rather than iniln, the mas- 
culine form required if the word h were to be taken in its normal sense. Cf. Be'ur le-Ferush 
ha-RaMBaN, fol. 13a; Isaac of Acre, Me'irat 'Einayim, p. 81. 

91. Perush, Exod. 13:21 (p. 348). For a discussion of this passage and its influence on the 
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The critical point is that this explanation of the biblical narrative concerning 
Israel's delivery from Egypt is not offered as a kabbalistic explanation 
supplementing another more literal one; it is indeed the very meaning of the 
text according to Nabmanides. 

Similarly, we find that in the end to the introduction to  his Commentary 
on Job, after discussing various passages in Scripture which assume the pos- 
sibility that angels take the form of men when they appear to human beings, 
Nahmanides writes: "the matter is true and set according to  its literal sense, 
established and standing according to its plain meaning; but there is a secret 
to the matter for the (mystical) tradition is the foundation of the true 
Torah," mn? ahp?  '3 n o  T'JYL, w'i i~nwn, D"71I 1133 i t l iw~)) r x ?  nnx i x a  
.nov n~n~n~a .~2  In an obvious polemic against the philosophical view, espe- 
cially espoused by Maimonides, that the appearance of angels in human 
form in prophetic visions must be treated a l l e g ~ r i c a l l y , ~ ~  Nahmanides is 
affirming the literal, factual objectivity of such appearances, but, he adds, to  
understand these actual events one must know about the kabbalistic secret. 
Although it is not specified in that context, from other contexts, especially 
his commentary to Gen. 18:1, it is clear that Nahmanides has in mind the 
esoteric doctrine of the garment, wi>?n?710.9~In the aforementioned context 
Nahmanides engages in a lengthy critique against Maimonides' view that 
every prophet, with the exception of Moses, received his prophecy through 

author of the Zohar, see E. Wolfson, "Left Contained in the Right: A Study in Zoharic Her- 
meneutics," AJS Review 1 1  (1986): 40-41. 

92. Kitvei Ramban, 1:26. 
93. See, e.g., Guide I, 49; 11, 42. And cf. Teicher, "The Mediaeval Mind," p. 10. It must be 

said that on noetic grounds there is no difference between a prophetic vision and regular sense 
experience. On the contrary, as Maimonides states in Guide 111, 24, one of the signs of genuine 
prophecy is that "all that is seen by the prophet in a vision of prophecy is, for the prophet, true 
and certain," for "the prophet has no doubts in any way concerning anything in it, and that, for 
him, its status is the same as that of all existing things that are apprehended through the senses 
or the intellect." It is nevertheless the case that Maimonides denies the facticity or objective 
pole of the images seen by the prophet. That is, the images seen by the prophet occur only with- 
in the prophet's mind, with no sense datum in the external world. Maimonides can thus 
contrast that which is and that which is apprehended in a prophetic state. In terms of this doc- 
trine Maimonides followed the view of Avicenna and not that of al-Farabi. See C.  Sirat, Les 
Theories des visions surnaturelles dans la Pensee juive du Moyen Age (Leiden, 1969), p. 142. 

94. Nahmanides himself, as far as I am aware, does not use the expression vi25nn no, 
though he does use the word vi25n; see citation in n. 98. On the former expression, see Reca- 
nati, Perush 'a1 ha-Torah, Deut. 22:5, fol. 88c. 
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an On the contrary, Nahmanides, in part following the philosophi- 
cal position, argues that, insofar as angels are separate intellects, when 
Scripture mentions an angel being seen or heard it must be a vision or a 
dream and not a prophetic state. Maimonides incorrectly identified 
prophecy with such visionary experiences. In the case of Scripture's relating 
that the angel appeared in anthropomorphic form, however, there is an 
esoteric matter that distinguishes such occurrences from all other angelic 
visions. In Nahmanides' words: "When [Scripture] mentions angels in the 
name of men96 . . . this [involves] the created Glory in [the form of] the 
angels, referred to by those who know as the garment, which is perceptible 
to the human eyes of those who are pure as the pious and the sons of the 
prophets, but I cannot explain," n 2 >  xlz . . . D-WIX D W ~  1->r7 iwxDipn2~->x?n;r 
D-x-21;1 -121 D ? - D ~ >  ~IWDI;~ - 3 ~ 2i w 2  -IVY? x i211w1- wn5n D-y-11-;l ?XX x i 7  9 7 ~ - > ~ 5 n 2  

w i ~ 5?>IN The real meaning of Nahmanides' words has escaped most ~ 5 1 . ~ ~  

commentators, with the exception of Shem Tov ibn Gaon, who very cau- 
tiously relates some of what he received from his teacher, Isaac ben Todros, 
regarding this matter.99 Nahmanides, it seems to me, intends to say that 

95. Cf. Guide 11, 41. And see Sirat, Les Thedries, pp. 147-149. 
96. From Nahmanides' language, "when [Scripture] mentions angels in the name of men," 

some commentators have explained that he is essentially following Maimonides' view (cf. Mish-
neh Torah, Hilkhot Yesodei ha-Torah 2:7 that only angels from the group called n7w9xcould be 
seen by men. Cf. Meir Aldabi, Shevilei 'Emunah (Warsaw, 1887), fol. 13c; Isaac of Acre, Me'irat 
'Einayim, p. 49, and Meir ibn Gabbai, 'Avodat ha-Qodesh (Jerusalem, 1973), fol. 162b. See also 
Be'ur le-Ferush ha-RaMBaN 'a1 ha-Torah, fol. 5d. This interpretation has been recently re- 
iterated by Dorit Cohen-Alloro, The Secret of the Garment in the Zohar (Jerusalem, 1987), p. 
30 [in Hebrew]. In fact, however, Nabmanides did not intend this at all. See Nahmanides' expli- 
cit critique of Maimonides' position in Kitvei Ramban 1: 148. Nabmanides was rather speaking 
generally of the appearance of angels in anthropomorphic forms. That this generic explanation 
is correct may be proven by the fact that after the relevant remark Nahmanides cites several 
other examples, one with Lot (cf. Gen. 19: Iff.) and two with Jacob (cf. Gen. 32:25 and 37: 15), 
where the angels are in the form of a man, not specifically from the group of angels called n'V1x. 
See also Perush, Num. 22:23 (p. 291) where Nahmanides puts the matter as follows: n l ~ x 5 n n  
7 w i ~ ~n1n12 nlxiln. 

97. See, however, the reading in the fourth part of ljayyim Vital's Sha'arei Qedushah, 
recently published in Ketavim Hadashim le-R. Hayyim Vital (Jerusalem, 1988), part 4, gate 2, 
p. 14: n 7 ~ x 5 n ~xi>> a>>. 

98. See Perush, Gen. 18:l (pp. 105-106). 
99. Cf. Keter Shem Tov, fol. 30b, where ibn Gaon states that the malbush refers to 'Atarah. 

i.e., Shekhinah, who is called angel, lx5n. On this tradition in Nabmanides' commentary, see 
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biblical accounts of angels assuming the form of men refer to  the anthropo- 
morphic manifestations-or even incarnation-of the created Glory (nx  
x131), i.e., the Shekhinah,looin her descent to  the world. Indeed, as we have 

-
references given above, n. 86; cf. Ma'arekhet ha-'Elohut, chap. 4, fol. 72b, and chap. 13, fol. 
185b. On fol. 31a, however, ibn Gaon states, in apparent contradiction to the former view, that 
Nahmanides "called the angels by the name 'Afarah . . . because the angels evolve from 
'Atarah." On fol. 30b the view is cited in the name of the n>nthat God makes a "garment" for 
his pious ones and at times they come to the world in order to act as God's messengers, i.e., 
nl~x5n.Isaac of Acre reports the same view, in slightly different terminology, in the name of his 
teacher; see Me'irat 'Einayim, p. 48. See also MS Oxford 1943, fols. 20b-21b. Nahmanides 
himself briefly alludes to such a view in his commentary to Gen. 49:33 (pp. 276-277). Cf. also 
Bahya ben Asher, Kad ha-Qemah, in Kitvei Rabbenu Bahya, ed. Chavel (Jerusalem, 1970), p. 
356. Nahmanides' view on the rvi+n, if my interpretation is correct, should be distinguished 
from the view expressed many times in the zoharic corpus as well as in de Leon's Hebrew theo- 
sophic texts regarding the angels being clothed in the form of mortal humans in their descent to 
the world. Nabmandes was interpreted in this way already by Moses de Leon; see The Book of 
the Pomegranate: Moses de Ledn's Sefer ha-Rimmon, ed. E. Wolfson, p. 316, and references to 
the Zohar in n. 22 ad loc. (Hebrew section). See also Menahem Recanati, Perush 'a1 ha-Torah, 
fols. 24a-b, who combined the two traditions. For a fuller discussion of the zoharic view, see 
Cohen-Alloro, The Secret of the Garment in the Zohar, pp. 26-44. 

100. The term "created Glory" is traceable to Saadya Gaon, where it refers to a created 
material light, superior to the angels, that appears in various forms to man. See The Book of 
Beliefs and Opinions, trans. by S. Rosenblatt (New Haven, 1948), pp. 130, 151 ff.; Saadya's 
Commentary to Genesis, ed, by M. Zucker (New York, 1984), p. 9 (Hebrew translation, pp. 
175-176); Judah ben Barzilai, Perush Sefer Yejirah, ed. S. J .  Halberstam (Berlin, 1885), pp. 31 
ff., 234-235; A. Altmann, Studies in Religious Philosophy and Mysticism (Ithaca, 1969). pp. 
152-155. And see, in particular, the language of the responsum of Saadya to a certain heretic 
(cf. I. Davidson, The Book of the Wars of the Lord [New York, 19341, pp. 25-26, who identifies 
the heretic as Salman ben Yeruham, also known as Ibn Sakawaihi; see however J .  Mann, Texts 
and Studies in Jewish History and Literature [Philadelphia, 19351, 2:1469-70), preserved in 
Hebrew translation in Judah ben Barzilai's Perush Sefer Yejirah, p. 21: "Every angel and every 
form is a created light . . . and the Holy One, blessed be He, created it for His Glory," 1 x 5 ~5) 
111x5 a,,>? K121 . . . 7X112 TX 711Y 531. In that context Saadya makes a distinction between two 
aspects of the Glory: the lower aspect is the created light which is seen by human beings, both 
prophets and saints, whereas the higher aspect, although also a created light, is only appre- 
hended by the angels. While the former aspect of the Glory is connected with the visionary 
experience of angels, the latter is connected specifically with the object of mystical vision in the 
Shi'ur Qomah text. Cf. Dan, Torat ha-Sod she1 Basidut 'Ashkenaz, pp. 109-1 11, and idem, 
"Kavod Nistar," in Da'at we-Safah, ed. by M .  Hallamish and A. Kasher (Jerusalem, 1981), 
pp. 73-76. Judah ha-Levi and Maimonides likewise identified the Shekhinah with the created 
Glory that was seen by the prophets; see Kuzari IV, 3 (cf. H. Wolfson, Studies in the History of 
Philosophy and Religion [Cambridge, 19771, 2:93; Efros, Studies in Medieval Jewish Philosophy, 
p. 152, n. 50; Y. Silman, Thinker and Seer: The Development of the Thought of R .  Yehuda Halevi 
in the Kuzari (Bar Ilan, 1985), p. 178, n. 40 [in Hebrew]); Guide I, 11, 25, 46, and 64. For Nah- 
manides, in contrast to Saadya, ha-Levi, and Maimonides, the created Glory is not really a 
created entity at all, but is rather the manifestation of the divine, the last of the emanations. See 
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already seen, the word 7 x 5 ~on occasion designates the divine attribute of 
judgment, the Shekhinah, in Nahmanides' kabbalah. What is relevant for 
my purposes is the fact that for Nahmanides, the literal-factual meaning of 

in particular Nahmanides' criticism of Maimonides' position in his commentary to Gen. 46: 1 
(pp. 250-25 1): "God forbid that the thing which is called Shekhinah or created Glory is some- 
thing distinct from God, blessed be He, as the rabbi [i.e., Maimondes] thought here. . . . And 
Jonathan hen Uziel translated [Ezek. 3:12, 'Blessed be the Glory from His place'] 'Blessed be 
the Glory of the Lord from the place of the inhabitation of the Shekhinah' (n*a inxn l ; n  u i p ' l w  
a9n19>v). If by the [word] glory Scripture here intends the essence and truth of the Creator. . . 
behold it says 'place' and 'habitation of the Shekhinah'. And if you say that the created Glory is 
like the view of the rabbi . . . how can the [word] blessed be established [in theverse 'Blessed be 
the Glory of God from its place'], for the one who blesses and prays to the created Glory 
[understood, that is, in the Maimonidean sense] is like one who worships idols. In the words of 
the rabbis there are many things that show that the Shekhinah is God, blessed be He." In other 
words, for Nahmanides, the Glory is distinct from the infinite Godhead (what he refers to as 
the Creator in His essence and truth) but yet is not something created or distinct from God. Cf. 
Isaac of Acre, 'Osar Hayyim, MS Guenzberg 775, fols. 13a, 16b, who distinguishes between the 
xi21 i n > ,  i.e., an angel, and the 5 ~ x 1  na,, i.e., the divine attribute. Nahmanides' conception has 
great affinity with that of the German Pietists, particularly from the main school of Judah 
he-Hasid and Eleazar of Worms. See Scholem, Major Trends, pp. 11 1-1 13, and Dan, Torat 
ha-Sod she1 Hasidut 'Ashkenaz, pp. 104-170. See, in particular, the following passage in 
Eleazar of Worms, Sefer ha-Shem, MS British Museum 737, fol. 223a: "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." Cf. idem, Sodei Razaya, ed. 1. Kamelhar 
(Bilgraj, 1936), pp. 3 -4 ,  7-8, 11, 34-35, 51-52. And cf. the text from Sefer ha-Uayyim cited in 
Dan, op. cit., pp. 151-152. The similarity between Nahmanides' discussion of the secret of the 
garment and the view of R. Eleazar of Worms was already noted by I. Kamelhar, Rabbenu 
Eleazar Mi-Germaiza ha-Roqeab (New York, 1930). p. 52. Mention should also be made of the 
view expressed in the early Provencal document published by Scholem, "Traces of Gabirol in 
the Kabbalah," Me'assefSofrei 'Erej Yisra'el, ed. A. Kabak and A. Steinman (Tel-Aviv, 1940). 
pp. 175-176 [in Hebrew], and in English translation in Origins of the Kabbalah, p. 225. In that 
text a tradition is recorded according to which the tenth sefirah is described as the angelic 
Prince of the Divine Countenance or Prince of the World who speaks to prophets in God's 
name. See Septimus, Hispano-Jewish Culture in Transition, p. 167, n. 14. On the kabbalistic 
identification of Shekhinah with Metatron, see below, n. 217. Cf. also S. Pines, "God, the 
Divine Glory and the Angels according to a Second-Century Theology," in "Proceedings of the 
Second International Conference on the History of Jewish Mysticism," Jerusalem Studies in 
Jewish Thought 6 (1987): 11-12 [in Hebrew]. Pines argues that Nahmanides' conception of the 
kavod as that which is not distinct from God but yet appears to men in various forms is an echo 
of a presumably Jewish tradition reported by Justin Martyr (1 10-165). Curiously, Pines does 
not mention Nahmanides' doctrine of the malbush in his commentary to Gen. 18:l which brings 
his position even closer to that reported by Justin, for according to that tradition the glory, 
which is not separate from God, appears to men in the form of angels. This is precisely the 
essence of Nahmanides' esoteric doctrine of the malbush. 
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these narratives is only upheld by the kabbalistic explanation.lOl In that 
sense one can speak assuredly of a convergence of peshat and sod. 

The passage wherein this convergence is most clearly expressed occurs in 
Nahmanides' commentary to  the dialogue between Moses and G o d  after the 
sin of the Golden Calf in Exod. 33: 12 ff. After reviewing the interpretations 
of Rashi and ibn Ezra, Nahmanides forthrightly proclaims: 

This section [of Scripture] cannot possibly be explained (nn5in5)Io2 to one who 
has not heard the secrets of the Torah (mmn ?no>). And thus is the matter 
according to the way of truth: Moses said, "You have not made known to me 
whom You will send with me" (Exod. 33:12). He requested that two things 
which [God] said to him be fulfilled. Firstly, "I [God] have singled you 
[Moses] out by name" (ibid.), i.e., the I [God] will be known by My name on 
your behalf. . . . And secondly [Moses was told by God] "you have, indeed, 
gained favor in My eyes" (ibid.), i.e., [Moses] will find grace, which is the 
cleaving of knowledge (nu77 nrgx). And [Moses said to God] "Now if I have 
truly found favor in Your eyes" (ibid. 13), [i.e.,] through the attribute of judg- 
ment (1'7 n m ) ,  [then] "pray let me know" the paths of the ways through 
which You are known by Your name (inw> mil nnx iwx, 093i7n nirnl). "And I 
will know You" (ibid.), [i.e.,] to unify You "so that I may find" the great grace 
(5nm 1177). "Consider, too, that this nation is Your people" (ibid.). You are 
their father and they are Your children. . . . Then the Holy One, blessed be He, 
answered Moses, "My face will go" (ibid. 14), [i.e.,] "the angel of the cove- 
nant ( n m a  7 t h )  that you desire" (Malachi 3: l), for My face is seen in him . . . 
"for My name is in him" (Exod. 23:21). "And I will lighten your burden" 
(ibid. 33:14) . . . that he [the angel of the covenant or the Shekhinah] should 
not conduct himself in relation to you with the attribute of severe judgment 
(nru ]mnrnn>), but rather with the attribute [of judgment] contained in the 
attribute of mercy (o'nnin nm> a5153 a-rn>). . . . Then Moses responded, 
"Unless Your face"-[i.e.,] by Yourself and Your Glory ( l n > x i  lnru>)-go in 
the lead, do not make us leave this place" (ibid. 15), for You must be with us 
face to face. . . .Thus it is mentioned above, "[Your people whom You deliv- 

101. The point is well made by Babya ben Asher in his commentary to Gen. 18:8 (p. 172): 
"This section cannot be taught to any intelligent person except by way of the kabbalistic 
explanation, for the meaning of these angels, referred to as human beings, is that the created 
Glory [is embodied] in the angels, and the true enlightened ones call this [phenomenon] the 
garment." 

102. For this usage, see A. Even-Shohan, Ha-Millon he-Hadash (Jerusalem, 1969), 1:272, 
S.V.057. 
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ered from the land of Egypt] with great power and with a mighty hand" (ibid. 
32:11). Thus [Moses] requested that [God] bring them to the land "with great 
power and with a mighty hand" (nptn 7.21 hm n x )  just as He brought them 
forth from Egypt.I03 

Moses' request to God,  and God's answer to Moses, can only be under- 
stood, according to Nahmanides, in terms of the theosophic dynamic of the 
divine attributes. Moses wanted assurance from G o d  that the attribute of 
judgment, Shekhinah, would lead the people through the desert, but only as 
it is comprised within, or  mitigated by, the attribute of mercy. This is the 
mystery of the angel of the covenant (Shekhinah) in whom is found the name 
of G o d  (the Tetragrammaton, which symbolizes the masculine potency). It 
is also the meaning of God's telling Moses that His face would lead the 
people, for the face refers to God's attribute of judgment, Shekhinah, but 
only as it is turned toward the other divine face, the attribute of mercy, the 
Holy One, blessed be He.lo4 The union of these attributes is finally alluded 
to in the expression "with great power and with a mighty hand" (7331 bnl n x  
nprn), i.e., the former symbolizing the attribute of mercy and the latter the 
attribute of judgment. Just as the deliverance from Egypt was realized 
through the combination of these two attributes, so too the entry into the 
land. In Nahmanides view, then, the biblical text is incomprehensible to one 
who lacks knowledge of the secrets of Torah, i.e., knowledge of the proper 
kabbalistic symbolism. One who has such theosophic knowledge, however, 
understands the text in its plain sense. 

Some final examples of the first typology. Commenting on Jacob's 
utterance in Gen. 31:42, "and the Fear of Isaac (?nu3 ynpi) was with me," 
Nabmanides writes: 

By way of truth the verse will be explained in its plain and literal sense (ur 
iunvni ~ U I V D >1iv5>), and it [pnu* - rn~]  refers to the supernal attribute of judg- 
ment [i.e., the fifth emanation, Gevurah or Din].Concerning it it is written, 
"Afterward, the Israelites will turn back and will seek the Lord their God and 
David their king, and they will thrill (i-rn~i) over the Lord and His bounty in 
the days to come" (Hosea 3:5). That is, they will seek [the attribute of] mercy 

103. Perush, Exod. 33:14 (pp. 520-521). This text was adduced already by Septimus; see 
above, n. 74. 

104. Cf. Perush, Gen. 32:2; Exod. 3:2, 20:3, 23:16, 25:30; Lev. 20:3; Num. 15:25; Deut. 4:32. 
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[the Tetragrammaton] and the lower attribute of judgment [David their king] 
and they will bring the Fear of Isaac [reading nn9i as a noun, i.e., His Fear, 
rather than as a verb] to God and to His goodness ()>ID5x1D W ~5 ~ )which were 
mentioned. lo5 

The most desirable explanation for the biblical expression, indeed the one 
that best suits the plain sense, is that which decodes the text as a symbolic 
reference to the divine attribute, for indeed the expression p n u ' m  is used in 
Scripture as a proper name of God, i.e., the "One whom Isaac feared," 
which parallels the words that proceed it, "God of my father, the God of 
Abraham." Using the same kabbalistic motif Nahmanides accounts for the 
plain sense of Gen. 46:1, where it is stated that Jacob "offered sacrifices to  
the God of his father Isaac," pnu3 13>x v;rL/xL/ w n x  nx71. According to Nab- 
manides, the last three words in the verse refer to the attribute ofjudgment, 
which was the divine grade especially connected to Isaac. Jacob saw fit to 
offer sacrifices to this particular attribute because he realized that his jour- 
ney to Egypt was the beginning of exile, a period when the forces of 
judgment would prevail. To mitigate that somewhat he thought it appro- 
priate to offer sacrifices to the attribute of judgment, "the God of his father 
Isaac." The plain sense is therefore completely informed by the mystical 
nuance. 

In a similar fashion Nahmanides reads the events at the Sinaitic revela- 
tion purely in terms of a theosophic process-the merging of the attributes 
of mercy and judgment symbolized as the voice speaking through the fire- 
for the theophany is explicable on only one level.Io6 The decoding of Scrip- 

105. Perush. Gen. 31:42 (p. 178). Again, this is one of the examples mentioned by Septimus; 
see n. 103. 

106. Cf. Perush, Gen. 15:l; Exod. 19:3,20; Deut. 4:12, 32; 5:5, 19. Cf. Isaac of Acre, Me'irai 
'Einayim, p. 102: "Even though from what is apparent ( n h a  To) it seems that [Nahmanides] did 
not mention this [explanation] here by any allusion to esoteric truth (nt-ai niina I N >  71 i9>tn NLIW 
TO), and he said the matter . . . [in a way] that one who sees them thinks that the rabbi [Nah- 
manides] did not pay attention to them. Yet, all his intention was dependent on them, to allude 
through them to the wonderful and hidden secrets. Know that i f  one desires the words of the 
rabbi then one will find the external [sense] to be 'silver showpieces' (103 ni9>vn), and if one's 
heart is burning and inflamed with regard to their inner [sense] then one will find 'apples of 
gold' (ant 9ni~n)." The latter reference is, of course, to Prov. 25:11, the verse which Maimonides, 
in the introduction to the Guide, used to express the inner (batin)-outer (zahir), esoteric- 
exoteric polarity in the text. Cf. Talmage, "Apples of Gold," p. 315. 
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ture as a map of kabbalistic symbols alone provides the reader with a proper 
understanding of the text. Similarly, Nabmanides interprets Exod. 14:31, 
"And Israel saw the great hand (;lh.n;r YV),'' as a reference to the attribute of 
judgment ( p n  n'n) or  Shekhinah.Io7 Although this interpretation is designat- 
ed as the esoteric one (nnx;r 117 VY), Nabmanides does not offer an alterna- 
tive reading which he finds satisfactory. The same may be said with respect 
to his understanding of Moses' question in Exod. 3: 13, "what is his name," 
inw ;la. There is, for Nahmanides, only one way to  understand this text, and 
that is in terms of the kabbalistic system of divine emanations.Io8 Indeed, in 
many instances Nabmanides' treatment of the divine names in Scripture- 
especially YHWH (referred to as w7iDn;l DW or  Vi-n;l DW or  7ni9n;r ow) and 
Elohim ( 7 ~ 1 ; l  DW)-betrays this convergence of literal and esoteric, for the 
names cannot by their very nature be taken in any other way except as refer- 
ring to the respective attributes of God.Io9 To  cite but one salient example of 
this. In his commentary to Exod. 6:2 Nahmanides writes: 

By way of truth the verse is explained according to its simple and literal sense 
(i~nwni iuiv~:, >in38 x> nnx7 117 by)), for it says, "I am the Lord" [i.e.,] I 
appeared to them through the speculum of El Shaddai [i.e., the Shekhinah, the 
feminine potency]. . . but I the Lord [i.e., the Tetragrammaton or the Holy 
One, blessed be He, the masculine potency] was not known to them, for they 
did not gaze upon the speculum that shines [the masculine potency]. . . . the 
Patriarchs did know the Unique Name [-rnrna ow, the Tetragrammaton], but it 
was not known to them through prophecy. . . . The Patriarchs had a revelation 
of Shekhinah, and the [divine] speech was [communicated] through the weaker 
attribute of judgment. . . . But Moses knew [the divine] through the attribute 
of mercy, which is the Great Name [the Tetragrammaton]."o 

2. Let me now turn my attention to the second typology concerning the 
convergence of sod and peshat in Nahmanides. I n  some of the contexts in 
Nahmanides' commentary wherepeshat and sod seem to be equated, the two 
are, in fact, distinct but parallel layers of meaning. I have already touched 

107. Perush, Exod. 14:31; and cf. to Deut. 5:15. 
108. This example was mentioned by Septimus; see reference above, n. 74. Cf. R. Ezra, 

Perush 'a1 Shir ha-Shirim, Kitvei Ramban, 2:477-478. 
109. See e.g., Perush to Gen. l l :2 ,  17:1, 18:20, 19:24, 22:2, 46:1, 48:15; Exod. 2:25, 6:2, 

13:16, 15:2, 19:3, 19:20, 20:2, 32:10, 11; Lev. 18:2, 19:12; Num. 6:24, 15:25, 20:1, 23:16; Deut. 
3:25, 4: 12, 21, 32, 8:18. 

110. Perush, Exod. 6:2 (p. 304); mentioned by both Septimus and Berger (see nn. 74-75). 
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upon the phenomenon of parallelism and its centrality in Nahmanides' kab- 
balistic hermeneutics in the first section of this paper. The crucial point to  
emphasize here is that occasionally Nahmanides will argue that it is only 
through knowledge of the parallel event in the divine realm that one can 
truly understand the literal or  contextual meaning of the text.I1l I t  is 
nevertheless the case that in these instances two levels of meaning, the literal 
and mystical, are preserved, which d o  refer to two levels of reality outside 
the text, the mundane and the divine. To  be sure, comprehension of the 
literal sense is ultimately dependent upon comprehension of the mystical 
sense, in the same way that a full appreciation of the lower world is depen- 
dent upon adequate knowledge of the upper world. In these cases, however, 
the two levels of meaning in the  realm of exegesis are parallel, not identical. 

Thus, for example, the following kabbalistic explanation is given as the 
plain meaning of "And when you sound short blasts (8unn ~nupni)  a second 
time those encamped on the south shall move forward. . . . While t o  con- 
voke the congregation you shall blow long blasts, not short ones (851 lupnn 
iyin)" (Num. 10:6-7): the short blast (8uiin) alludes to  or  symbolizes (rni) 
the attribute of judgment, i.e., the Shekhinah, whereas the long or extended 
blast (8~9pn) symbolizes the attribute of mercy, i.e., Tif'eret.ll2 Although in 
this case the peshat of the text requires knowledge of the theosophic process, 
it is not Nabmanides' intention to negate the literal sense. O n  the contrary, 
he upholds the literal sense of the narrative, thereby maintaining that  Moses 
actually took the silver trumpets and made the appropriate sounds. These 
latter, however, symbolically corresponded to attributes within the divine 
realm, and hence the full meaning of the scriptural text-i.e., why these 
sounds were commanded and not others-can only be ascertained by kab- 
balistic knowledge of the theosophic realm. The peshat in the text, cor- 
responding to an event in the mundane world, refers to a kabbalistic paral- 
lel, a sod, in the divine world. Here the overlapping of literal and mystical 
does not imply identification of the two, but only parallelism. 

In his commentary to Num. 15:31 Nahmanides rejects Rashi's numero- 
logical explanation for why the fringe garment is considered by Scripture to 
be a memorial (1113~) for all the commandment~.~13 According to Rashi's 

l l I. See, e.g., Perush, Exod. 20:3; Num. 4:20. 
112. Perush, Num. 10:6; and cf. to Lev. 23:24. 
113. See also Nahmanides' hassagot t o  the "first root" in Maimonides' Sefer ha-Miswot, 



144 ELLIOT R. WOLFSON 

c ~ m p u t a t i o n , " ~the Torah commands, "That shall be your fringe, look at it 
and recall all the commandments of the Lord and observe them" (Num. 
15:39), for the word n v r  equals 600, and there are, additionally, eight 
strings and five knots on each fringe, making a total of 613 corresponding to 
all the commandment^.^^^ Nabmanides raises various problems with this 
explanation and concludes that the issue of remembrance is connected to the 
blue thread (nj>n;r u~n)"which alludes to  [or symbolizes: rniw] the attribute 
which comprises everything [h;r njh>;r ;no?, i.e., the Shekhinah],for She is 
in the All ['m x7;rw, i.e., Ye~od],"~ and is the completion of all [h;r n3>n].Il7 
Thus it says, 'and recall All,' for it [i.e., the All which is the Shekhinah] is the 
commandment of God [ow? n i r ~ ] . " ~ ~ ~  According to Nahmanides, then, the 

ed. Chavel, p. 4, where he again criticizes this view of Rashi, ending with these words: "I do not 
know if it is an 'aggadah, but in any event it is not from the Torah." 

114. The earliest source for this computation appears to have been the Halakhot Qesuvot 
attributed erroneously to Yehudai Gaon; cf. 'Ojar ha-Ge'onim le-Masekhet Sanhedrin, ed. Z .  
Taubes (Jerusalem, 1966), p. 462. The numerology is repeated in several texts deriving from the 
school of R. Moses ha-Darshan, and these may have been the direct source for Rashi. Cf. Mid-
rash 'Aggadah, ed. S. Buber (Vienna, 1894), p. 113; Numbers Rabbah 18:21 and parallel in Tan-
buma, Qorah, 12. The latter passage has been long recognized as a later addition to the Tanhu-
ma text; cf. S. Buber's introduction to his edition of Midrash Tanhuma, chap. 10, $34, p. 
101. See also Tobias ben Eliezer, Midrash Leqah Tov, ed. S. Buber, to Num. 15:39, p. 224 
(already mentioned by Isaac of Acre in Me'irat 'Einayim, ed. Goldreich, p. 194). 

115. Cf. Rashi's commentary to Num. 15:39; and his commentary to b. Menahot 43b, s.v. 
17 nlun a5ipw. See also Hilkhot $isit le-RaSHI in Shibbolei ha-Leqet ha-Shalem, ed. S. Buber 
(New York, 1959), 190b; Sefer ha-Pardes, ed. H .  Ehrenreich (Budapest, 1924). p. 21; Mahzor 
Vitry, ed. S .  Horowitz (Nuremberg, 1923), p. 635; Tosafot to b. Menahot 39a, S.V. ninD7 x5; 
Abraham ben Nathan ha-Yarhi, Sefer ha-Manhig, ed. Y . Raphael (Jerusalem, 1978), 2: 638; R. 
Asher, Hilkhot $isit. $15 (in the name of the Tanhuma) and similarly in Jacob ben Asher, Tur, 
'Orah Hayyim. 24; lsaac ben Abba Mari, Sefer ha-'l{{ur (Vilna, 1874), Hilkhot $isit, 69c; 
Perush ha-Roqeah 'a1 ha-Torah, ed. Ch. Konyevsky (Benai Beraq, 1981), 3:60 (concerning the 
authorship of this commentary see J .  Dan, "The Ashkenazi Hasidic 'Gates of Wisdom,' 
Hommage a Georges Vajda, ed. G.  Nahon and C.  Touati [Louvain, 19801, pp. 183-189). This 
numerology was clearly intended to be a support (xn>nox) for the talmudic dictum that the 
commandment of the fringe garment is equivalent to all the other commandments. See b. 
Menahot 43b, Nedarim 25b, Shevu'ot 29a. For an interesting parallel to this theme in Samari- 
tan literature, see A. Loewenstamm, "On the Problem of 613 Commandments in Samaritan- 
ism," Tarbiz 41 (1972): 310-312 [in Hebrew]. For an alternative computation intended to link 
the 613 commandments to the one commandment of the fringe garment, see R. Ezra, Perush 'a1 
Shir ha-Shirim, Kitvei Ramban, 2:496. R. Ezra's text is cited anonymously by lsaac of Acre in 
Me'irat 'Einayim, pp. 194-195. 

1 16. Cf. Perush, Gen. 24: 1; Exod. 13:21. 
117. Cf. the exact language in Zohar 3: 175b: x h ~  n-hn n h n  wn. 
118. Perush, Num. 15:31 (p. 254). For a similar critique of Rashi's explanation (cited in the 

name of the "commentators"), see Todros Abulafia, ' O ~ a rha-Kavod ha-Shalem (Warsaw, 
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intent of Scripture's admonition that one recall all the commandments by 
looking at the fringe garment is centered specifically on the blue thread, for 
the latter symbolizes the Shekhinah, the divine grade that comprises within 
itself all the other grades and is thus the completion of all.l19 It is thus on 
account of the symbolic reference-and not the numerological value-that 
the $isit serve as a token of memorial for all 613 commandments. This view 
is presented by Nahmanides without any special introduction, as if it 
were-as indeed in his mind it is-the peshaf of the verse.'2O The literal sense 
of the words "look a t  it and recall all the commandments" is informed by 
the kabbalistic understanding of the word "all," whose symbolic valence is 
identical to that of the blue thread mentioned in the previous verse (Num. 
15:38), i.e., the "all" is the Shekhinah which comprises within itself all the 
commandments and is symbolized by the blue thread. The import of the 
proclamation, "look a t  it," is thus to look specifically a t  the blue thread, 
for it is in virtue of the latter that one is reminded of the divine potency 
referred to as the "all" in the remainder of the verse. Here the convergence 

1879), fol. 6a. Nahmanides' explanation had a decisive influence on subsequent kabbalists, 
including Moses de Leon. See Wolfson, The Book ofthe Pomegranate, p. 234 (Hebrew section) 
and discussion on p. 19 (English section). On the kabbalistic identification of Shekhinah with 
mijwah, a theme that is expressed already in Sefer ha-Bahir, see references given in Wolfson, 
op. cit., p. 18, n. 35, and see pp. 59-61. 

119. Cf. C. Henoch, Ha-Ramban ke-yoqer u-khe-Mequbbal, pp. 346-350. 
120. Cf. J. Katz, Halakhah we-Qabbalah, p. 31. In yet another context, in his commentary 

to Lev. 19:19 (p. 120), Nabmanides takes issue with Rashi's claim that huqim represent divine 
decrees for which there is no reason. "The statutes of the Holy One, blessed be He (nr'>p;l-pin)," 
counters Nahmanides, "are His secrets ( n i n ~ )  in the Torah, which the people do not appreciate 
[literally, enjoy, D ~ I ~ I ]  through their thinking as they do in thecase of mishpatim, but yet they all 
have a proper reason ( ~ 1 ~ 1  and a perfect benefit (nny5w n?yin)." Cf. Henoch, Ha-RambanDYU) 
ke-Hoqer u-khe-Mequbbal, pp. 386-394. The specific rationale adduced for the prohibition of 
mixed species (kil'ayim)is that all vegetative and animal forces below are generated by powers 
that have their origin in the supernal realm; therefore by combining two different species one 
"changes and defies the work of Creation." Cf. R.  Ezra, Perush 'a1 Shir ha-Shirim, Kitvei Ram- 
ban, 2:544. It is interesting to note that Moses de Leon employs the Geronese formulation but 
transforms it in light of the Castilian doctrine of dual forces, i.e., the prohibition of mixing the 
species is construed as the prohibition of mixing the divine and the demonic. See E. Wolfson, 
The Book of the Pomegranate, p. 41, n. 149 (English section). (The reference there to Nah- 
manides' commentary on Lev. 19:9 should be corrected to Lev. 19:19). The critical point in this 
case, however, is even though Nahmanides insists that the particular biblical injunction can 
only be understood in light of the kabbalistic rationale, the latter is in no way connected to a 
particular term in the text and therefore cannot count as an example of the identity or con- 
vergence of sod and peshat in the realm of exegesis. The formulation of this last point is based 
on a comment of David Berger to the author. 
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of meaning between peshaf and sod is made possible by the fact that the blue 
thread in Scripture has a twofold connotation: it refers to both the actual 
thread and to  the symbolic correlate in the divine world. The full sense of the 
biblical description of the former can only be gained by knowledge of the 
latter. 

To take another set of examples that will illustrate my point. Nah- 
manides clearly states that with respect to various items in the Tabernacle, 
including the "bread of display" (omn on+) set on a table as well as the 
candelabrum ( m ~ n ) ,  these phenomena can only be understood by reference 
to the supernal events which they symbolize.l*I In his commentary to  Exod. 
25:24, "and make a gold moulding around [the table]," Nabmanides cites 
Rashi's explanation, which is itself based on earlier midrashic sources,'22 
that the table is a "sign of the crown of royalty," ni>+n in35 Tnw. In these 
words Nabmanides finds a symbolic reference to the last sefirah, the 
Shekhinah, which he himself describes as "the secret of the table" (~nhw? n ~ )  
upon which the supernal blessing rests.I2' Thus the full comprehension of 
the literal sense of the words "make a gold moulding around [the table]" is 
predicated upon an understanding of the kabbalistic symbolism. Although 
the kabbalistic interpretation does not in this case address a problem that 
emerges from a straightforward reading of the text, insofar as the sod illu-
minates the peshaf in such a way that the latter is not understood adequate- 
ly except by means of the former, it is correct, in my opinion, to speak of an 
overlapping of the two levels of meaning. 

Particularly interesting in this regard are Nahmanides' comments on the 
structure of the cherubim. According to Nahmanides, the cherubim were 
constructed "with their wings spread out  above, shielding the cover with 
their wings" (cf. Exod. 25:20), for they actually formed the Throne-seat 

121. Perush, Exod. 25:30 (p. 463). This kabbalistic orientation is, of course, related to a 
much older aggadic motif regarding the parallel structure between the terrestrial and celestial 
Temples. Cf. the comprehensive study of V. Aptowitzer, "The Heavenly Temple in the 
Aggadah," Tarbiz 2 (1931): 137-153, 257-285 [in Hebrew]. 

122. Cf. Exodus Rabbah 34:2; Tanhuma, Vayaqhel, 8; Narmbers Rabbah 4: 13, 14: 10. For  a 
slightly different formulation, but one which expresses the same idea, see b. Yoma 82b and see 
the commentary of Rashi ad loc., s.v. yi-Tnwjw.  See also commentary of Rashi to m. Avot 4: 13, 
s.v. n w j w j  Tn7Di. 

123. Perush, Exod. 25:24 (p. 461). Cf. Kefer Shem Tov, fol. 39a; Bahya's commentary to 
Exod. 25:24 (p. 280). For a different explanation, see Me'irat 'Einayim, p. 121. 
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upon which the divine Glory sat. "Therefore [God] was called '[the one] 
enthroned on the cherubim,'124 for they spread out their wings to show that 
they are the chariot to carry the Glory (nmn ~ t m ~n x i n n  onw). . . . And if 
you consider further why they were facing one another (ibid.), and why they 
were of 'hammered work' (ibid. 18), you will know that it was appropriate 
for them to have 'their wings spread out above,' for they are the supreme 
Throne, shielding the Testimony [i.e., the Tablets of Law] which is the 'writ- 
ing of God' (cf. ibid. 32:16)."125 Moreover, according to Nahmanides, the 
structure of the Ark and cherubim in the Tabernacle was identical to that of 
the chariot seen by Ezekiel, described by the prophet in one place in the fol- 
lowing way: "This is the living creature that I had seen below the God of 
Israel at the River Chebar, so now I know that they were cherubim" (Ezek. 
10:20). The cherubim of the chariot seen by Ezekiel, in turn, were in the 
image of the higher Cherubim in the divine realm: "And this is the meaning 
of [the expression] 'the figure of the chariot' (1 Chron. 28: 18), for the cheru- 
bim carrying the Glory which Ezekiel saw are the figure [or pattern] of the 
Cherubim which are the Glory and the Splendor ( n l x ~ n l  nm)[i.e., the sixth 
and tenth sefirot, Shekhinah and Tif'eret],l26and the cherubim in the Taber- 
nacle and in the Temple were in their pattern." Proper knowledge of the 
structure of the cherubim described by Scripture can only be gained, there- 
fore, by reference to the symbolic correlate of these cherubim in the divine 
realm. This does not, however, imply that there were no actual cherubim in 
the Tabernacle or the Temple. The literal sense of the text describing these 

124. Cf. 1 .  Sam. 4:4, 2 Sam. 6:6, 1 Chron. 13:6, 2 Kings 19:15, Isa. 37:16, Ps. 80:2, 99:l. 
125. Perush, Exod. 25:21 (p. 460). Cf. the recent analysis, which corroborates Nahmanides' 

explanation, in T. N. D. Mettinger, The Dethronement of Sabaoth: Studies in the Shem and 
Kabod Theologies (Coniectanea Biblica, Old Testament Series 18, 1982), pp. 19-24. 

126. Cf. Perush, Num. 11:15, and see Racanati, Pemsh 'a1 ha-Torah, Exod. 2510, fol. 49b: 
"There are those who explain that the cherubim allude to [or symbolize: 0~7ni-11 the du-parsufin 
[i.e., Tif'eret and Shekhinah], and this appears to be the opinion of the RaMBaN, blessed be his 
memory." For other Geronese kabbalists the cherubim were said to symbolize Hesed and 
Gevurah; see Tishby, Perush ha-'Aggadot le-R. 'Azri'el, p. I I, n. I. For still other kabbalists, 
such as Joseph Hamadan, who wrote in the last decade of the thirteenth century, the cherubim 
symbolized Yesod and Shekhinah. Cf. Idel, Kabbalah: New Perspectives, p. 134. And see Isaac of 
Acre, Me'irat 'Einayim, p. 121, who reports having received a tradition similar to that of Joseph 
Hamadan in the name of an anonymous "enlightened kabbalist" ( 9 ~ w n  hipn). On p. 123, 
however, R. Isaac follows the tradition of Nahmanides and identifies the symbolic cor- 
respondence of the cherubim as the du-parsufin, i.e., Tif'eret and Shekhinah. 
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entities has the mundane realities as its referent, whereas the symbolic sense 
has the divine realities as its referent. 

A striking example of this parallelism is to  be found in Nahmanides' 
interpretation of Moses' and Aaron's sin recorded in Num. 20:l ff. After 
reviewing various prior attempts to explain the exact nature of their sin, 
Nahmanides relates that herein is contained "one of the great secrets 
amongst the mysteries of the An examination of the esoteric 
explanation that he offers shows indeed that this explanation alone focuses 
on the plain language of the text. In particular, Nahmanides' kabbalistic 
explanation deals with the seemingly innocuous detail of Scripture that 
Moses and Aaron hit the rock twice (cf. Num. 20: 11). This act epitomizes, 
according to  Nahmanides, the essence of their sinfulness, for it represented a 
lack of faith in God  or, when understood in terms of kabbalistic symbols, a 
lack of faith in the unity of the two aspects of God  that corresponds to  faith. 
Nahmanides explains that the first time that Moses was commanded to 
draw water forth from the rock, God  said to  him, "I will be standing there 
before you on the rock at Horeb, and you should strike the rock" (Exod. 
17:6). The esoteric meaning of that verse, writes Nahmanides, is: "My Great 
Name ( h a ?  vnw) was upon the rock at Horeb, which is 'the Glory of the 
Lord, a consuming fire on the top of the mountain' (ibid. 24: 17)."128 That is 
to  say, a t  that moment it was clear to Moses that there was complete unifica- 
tion above between the masculine aspect of God, the attribute of mercy 
symbolized by the "Great Name" (5172~ ow), and the feminine aspect, the 
divine Glory (;nv -n>>), the attribute of judgment symbolized alternatively 
as the rock or the consuming fire. Insofar as Moses was cognizant of this 
unity, he only hit the rock once, an act which symbolized that the two divine 
aspects were united. On the second occasion, however, Moses and Aaron 
were doubtful about this unification and they therefore hit the rock twice- 
one strike for each aspect-in order to bring about the unification so that 
the miracle would occur and the water would overflow from the rock. The 
double striking thus represents their lack of faith in God, which is to say, 
their lack of trust that the two divine grades were indeed united. In Nah- 
manides' words: "Both [Moses and Aaron] agreed to strike the rock twice 
and this was the sin. Therefore it says, 'You did not trust me,' *> omnx? xL, 

127. Perush, Num. 20:l (p. 276); mentioned by Septimus and Berger (see nn. 74-75). 
128. Ibid. 
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(Num. 20: 12), i.e., you did not place Faith, nnnx [the Shekhinah or feminine 
aspect] in My Name, *nu [the masculine aspect] and by means of Faith the 
miracle would 0ccur."l2~ The event below therefore directly corresponded to 
the theosophic process above, for the rock on the mountain symbolized the 
Shekhinah, and Moses' or Aaron's double hitting of that rock reflects the 
failure to acknowledge the interrelatedness of the two divine potencies. In 
essence, then, their sin was a sin of misconception, referred to in Scripture as 
a rebellion ( ~ S V Y ~ ) ,  directed particularly at  the last of the divine grades, the 
Shekhinah.'3O "It says, 'you disobeyed My command,' *D on?n (Num. 27: 14), 
for 'they rebelled against His holy spirit,' lrutp m i  nx 1172 (Isa. 63:10), [the 
holy spirit] is called the mouth of the Lord [i.e., the Shekhinah] in every 
place."'31 Hence, in this case Nahmanides does not establish any theurgical 
connection between human action and the divine reality, but rather a sym- 
bolic affinity such that one's belief in God-understood in the dynamic cate- 
gories of the kabbalah-can be ascertained from one's action. It  is in this 
sense that the literal meaning can only be gathered in light of the appro- 
priate kabbalistic symbolism. 

Another clear example of this overlapping of literal and esoteric is to be 
found in Nahmanides' commentary to Deut. 32:7: "The explanation for 
this, as is stated, 'these the Lord God allotted to other people' (Deut. 4: 19), 
since for each portion below there is a [corresponding] portion above. And 
the meaning of '[He fixed the boundaries of peoples] in relation to Israel's 
numbers' (Deut. 32:8), for the form of Jacob is carved on the Throne of 
Glory. This is a great secret."I3* For Nahmanides, then, one can understand 
Israel's chosenness only when one bears in mind the grade above to which 
Israel corresponds, viz., the central sefirah of Tif'eret, which is depicted in 
terms of the old aggadic image of the form of Jacob carved on the divine 
Throne.Ij3 More specifically, this image conveys in kabbalistic terms the 

129. Ibid. My explication of this passage is based largely on the explanation of Shem Tov 
ibn Gaon in his Keter Shem Tov. See Ma'or wa-Shemesh, fol. 49a, and Recanati, Perush 'alha- 
Torah. Num. 20:11, fol. 77c. 

130. Cf. Isaac of Acre, Me'irat 'Einayim, pp. 200-201, where this aspect of Nahmanides' 
explanation is emphasized. See also Be'ur le-Ferush ha-RaMBaN, attributed to ibn Sahula, fol. 
27a. 

13 1. Perush, loc. cit. 
132. Cf. Perush, Deut. 32:7 (p. 486). Cf. ibid., Gen 33:20, Deut. 4:15. 
133. Cf. Genesis Rabbah 82:2 (ed. Theodor-Albeck, p. 978). For ben Yaqar's interpretation 

of this passage, see above, n. 63. 
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unity of the masculine and feminine aspects of divinity, the image of Jacob 
(the masculine) engraved on the Throne (the feminine). Nahmanides utilizes 
this aggadic image to characterize the special divine providence that pertains 
to the land of Israel. Thus in his commentary to Gen. 33:20 he writes: 

By way of truth it is like the midrash of our rabbis who explained in the trac- 
tate Megillah [18a], "from where do you know that the Holy One, blessed be 
He, called Jacob 'Lord' ON), as it says, 'And he [God] called him [Jacob] 
Lord, God of Israel' ( 5 x 1 ~ .  *>SIN 5x)." There is in this matter a great secret, 
mentioned as well in Genesis Rabbah [79:8] in different language: He said to 
him, "You are Lord amongst the upper ones and I am Lord amongst the lower 
ones." They alluded to what they always say regarding the image of Jacob that 
is engraved on the Throne of Glory. And the intention is that the Shekhinah 
rests in the land of Israel. The enlightened one will understand.134 

The only way to comprehend Nahmanides' juxtaposing of these two rab- 
binic passages is t o  consider carefully the reading of Gen. 33:20 offered in b. 
Megillah 18a: "He, the G o d  of Israel, called him [Jacob] Lord." Understood 
kabbalistically, the Lord of Israel, who addresses Jacob with the title hi,is 
the Shekhinah. Jacob is so addressed by the Shekhinah because he reflects 
the corresponding divine attribute above, viz., the attribute of mercy. Nah- 
manides applies this kabbalistic symbolism as well to read the passage from 
Genesis Rabbah, i.e., the Shekhinah addresses Jacob: "You are the Lord 
above and I am the Lord below." The grade to  which Jacob refers has domi- 
nion over the sefirotic realm, whereas Shekhinah has dominion over the 
mundane realm. The latter is expressed by the rabbinic idea that Shekhinah 
dwells in the land of Israel. Yet, providence in the land of Israel is of a spe- 
cial sort, for it eventuates from the union of the masculine and feminine 
potencies of the divine. This union is conveyed by the image of the form ~f 
Jacob engraved on the Throne as well as by Nahmanides' kabbalistic read- 
ing of the two rabbinic texts.'35 

134. Perush, Gen. 33:20 (p. 189). 
135. See Be'ur le-Ferush ha-RaMBaN fol. 7b; Recanati, Perush 'a1 ha-Torah, fols. 

3 Id-32a: Isaac of Acre, Me'iral 'Einayim, p. 62. In the commentary attributed to ibn Sahula a 
second explanation is given whereby Jacob, or Tif'eret, is identified with the throne itself, but 
this does not imply any feminine image of Jacob, for a distinction is made there between a 
higher and lower Throne, referring respectively to the masculine and feminine potencies of 
God. Cf. the anonymous commentary on the sefirot in MS JTS 8124, fol. 5a: "Tif'eret is the 
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It is of interest that Nahmanides uses this very mystical notion to explain 
the plain meaning of Lev. 18:25, where the punishment for sexual offenses is 
expulsion from the land of Israel. Nahmanides poses the obvious question: 
If these laws pertaining to forbidden sexual relations are bodily obligations 
that are not dependent on the land of Israel for their fulfillment, why then 
does Scripture connect the two with respect to punishment? Nahmanides 
answers by showing that the underlying rationale for these sexual prohibi- 
tions is connected to the special holiness of the Jewish people, which, in 
turn, is related specifically to their being in the land of Israe1.Ij6 All other 
nations are ruled by celestial forces in their lands, but Israel is ruled only by 
God in the land of Israel. Nabmanides further specifies that although out- 
side the land of Israel the celestial forces have dominion, even these forces 
derive their power from the Shekhinah, referred to as the t ~ ~ ; lnw. In the 
case of the land of Israel, however, the Shekhinah is united with Tif'eret,and 
hence Her dominion over the land is qualitatively different. This is alluded 
to in Nahmanides' comment: "The honorable name [Shekhinah]is 'the God 
of gods and the Lord of lords' (Deut. 10:17) for all the world, but the land of 
Israel is the center of the settlement. It is the portion of God, unique to His 
Name (inwL, n-rni3n 13nL,n1)."~3~In the last words there is an obvious reference 
to the masculine potency of the divine, the -rni3n3nw. '38  The land of Israel is 
thus the unique portion of God, for it symbolizes the feminine potency, the 
Shekhinah, which is here most fully united with the masculine potency. The 
sins of sexual promiscuity affect the unity of masculine and feminine forces 
that is realized within the geographical boundaries of Israel. 

attribute of truth . . . and it is called the Throne. . . . And thus Jacob is [the attribute of] truth, 
and he is called the Throne of Glory. Therefore it is said that the form of Jacob is engraved on 
the Throne of Glory." See also Zohar 2: 242a. 

136. According to Nahmanides, the special holiness of the land of Israel is connected par- 
ticularly to the fact that in this geographical place all the commandments can be most properly 
fulfilled. Cf. C.D. Chavel, Rabbi Moshe ben Nachman (Jerusalem, 1967), p. 166 [in Hebrew]; 
Henoch, Ha-Ramban ke-Hoqer u-khe-Mequbbal, pp. 149-154. See n. 139. With respect to this 
idea of a "mystical geography" Nahmanides shares much in common with Judah ha-Levi; cf. 
Silman, Thinker and Seer, pp. 138-141; S. Rosenberg, "The Link to the Land of Israel in 
Jewish Thought," in L. Hoffman, ed., The Land of Israel: Jewish Perspectives (Notre Dame, 
1986), pp. 148-156. 

137. See the exact parallel in Nahmanides' sermon for Rosh Hashanah, in Kitvei Ramban, 
1:250. In that context Nahmanides adds that in the land of Israel the Jewish people will be 
"especially united with His Name that is there," n> inw5 n?ni9n n9n>i. Cf. Zohar I:108b. 

138. Cf. the usage in Num. 7:23: 7ni9nnow> n7ni.n mgnz nzi>n -3. 
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There is thus a deep mystical connection between the laws of 'arayot and 
the holiness of the land. Consequently, the Torah specifies that the punish- 
ment for these offenses is removal from the land. Moreover, as Nabmanides 
informs the reader, the land of Israel below is a symbol for the higher reality 
that corresponds to it in the sefirotic realm, viz., the Shekhinah.'j9 "Permis- 
sion is not granted to explain in greater detail the matter of the land, but if 
you merit to understand the first land mentioned in the [opening] verse of 
Genesis and that which is mentioned in the chapter 'If you follow My laws' 
(Lev. 26:3), you will know the hidden and exalted secret."I4O The reference is 
obviously to the Shekhinah, which is the sefirotic correlate to the terrestrial 
land of Israel. He who enters one of the sexually prohibited relations is 
expelled from the land, which symbolically represents his being cut off from 
the Shekhinah.141 In a similar vein with reference to the biblical portion con- 
cern ing manslaughter, Nahmanides sets out to explain why in one verse 
Scripture emphasizes that these laws are to be applied "throughout the ages 
and in all your settlements" (Num. 35:29), whereas in a second verse it is 
especially emphasized that one should not pollute the land of Israel with 
murder, "for blood pollutes the land, and the land can have no expiation for 

139. Cf. Gottlieb, Mehqarim be-Sifrut ha-Qabbalah, pp. 93-94; Henoch, Ha-Ramban 
ke-Hoqer u-khe-Mequbbal, pp. 147-148, 152-154. This symbolic correlation between 
Shekhinah and the land of Israel may also explain Nabmanides' appropriation of the rabbinic 
idea concerning the equivalence of Israel to all the commandments (cf. Tosefta, 'Avodah Zarah, 
5:3; Sifrei Deui. pisqa 80, ed. Finkelstein, p. 146); see Perush to Lev. 18:25 (p. 112). And cf. 
Henoch, op. cit., pp. 145-146; M. Idel, "The Land of Israel in Medieval Kabbalah," in The 
Land oflsrael p. 178. That is, just as the Shekhinah is the divine grade that is equivalent to all 
the commandments (see above, n. 118), so the land of Israel is the particular commandment 
that is the basis for, or the ground of, all the other commandments. Cf. Perush, Gen. 26:5; 
Deut. 4:5, 11:18. For a slightly different formulation on the nexus between kabbalah and the 
commandments, on one hand, and kabbalah and the land of Israel, on the other, in Nahman- 
ides, see M. Idel, "Some Conceptions of the Land of Israel in Medieval Jewish Thought," pp. 
131-132. On the nexus between the holiness of the land of Israel, fulfillment of the command- 
ments of the Torah, and the presence of God, see W. D. Davies, The Territorial Dimension of 
Judaism (Berkeley, 1982), pp. 18-29, 37-38. 

140. Perush, Lev. 18:25 (p. 212). Cf. ibid., Gen. 6:13, 7:23, 9:12, 14:18, 24:3, 26:5, 28:17; 
Lev, 20:3, 26:42. See also Nabmanides' prayer on the ruins of Jerusalem, in Kitvei Ramban, 
1:424-425 (already noted by Idel, "The Land of Israel in Medieval Kabbalah," p. 185, n. 45). 

141. For Nahmanides the locus of devequt, or communion, is the Shekhinah; see his com- 
mentary to Lev. 18:4, Deut. 11:22. A possible source for Nahmanides' particular formulation 
may have been ibn Ezra's corqmentary to Exod. 3:15 (ed. Weiser, p. 34): 7>>1now> p>t n%n% tH. 

Cf. Scholem, The Messianic Idea in Judaism (New York, 1971), pp. 205-206. 
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blood that is shed on it, except by the blood of him who shed it" (Num. 
35:33). Clearly, the prohibition against murder belongs to the class of laws, 
mishpatim, that are operative even outside the land of Israel. Nevertheless, 
Scripture emphasizes the defilment of the land of Israel by bloodshed "on 
behalf of the Glory of the Shekhinah (;rr,w;r nx)which is there . . . the mat- 
ter of impurity is such that if the land is impure the Glory of the Name (nx 
own) will not dwell there."'42 That is to say, therefore, that the apparent tex- 
tual problem is resolved by the fact that there is a special degree of holiness 
connected to the land that is, in turn, related to its being the symbolic cor- 
relate-and hence earthly receptacle-for the Shekhinah. Scripture thus can- 
single out the defilement of the land of Israel by acts of manslaughter 
even though it is a law that is assuredly applicable outside the land. 

In sum, then, it can be said that the overlapping of peshat and sod in 
Nahmanides' exegesis encompasses two distinct typologies. On the one 
hand, there is the typology of coincidence of the literal and figurative. In 
such cases there is only one textual dimension and, consequently, the exter- 
nal meaning is identical with the inner, mystical meaning. On the other 
hand, there is the typology of parallelism. In such cases there is a twofold 
textual dimension for the text refers simultaneously to two ontic referents, 
the mundane and the divine; yet in this case too one can speak of an over- 
lapping of peshat and sod, for the plain sense of Scripture only can be fully 
deduced by decoding the text in terms of the corresponding events in the 
divine realm. 

III 

In the third and final section of this paper I will investigate one last topic 
that is critical to an understanding of Nahmanides' kabbalistic hermeneu- 
tics, viz., the function of 'aggadah in Nahmanides' kabbalah. An examina- 
tion of this question is, in my opinion, crucial in evaluating the kabbalistic 
orientation of Nabmanides and the role that creative exegesis plays in his 
religious imagination. Only by carefully analyzing the complicated nexus of 
aggadic ideas and kabbalistic motifs will we be in a position to determine the 

142. Perush, Nurn. 35:33 (p. 340). 
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extent and scope of Nahmanides' conservatism in the realm of kabbalistic 
exposition. 

The relationship between kabbalah and 'aggadah in the minds of the 
early kabbalists, especially the Gerona school, has been amply discussed by 
Scholem and Tishby.I43 Both schnlarq have exnosed the underlvin~ her- 
meneutical attitude of the kabbalists towards the old 'aggadah:theosophical 
ideas were often viewed as nothing but expansions and disclosures of ideas 
hidden in the aggadic sources. R. Ezra of Gerona's description in his com- 
mentary on Shir ha-Shirim is indicative of the kabbalists in general: "The 
rabbis spoke of this wisdom [i.e., kabbalah] in the midrashim and the 'agga-
dot by means of parables and enigmas ( n i r m  n~Swa)to dignify these matters 
and to conceal them. They scattered them, one here and another there, in 
order to hide their place."144 In a similar manner R. Judah ben Yaqar, one of 
Nahmanides' teachers, explains the rabbinic teaching that through the study 
of 'aggadah one comes to recognize the Creator and to cleave to His ways145 
by reference to the fact that contained in the 'aggadot "in several places are 
the secrets of secrets, one reveals a bit and the other a bit, then you will 
understand."I46 It is clear that no kabbalist, including R. Ezra and R. Judah 
ben Yaqar, held that every kabbalistic idea has its source in rabbinic 'agga-
dah. On the contrary, R. Ezra for his part is careful to distinguish between 
those symbols that he received as a kabbalah and others that he found 
exegetically in rabbinic texts.I4' It nonetheless seems clear that kabbalists, 
for the most part, alleged that they were transmitters of ancient lore rather 
than innovators.148 Even Moses de Leon, the innovative kabbalist par 

143. Scholem, Origins of the Kabbalah, pp. 86-87, 373-375; Tishby, Hiqrei Qabbalah 
u-Sheluhoteha (Jerusalem, 1982), pp. 31-35. 

144. Kitvei Ramban, 2:479. 
145. Cf. Sifre Deuteronomy, 'Eqev, piska 49 (ed. Finkelstein, p. 115). 
146. Perush ha-Tefillot we-ha-Berakhot, pt. 2, p. 23. 
147. See, e.g., Kitvei Ramban, 2:481. 
148. An important exception to this is R. Jacob ben Sheshet. See his comment in Ha-

'Emunah we-ha-Billahon, in Kitvei Ramban, 2:370: "If I had not originated this [idea] in my 
mind, I would have said that it is [of the status of] a law given to Moses at Sinai," ' ~2 '515~ 

~ i n w  w 9 n  % ~ 5 n  ? - ~ nnwn5 n ~ j n  i n i ~  i%nw-tn.Cf. Idel, "We Have No Tradition," p. 68, n. 58. See 
also Racanati, Sefer Ta'amei ha-Miswol, fol. 3a: "In every place in the Torah where you can 
elevate an event or a commandment to a thing higher than it [i.e., adduce a symbolic interpreta- 
tion by connecting the text with the divine realm; see above, n. 291 you must elevate it . . . even 
though you have not received that explanation [or reason] from a kabbalistic sage or even if 
you have not seen it in one of the books of the sages." See ibid., fol. 4b, where Recanati, using a 
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excellence-using Idel's terminology-was committed to the position that 
kabbalistic ideas were hidden in the aggadic texts of the rabbis. Throughout 
his Hebrew theosophic writings he expresses this view. To cite but two 
salient examples. In the introduction to the second part of Sefer ha-Rimmon 
(1287) he writes: "And the sages . . . concealed the matter in the exoteric 
meaning, but it is hidden, for all their words are within the palace of the 
king."i49 In a later work, Mishkan ha-'Edut (1293), de Leon expresses this 
view, combining the terminology of Maimonides and R. Ezra. He notes that 
he is making known "all the matters which the holy ancient sages were 
preoccupied with all their lives. For they are scattered in the Talmud and in 
their words and in their hidden sayings, more hidden and precious than 
pearls. And they have closed the gate behind their words, and have hidden 
all their profound books, seeing that it was not appropriate to reveal and 
publish them."I5O 

The kabbalist, then, assumed a hidden dimension within aggadic texts 
that was known only to the one initiated in the secrets of the tradition. In the 
'aggadah were concealed theosophic truths. This assumption regarding an 
inner or esoteric meaning to rabbinic passages, coexisting alongside the 
outer or exoteric, is found in medieval philosophical sources as well. As has 
been shown by Marc Saperstein and Frank Talmage,15' the motivation for 
philosophers to seek an esoteric meaning in 'aggadah did not always stem 
either from an apologetical stance seeking to defend the rabbis against 
the outside attacks of Karaism, Islam, or Christianity, or from an internal 
rationalistic critique. On the contrary, some philosophers, including 
Maimonides, assumed that the rabbis cultivated philosophical truths and 
hid them in the 'aggadah in order to conceal them from the masses. Yet it 
seems fair to say that, whatever the theoretical similarity between the philo- 

formulation close to that of Jacob ben Sheshet, characterizes himself as follows: "I have not 
received these reasons [for the commandments] from a kabbalistic sage, for had I received them 
I would have said that they are a law given to Moses at Sinai" on -3 in ix  w 7 n  onix h p n  7n-*n 15-x 
-]-on nwn5 n35il. 

149. Cf. Wolfson, ed., The Book of the Pomegranate, p. 256 (Hebrew section). See ibid., p. 
270. 

150. MS Berlin Quat. Or. 833, fol. 5la (cited by Scholem, Major Trends, pp. 201-202). See 
ibid., fols. 53a, 57b, 58b. 

151. Cf. M. Saperstein, Decoding the Rabbis, pp. 1-20; Talmage, "Apples of Gold," pp. 
333-337. See also Talmage, David Kimbi, pp. 77-83. 
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sophers and kabbalists on this score, in practical terms the mythic con- 
sciousness of 'aggadah was much more central to kabbalistic thinking.Is2 
Indeed, unlike the concepts of Aristotelian physics or metaphysics, or even 
Neoplatonic ontology, many ideas expressed in the kabbalistic texts, such as 
speculation on the divine attributes of mercy and judgment and the divine 
names to which they are correlated, developed organically out of aggadic 
passages on similar themes.lS3 The classical 'aggadah,in all its formulations, 
was therefore treated as the fountainhead of kabbalistic truths in a way that 
was not reproduced in philosophical circles. Notwithstanding this fact, a 
theosophic reading of 'aggadah based on the system of sejrot ,  as proposed 
and maintained by the kabbalists, simply cannot be upheld as the original 
intention of the rabbinic texts. Hence, it may said that the kabbalist, like the 
philosopher, shared the need and desire t o  express new ideas in the guise of 
ancient authorities. Scholem expressed this feature of the kabbalistic her- 
meneutic in the following way: "I do  not hesitate, for my part, to affirm that 
the literature of the Spanish kabbalah . . . clearly reveals a psychological 
attitude that, in the Middle Ages, led men to recast ancient talmudic and 
midrashic material according to  an entirely new spirit by means of an exege- 
tical and homiletical method that in its structure was gno~t ic . "~S~  Bracketing 
for the moment the validity of Scholem's historiographical view of kabbalah 
as the gnostification of aggadic modes of discourse,i55 the critical point in 
his description is the extent to which medieval kabbalists sought to root 

152. Cf. Scholem, Major Trends, pp. 30-32. For a partial critique of Scholem's position, see 
Saperstein, op. cit., pp. 17-20. Saperstein criticizes Scholem's statement that philosophers in all 
cases regarded 'aggadah "as a stumbling-block rather than as a precious heritage." He does 
not, however, challenge what I take to be the essential point of Scholem's analysis: the kab- 
balists' employment of mythic structures enabled them to live in a world that is "historically 
continuous" with that of the old 'aggadah.The same cannot be said about the philosophers. See 
also Septimus, Hispano-Jewish Culture in Transition, pp. 106-1 10. 

153. Cf. E. Wolfson, "Mystical-Theurgical Dimensions of Prayer in Sefer ha-Rimmon," in 
Approaches to Judaism in Medieval Times, ed. D. Blumenthal, vol. 3 (Atlanta, 1988), pp. 62-64. 
See also the suggestive remarks of L. Ginzberg, On Jewish Law and Lore (Philadelphia, 1955), 
pp. 188-191; and cf. Idel, Kabbalah: New Perspectives, pp. 128-136, 156-172. The notion that 
mystical ideas were embedded in the aggadic proclamations of the rabbis was also suggested by 
S. Baron; see A Social and Religious History of the Jews (New York, 1958), 8:4-7. 

154. Scholem, Origins of the Kabbalah, p. 86. 
155. Scholem's position has been challenged most recently by Idel in Kabbalah: New Per- 

spectives, pp. 30-32. See also my review of the English translation of Scholem's Origins of the 
Kabbalah. The Journal oJReligion, 69 (1989): 139-140. 
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innovative ideas in the sacred texts of the tradition. For  Scholem this kab- 
balistic strategy represents one particular instance of a more general 
medieval phenomenon referred to by James Preus as the "theological legiti- 
mation for innovation." In Preus' own words: 

One of the first factors that has to be recognized here is that medieval society 
in general placed a high premium upon stability and order; in the religious 
realm, innovation and heresy were practically synonymous. . . . Thus, we shall 
not expect to  see innovations advertized when they appear. They often come in 
disguise, cloaked in the reassuring garb of ancient a ~ t h 0 r i t y . I ~ ~  

Despite their best intentions, then, the medieval kabbalists were engaged 
in creative exegesis, transforming and transposing older texts in a new key 
rather than uncovering their historical and literary meaning. The thorny 
question of whether or  not the "origins" of kabbalah are to be sought in 
some prehistorical or  preliterary stage of transmission is besides the point, 
for even if we grant that kabbalistic ideas did not take shape ab ovo in 
medieval Europe, the fact of the matter remains that the activity of linking 
kabbalistic ideas to older aggadic sources is a major occupation in the 
golden period of medieval kabbalah. T o  understand kabbalah as a literary 
phenomenon one cannot ignore the programmatic effort of kabbalists to 
connect theosophical truths with ancient 'aggadah. Even if one argues that 
this link is t o  be understood in terms of a rabbinic xn,nox, i.e., a textual sup- 
port for an independent proclamation, the need to create such linkage is in 
itself highly instructive of the innovative approach of kabbalists towards 
traditional documents, an approach that is often well hid behind the cloak 
of conservatism. To  be sure, a proper understanding of kabbalistic texts 
demands an emphatic reading, to use the term of earlier hermeneutic 
theorists like Schleiermacher and Dilthey,I5' by which the interpreter dis- 
engages himself-to the extent that this is possible-from his own historical 
preconceptions and enters imaginatively into the life and time of the authors 

156. J .  Preus, "Theological Legitimation for Innovation in the Middle Ages," Viator 3 
(1972): 2 .  Concerning a similar phenomenon of cloaking innovation in the guise of conserva- 
tism in the German Pietists, see I. Marcus, Piety and Society (Leiden, 1981), pp. 65-71, 82-83; 
R. Chazan, European Jewry and the First Crusade (Berkeley, 1987), p. 207. 

157. Cf. John Llewelyn, Beyond Metaphysics? The Hermeneutic Circle in Contemporary 
Philosophy (New Jersey, 1985), pp. 161-162. 
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of the texts he is The critical scholar of kabbalah therefore 
would be imprudent to cast doubt upon the kabbalists' own admission that 
the truths they were imparting are of hoary antiquity. This conviction is a 
key feature that shaped the kabbalists' hermeneutic, and it is therefore 
incumbent on the modern reader to engage kabbalistic texts on this level. By 
appropriating this posture, however, one is in a better position to see the 
mechanism of kabbalistic interpretation for what it truly is: an innovative 
transformation of aggadic passages in light of a theosophic system that may 
itself have older roots in Jewish mythologumena, but which is, in most 
cases, extraneous to the rabbinic material. 

A careful examination of Nahmanides proves that he was not different in 
this regard. The linkage of kabbalistic explanations to aggadic sources is a 
repeated phenomenon in Nahmanides' literary corpus. There are so many 
examples of this in the Torah commentary that it would be impossible here 
to mention even a fragment, let alone all of them. Suffice it to say that in the 
vast majority of instances wherein Nabmanides introduces a kabbalistic 
explanation the latter is connected with a midrashic or aggadic text.'S9 An 
examination of Nahmanides' commentary to Gen. 18:20 reveals the compli- 
cated interweaving of aggadic and kabbalistic strands in his thought. 

I will intimate to  you the opinion of those who receive the truth (nnun +>pa). 

158. 1 am well aware of the critique of empathy advocated by earlier hermeneutic theories 
in more recent post-Heideggerian hermeneutics. Cf. H.-G. Gadamer, Truth and Method (New 
York, 1982), p. 221. The critical point is the difficulty in assuming that one can get out of one's 
mind in order to transport oneself imaginatively into the mind of the author, for this assump- 
tion is rooted in oversimplistic ideas about the nature of self-consciousness and intersubjectivi- 
ty. Nevertheless this disengagement is the sine qua non of the scientific attitude towards texts. A 
discussion about the meaning of texts will, of course, always involve self-understanding on the 
part of the interpreter, but even this self-understanding is attainable only after one "enters" 
into the text that one is reading. Cf. P. Ricoeur, Hermeneutics and the Human Sciences, p. 113: 
" . . . if it remains true that hermeneutics terminates in self-understanding, then the subjec- 
tivism of this proposition must be rectified by saying that to understand oneselfis to understand 
oneself in Jront oJthe text.  Consequently, what is appropriation from one point of view is disap- 
propriation from another. . . . What is appropriated is indeed the matter of the text. But the 
matter of the text becomes my own only if I disappropriate myself, in order to let the matter of 
the text be. So I exchange the me, master of itself, for the self, disciple of the text" (author's 
emphasis). 

159. See,e.g.,Gen. 1:1,3,7,  14,2:3,7,8,6:4,6,  13,8:21,23,9:12, 11:2, 14:18, 18:20,24:1, 
26:5, 28:21, 29:2, 33:20, 35:13, 46:l; Exod. 3:13, 14:21, 16:6, 19:5, 13, 25:3, 24; Lev. 1:9, 16:2, 
18:25, 20:3, 23: 17, 24, 36,40 (cf. Kitvei Ramban, 1: 181), 26: 12,42; Num. 30:3; Deut. 5: 16,21:22, 
33: 1. Cf. Kitvei Ramban. 1 :90. 
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Our rabbis interpreted ( 1 ~ i - r ) ~ ~ ~  in connection with the verse, "For lo! the Lord 
is coming forth from His dwelling-place, He will come down and stride upon 
the heights of the earth" (Micah 1:3), that [God] goes and comes from attri- 
bute to attribute. He goes out from the attribute of mercy and enters the 
attribute of judgment. And so is this matter, "God [the Tetragrammaton sig- 
nifying the attribute of mercy or the masculine potency] said to His heart"I6l 
[i.e., the attribute of judgment or the S h e k h i n ~ h ] , ~ ~ ~  "the outrage of Sodom 
and Gomorrah is so great" (Gen. 18:20). I will descend from the attribute of 
mercy to the attribute of judgment, "and I will see" through mercy if "they 
have acted altogether according to the outcry that has reached Me" through 
the attribute of judgment; "if not, I will take note" (ibid. 21), and I will have 
mercy, in the manner [of the scriptural expression] "and Elohim [the attribute 
of judgment] knew"l63 [i.e., had mer~y].I6~ 

The kabbalistic explanation is here presented as nothing but an 
expansion of the midrashic comment of the rabbis. Indeed, Nahmanides' 
exposition may be called a back-projection of the kabbalistic interpretation 
into the rabbinic text. Perhaps even more striking is Nahmanides' commen- 
tary to Gen. 6:6, "And the Lord regretted that He had made man on earth, 
and His heart was saddened." At first Nabmanides follows good medieval 
rationalistic exegetical practice and explains the obvious anthropo-
morphism as an allegorical utterance, citing as support the rabbinic dictum, 
"Torah speaks in human language." God's heart is to be taken allegorically 
as a reference to the divine holy spirit,"j5 and not literally a physical organ. 
After explaining the verse in this way, however, Nahmanides refers to a pas- 
sage in the aggadic compilation, Genesis R ~ b b a h , ' ~ ~which explains the 
notion of God's grieving in His heart by means of the parable of the archi- 

160. Cf. j. Ta'anit 2:1, 8b. 
161. Cf. Gen. 8:21. 
162. Cf. Perush, Gen. 6:6 and 8:21. 
163. Cf. Exod. 2:25 and see Nabmanides' commentary ad loc. 
164. Perush, 18:20 (p. 112). 
165. It is interesting to note that some of the commentators on Nahmanides understood the 

holy spirit as a reference to the Shekhinah. Cf. Shern Tov ibn Gaon, Keter Shem Tov, fol. 29b; 
Isaac of Acre, Me'irat 'Einayim, p. 36. By interpreting Nabmanides in this way, however, one 
fails to grasp fully the two levels of interpretation with which he is operating here, to wit, the 
allegorical and the midrashic-mystical. 

166. Cf. Genesis Rabbah 27:4. In the critical edition of Theodor-Albeck, pp. 258-259, only 
the first parable about the architect is given. For the reading of the other parable as well, see 
editor's note 6 ad loc. 
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tect who builds a palace that displeases the king or the business agent who 
through trading causes a monetary loss to the king. The heart then is com- 
pared to an architect or an agent and God  to  the king. This parable, writes 
Nahmanides, 

is a great secret which cannot be written down. The one who knows it will con- 
template why [Scripture] speaks here of the Unique Name (-mi-an DW) [i.e., 
YHWH which is the attribute of mercy or the masculine potency] and in the 
rest of the section and the matter concerning the flood [it uses the name] 
Elohim [i.e., the attribute of judgment or the feminine p0tency1.I~~ 

Nahmanides, as the supercommentaries rightfully point understands 
the biblical expression "God's heart," as well as the midrashic images of the 
architect and agent intended to explain it, as references to the S h e k h i n ~ h . ~ ~ ~  
What is critical is the fact that here two levels of interpretation are offered, 
the allegorical and the midrashic, the latter being identified further as the 
my~tical . l7~The full implications of Nahmanides' method are brought to 
light in Bahya ben Asher's commentary to this very verse. In the first 
instance Bahya cites the passage from Genesis Rabbah under the heading 
"according to the way of midrash" (wi~nn111YY).He then offers the follow- 
ing mystical explanation: "By way of the kabbalah (;lYagn1i~ YY), 'His heart 
was saddened,' it [the heart] refers to the architect and the agent mentioned 
in the midrash, and there they [the rabbis] explained the secret of the 
matter." Any hard-and-fast line separating midrash and kabbalah here 
breaks down. 

To cite but two other typical instances of this in Nahmanides' Torah 
commentary: in the commentary to Gen. 33:20 Nahmanides writes: "And 
by way of truth it [is found] in the midrash of our rabbis . . . and there is a 
great secret in this matter."171 In the commentary to Gen. 46: 1 Nahmanides 
puts it this way: "This verse contains a secret which is revealed to us in Gene- 

167. Perush, Gen. 6:6 (p. 50). 
168. Cf. Shem Tov ibn Gaon, Keter Shem Tov, fol. 29b; Isaac of Acre, Me'irat 'Einayim, p. 

36. 
169. Cf. Joseph ben Shalom Ashkenazi, A Kabbalistic Commentary on Genesis Rabbah, ed. 

M. ljallamish (Jerusalem, 1984), p. 274. 
170. Cf. Babya ben Asher, Perush 'a1 ha-Torah, Gen. 6:6 (ed. Chavel, p. 102). 
171. Perush, Gen. 33:20 (p. 189). 
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sis Rabbah."17* In this Context the line of thinking is rendered more complex 
by the fact that Nahmanides includes a citation from Sefer h a - B ~ h i r , l ~ ~  the 
influence of which on Nahmanides I will discuss in more detail further on in 
this section. That is, from Sefer ha-Bahir Nabmanides derives the symbolic 
meaning of Isaac as referring to a particular divine attribute, and he then 
applies this way of reading to Gen. 46: 1. Finally, in light of this symbolism 
he reads theosophic meaning back into the aggadic passage. Nahmanides, it 
will be noticed, presents his method in reverse order: the verse in Scripture 
contains an  esoteric truth that  is found in Genesis Rabbah and further cor- 
roborated in Sefer ha-Bahir. 

O n  other occasions Nahmanides simply reads a midrashic source 
through the lens of kabbalah, without calling the reader's attention to  this 
fact.'74 Clearly, the underlying assumption for him is that theosophic mat- 
ters are concealed in the words of the talmudic sages. Nahmanides' commit- 
ment to  the mystical potential of rabbinic 'aggadah is made clear in his com- 
mentary to Deut. 21:22. Nabmanides rejects Rashi's figurative reading of an 
aggadic parable attributed to R.  Meir which is intended to explain the scrip- 
tural admonition not to leave a corpse hanging on a stake overnight 
"because an impaled body is an affront to God'  (ibid. 22): "This may be 
compared to twin brothers who are in one city. One of them became king 
and the other took to thievery. The king gave a command and he [the 
brother] was hanged. Whoever saw him said, 'The king has been hanged.' 
The king commanded and he was taken down."l75 According to Rashi, this 
parable must be interpreted figuratively as referring to the relationship 
between Israel and God.  Nahmanides opposes this reading in the following 
cryptic remark: "The parable of the twin brothers contains a secret, and it is 
not as the Rabbi [i.e., Rashi] thought regarding Israel who are called 'sons 
of God'."176 For Nahmanides, Israel below and G o d  above are not brothers 
only in a figurative sense, but they are so  in a mystical sense, for the secret he 
alludes to  here involves the symbolic, and hence ontological, parallelism 
between the Jewish soul and the divine paradigm.'77 Several of the super- 

172. Ibid., Gen. 46:l (p. 245). 
173. Sefer ha-Bahir, ed. Margaliot (Jerusalem, 1978), 5 135. 
174. See, e.g., Gen. 2:8; Exod. 21:6. 
175. b. Sanhedrin 46b. 
176. Perush, Deut. 21:22 (p. 446). 
177. Cf. Bahya ben Asher, Perush 'a1 ha-Torah, Deut. 21:22 (p. 383). Bahya cites the tal- 
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commentaries on Nahmanides further suggest that there is an allusion here 
to the kabbalistic secret of ~ D I Y ~ P17, the divine androgyny. That is, the one 
who commits the capital offense causes the masculine and feminine poten- 
cies of the divine to separate, and this results in an "affront to God," nL/L/p 
o';lL/x, i.e., to the feminine potency.17* The defilement of the Israelite below is 
therefore a defilement of the divine above. The force of Nahmanides' kab- 
balistic reading of the aggadic parable can be seen when one compares his 
interpretation with that of his student, R. Solomon ibn Adret. The latter 
removed the theosophic interpretation and proffered an allegorical or figur- 
ative reading which he called "the literal sense of the parable," L/w l a w 9  

hvn?, viz., the twins are the soul and its angelic counterpart which is of a 
purely intellectual 

Another telling example of the phenomenon of reading rabbinic texts in 
light of kabbalistic meaning can be found in Nahmanides' account of the 
"mystical secret of the Tabernacle" (pwn? n ~ )in his introductory remarks 
to his commentary to Exod. 25. After stating that this secret involves the in- 
dwelling of the Shekhinah or the kavod, which parallels the in-dwelling of 
the Shekhinah or kavod on Mount Sinai, Nahmanides makes the following 
comparison between the Sinaitic revelation and the theophanous quality of 
the Tabernacle. Just as at Sinai Moses heard the voice from heaven, so in the 
Tabernacle he heard that precise voice "addressing him from above the 
cover that was on top of the Ark of Testimony, between the two cherubim" 
(Num. 7:89). According to Nahmanides, the kabbalistic secret-viz., that 
the voice, i.e., the masculine potency of God or the attribute of mercy, 

mudic passage under the heading "by way of midrash," and then explains that the mystical 
interpretation, "by way of kabbalah," comprises "an explanation of what is written [in Scrip- 
ture] and the parable (honni 2rnm lix>), for the king is the Glory which is called the 'image of 
God' (n~15uD ~ Y ) ,  72~).i.e., separated from him, i.e., the servant of God ( ~ 1 8 5 ~  Since the impaled 
person is in the appearance of the image of God (nv5x 05x nin72) it is 'an affront to God' (n55p 

n3;l5x) if he is not buried during the day and is left there during the night which is the time of the 
attribute of judgment." Cf. Judah ben Yaqar, Perush ha-Tefllot we-ha-Berakhot, pt. 2, p. 39. 
See also Recanati, Perush 'a1 ha-Torah, ad loc., 88a, who refers to a passage in Zohar 3:143b. 
On the divine origin of the soul in Nabmanides, see Perush, Gen. 2:7; Kitvei Ramban 1: 103, 134; 
MS JTS Mic. 1895, fols. Ilb-12a. And cf. M. Chaze, "Le sens esoterique du voeu et du 
serment selon quelques auteurs des XIIIe et XIVe siecles en Espagne et en Italie," Revue des 
etudes juives 138 (1 979): 250-25 1. 

178. Cf. Be'ur le-Ferush ha-RaMBaN, fol. 29c; Shem Tov ibn Gaon, Keter Shem Tov, fol. 
52a; Isaac of Acre, Me'irat 'Einayim, pp. 234-235. 

179. Cited by Joshua ibn Shu'aib, Derashot, fol. 86a. See D. Horwitz, "The Role of Philo- 
sophy and Kabbalah in the Rashba," p. 85. 
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addressed Moses through the feminine potency or the attribute of 
judgment-is alluded to in the repetition of the expression "He spoke unto 
him," occurring for the first time in the middle of the verse, 13x i x n ,  and 
the second time at the end in the form, 1-5x 12Y91. Scripture repeats itself, 
writes Nahmanides, "to indicate that which they [the rabbis] said in the 
tradition ( ? h a )  regarding the voice that came to  Moses from heaven from 
above the ark-cover and from there it spoke to him."Is0 What is crucial 
from my vantage point is the fact that the view which Nabmanides cites as 
something the rabbis "said in the kabbalah" is found in a classical midrashic 
anthology.I8l This "tradition," moreover, is understood in light of a theo- 
sophic process involving the dynamic of the masculine and feminine poten- 
cies of God. Hence, in this instance, it may be said that for Nahmanides the 
word 85xg designates an aggadic tradition whose "real" or implicit meaning 
is only grasped by reference to a kabbalistic idea. Indeed, on strictly ter- 
minological grounds there is evidence that for Nabmanides the word ?hi, is 
not always restricted to the limited sense of mystical or esoteric tradition; it 
refers more generally to the rabbinic oral law that comprises aggadic ele- 
ments which-in Nahmanides' mind-are connected with kabbalistic 
themes.ls2 

In the final analysis, I do not think that Nahmanides would have felt the 
need to distinguish carefully between the aggadic and kabbalistic 
approaches to  Scripture. Naturally, I do not deny that there are instances in 
his writings where the aggadic or midrashic interpretation is rejected in 
favor of a kabbalistic one183 or where the kabbalistic interpretation is offered 
as an alternative to a more straightforward aggadic one.Is4 The point I am 

180. Perush, Exod. 25 (p. 453). 
181. Cf. Sqre Be-Midbar, pisqa 58 (ed. Horovitz, p. 56). Chavel has suggested in the notes 

to his edition of Nabmanides' commentary (2:452) that the source for Nabmanides is Numbers 
Rabbah 14:32. 

182. Cf. Perush, Gen. 46.1 (p. 251) where Nahmanides says the Aramaic translators, Onke- 
10s and Jonathan ben Uziel, were guided in their translations by "things that were known to  
them by tradition, and their secret is for those who know hidden wisdom." Cf, commentary to  
Lev. 18:4 (p. 100) where Nabmanides says about the spiritual state of Elijah: "as it appears 
from what is written [in Scripture] . . . and from what we know about him in the tradition ( ~ 1 7 9  
+>PP imn)." See also Nabmanides' introduction to the Commentary on Job, Kitvei Ramban, 
1:23. And cf. Kitvei Ramban, 1:160, where Nabmanides refers to an aggadic passage in b. San- 
hedrin 92a in these terms: 1I7ni>i n h p  7, ?>. See also Perush, Gen. 34:12; Lev. 23:24; Num. 11: 16, 
22:33, 24:20; Deut. 8:3; Kitvei Ramban, 1:266. 

183. Cf. Perush to  Exod. 3:2, Lev. 23:40, Num. 20: 1 (noted by Septimus, "Nahmanides and 
the Andalusian Tradition," p. 21, n. 37). 
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making, however, is that, methodologically speaking, Nahmanides did not, 
so far as I can tell, differentiate between rabbinic and kabbalistic modes of 
scriptural interpretation. The one as the other assumes, in Septimus' words, 
a "layer of meaning coexisting but going beyond the plain sense of the 
t e ~ t . " ' ~ 5A key term for Nabmanides that accounts for both aggadic and 
kabbalistic meaning in Scripture and that bridges the gap between text and 
interpretation is that of rernez. Nahmanides uses this term, or any of its 
derivatives, to indicate the layer of meaning that is implicit or inherent in the 

"the 
Torah makes explicit and alludes."186 It lies beyond the confines of this 
paper to treat in a comprehensive manner the development of this terminus 
technicus from talmudic and midrashic sources to medieval halakhic and 
kabbalistic texts. Suffice it to say that Nahmanides' usage does have its 
roots in the earlier usage, specifically in those contexts where rabbinic 
authors used the word rernez to  refer to  an allusion to a certain practice or 
custom in a biblical text.I8' By utilizing this word Nahmanides is making 
clear that in his opinion kabbalistic truths-as aggadic explanations-are 
implicit in the body of Scripture.Is8 Paradigmatically, in the introduction to 

184. For examples, see Septimus, op. cit., p. 23, n. 41. 
185. Ibid., p. 22, n. 41. 
186. Cf. Perush to Gen. 48:7. And see She'elot u-Teshuvot le-RaSHBA, 1.9: "In every thing 

for which there is a tradition . . . at  times the matter is alluded t o  in Scripture. It is not that this 
allusion is necessitated [by the text] but only that the tradition necessitates it. And the matter is 
verified by [both] Scripture and the tradition" an22 m i l  xinn p ~ >D ~ D Y D ~ .  l>,'I>>nlnl . . nhj/ W'W 

f i > p r n ~>in33~ I Y ?nnxn7i nil>j/> ilnvi>n p i  ni>m xina rnia nlnlw x?i. Elsewhere ibn Adret uses the 
technical expression that the Torah "speaks and alludes," i.e., has both a literal and figurative, 
exoteric and esoteric, meaning. See She'elot u-Teshuvot le-RaSHBA, 1:423: "the words of 
Torah . . . are revealed and hidden, they speak and allude" ytniii yinix inmi a5>1 . . . min w~i ;  
5:55: "the Torah in its entirety alludes and speaks" ninixi nmii 8312 niinnw. 

187. For examples in tannaitic and amoraic literature, see W. Bacher. 'Erkhei Midrash, 
trans. A. Rabinowitz (Tel Aviv, 1923), pp. 124-125, 295-297. 

188. See Septimus, "Nahmanides and the Andalusian Tradition," pp. 22-23, n. 41, and 
references cited there. To  these may be added Gen. 15:7, 20:3, 23:40, 24:1, 26:5; Exod. 12:12, 
13:5, 13:8, 14:19, 16:6, 21:2; Lev. 16:8,25:15; Num. 8:3; Deut. 32:7; Kitvei Ramban, 1:161,2:303. 
The word in1 also characterizes typological exegesis for Nahmanides; see commentary to  Gen.  
2:3 and parallel in Kitvei Ramban, 1:168; Lev. 26:16 and parallel in Kitvei Ramban, 1:262; Deut. 
4~30 .  On this theme in Nahmanides, see Funkenstein, "Nahmanides' Symbolical Reading of 
History," and esp. the citations in nn. 44-45. And cf. Bacher, "L'Exegese Biblique dans le 
Zohar," p. 39, who makes a similar observation with respect to  the use of the word t m  in the 
Zohar as an interpretative method that corresponds to typology in Christian exegesis. Nah- 
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his Torah commentary Nahmanides writes: "Everything is written in the 
Torah explicitly (viim) or  is alluded to (;lrni>) in the words, numerical 
equivalences, the forms of the letters . . . or in the tips of the letters and their 
crownlets . . . for these allusions are not comprehended except in an oral 
transmission going back to Moses at  Sinai (5x ;lf)x j x  i31i>nvx5 15x8 D'~D~; I?) 

?I~DD 8wn YY ;19)."189 Again, in the commentary to Exod. 12:12 he writes, 
"Scripture hints and deals briefly with hidden matters," 1 x 7 1  t in i3  > inm 
~ 5 ~ 1 2 .The text thus makes explicit the external aspect while implying the 
internal aspect through hints and allusions. This assumption is shared, 
according to Nahmanides, by the ba'al 'aggadah and the mequbbal, who 
both set as their task the drawing out of the implied truths embedded in the 
text. 

The central role played by 'aggadah in Nahmanides' kabbalah can also 
be seen from the fact that he cites Sefer ha-Bahir as Midrash R. Nebuniah 
ben ha-QanahlgO or simply as m i d r a ~ h , ' ~ ~disclosing the fact that he was of 
the opinion that this kabbalistic text was not only midrashic in nature but 
also of tannaitic origin. Thus the same passage cited in the Torah commen- 
tary to Gen. 1:l in the name of the Midrash R. Nebuniah ben ha-Qanah is 
cited in Torat ha-Shem Temimah in the name of "our rabbis," 1 1 3 r n 2 1 . ~ ~ ~In 
his commentary to Gen. 1:3 Nahmanides cryptically refers to the Bahir in 
these terms: "Our rabbis have in this matter a midrash concerning a hidden 
secret," n 5 ~ 1YID> W ~ Y D .Or, again, in his commentary to Gen. 1:8 he thus re- 
fers to the Bahir: "they have a mysterious midrash," x 5 ~ 1vita on? v?.  Nah-
manides' implicit assumption regarding the relationship between the Bahir 

manides also employs the word m i  or derivatives in the sense of symbol, i.e., a thing below is a 
tni for that which is above, for the former is a sign or symbol of the latter. In that sense tni is 
equivalent to ,ID. Cf. Bacher, op, cit., p. 38 who has noted this equivalence in zoharic termino- 
logy. See also idem, 'Erkhei Midrash, p. 125, n. 1. This usage is widespread in medieval kabba- 
listic sources. The identification of tni as the allegorical mode of interpretation in the famous 
acrostic PaRDeS is misleading if one does not bear in mind that tni does in fact function 
primarily in the kabbalistic sources in the sense of mystical symbol. This point, as far as I am 
aware, has been largely overlooked in the scholarly literature. 

189. Perush, Introduction (p. 4). 
190. See, e.g., Gen. 1:1, 2:7, 24:1, 38:29,46:1,49:24; Exod. 2:25, 15:27, 20:8; Lev. 23:40 (see 

Kitvei Ramban, 1:181), 26:16; Num. 15:31; Deut. 16:20, 22:7, 33:12, 23. See also Sha'ar ha- 
Gemul in Kitvei Ramban, 2:306. 

191. Cf. Gen. 1:3, 8; Deut. 33:6. 
192. Kiivei Ramban. 1:157. 
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and the kabbalistic allusions in rabbinic 'aggadah is stated explicitly in a 
passage from R. Isaac ben Jacob ha-Kohen of Soria cited by R. Shem Tov 
ibn Shem Tov: "This is the way [of the rabbis] . . . to allude by means of 
allusions to  a deep, wonderful and hidden secret. And of the allusions which 
they mentioned in the haggadot in the Talmud and the midrashot, the one 
that is [considered] the greatest and most important by the kabbalists . . . is 
Sefer ha-Bahir."ly3 According to R. Isaac, therefore, there is no  substantial 
difference between the kabbalistic allusions found in aggadic material in the 
Talmud or  separate midrashic collections and the kabbalistic 'aggadot 
found in the Bahir. From the interweaving of aggadic and Bahiric passages 
in Nahmanides one can safely conclude that he would have subscribed to R. 
Isaac's formulation. 

This assumption is important for two reasons when evaluating Nah- 
manides' kabbalistic hermeneutic: first, as a source for citation the Bahir 
was as authoritative as any other standard midrashic collection; second, 
insofar as he read the Bahir as an ancient midrash he was able in turn to read 
midrashic texts in light of Bahiric symbolism. One therefore finds that in 
many instances where Nahmanides cites the Bahir he cites in addition a 
standard midrashic or aggadic p a ~ s a g e . 1 ~ ~  We have already seen one exam- 
ple where Nahmanides reads an aggadic passage in light of the Bahir, and 
this in turn generates a kabbalistic reading of Scripture. Another striking 
example of this is to be found in Nahmanides' commentary to Gen. 24: 1 ,  
"And the Lord blessed Abraham with all things," 532 D ~ > X113 ';n.Iy5 In 
connection with that verse Nahmanides discloses an esoteric truth about the 
nature of the ninth and tenth divine attributes, Yesod and Shekhinah, by 
interpreting the talmudic 'aggadah in light of Bahiric symbolism.1y6 By read- 
ing the text kabbalistically the word ?,> becomes a name for Shekhinah, who 
is so called because she is "in the All," ba-kol, the All referring in turn to 
Yesod. Hence, through the kabbalistic reading of the aggadic passage one 
gains a deeper understanding of the biblical passage, i.e., that G o d  "blessed 

193. Sefer ha-'Emunot (Jerusalem, 1968), fol. 94a, cited by Scholem, Madda'ei ha-Yahadui 
2 (1927): 277. For discussion of this text and a partially different translation, see Scholem, 
Origins of the Kabbalah, pp. 40-41. 

194. Cf. Perush, Gen. 24: 1, 46: 1, Exod. 20:8; Lev. 23:40; Num. 15:3 1. See Abudarham ha- 
Shalem (Jerusalem, 1963), p. 127. 

195. Cf. Saperstein, Decoding the Rabbis, p. 220, n. 65. 
196. Cf. Perush, Exod. 19:5, Deut. 5:16. 
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Abraham with all things" means not only that the latter was the recipient of 
all sorts of mundane blessings (the literal meaning) but indicates as well (on 
a symbolic level) the special relationship that Abraham, the mundane cor- 
relate of the attribute of Hesed, had to  the  Shekhinah. Even a cursory glance 
at  this passage will show how unusual it is, for, instead of giving a sentence 
or  two, Nahmanides delivers a rather lengthy discourse deciphering the kab- 
balistic symbolism, utilizing several aggadic texts as well as two key sections 
from the Bahir. Interestingly, Bahya ben Asher at  the end of his commentary 
on the verse writes: "Understand this principle, for the matter is hidden. The 
RaMBaN,  blessed be his memory, disclosed the matter explicitly, and he 
extended the explanation beyond what was required." This is indeed a 
curious remark, coming as it does from the pen of a writer whose kabbalistic 
commentary far exceeds that of Nahmanides in volume and scope. 

One must also bear in mind that  Nabmanides was fully committed to the 
notion that the 'aggadot themselves, although not necessarily in every case, 
operated on two levels, the exoteric and esoteric. Thus, for example, in his 
commentary to  Gen. 1:7 he cites an  enigmatic saying of Ben Zoma from 
Genesis Rabbah 4:7 and suggests that perhaps he "had a hidden explana- 
tion whose secret he did not want to reveal."'97 In his commentary to Gen. 
6:6 (a passage that I have already commented upon above in a different 
context) he argues in the other direction, assuming that the midrash alluded 
to a secret truth that he cannot elaborate upon further in writing: "In Gene-
sis Rabbah with respect to this important matter there is a parable ( m x  T ~ ~ Y  

Llvn2) . . . and it is a great secret which cannot be written (~n?)  N?Lli-rln p  N i n  

2 n ~ L l ) . " ~ ~ V nhis explanation of the issue of separation mentioned in Gen. 
1 :14, "God said, 'Let there be lights in the expanse of the sky to  separate day 
from night,"' Nahmanides brings together several distinct aggadic tradi- 
tions by understanding their hidden meaning in light of one kabbalistic 
explanation: "'He separated [the light from darkness]' (Gen. 1:3). R .  Judah 
ben Simon said, 'He separated it for H i m ~ e l f . " ~ ~  . . . And if you can know 
their [the rabbis'] intention in saying in the Blessing of the Moon, 'a crown 
of splendor ( m w n  niuu) for those borne by Him from birth,'20° you would 

197. Ibid., Gen. 1:7 (p. 19). 
198. Ibid., Gen. 6:6 (p. 50). 
199. Genesis Rabbah 3:6 (ed. Theodor-Albeck, p. 22). 
200. Cf. b. Sanhedrin 42a. 
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know the secret of the primordial light, and that of the hiding and separa- 
tion [of the light], as it is said, 'He separated it for Himself,' and the secret of 
the 'two kings who make use of one crown,'20' for in the end 'the light of the 
moon shall become like the light of the sun, and the light of the sun shall 
become sevenfold' (Isa. 30:26)."2O2 The esoteric meaning of the aggadic 
explanation of God's separating the light for Himself is identical with the 
meaning of the legend regarding the sun and moon, who were compared- 
before God  diminished the light of the moon-to two kings making use of 
one crown. In kabbalistic terms, the sun and moon refer to Tif'eret and 
Shekhinah, the masculine and feminine aspects of God,  alluded to in the 
Blessing of the Moon in the phrase "crown of splendor" ( n i ~ ~ nnluy). 

Hence, that God  separated the light for Himself means really that God 
separated the light from Himself, i.e., there was a separation within the 
divine between the masculine and feminine, the sun and the moon, the splen- 
dor and the Although there was this primordial separation of these 
forces, in the end there will be unity between them, as was prophesied by 
Isaiah. The 'aggadah-and ultimately Scripture itself-is here transposed in 
the key of kabbalistic theosophy. 

Nahmanides similarly assumes an esoteric meaning to 'aggadah in his 
commentary to Exod. 19: 13 where he rejects Rashi's literal reading of a pas- 
sage from Pirqei R. 'Eli'ezer, chap. 31, and proposes that this legend 
contains an allusion to  a kabbalistic secret.204 Although in this case it is clear 
that the kabbalistic understanding is offered as an alternative to the mid- 
rashic, it is noteworthy that even the former is linked to an aggadic state- 
ment. Moreover, as we have seen, in his commentary to Deut. 21:22 
Nahmanides rejects Rashi's figurative reading of an  aggadic text and alludes 
to a kabbalistic interpretation. By contrast in his commentary to  Deut. 11:8 
Nahmanides cites Rashi's explanation, which is a paraphrase of the follow- 
ing midrashic comment concerning the bodily obligations that are to be ful- 
filled outside the land of Israel: 

"You will soon perish [from the good land that the Lord is assigning to you]. 

201. Cf.b. Hullin 60b. 
202. Perush, Gen. 1:14 (p. 23). 
203. Cf.Be'ur le-Ferush ha-RaMBaN, fol. Ic; Keter Shem Tov, fol.28b; Me'irat 'Einayim. 

p. 25. 
204. See Septimus, "Nabmanides and the Andalusian Tradition," pp. 16-17, n. 21. 
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Therefore impress these My words upon your very heart [bind them as a sign 
on your hand and let them serve as a symbol on your forehead]" (Deut. 
11:7-8): Even though I am exiling you from the land to outside the land, be 
distinguished [or marked, D?--nn] by the commandments, so that when you 
return they will not be considered novelties for you. This may be compared to 
a mortal king who got angry with his wife and sent her to her father's house. 
He said to her, "Adorn yourself with your jewelry so that when you return 
they will not be novelties for you."Z05 

Commenting on  this Nahmanides writes, "In this midrash there is a deep 
secret and I have already alluded to it."206 Nahmanides, as Shem Tov ibn 
Gaon already noted,1°7 refers to his esoteric explanation of the expression 
"the laws of the God  of the land," p x a  -a?x w w n , to which he alludes in his 
commentary to  Gen. 24:3 and 26:5. In the latter context he explains that 
Abraham's fulfillment of the entire Torah, as well as his knowledge of the 
mystical reasons for the commandments and the secrets of the Torah, was 
possible only in the land of I~rael .2~8 Even though there are bodily obliga- 
tions that are not dependent on the land for their fulfillment, the essence of 
the commandments is tied to the land, for there is a mystical connection 
between the land, i.e., the Shekhinah, and the commandments.209 This is the 
meaning of the expression "the laws of the God  of the land," i.e., the laws of 
that G o d  are particularly bound to the land, and it is the esoteric meaning of 
the midrashic parable which sees the fulfillment of certain commandments 
outside the land as a form of adornment which will keep one properly pre- 
pared for reentry into the land. 

Finally, there is the well-known comment contained in Nahmanides' 
own account of his disputation with Friar Paul at  Barcelona in 1263. Any 
treatment of Nahmanides' attitude towards 'aggadah, even if limited, as in 
our case, to the role of 'aggadah in his kabbalistic exposition, must take this 
comment into account. When presented by his opponent with the aggadic 
statement that the Messiah was born at  the time of the destruction of the 

205. Sijre Deuteronon?).., pisqa 43 (ed. Finkelstein, p. 102). 
206. Perush, Deut. 1 1: 18 (p. 394). 
207. Keter Shem Tov, fol. 51b. 
208. Perush, Gen. 26:5 (p. 150). 
209. See above, nn. 138-139. 
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Temple,21oNahmanides at first replied: "I do  not believe in that haggadah, 
but it is proof for my words." When Paul retorted, apparently in an outcry, 
"See, he contradicts their books," Nahmanides responded more cautiously: 
"Either this 'aggadah is not true, or else it has another explanation accord- 
ing to the mystery of the sages (o3nm;l ? n ~ n ) . " ~ l ~  He then stated, as an 
obvious polemical tactic, that he would accept the 'aggadah literally, for it 
afforded proof for his case, i.e., insofar as Jesus was not born on the day of 
the destruction of the Temple, he could not have been the true Messiah. 
Scholem suggested that Nahmanides' true intention in the remark that the 
aggadic passage might have "another explanation according to the mystery 
of the sages" could be gathered from a text by one of Nahmanides' disciples, 
Sheshet des Mercadell, concerning the secret of metempsychosis, in which 
this 'aggadah figures as a key proof-text.2I2 If Scholem has correctly under- 
stood Nahmanides' allusion, then the first option in Nahmanides' remark 
that the 'aggadah may not be true should be construed as a rejection of a 
literal reading of the aggadic text. In effect, the two parts of the statement 
are not in any way contradictory or incompatible, for the claim that the 
'aggadah may not be true simply means that a strictly literal reading is not 
true, and this is precisely what is implied in the suggestion that follows 
regarding the possible mystical or esoteric reading. It is important to  note, 
moreover, that the Latin protocol of the disputation does not have any 
mention of Nahmanides' second alternative concerning the possibility of a 
secret underlying the aggadic text.2'3 Furthermore, there is no other refer- 
ence to kabbalistic matters in the account of the disputation. It may very 

210. j. Berakhot 2:4 (5a). For other references to this legend in rabbinic sources, see L. 
Ginzberg, The Legends of the Jews (Philadelphia, 1968), 6:406, n. 53. The use of this aggadic 
tradition was extended by Friar Raymond Martini in his Pugiofideiadversus Mauros et Judeos. 
See R. Chazan, "From Friar Paul to Friar Raymond: The Development of Innovative Mis- 
sionizing Argumentation," Harvard Theological Review 76 (1983): 301-302. 

21 I .  Kitvei Ramban, 1:306. 
212. Scholem, Origins of the Kabbalah, p.  459. See the text published by Scholem, "A Study 

of the Theory of Transmigration in Kabbalah during the X l l l  Century," Tarbiz 16 (1945): 143 
[in Hebrew]. 

213. The Latin text simply states that Nahmanides denied the authority of aggadic texts 
because "they were, he claimed, sermons, in which their teachers often lied for the purpose of 
exhorting the people." 1 have utilized the English translation in R. Chazan, "The Barcelona 
'Disputation' of 1263: Christian Missionizing and Jewish Response," Speculum 52 (1977): 
836-837. The original text is published in Y. Baer, "The Disputations of R.  Yehiel of Paris and 
of Nahmanides," Tarbiz 2 (1931): 187 [in Hebrew]. 
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well be, therefore, that Nahmanides added this one reference for his Jewish 
audience. In the context of the disputation he only wanted to invalidate the 
Christological reading of the talmudic legend by either denying the literal- 
ness of it or accepting it as literally true for the sake of the argument. 

That this interpretation of Nahmanides' remark is plausible may be sup- 
ported by a second comment of Nahmanides which, to my knowledge, has 
been overlooked by all writers who have tried to understand Nahmanides' 
position as expressed in the disputation. I am referring to a statement made 
by Nahmanides in his commentary to Exod. 24: 1, "Then he said to Moses, 
'Come up to the Lord.' " Nahmanides interprets the passage attributed in b. 
Sanhedrin 38b to R. Idi, according to whom the verse must be interpreted as 
follows: God tells Moses to come up to Mefatron, whose name is like that of 
his Master.214 Commenting on this passage Nahmanides notes: 

I have already mentioned the [rabbis'] intention with respect to this name 
[Mefafron], and all their words are true. Yet they spoke in that homily (nnn)  
as one who conceals his face (D'ID i'nDn,), for R. Idi did not reveal to this here- 
tic ( yn )  who asked the question the matter of the great Metafron and his 
secret, God forbid.215 

As may be discerned from other contexts in Nahmanides' ~ o m m e n t a r y , ~ ' ~  it 
is clear that, according to his kabbalistic system, Metafron refers to the 
Shekhin~h .~"The latter has Metatron as one of its names because this divine 
grade is entrusted with providential care, and the name Metatron, at least 
according to the etymology accepted by Nahmanides, means the "guide of 
the road," 1178 8iin.218 In any event, it is precisely this mystical explanation 

214. Nahmanides ad loc. rejects Rashi's interpretation, according to which Metatron is the 
one who told Moses to come up to God .  See the commentary of Rashi to  b. Sanhedrin 38b, s.v., 
~ i i u ~ n  interpretation is accepted by R .  Meir ha-Levi Abulafia; see Septimus, in. Rashi's 
Hispano-Jewish Culture in Transition, p. 167, n. 18. 

2 15. Perush, Exod. 24: 1 (p. 448). 
216. Cf. ibid., Exod. 12:12, 23:20. 
217. For other references to this tradition in thirteenth-century Catalan kabbalistic 

sources, see Scholem, Origins of the Kabbalah, p. 187, n. 214, and pp. 214-215, 299. On  the 
identification of Shekhinah as an angelic presence, see above, n. 100. See also the anonymous 
fragment in MS JTS Mic. 1892, fol. 54a, where reference is made to Nabmanides' commentary 
to Exod. 24:l.  

218. The etymology according to this interpretation is derived from the Latin metator, 
meaning a "measurer" or  "one who marks out." Such a usage is to be found already in tan- 
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that, according to Nahmanides, R. Idi did not want to divulge to the 
heretic. Is it unreasonable to  draw the methodological parallel between this 
explanation by Nabmanides of the talmudic discussion and his own experi- 
ence at Barcelona? Just as the third-century Palestinian rabbi did not wish 
to expound upon the mystical meaning of Mefatron before the sectarian, so 
too Nahmanides refrained from expounding upon the mystical meaning of 
the 'aggadah about the Messiah before the Christian.2'9 

Indeed, on the next day, Nahmanides returned to the question of this 
'aggadah, this time placing it in the context of a longer explanation on the 
general status of 'aggadot.Here we find again a two-staged approach on the 
part of Nahmanides: at first he states that he does not accept as authorita- 
tive the legend about the Messiah's birth on the day of the destruction of the 

naitic sources, as is pointed out by Nahmanides himself in the commentary to Exod. 24: 1 .  See 
Sifre Deuteronomy, pisqa 338 (ed. Finkelstein, p. 388), and the editor's note 2, ad loc. The refer- 
ence there, however, is not to  Metatron the angel. Cf. P. S. Alexander, "The Historical Setting 
of the Hebrew Book of Enoch," Journal of Jewish Studies 28 (1977): 164, n. 15. Nahmanides 
conflates this supposed Latin etymology with the Greek etymology-which he mentions speci- 
fically-of metator, which means "messenger." The latter etymology was popularized by the 
talmudic dictionary 'Arukh of Nathan ben Yehiel of Rome. Such an etymology for Metatron is 
found in a citation by R .  Ezra of Gerona in the name of Isaac the Blind of Provence; see 
Scholem, Origins of the Kabbalah, pp. 298-299. Cf. also H .  Odeberg, 3 Enoch or the Hebrew 
Book ofEnoch (New York, 1973). pp. 127-128 (Introduction). A recent attempt to substantiate 
the supposed etymology of Metatron from the Latin metator (combined perhaps with the 
Greek metron) has been made by G .  Stroumsa, "Form(s) of God:  Some Notes on Metatron and 
Christ," Harvard Theological Review 76 (1983): 287. For another account of the etymology of 
Metatron as deriving from the Greek synthronos (which is synonymous with metathronos), see 
S. Lieberman's appendix in I. Gruenwald, Apocalyptic and Merkavah Mysticism (Leiden, 1980), 
pp. 235-240. 

219. In this regard it is of interest to consider the following words of Yehiel ben Joseph of 
Paris in his disputation with Nicholas Donin at the court of Louis IX in 1240 (cited from S. 
Griinbaum, Wikkuah [Thorn, 18731, p. 2): "There are in them [the words of the rabbis in the 
Talmud] matters of 'aggadah to draw the heart of a person [cf. b. Hagigah 14a; Slyre Deutero- 
nomy, pisqa 317, p. 359; and see Hillel of Verona, Sefer Tagnlulei Nefesh (Jerusalem, 1981), p. 
1811 so that he will understand the external sense (nu35an p n j )  And there are in them wonder- 
ful [or secret] words ( X ~ D  737) which are difficult for the infidel, heretic, or apostate to believe. 
Concerning these there is no need to respond to you. If you want you may believe them, and if 
not, then do not believe them, for no law is determined by them." These words come strikingly 
close to those of Nahmanides (discussed below, see references in n. 222). Cf. J. Katz, Exclusive-
ness and Tolerance: Studies in Jewish-Gentile Relations in Medieval and Modern Times (New 
York, 1962), pp. 108-1 13: R.  Chazan, "A Medieval Hebrew Polemical Melange," Hebrew 
Union College Annual 51 (1980): 110, n. 68; Jeremy Cohen, The Friars and the Jews: The Evolu- 
tion of Medieval Anti-Judaism (Ithaca, 1982), p. 70; H .  Maccoby, Judaism on Trial: Jewish- 
Christian Disputations in the Middle Ages (London, 1982), pp. 36-37. 
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Temple because there is another rabbinic tradition which places the birth of 
the Messiah "shortly before the end of days, when he will come to  deliver us 
from exile." Immediately after stating this, Nahmanides, quite remarkably, 
reiterates his position of the preceding day and asserts that he accepts the 
'aggadah concerning the birth of the Messiah on the day of the destruction 
of the Temple according to its literal meaning because, when taken as such, 
it proves that Jesus is not the Messiah, for he was not born on that day: 9>x 
D;I?W iw3  ~ K W  man mix hi)n nwnm ;1wi K?;~wm a  32 aVmn nnxw in> ;~DIWD> 

DIV inix2 '~511x? KI;IW . . . nwn.220 Clearly, the technique used by Nahmanides 
is to give in to  the Christian demand that he accept the 'aggadah because he 
could utilize that very 'aggadah in a polemical way to undermine the Chris- 
tological stance. Nahmanides' acceptance of an 'aggadah that he ultimately 
rejects is not a blatant contradiction, but merely points to a stratagem used 
to counter the claims of the disputant.22' In this case there is no mention of 
the other alternative regarding the possibility that the aggadic statement 
may contain a secret or mystical explanation. There is no mention of this 
here because at this stage of the argument such a consideration is completely 
irrelevant. That is, what Nahmanides wishes to impart to  the reader of his 
account of the disputation is that at this point he was prepared to accept 
Friar Paul's insistence that he accept the 'aggadah, for by accepting it he was 
able to use it to attack his opponent's position. 

For the purposes of this paper it is necessary to  reflect further on the 
implications of Nahmanides' fuller remark made at the disputation concern- 
ing the nature of 'aggadah. Nahmanides, as I have already mentioned 
above, stated with respect to midrash or  'aggadah that if one believes it, it is 
well and good, but if one does not believe it there is no harm.222 Reflecting 
on this statement, several scholars in the past had been led to  the conclusion 
that Nahmanides was arguing against his own belief; the disclaimer must be 
seen only in the polemical context and not as representative of his true view- 
point.223A growing scholarly consensus, however, challenges this interpre- 

220. Kitvel Ramban, 1:308-309. 
221. The point is stated clearly in D. Berger's review of H.  Maccoby's Judaism on Trial, 

Jewish Quarterly Review 76 (1986): 255. 
222. Kitvei Ramban, 1:308. See statement of Yehiel ben Joseph cited above, n. 219. 
223. Y. Baer, "The Disputations of R. Yehiel of Paris and of Nahmanides," p. 184; idem, A 

History ofthe Jews in Christian Spain (Philadelphia, 1961), 1: 153; C. Roth, "The Disputation at 
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tation and maintains that what Nahmanides said about 'aggadah is a sincere 
statement of his belief.**4 One of the more cogent presentations of this line of 
argument is that of Septimus, who has argued that there is sufficient 
evidence in Nahmanides' biblical commentary, a nonpolemical context, to 
show that Nahmanides was indeed prepared to reject outright aggadic state- 
ments. Hence, Nahmanides did not only want to undercut the force of the 
Christian stance to prove the truth of Christianity from aggadic statements, 
according to Septimus, but this represents, on the contrary, his true posi- 
tion. It will be recalled that Saul Lieberman had already argued that Nah- 
manides' apparent take-it-or-leave-it attitude towards 'aggadah, or more 
precisely aggadic passages that have no halakhic implications, had its prece- 
dent in geonic traditions such as nnx ?Y pniP pt.225 In Septimus' view, 
however, Nahmanides' attitude towards 'aggadah was somewhere in 
between the literalist approach of the Franco-German tradition and the 
Andalusian rationalistic attitude, which saw a need to  allegorize 'aggadot in 
order to  make them more feasible. Indeed, in Septimus' opinion, when Nah- 
manides "resorts t o  kabbalistic defense it is often of aggadot that are entirely 
beyond the reach i.e., his kabbalistic of Andalusian ~nderstanding,"**~ 
interpretation of 'aggadot serves first and foremost as a response to  ration- 
alist critique. Thus, Septimus calls our attention to "a basic terminological 
point of contact between Nahmanides' polemical disclaimer and his mature 

Barcelona (1263)," Harvard Theological Review 43 (1950): 128; M. Cohen, "Reflections on the 
Text and Context of the Disputation of Barcelona," Hebrew Union College Annual 35 (1964): 
170-1 7 1 : H.  H .  Ben-Sasson, Peraqim be-Toledot ha- Yehudim bi- Yemei ha-Beinayyim (Tel-
Aviv, 1969), p. 251; R.  Chazan, "The Barcelona 'Disputation' of 1263," pp. 836-837; idem, 
"From Friar Paul to Friar Raymond," pp. 300-301; J .  Cohen, The Friars and the Jews, pp. 
118-1 19. See also H.  Beinart's article on the Barcelona disputation in Encyclopaedia Judaica 
4:214. 

224. See H .  Maccoby, Judaism on Trial, pp. 44-48, 58-66, 68-74; and the review of Mac- 
coby's book by D. Berger, p. 225. See also the articles of Lieberman, Septimus, and Fox men- 
tioned in the following notes, and cf. the note of Chavel to his edition of Nahmanides' account' 
of the disputation, Kitvei Ramban, 1:308. 

225. Cf. S. Lieberman, Shikiin (Jerusalem, 1970), pp. 82-83. On  the geonic tradition, see 
Aaron Marcus, Qeset Sofer, introduction to She'elot u-Teshuvot min ha-Shamayim (Cracow, 
1895). pp. 22-23; and cf. S. W. Baron, A Social and Religious History of the Jews, 6: 176 ff. 

226. Septimus, "Nahmanides and the Andalusian Tradition," p. 19. Cf. S. Schechter, 
Studies in Judaism (New York, 1970), pp. 223-224, who thus characterized Nahmanides' pre- 
sentation of kabbalistic truths: "It was chiefly when philosophy called in question his deep 
sympathies with even lower humanity, and threatened to withdraw them from those ennobling 
influences under which he wanted to keep them, that he asserted his mystical theories." 
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exegesis." That is, Septimus accepts Nahmanides' denial of aggadic author- 
ity at the Barcelona disputation as his genuine opinion on the basis of the 
fact that in his commentary "he almost invariably attaches the term agga- 
dah to those interpretations about which he seems uneasy, which make 
sense only when interpreted nonliterally, or whose seriousness and author- 
ity he is calling into question.22' Although I do not believe that on a purely 
terminological basis Septimus' position can be maintained in every case,22s 
the main thrust of his argument is well-taken insofar as Nahmanides clearly 
did not uphold the literal meaning of every aggadic remark. Recently, 
Marvin Fox has supported Septimus' position on this score by both locating 
Nahmanides' circumspect attitude towards 'aggadah in the larger context of 
rabbinic authorities and by establishing various typologies in Nahmanides' 
commentary, especially on the book of Genesis, in which aggadic passages 
are reje~ted.22~ With respect to this essential issue, then, there can be no 
argument. 

Septimus is therefore correct in pointing out that Nahmanides' reading 
of 'aggadot is not as straightforward and simple as that of Rashi. To be sure, 
as he indicates, there are sufficient examples in Nahmanides' commentary 
where aggadic statements are rejected without any indication that they 
embrace a deeper, mystical meaning. I thus agree with Septimus' claim that 
"Nahmanides did not see kabbalistic interpretation as a universal key to the 
understanding of all aggadah."230 Septimus is likewise correct in emphasiz- 
ing that the view that "because Nahmanides was a kabbalist he must have 
accepted the authority of all aggadah" is patently fallacious.23' Nevertheless, 
it seems to me that in his effort to correct a widespread misconception 
regarding Nahmanides' attitude to 'aggadah, Septimus gives insufficient 
notice to what is in fact the critical issue in determining the role of 'aggadah 

227. Septimus, op. cit., p. 21. 
228. See, e.g., Perush, Exod. 1:1, 19:13; Lev. 16:s; Num. 1:32. 
229. See M. Fox, "Nahmanides on the Status of Aggadot: Perspectives on the Disputation 

at Barcelona, 1263," Journal of Jewish Studies, 40 (1989): 95-109. 
230. A similar point has been made with respect to Nahmanides' disciple, R. Solomon ibn 

Adret; see the studies of C. Horowitz and D. Horvitz cited above, n. 29. 
231. Septimus, "Nahmanides and the Andalusian Tradition," p. 21, n. 37. This view is attri- 

buted by Septimus to Scholem, but I am unable to locate any passage in Scholem's writings that 
would warrant such an attribution. See the claim of Maccoby, Judaism on Trial, p. 37, that R.  
Yehiel of Paris certainly thought that aggadic passages have an allegorical or mystical meaning, 
"for Jewish mysticism took much of its sustenance from these very passages, understood in a 
figurative or coded sense." 
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in Nahmanides' kabbalistic exposition. The real concern is not whether 
Nahmanides' posture as a kabbalist forced him to accept as binding every 
single aggadic statement, but rather the central position accorded to the 
theosophic reinterpretation and transformation of 'aggadot in Nahmanides' 
kabbalistic exegetical activity. When the issue is posed in this way it seems to 
me undeniably clear that such exegetical activity is beyond doubt the life- 
blood of Nahmanides' work in the area of kabbalah. From that perspective 
it can be said, inverting Septimus' language, that Nahmanides saw aggadic 
interpretation as the universal key to the understanding of kabbalah.232 
Moreover, in evaluating Nahmanides' kabbalah and its relationship to 
'aggadah, one cannot simply focus on passages where the author uses the 
term, for in the majority of cases he cites aggadic texts without labeling them 
as such. Viewing the matter this way, one is led to the obvious conclusion 
that aggadic exegesis is central to Nahmanides' kabbalah. One would be 
hard-pressed to ignore this dimension when one examines Nahmanides' 
kabbalistic statements. 

In light of the above it seems to me necessary to qualify somewhat the 
characterization of Nahmanides as a conservative kabbalist. It is certainly 
the case, as Idel points out, that Nahmanides asserted on various occasions 
that kabbalah consists of esoteric truths that were received by Moses and 
have been transmitted orally, and which cannot, therefore, be deduced by 
reasoning or supposition. The fuller analysis of Nahmanides' position 
would require a careful examination of the contexts wherein Nahmanides 
employs the distinction between supposition and tradition. It is undeniably 
true that Nahmanides had such an image of the mystical tradition. Yet it is 
somewhat curious that Nahmanides never, so far as I am aware, mentions a 
teacher with regard to kabbalistic matters.233 It is well-known, of course, as 
I mentioned above, that one of his teachers was Judah ben Yaqar, who in 
fact was a kabbalist. Nahmanides mentions ben Yaqar several times in his 

232. In this connection it is of interest to note that later Hasidic masters incorporated the 
study of 'aggadah under the category of the study of kabbalah. See., e.g., R. Shneur Zalman of 
Liadi, Tanya, pt. IV, chap. 23, fol. 137a. And cf. B. Z. Dinur, Be-Mifneh ha-Dorot (Jerusalem, 
1955), p. 165, n. 37. 

233. In the commentary to Sefer Yesirah which Scholem published in the name of Nab- 
manides, we do find the author divulging esoteric matters with the introductory phrase "And 1 
have heard," 'nunwi, thus suggesting that he has received these matters orally from a teacher. 
But, characteristically, no teacher is mentioned by name. See "The Authentic Commentary of 
the RaMBaN to Sefer Yesirah," ed. by Scholem, Qiryat Sefer 6 (1929-30): 404 [in Hebrew]. It 
should also be noted that in at least three of the manuscripts of the same text, p. 406, mention is 
made of "the Hasid," a term usually taken to refer in the writings of the Spanish kabbalists to 
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halakhic writings,234 but never with respect to a kabbalistic doctrine. This 
fact is somewhat puzzling given Nahmanides' own insistence on the neces- 
sity to have a teacher in order to understand kabbalistic allusions. In trying 
to chart out Nahmanides' kabbalah the little we know of ben Yaqar is not 
terribly TO be sure, it is highly unlikely that Nahmanides did not 
learn mystical matters from ben Yaqar; indeed, in the writings of R. Shem 
Tov ibn Gaon, the disciple of R. Solomon ibn Adret and R. Isaac ben 
Todros, the teachings of ben Yaqar are cited,236 leaving one with the impres- 
sion that ben Yaqar's teachings were still revered in Nahmanides' circle. 
Moreover, in terms of style ben Yaqar's fluid transition from 'aggadah to 
kabbalah is reminiscent of Nahmanides, though I would maintain that in 
ben Yaqar it is sometimes more difficult to draw the line between the agga- 
dic and kabbalistic reading of a rabbinic source. The laconic and reserved 
transmission of esoteric matters is also conspicuous in both authors. 
Nevertheless, in his presentation of kabbalistic ideas, Nahmanides does not 
himself rely on tracing his kabbalah to ben Yaqar or to any specific teacher. 
It seems to me, rather, that in this regard the Sefer ha-Bahir is the crucial 
source which informed Nahmanides' kabbalah.23' 

One could, of course, argue that these alternatives are not mutually 
exclusive, for perhaps it was from his teachers, such as ben Yaqar, that Nab- 

R.  lsaac the Blind (see Scholem, Origins of the Kabbalah, p. 254). The reference, though, does 
not suggest that the author, supposedly Nahmanides, received anything from the Hasid, but 
merely reflects that he was cognizant of an alternative reading and interpretation. See, however, 
p. 407 and Scholem's n. 2 ad loc., and cf. p. 410, n. 2. For another discrepancy between Nab- 
manides' explanation of a passage in Sefer Yesirah and that of R. Isaac the Blind, see "The 
Commentary of R. Isaac of Acre to the First Chapter of Sefer Yesirah," published by Scholem. 
Qiryat Sefer 31 (1955-1956); 383 [in Hebrew]. This discrepancy was already noted by Scholem. 
without relying on the evidence of R.  lsaac of Acre, in Qiryat Sefer 6 (1929-30): 402. n. 2. 

234. Cf. Chavel, Rabbi Moshe ben Nachman, pp. 38-44. 
235. See, however, Idel, "We Have No Tradition," p. 57. See also E. Ginsburg, The Sab- 

bath in the Classical Kabbalah (Albany, 1989), pp. 108-1 11, who has noted the influence of 
Judah ben Yaqar on Nahmanides with respect to the marital motif connected to the Sabbath. 
In particular, Ginsburg notes that in three places Nabmanides, like his mentor, interpreted 
Genesis Rabbah 11.8 as an allusion to the divine wedding. Cf. Perush to Gen. 2:3. Lev. 23:26, 
and Deut 5:15. See also below, n. 237. 

236. See, for instance, Shem Tov ibn Gaon, Keter Shem Tov, fols. 29a (citing his teacher, 
i.e., R.  Isaac ben Todros, who received from R.  Judah, i.e., Judah ben Yaqar). 37b, 44b. The 
latter two references refer to the same interpretation found in ben Yaqar's Perush ha-Tefillot 
we-ha-Berakhot, p. 89. 

237. One problem with this thesis is the fact that Nahmanides' conception of the divine 
emanations varies from that of the Bahir. For Nabmanides the sefirot are the divine essence, 
whereas in the Bahir the divine potencies are depicted as instruments or vessels. Cf. Idel, Kab-
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manides received the Sefer h a - B ~ h i r . ~ ~ ~  Interesting in this regard is the fol- 
lowing observation made by R. Sadok ha-Kohen of Lublin (1823-1900) in 
the context of contrasting Nahmanides' kabbalah with various other types 
of experience or insights that can be found in Jewish mystical literature: "It 
appears to me that the kabbalah of the RaMBaN and his teachers and stu- 
dents is a new insight (nwnnn ;~xia). . . and its foundation is based on the 
Sefer ha-Bahir of R. Nehuniah ben ha-Qanah, which was disclosed to them, 
and from which RaMBaN cites frequently."239 While the claim that Nah- 
manides received the Bahir from his teachers is indeed plausible enough, it is 
almost impossible to evaluate this adequately in light of our scanty knowl- 
edge concerning his teachers in kabbalistic matters. In any event, the critical 
point is that in his own transmission of kabbalistic truths the role played by 
the Bahir is the decisive one. The importance of this source, as I have already 
indicated, lies in the fact that it represented a literary document whose 
authenticity and traditional authority Nahmanides accepted. He therefore 
read the Bahir as an aggadic source, and this factor undoubtedly unleashed 
his creative imagination to recast aggadic statements in the mold of theoso- 
phical kabbalah. While other kabbalists before Nahmanides had reinter- 
preted aggadic texts in light of kabbalistic symbolism, Nahmanides was the 
first to apply this hermeneutical strategy in a biblical commentary intended 
for mass consumption. Beyond the specific citations from the Bahir that one 
finds scattered in the Torah commentary, the influence of this work upon 
Nabmanides can be seen in the frequent linkage of kabbalistic truth to an 
aggadic text. In Nahmanides' thought, then, there is a convergence of theo- 
sophy and 'aggadah, and it is on this basis and through this medium that 
Nabmanides can present kabbalah as the "way of truth" of normative 
Judaism. 

New York University 
New York, N.Y. 

balah: New Perspectives, pp. 137-138. The essentialist view seems to have been taken by Judah 
ben Yaqar as well; see Perush ha-Tefilloi we-ha-Berakhot, pt. 1, p. 22, where we find that God 
is equated with His name and His attributes. On the relation between the traditional thirteen 
middot and the ten sefirot in the Nabmanidean tradition, see the cryptic remark in Keier Shem 
Tov, fol. 31b. See also Todros Abulafia, ' O ~ a rha-Kavod ha-Shalem (Warsaw, 1879). fols. 
16c-d. For a more general discussion of this problem in the early kabbalah, see J .  Dan. Yugei  
ha-Mequbbalim ha-Rishonim (Jerusalem, 1984), pp. 1-10. 

238. In the case of ben Yaqar there is no direct citation of the Bahir by name, though in 
some cases in his writings a possible influence of it can be detected. Cf. Perush ha-Tefillot 
we-ha-Berakhoi, pt. 1, pp. 110-1 1 1  to Sefer ha-Bahir @ I02 and 157, and pt. 2, p. 42 to Sefer 
ha-Bahir, 9 157. 1 am indebted to my colleague, Prof. Elliot Ginsburg, for these references. 

239. Sefer ha-Zikhronot, appended to Divrei Soferim (Lublin, 1927), fol. 34d. 
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THECORRELATION BETWEEN circumcision and the divine name is 
first alluded to in the Midrask Tanhuma, where it is stated that 
God sealed his name Shaddai in the children of 1srael.l There are 
two passages in Tanhuma which make reference to this notion, 
one in paraskat Sav, section 1 4 , ~and the other in parashat 
Skemini, section 8. From a careful examination of the two con- 
texts it is clear that the former serves as the basis for the latter.3 It 

Cf. Bahya ben Asher, Be'ur 'a1 ha-Torah, Gen. 2:7 (ed. Chavel [Jerusalem, 
19811, p. 62). Drawing upon thls older midrashic motif, Abraham Abulafia 
asserted that at the time of circumcision the name Shaddai is inscribed upon the 
infant's body; see M. Idel, Kitve R. 'Avraham 'Abulcafiyah u-Mishnaro (Ph.D. 
dissertation, Hebrew University, 1976), 1:146 and references on p. 154, n. 29. The 
specific connection between the name Shaddai and circumcision is biblical in 
origin; see Gen. 17:l. The connection between the Tanhuma passage and the use 
of Shaddai in the biblical context is made by the thirteenth century kabbalist 
Joseph Hamadan in his Sefer Tabme ha-Mi~wot,  ed. M. Meier (Ph.D. disserta- 
tion, Brandeis University, 1974), p. 242: "'Walk before Me and be blameless' 
(Gen. 17:l). What is [the meaning of] 'blameless' (P7Bn)?  In the nose is the form 
of a shin and in the hand the form of a dalet, thus there are found [the letters 
which make up the name] ? V  [demon]. . . When the yod, which is the supernal 
form, is revealed, the name is completed, and that is the name ' 7 W .  Thus the verse 
says, 'I am '?W ?x; walk before Me and be blameless."' For a similar use of the 
Tanhuma passage see Zohar 1:95a-b. According to yet another thirteenth century 
mystical tradition, first expressed by kabbalists like Moses de Leon, David ben 
Yehudah he-Hasid and the anonymous author of Tiqqune Zohar, the Tetragram- 
maton is inscribed or engraved upon a person's face; see Scholem, "Physiognomy 
and Chiromancy" [Hebrew] Sefer Assaf, ed. Cassuto et al. (Jerusalem, 1953), 
p. 493, n. 55. 

This passage is repeated verbatim in some of the printed editions of Tanhuma, 
Tazrica, 5. See, however, the editio princeps (Mantua, 1563), p. 59c, where the 
occurrence of this passage in Tazrica is lacking. 

Specifically, in the passage from Tanhuma, Shemini, 8, the tradition concern- 
ing the sealing of the name Shaddai on the three parts of the body is cited as 
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will therefore be sufficient for the purposes of this analysis to cite 
only the former: 

All of Israel who are circumcised [upon death] enter the Garden 
of Eden, for the Holy One, blessed be He, has placed His 
name in Israel so that they will enter the Garden of Eden. And 
what is the name and the seal (Pmti;ll nw?) which He placed 
in them? It is [the name] "7W.  He placed the shin in the nose, 
the dalet in the hand, and the yod on the [place of] circum- 
cision. Therefore when a Jew dies there is an appointed angel 
in the Garden of Eden, who receives every circumcised Jew 
and brings him into the Garden of Eden. 

The conception of the sealing of the name Shaddai on the 
physical human body is based in the first instance on the supposed 
morphological correspondence between the Hebrew letters which 
make up the divine name and the given parts of the human 
anatomy to which they refer.4 We see, moreover, that in this 

proof of the teaching that the various precepts are connected to the human limbs. 
Hence the shin in the nose teaches us that one should not receive pleasure from 
something stolen, the dalrt in the hand teaches that one should not do business by 
stealing, and the jod in the phallus teaches that one should not sin in sexual 
matters. Clearly this passage is a later reworking of an earlier aggadic conception 
concerning the correspondence of the 248 positive precepts to the 248 limbs; see 
B. Mak. 23b. It is also of interest to note that in the same context in Tanhuma the 
injunction to circumcise the flesh (Gen. 17: 1) is set in opposition to the prohibi- 
tion of cutting gashes on one's flesh in mourning for the dead (Lev. 19:28), 
implying thereby that the sign of circumcision is a legitimate mark to denote the 
consecration of the Jew to  God, in contrast with other stigmata which may have 
been employed in pagan rituals (cf. W. Rousset, Kyrios Chrisros, trans. by J .  E. 
Steely [Nashville, 19701, p. 296, n. 186). See also Lev. Rabbah 19.6, where the sin 
of epispasm (7'71~15 1VlDW) is cited together with that of tattooing the flesh, and 
Exod. Rahbah 19.5, where the seal of Abraham (D;il2X ' 7 ~innin) ,  circumcision, 
is paralleled to the o q p u v ~ q p  (ltlli3'D), i.e., the mark of belonging, of an earthly 
king. Cf. S. Lieberman, "After Life in Early Rabbinic Literature," Harry Austryn 
WoIf:~onJubilee Volume (Jerusalem, 1965), 2:526, n. 91; Betz, Criypu, in Kittel, 
ed., Theological Dictionury qf the New T~stanient, 7:662. See also P. Berakhot 
1.4 and Pesiqra de-Rav Kahana, Beshallah, ed. B. Mandelbaum (New York, 
1962), p. 181, where horaln is paralleled to  7'70113'0, oqpav~,iptov.  

hat this is the original intent of the comment is made clear in a later 
reworking of this midrash in I. Al-Naqawa, Menorat ha-Ma'or, ed. by H .  Enelow 
(New York, 1932), 3:470 (and see I. Abuhab, Menorar ha-Ma'or [Jerusalem, 
19611, p. 183): "Great is circumcision, for by means of it [God] sealed in the flesh 
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passage the idea of God placing his name or seal, Shaddai, in 
Israel is connected with the view that each circumcised Jew upon 
death will gain entry to the Garden of Eden. Although the name 
Shaddai encompasses three limbs, the nose, the hand, and the 
phallus, it is clear that the point of the midrash is to emphasize 
the imprinting of the divine name, or a letter thereof, upon the 
male organ, for it is by virtue of circumcision alone that the Jew 
is ushered by an appointed angel into the Garden of den.^ 

Two points related to this text are especially noteworthy. First, 
the claim that circumcision guarantees the Jew's entry into the 
Garden of Eden is but the positive expression of the negative 

of Israel his name Shaddai, the image of the shin in the nostrils, the image of the 
dalet in the arm, and the image of the yod in [the place of] circumcision." See 
D. Kaufmann, Die Sinne (Budapest, 1884), p. 156, n. 25. Concerning the reflec- 
tion of the letter shin in the nose, see Eleazar of Worms, Hokhlnat ha-Nefesh 
(Jerusalem, 1968), p. 31b. Cf. also the following comment in Menahem Siyyoni, 
Sefer Siyyoni (Jerusalem, 1964), p. 10a: "1 have found in the Megillat Setariln a 
reason why we recite the benediction 'with the sign of the holy covenant' [on this 
benediction, see below, n. 71. Know that [the name] Shaddai is the seal (innin)of 
the Holy One, blessed be He. When the head of a man and his two arms are 
outstretched above, it appears as the likeness of a shin; when his left arm is 
extended and his right is resting [at his side], it appears as the likeness of a daler: 
and [the place of] the covenant of circumcision is [the likeness of] a yod. Thus [is 
formed the name] Shaddai." On the sign of circumcision as the likeness of the 
letter yod see the sources cited below, nn. 21-22. 
' Cf. the tradition reported by M. Grossberg, Hasi Menasheh (London, 1801), 

p. 19, in the name of R. Nahshon Gaon (flourished 9th century) concerning the 
custom of circumcising an infant who died within the first eight days of his life, so 
that "he will not go to  the world [to come] without the seal from below." And cf. 
Joshua ibn Shucaib, Derashor 'a1 ha-Torah (Cracow, 1573; reprinted Jerusalem, 
1969), p. 7a, who reports a similar geonic tradition of circumcising the infant who 
died within the first eight days, so "that he may bring the seal with him." (For the 
fuller context of ibn Shucaib's remarks see below, n. 30.) The purported geonic 
tradition must be seen in the context of the apotropaic function of the seal of 
circumcision, particularly as it is described in Tanhuma. See, however, S .  Lieber-
man, "After Life in Early Rabbinic Literature," p. 526, n. 97, who concludes that 
the formulation of "bringing the seal" is of late origin. Lieberman notes a 
similarity between the use of the seal here and the Christian use of ocppuyl~to 
denote the "seal of salvation. . . with the signet which enables the deceased to be 
admitted to certain regions in the other world." He does not specify any dates or  
sources, and it is therefore difficult to determine whether he thought that the use 
of the seal in the texts attributed to the geonic period should be construed as a 
later (medieval) addition influenced by Christological ideas. 
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claim, stated in a host of rabbinic texts,6 that circumcision pro- 
vides the Jew with protection from Gehenna. These rabbinic 
notions, in turn, must be seen as weakened forms of an ancient 
Near Eastern mythological conception which regarded circum- 
cision as an apotropaic rite.7 Significantly, however, in the Tan-
humu passage the positive entry into the Garden of Eden, and not 
simply the protection from Gehenna, is made dependent on the 
name Shaddai which is imprinted or sealed within the flesh of 

"ee B. 'Er. 19a; Gen. Rabbah, 21.9 (ed. Theodor and Albeck [Jerusalem, 
19651, p. 204), 48.8 (p. 483); Tanhuma, Lekh Lekha, 20; Sav 14 (= Tazrica 5); 
Exod. Rabbah, 19.4; Midrash Tehillim, 6.1 (ed. S .  Buber [Jerusalem, 19671, 
p. 58). The idea had a widespread influence in subsequent Jewish literature. Cf. 
Mahzor Vltri, ed. S .  Hurwitz (Nurnberg, 1923), p. 627; 'Arugat ha-BoSem, ed. 
E. Urbach (Jerusalem, 1939), 1:133; the commentary of Bahya ben Asher on Gen. 
17:13 (ed. Chavel, 1:161), and his Kad ha-Qemah, ed. Chavel, p. 248; Tur Yoreh 
Decah, 5260. 
' Evidence of such a belief amongst the ancient Israelites may be gathered from 

the hatan damim episode in Exod. 4:24-26. The apotropaic function of circum- 
cision is operative in several rabbinic contexts as well, including the benediction 
to be uttered at the circumcision ritual as it has been transmitted, with slight 
textual variations, in Tos. Ber. 7.13, and in the Palestinian (Ber. 9.3) and Babp- 
lonian (Shab. 137b) Talmuds: "Blessed be He who has sanctified His beloved 
from his mother's womb, who has given a law for his flesh, and has sealed his 
progeny with the sign of the holy covenant (W7ljl n712 nlX2 Drill). Thus by virtue 
of this Lcircumcision] the living God, our strength, has commanded that we 
deliver the beloved of our flesh from destruction." For a discussion of this motif 
in ancient Near Eastern literature and its development in Second Temple and 
rabbinic texts, see D. Flusser and S. Safrai, "Who Sanctifies the Beloved from the 
Womb," Studies in Bible and che Ancienc Near Easc (Jerusalem, 1978), pp. 329- 
336 [in Hebrew]. It is of interest to note that medieval halakhic authorities 
interpreted the word nnw in the benediction, which 1 have translated as "destruc- 
tion," as a reference to Gehenna, thus understanding the benediction as an 
affirmation of the aggadic theme that circumcision saves one from Gehenna. Cf. 
Rashi to B. Shab. 173b, ad loc.; Abudarham ha-Shalem (Jerusalem, 1963), p. 351; 
Aaron ha-Kohen of Lunel, 'Orhot Hayyim, ed. M .  Schlesinger (Berlin, 1902), 
2:10; Kol Bo, 42d; R. Yacaqov ha-Gozer, Sefer Zikhron Berit la-Rishonim, ed. J .  
Glassberg (Berlin, 1892), p. 91. This interpretation is based, of course, on  the 
rabbinic claim (see B. 'Er. 19a), that nnW is one of the seven names for Gehenna. 
Cf. D. Flusser and S. Safrai, "Who Sanctilies the Beloved from the Womb," pp. 
333-34. The apotropaic power of circumcision to avert danger is brought into 
clear focus also in Pirqe Rabbi 'Elicezer, chap. 10, 26a (and cf. Midrash Yonah in 
Bet ha-Midrash, ed. A. Jellinek [Jerusalem, 19671, 1:98) in a passage dealing with 
the confrontation between Jonah and Leviathan: "[Jonah] showed him [Levia- 
than] the seal of Abraham (D712X hU 1nnlR) and said, 'Look at  the covenant [of 
circumcision].' Leviathan saw it and ran away from Jonah a distance of two 
days." 
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every Jew. The full import of this claim may be gathered from the 
fact that this name, as we know particularly from Geonic sources, 
was conceived of as possessing a special potency to ward off evil 
or demonic beings. By virtue of this function as a protective 
name, Shaddai was connected with specific rituals, most notably 
tefillin8 and m e z ~ z a h , ~  thereby infusing the religious object with 

It would appear from one talmudic source, B. Shab. 62a, that Abaye (4th 
century Babylonian amora) has already affirmed an intrinsic link between the 
name Shaddai and the phylacteries, for he speaks here about the letters shin, 
dalet, and yod of the phylacteries as being a law given to Moses at Mount Sinai. 
That there is some difficulty with this reading, however, is attested by the fact that 
the reference to the dalet and yod is missing in many of the medieval com-
mentaries, such as those of R. Isaac Alfasi and R. Asher b. Yehiel. Cf. Isaac 
b. Abba Mari, Sefer ha-'Ittur (New York, 1955), Hilkhot Tefillin,.~. 117; Isaac b. 
Moses of Vienna, 'Or Zaruca (Zhitomir, 1862), Hilkhot Tefillin, 5566, 77b. These 
words are also lacking in MS Munich 95 of the Talmud; see R. N. Rabinowitz, 
Diqduqe Soferim (Miinich, 1873), to B. Shab. ad loc. Moreover, the other 
parallel sources attributed to Abaye the tradition concerning the letter shin 
without mentioning the dalet and yod; see B. Shab. 28b, Men. 35a; P. Meg. 1.9. 
Indeed, the specific determination of the dalet and yod are never given in talmudic 
or classical midrashic literature. See Michael Levi Rodkinson, Tefillnh le-Mosheh 
(Pressburg, 1883), pp. 20, 67, 120. Cf. also Judah b. Elijah Hadassi, Sefer 'Eshkol 
ha-Kofer (1836), p. 35c-d, who in mentioning the various customs related to 
tefillin mentions only the knot of the head phylacteries which is in the form of a 
shin. For a different view regarding the authenticity of the reading of dalet and 
yod, see Solomon ibn Adret, Novellae (New York, 1961), to B. Shab. 28b and 
62a. We learn only from geonic sources that these refer to the respective knots in 
the straps of the phylacteries for the head and arm. Cf. Sefer Hnlakhot Gedolot, 
ed. E.  Hildesheimer (Jerusalem, 1971), p. 492; Shimusha' Rabbah, cited by Isaac 
b. Abba Mari, Sefer ha-'Ittur, Hilkhot Tefillin, p. 117; B.  Lewin, ' O p r  ha- 
Geonim (Jerusalem, 1928), 2:33; Sedeqiah b. Abraham ha-Rofe', Shibbole ha- 
Leqet ha-Shalem, ed. S.  Buber (Vilna, 1886), p. 192a (in the name of R.  Natronai 
Gaon); Rashi to B. Men. 35b, s.v. ~ ~ ' / ~ 9 n  '/v lVp,  B. Shab. 28b, s.v. '/v TrV 
T"/'"; Hul. 9a, s.v. '/V 1Vp; Abraham b. Isaac of Narbonne, Sefer 
ha-'Eshkol, ed. Ch. Albeck (Jerusalem, 1980), p. 228; Maimonides, Hilkhot 
Tefillin, 3.13; Tur, 'Orah Havyinz, 32. To be sure, the knot of the phylacteries 
itself is mentioned several times in the Talmud (cf. B. Ber. 7a; Men. 35b; 'Er. 97a; 
and see P. Meg. 1.9 where the knots of the phylacteries are spoken of in the 
plural) but never with any specification. Thus cf. Isaac b. Abba Mari, Sefer 
ha-'It!ur, ibid.; Tosafot, B. Ber. 6a and Men. 35b. s.v. VXl3V 13'/39n 1 5 ~ ;  
R. Moses b. Jacob of Coucy, Sefer Mi~wot  Gedolot (Jerusalem, 1983), 2:14b; R. 
Asher b. Yehiel, Pisqe ha-Rosh on R. Isaac Alfasi, Hilkhot Tefillin (correspond-
ing to B. Men. 35b); Isaac b. Moses of Vienna, 'Or Zarucn, ad loc.; Bet Yosef, 
Tur, 'Orah Hayyim, 32, s.v. T W P  1Vp ;IVY3. 

On the magical implications of the name Shnddai in conjunction with mezuzah 
see V. Aptowitzer, "Les noms de Dieu et des anges dans la mezouza," REJ 60 
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magical significance.'' The claim in Tanhuma that Shaddai is 
sealed on the flesh must likewise, I submit, be seen in the context 
of such a magical conception. 

This leads me to the second point. It is possible that the specific 
language of Tanhuma reflects a joining of the older aggadic view 
with a theurgical conception of the divine names known to us 
from merkavah mysticism. This is suggested to me by the use of 
the word hotam, seal, in apposition to the word shem, name. To 
be sure, the root Dnn was used in connection with circumcision 
from a very early period, dating in fact to the second century 
B.c.E., as is attested by an Aramaic fragment of the Testament of 
~ e v i ." Moreover, the conceptual link between a name and the 
root Dnn is evident in a host of talmudic contexts where various 
forms of that root are used in connection with the signing of a 
contract or document.'* What is novel in the Tanhuma passage, 

(1910): 41, n. 5; Joshua Trachtenberg, Jewish Magic and Superstttion (New York, 
1939), pp. 148, 158. 

10 To be sure, the rituals of mezuzah (for sources see Aptowitzer, "Les noms de 
Dieu," p. 39, n. 1) and tefillin (see Rodkinson, Tefillah le-Mosheh, p. 22) were 
both viewed from a very early period as protective charms, but it is only later, in 
the geonic period, perhaps under the influence of Jewish mystical trends, that the 
magical dimension was associated specifically with the name Shnddai. 

I '  See R.  H. Charles, The Greek Verslons of the Testaments of the Twelve 
Patrinrchs (Oxford, 1908), p. 245, cited by D. Flusser and S.  Safrai, "Who 
Sanctifies the Beloved from the Womb," p. 333, n. 14. Cf. also its Greek counter- 
part, ocppccyi~,used by Paul to refer to circumcision in Rom. 4:11; the usage is 
found also in Barnabas 9:6. Cf. Esod. Rabbah 19.5 (cited above, n. 4); a fragment 
from Midrash Yelarnmedenu cited in Bet ha-Midrash, ed. A. Jellinek, 5:162: 
"God loves naught but circumcision, for it is the seal of the Holy One, blessed be 
He (ZN2i) ill,lanln)"; Targum to Cant. 3:8: "Each and every one of them had the 
seal of circumcision [ Z h  nD7nn] on their Resh as it was sealed in the Resh of 
Abraham." Mention should also be made of the language of the second benedic- 
tion in Grace after meals, which acknowledges the gift of circumcision as the 
covenant which God "has sealed in our flesh." Cf. B. Ber. 49a; P. Ber. 1.6. See 
Fritzer, Zqpayiq, in Kittel, ed., Theological Dictionary of the New Testament, 
7:947-48; F .  J .  Dolger, Sphragis: eine nltchristliche Tnujl~ezeichnung in ihren 
Beziehungen zur profnnen und religiosen K~~ l tu r  des Altertuvs (Paderborn, 191 I), 
p. 80. Finally, it is of interest to note in this connection that in the Qumran scroll 
4Q 185, col. 11, 1. 4 (published in John M. Allegro, Qumran Cave IV [Oxford, 
19681, p. 85) we read: i)nll,?i ,;li)n ;ln7nn. (I thank Professor Lawrence Schiffman 
for calling my attention to this passage.) Allegro, op. cit., p. 86, renders this "the 
formula he inscribed for Isaac." Is it possible that we have here a reference to 
circumcision in the word Zn7nn? 

l 2  See, e.g., B. Git. 9b, 19b, Ket. 55a, San. 29b, BB 136a. 
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however, is the combination of the term hotam with a name of 
God, for indeed according to this source the seal which God 
places in the Jew is his very name.I3 The notion of a magical seal 
composed of the letters of a divine name which protects the 
mystic from potential harm is well known from the merkavah 
texts.14 In addition, one occasionally finds in these writings, such 
as the Merkavah ~ a b b a h "  and the text published by Scholem 
under the name MacaSeh ~ e r k a v a h , ' ~  the notion that the letters 

l 3  See the passage from Siyyoni cited above, n. 4. The notion that the divine 
name, presumably the Tetragrammaton, is written on  each Israelite is affirmed in 
Exod. Rabbah 15.17: "The great ones of the nations will see the smallest one in 
Israel and will desire to  bow down before him because the name is written on 
each and every one (7nR1 7nX '/> '/Y 31n3 tlV;I)."According to the parable that is 
given to illustrate the point, the name written on the Jew is comparable to the 
figure (lPlUllD, xpozop4) of the king engraved upon a stick. 

l 4  Cf. G. Scholem, Major Trends in Jewish Mysticism (New York, 1956), p. 50; 
I. Gruenwald, Apocalyptic and Merkavah Mysticism (Leiden, 1980), pp. 106-07. 
The notion of the seal as a name of God is evident as well in the Odes of Solomon 
4:8; see Dolger, Sphragis, pp. 88-89; G. Scholem, Jewish Gnosticism, Merkabah 
Mysticism, and Talmudic Tradition (New York, 1960), p. 133. An exact linguistic 
parallel to this notion is found in non-Jewish Gnostic sources of the second and 
third centuries, although in the latter the magical seal protects the indiv~dual from 
demonic beings and not simply hostile angels as in the more orthodox Judaized 
form. See sources cited by Fritzer, Z v p a y i ~ ,  in Kittel, ed., Theological Dictionary 
of the .Vevv, Testament, 7:953. Of particular interest for our purposes is a tradition 
found in Mandaean texts, where the process of sealing (hatamta),accomplished 
through anointing with oil rather than cutting of flesh, is said to protect the 
initiate against demonic and evil forces. The Mandaeans, in line with a process 
well attested in early Chrsitian sources, whereby the term "seal," (ocppayi;) came 
to  refer primarily to  baptism and not to circumcision (see Fritzer, op. cit., 7:952), 
viewed the act of sealing as part of the baptismal ritual. See K. Rudolph, Die 
Manduer (Gottingen, 1961), 2:155-74, 198-201; idem, Gnosis, tr. and ed. by 
R. McL. Wilson (San Francisco, 1983), pp. 228, 361; G.  Stroumsa, "'Seal of the 
Prophets': The Nature of a Manichaean Metaphor," Jerusalem Studies in Arabic 
and Islam 7 (1986): 65. See also The Greek Magical Papyri in Translation, ed. 
H .  Betz (Chicago, 1986), p. 134. 

l5 Cf. M. Mossayef, Merkavah Shelemah (Jerusalem, 1971), p. 5b, and the 
various manuscript readings in P.  Schafer, Synopse zur Hekhalot-Literatur 
(Tiibingen, 19811, 5708. Concerning this text see Schafer, "Prolegomena zu einer 
kritischen Edition und Analyse der Merkava Rabba," Frankfurter Judaistische 
Beitraege 5 (1977): 65-99. 

l 6  See G. Scholem, Jewish Gnosticism, Merkabah Mysticism, and Talmudic 
Tradition (New York, 1960), $15, p. 109: "R. Ishmael said: I have sealed myself 
('I7Pnn) with seven seals ( ~ P m n ) . "  As the text continues, the incomprehensible 
names are attached to the various bodily limbs, the feet, heart, right and left arms, 
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of a divine name or names are sealed on the limbs of the mystic's 
body.17 Finally, the Tanhuma passage concludes by stating that it 
is an angel who receives the circumcised individual and brings 
him into the Garden of Eden, a motif which parallels that of the 
celestial tour guide known from both the apocalyptic and mer-
kavah materials. In the Hekhalot ~ u f a r t i ' ~and Hekhalot Rab- 
bati,I9 for instance, the one who ascends to the celestial realm 
must present the appropriate seals to each of the angelic guardians 
stationed at the various palaces and by so doing is allowed to 
enter that palace. Analogously, in the Tanhuma passage the 
individual must have the seal of Shaddai in order to enter Para- 
dise. Hence the identification of the seal as the name Shaddai, on 
the one hand, and the apotropaic function which that seal or 
name plays, on the other, brings this passage into close proximity 
with the theurgical-magical world of merkavah mysticism. Whether 
or not there is an actual historical connection between the mid- 
rashic text and the mystical tradition, it is abundantly clear that 

neck, and so on. According to the reading of MS Munich 22 in Schafer, Synopse, 
$566, the text concludes with the statement "the seven seals that R. Ishmael sealed 
on his heart." Cf. also Schafer, op. cit., $625: "he sealed (Dnn) himself with the 
name of the forty-two letters." 

l 7  A related tradition is the assignment of names to the divine limbs, as we find 
it in certain sections of Shi'ur Qornah. See M. Cohen, The Shi'ur Qomah: 
Liturgy and Theurgy in Pre-Kabbalistic Jewish Mysticism (Lanham, 1983), p. 103 
and texts on pp. 197-99, 216. However, I am unaware of the usage of the root 
nnn  in these contexts. The connection between these merkavah texts and the 
Shi'ur Qomah tradition has already been noted by M. Idel, "'Olam ha-Mal'akhim 
bi-demut 'Adam," Studies in Jewish Mysticism, Philosophy, and Ethical Litera- 
ture Presented to Isaiah Tishby on his Seventy-fifth Birthday (Jerusalem, 1986), 
p. 5, 11. 14. Mention should also be made of the fact that in the physiognomic and 
chiromantic texts of the merkavah mystics shapes of certain letters are said to be 
inscribed on parts of the body. See the article by Scholem referred to above, n. 1, 
and see also I. Gruenwald, "Qetacim hadashim me-sifrut hakkarat panim ve-
sidre sirtutin," Tarbiz 40 (1971): 301 -19; idem, Apocalyptic and Merkavah Mysti- 
cism, p. 222. For the development of this motif in Zoharic sources see my 
forthcoming paper, "Dimmuy 'antropomorfiyyut ve-simboliqah she1 ha-'otiyyot 
be-Sefer ha-Zohar," to be published in the "Proceedings of the Third International 
Conference on the History of Jewish Mysticism." The use of this material in 
Lurianic kabbalah has been studied by L. Fine, "The Art of Metoposcopy: A 
Study in Isaac Luria's Charismatic Knowledge," AJS Review 11 (1986): 79-101. 

See Hekhalot Zujarti, ed. R. Elior, Jerusalem Studies in Jewish Thought, 
Supplement 1 (1982): 32-33 (in Schafer, Synopse, $5413-17). 

l 9  See in particular Hekhalot Rabbati, chaps. 19-21, ed. Wertheimer, Butte 
Midrashot (Jerusalem, 1980), 1:95-99 (in Schafer, Synopse, $5219-31). 
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the sign of circumcision functions in the former as the seal 
functions in the latter, i.e., as a protective mark.20 Moreover, in 
the comment from Tanhuma, for the first time in rabbinic litera- 
ture as far as I am aware, a clear connection is made between the 
apotropaic motif and the divine name, for it is specifically the 
letter yod of the name Shaddai imprinted or sealed on the phallus 
which guarantees the circumcised Jew God's protection and 
beneficence. 

The midrashic identification of the male organ with the letter 
yod had a significant influence on subsequent medieval rabbinic 
literature, particularly in mystical texts2' but in nonmystical works 
as well. Typically, medieval authorities, using the correlation 

20 It is of interest to note that phylacteries, also commonly referred to as an 'or 
(sign), are connected with the divine name (based on Deut. 28:lO) in B. Ber. 6a. 
On the connection between the phylacteries and the name Shaddai, see above, n. 
9. The phylacteries are also referred to as a seal (hotam), on the basis of a 
mldrashic reading of Song of Songs 8:6; cf. Song o fsongs  Rabbah, ad loc. For a 
later kabbalistic reworking of this midrashic theme see Tiqqune Zohar 22, 65b. 

The identification of the yod and the place of circumcision, or the sefirah 
Yesod which corresponds to the phallus, is widespread in thirteenth century 
kabbalistic documents. See, e.g., Isaac the Blind, Perush Sefer Yesirah, published 
by Scholem in the appendix to Ha-Qabbalah be-Provans, ed. R. Schatz (Jeru- 
salem, 1970), p. 2; Perush ha-Xmiti she1 ha-Rainban le-Sefer Yesirah, ed. 
Scholem, Qiryat Sefer 6 (1929-30): 406; Todros Abulafia, 'Osar ha-Kavod ha- 
Shalem (Warsaw, 1879), p. 12b; Zohar 1:13a, 56a, 95a; 2:36a; 3:142a ('Idra' 
Rabba'), 215b, 220a; Tiqqune Zohar 22 (66a); The Book of the Pomegranate: 
Moses de Le6n's Sefer ha-Rimmon, ed. E. Wolfson (Atlanta, 1988), p. 240 
(Hebrew section); Moses de Lehn, Sheqel ha-Qodesh, ed. A. W. Greenup (Lon- 
don, 191 I), p. 63; Joseph Gikatilla, Shacare 'Orah, ed. J .  Ben-Shlomo (Jerusalem, 
1981), 1:118, n. 85; Joseph Hamadan, Sefer Tacame ha-Miswot, ed. M. Meier, 
pp. 242-43, 246; idem, Sefer ha-Tashaq, ed. J. Zwelling (Ph.D. dissertation, 
Brandeis University, 1975), pp. 131-32. For the most part in the RaCaya Me- 
hemna section of the Zohar as well as in the Tiqqune Zohar the letter yod, or the 
sign of the covenant, symbolizes the aspect of the feminine Shekhinah united with 
the masculine Yesod; see Zohar 1:93b, 266a; 2:258a; 3:256a, 257a, 263a; Tiqqune 
Zohar $613 (29a), 21 (62b), 30 (73b), 47 (85a), 70 (120a). The second line of 
interpretation was accepted by Isaac Luria, at least as we may gather from the 
writings of Hayyim Vital; cf. Liqqtrle Torah, in Kitve ha-+lRI (Jerusalem, 1963), 
12:52-56; and Shacar ha-Mi~wot,  Kitve ha -2  RI, 7:16 (Lekh Lekha). The identifi- 
cation of the 'ot berit as the letter yod is also found in the Pietistic sources; for 
references see the following note. 
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established in Tanhuma, understood the biblical expression for 
circumcision, 'ot berit (see Gen. 17:1), "the sign of the covenant," 
as well as the liturgical formula be-'ot berit qodesh, "with the 
sign of the holy covenant," as referring respectively to the letter 
of the covenant, i.e., the letter yod. As a representative example 
of this I cite from R. Abraham b. Nathan ha-Yarhi's halakhic 
compendium Sefer ha-Manhig, written in Toledo in the year 
1204: "'With the sign of the holy covenant (be-'ot berit qodesh),' 
this refers to the circumcision which is made like a yod."Z2 In 
addition to this earlier aggadic tradition, however, one finds in 
twelfth and thirteenth century documents, deriving from both 
Germany and Spain, an elaborate connection established between 
circumcision and the most sacred of divine names, the Tetra- 
grammaton. In the writings of the Haside Ashkenaz we thus find 
for the first time that the older midrashic notion is reinterpreted 
in light of this new conception, for the letter of the covenant, the 
yod, is taken as a reference to the first letter of the Tetragram- 
maton itself and not simply the last letter of the name ~ h a d d a i . ~ ~  
The remainder of this study will consist of tracing the transmission 
of this tradition from the German Hasidic texts to the Spanish 
kabbalah.24 At the outset it may be said that the esoteric con- 
ception suggested in the Pietistic sources was appropriated by the 

2 2  R.  Abraham b. Nathan ha-Yarhi, Sefer ha-Manhig, ed. Y .  Raphael (Jeru- 
salem, 1978), 2:579-80. Cf. Aaron ha-Kohen of Lunel, 'Orhot Hayyim, ed. 
M .  Schlesinger, 2:15. See also R. Eleazar of Worms, Sefer ha-Shem, MS British 
Museum 737, fol. 180b: "Since the yod is placed in the man it serves [to denote 
the] masculine [form], for the flesh that surrounds the corona is like a yod. 
Therefore it is called the letter of the holy covenant (V?li, n712 nlK)." And see the 
commentary on birkat milah from R. Eleazar's circle published in the Siddur of 
R. Solonlon b. Sanlson of Garmaise, ed. M .  Hershler (Jerusalem, 1971), p. 283: 
"'And his descendants will be sealed with the sign of the holy covenant (n772 nlK2 
Vyli,)'. . . As it is written, 'It shall serve as a sign of the covenant (n712 n l ~ 5 ) '  
(Gen 9:13); this is the holy letter (V?li, nlX) which surrounds the corona .  . . the 
flesh is crowned like a great yod, and the yod is from the beginning of the name 
[i.e., the Tetragrammaton]." Cf. Joseph Hamadan, Sefer Tacame ha-Mijwot, 
p. 246: "'[V?li, n?2] nlK3'-the yod which is disclosed in the corona, the holy 
covenant that alludes to the supernal covenant. This is the literal meaning (UV9)." 

23 See the citation from the Pietistic commentary on the benediction of the 
circumcision ritual cited in the preceding note. 

24 The precise relation between the German Pietists and the Proven~a l  and 
Spanish kabbalists is a question that has engaged a host of scholars. Cf. A. 
Epstein, "Le-Qorot ha-Qabbalah ha-'Ashkenazit," Mi-Qadmoniyot ha- Yehudim: 
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kabbalists, especially in Castile in the later part of the thirteenth 
century,25 and transformed by them into a decidedly mystical 
conception involving a theosophical experience of God. Prima 
facie it would seem that the Pietist's use of this tradition is strictly 
in line with the semimagical conception which, as I have noted, 
underlies the passage in Tanhuma. It will be seen from our 
textual analysis, however, that already in the Pietistic sources, 
especially those of R. Eleazar of Worms and his circle, the 
esoteric tradition concerning the correlation of the divine name 
and circumcision contains an important theosophical component 
as well, which involves a mystical experience of devequt (com-
munion). The transposition of the magical into a full-fledged 
mystical notion, a process that is well-attested with respect to 
several fundamental kabbalistic doctrines, was accomplished only 
in Spain, where the theosophical conception of the divine physiog- 
nomy had crystallized. 

The exegetical locus for this,correlation in Ashkenazi sources is 
Deut. 30:12,"Who among us can go up to the heavens," 7'1~' 'n 
;1n%W;111'1. The interpretation of this verse, which emphasizes the 
correlation of circumcision and the divine name, is cited in the 
name of R. Judah ben Samuel he-Hasid (d. 1217)by R. Abraham 
ben Azriel in his 'Arugat ha-BoSem: 

Another hint that circumcision saves from Gehenna: it is 
written, "Who among us can go up to the heavens," (7'1~' 'n 
;1D3nW;1 11'1). The first consonants [spell] ;1'1'n [i.e., circum- 
cision] and the last consonants 717' [the Tetragrammaton]. 

Kitve R. Avraham Epstein, ed. A. M .  Haberman (Jerusalem, 1957), 2:226-50; 
Scholem, Origins ofthe Kabblah, ed. by R. J.  Zwi Werblowsky (Princeton, 1987), 
especially pp. 41-42, 97-123, 215-16, 325, n. 261; Joseph Dan, Torat ha-Sodshel 
Hasidut Xshkenaz (Jerusalem, 1968), pp. 97, 118, 128-29; Ivan Marcus, Piety 
and Society (Leiden, 1981), p. 22; Moshe Idel, "Ha-Sefirot she-meCal ha-Sefirot," 
Tarbiz 51 (1982): 274-77. The question has been most recently treated by Dan, 
"Ha-Qabbalah ha-'Ashkenazit: 'Iyyun Nosaf," "Proceedings of the Second Inter- 
national Conference on the History of Jewish Mysticism," Jerusalein Studies in 
Jewish Thought 6 (1987): 125-40. 
*'As Dan has noted (Torat ha-Sod she1 Hasidut gshkenaz, p.  261), the Cas- 

tilian kabbalists, Jacob and Isaac ha-Kohen, were the main channels for the trans- 
mission of ideas derived from German Hasidic sources to kabbalists of the later 
part of the thirteenth century, including the author of the Zohar. On this later 
influence see already Scholem, Major Trends in Jewish Mysticism, pp. 173, 226. 
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That is to say, whoever is circumcised will ascend heavenward 
and will not descend to ~ e h e n n a . ~ ~  

This comment occurs in the context of a discussion on the various 
merits of circumcision. One of the proofs which R. Abraham 
offers to substantiate the rabbinic claim that circumcision saves 
one from ~ e h e n n a ~ '  on interpretation of is based R. Judah's 
Deut. 30:12. The verse instructs us that he who is circumcised will 
ascend heavenward and is thereby protected from Gehenna. That 
this is so is guaranteed by the assumed correlation between milah 
and the Tetragrammaton derived by means of an exegetical 
method well known from R. Judah's for in the key 
words "Who among us can go up to the heavens?" the first 
consonants spell milah and the last YHWH. The Pietistic view 
closely follows the midrashic conception enunciated in the pas- 
sage from Tanhuma which was cited above. According to the 
midrash, the Jew who has the seal of the name Shaddai on his 
body is guaranteed entry into the Garden of Eden when he dies. 
In the version of the German Hasidim the correlation is between 
circumcision and the ~ e t r a ~ r a m m a t o n , ~ ~  and is not simply one of 
the letters of the name Shaddai. Notwithstanding this change in 
detail, it is clear that the basic theme of the Pietistic eschatology 
is determined largely by the midrashic passage.30 

2 h  %rugat ha-Boiem, 1:227. It is of interest to note that in Yalqu! ReJuveni 
(Warsaw, 1884), to  Gen. 17:12, 1:87a, the correlation of circumcision and the 
Tetragrammaton based on  the Pietistic exegesis of Deut. 30:12 is attributed to  the 
Sefer ha-Bahir. Needless to say, no  such reference is to be found in the Bahir that 
we have. 

27  See references given above, n. 6. 
28  Cf. the tenth of the seventy-three gates enumerated by Eleazar of Worms in 

his Sefer ha-Hokhmah, published by Dan, 'Iyyunim be-Sijirut Haside 'Ashkenaz 
(Ramat Can,  1975), p. 53: n1l9n 991D 1X n?Iln;l 1YW.  

29 The intrinsic connection between Gehenna and the Tetragrammaton is made 
also by Eleazar of Worms in his Sod ha-Shem, MS British Museum 737, ff. 281a-~ 
82a. Eleazar concludes with "And this is [the meaning of] 'to establish His name 
there'(Deut. 12:l I), i.e., to save those who bow down to His name from Gehenna, 
for Gehenna is for those who profane the name or mention it in vain" (f. 281a). 
And see already 'Otiyyot de-R. 'Aqiva', Butte Midrashot, ed. S. Wertheimer, 
2:366, where it is stated that the Tetragrammaton was not revealed to Abraham 
or Isaac because the seed of their respective progeny, Ishmael and Esau, were 
destined to  descend to  Gehenna. 

10 This point did not escape the notice of Joshua ibn Shucaib, who cites the 
Pietistic exegesis of Deut. 30:12 in connection with the aggadic idea that circum- 
cision saves the Jew from Gehenna. See above, n. 5 
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The exegesis of Deut. 30:12 is reiterated in a commentary to 
the Pentateuch which has been attributed to R. Judah's leading 
disciple, R. Eleazar ben Judah of Worms (d. ca. 1230). Joseph 
Dan has shown, however, that the author of this work was not 
R. Eleazar but rather another disciple of R. Judah, who employed 
the esoteric techniques of the Kalonymide school without relying 
on the works of R. ~ l e a z a r . ~ 'The fact that this exegesis occurs in 
this commentary as well as in other passages which can be 
genuinely attributed to R. Eleazar or his circle, as we shall see, 
indicates that the teaching was derived in fact from R. Judah 
himself. The crucial comment occurs in the commentary to Gen. 
18:l: 

From the [time of the] creation of the world the Holy One, 
blessed be He, desired to give Abraham [the commandment] 
of circumcision, as it is written, "If not for my covenant day 
and night the statutes of heaven and earth I would not have 
established" (Jer. 33:25). "Who among us can go up to the 
heavens" (;lD7DW;l 125 ;lh7Q). The first consonant in each 
word [spells] ; I ~ ~ Dand the last [the name] 717'. That is [the 
meaning of] "You must be blameless with the Lord your God" 
(Deut. 18:13). Therefore it is written that [Ishmael and his 
household] "were circumcised with him [Abraham]" (Gen. 
17:27), [followed immediately by the verse] "And the Lord 
appeared to him" (ibid. 18: 1). 

In this passage one finds a further application of R. Judah's 
exegesis: the close relationship between man and God in this 
world, and not merely that which comes about as a consequence 
of death, is made dependent upon the act of circumcision. 
Echoing the talmudic explanation, the anonymous Pietist asserts 
that a person is complete, expressed biblically in terms of "walk- 
ing blamelessly" with God, when one is c i r c ~ m c i s e d . ~ ~  Moreover, 
the theophany to Abraham at the terebinths of Mamre is con- 
sequent to the act of circumcision; the ritual of circumcision is 
thus viewed as an initiation into visionary experience.33 That the 

3'  Cf. J. Dan, "The Ashkenazi Hasidic 'Gates of Wisdom,"' Hommage a 
Georges Vajda, ed. by G. Nahon and C. Touati (Louvain, 1980), pp. 183-89. I 
thank Professor Ivan Marcus for drawing my attention to this article. 

32 This is based on earlier rabbinic exegesis; see, e.g., B. Ned. 32a. 
3 3  This motif, too, can be traced to earlier midrashic statements. I have dis- 

cussed the development of this theme in midrashic and Zoharic sources in my 
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circumcised individual is in a special relationship with, indeed in 
close proximity to, ~ o d , ~ ~  is supported by Deut. 30: 12, where the 
first consonants spell milah and the last the Tetragrammaton. 
Through this exegetical device, examples of which abound in 
German Hasidic sources, the close nexus between circumcision 
and attachment to the divine is scripturally grounded. 

In other contexts which can be genuinely attributed to R. Eleazar 
or his immediate circle, R. Judah's exegesis reappears. Hence in a 
commentary on the blessings of circumcision that is extant in 
several manuscripts,35 one again finds the by now familiar exegesis 
of Deut. 30:12. In this context, moreover, the notion of devequt, 
the cleaving of the individual to the divine, implied by the correla- 
tion between circumcision and the divine name, is explicitly 
mentioned: 

Thus by the reward of this [circumcision] "the living God is 
our portion and our fortress." For whoever cleaves to Him is 
alive, as it is written, "And you shall cleave to the Lord your 
God, each of you this day" (Deut. 4:4). For they cleave to the 
throne and are carried by the throne as the stone that draws 
the straw. For Jacob, who was born circumcised and is en- 
graved upon the throne, draws towards him the righteous who 
are circumcised, as it is written, "The life of my lord will be 
bound up in the bundle of life with the Lord your God" 
(1 Sam. 25:29). . . It is written, "Blameless be with the Lord 
your God" (ibid. 18:13). When you walk before Him you shall 
be blameless [with respect] to the [covenant of] circumcision. 
Thus the beginning of these words is milah and the end 
- YHWH, ;1D3)3W7135 7?y3 3 ~ . 3 6  

"Circumcision, Visionary Experience, and Textual Interpretation: From Midrashic 
Trope to Mystical Symbol," History of Religions 27 (November, 1987): 189--215. 

34 Cf. Perush ha-Roqeah 'a1 ha-Torah, 3:261: "'Who among us can go up to 
the heavens': The first consonants of each word [spell] milah, and the last 
YHWH. That is to say, a man cannot be next to the Shekhinah if he is not 
circumcised. For it is written in the chapter on circumcision, 'Walk in My ways 
and be blameless (tamim)' (Gen. 17:1), and it is written, 'You must be whole- 
hearted (tamim)with the Lord your God'" (Deut. 18:13). 

35 
See M. Hershler, ed., Siddur of R. Solomon bm Samson of Garmaise, p. 22 
of the introduction and pp. 282-90 of the text. The text is extant in MS Oxford 
404 and in MS Munich 393. Hershler published independently the commentary 
from the Oxford MS in Sinai 69 (1971): 105-09. 

36  Siddur of R. Solomon ben Samson of Garmaise, pp. 284-85; Sinai 69: 108. 
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An important assumption connected with the eschatological views 
of R. Judah's school is operative in this context: after the death 
of the body the individual does not cleave directly to the divine 
essence or to the kavod-the Glory which is the anthropomorphic 
manifestation of God-but rather to the supernal throne.37 This 
claim can be substantiated from a close analysis of the sentence 
"For they cleave to the throne," etc. To understand the full 
import of the prooftext, "The life of my lord will be bound up in 
the bundle of life with the Lord your God," one must bear in 
mind an interpretation of this verse that is employed in several 
Pietistic sources based on the numerical equivalence of 11132, "in 
the bundle," with W Y l p M U 3 2 ,  "in the holy throne," for both 
expressions equal 498. Indeed, this numerological interpretation 
is to be found already in one text that is extant in MS Oxford 
1567 and is attributed by Dan to Judah he-Hasid himself.38 

When the spirit leaves a man's body, it endures evil in accor- 
dance with its sin; but if the person is completely righteous, the 
spirit ascends to the throne of Glory and cleaves to the supernal 
throne. "The life of my lord will be bound up in the bundle of 
life," the numerical value of 11132 is that of W7lpZ KU32. And 
it is written, "God is seated on His holy throne" (Ps. 47:9).39 

This interpretation is employed by Eleazar of Worms also in 
his own writings and is cited in other Pietistic texts in his name.40 
The Hasidic numerology in this case was no doubt influenced by 
the talmudic reading of the verse "The life of my lord will be 
bound up in the bundle of life" (1 Sam. 25:29), as a reference to 
the place beneath the throne of Glory where the souls of the 
righteous are hidden.41 To be bound in the bundle of life, there- 
fore, means to be attached to the holy throne. R. Eleazar, or one 

3 i  The point has been noted by Dan, Torat ha-Sod shel Hasidut Nshkenaz, 
p. 137. 

3R Dan, Torat ha-Sod shel Hasidut 'Ashkenaz, p. 131; idem, 'Iyyunirn be-Sfrut 
Haside 'Ashkenaz, pp. 9, n. 2; 26, n. 2; 134-47, and 148-87 where part of the text 
is published. 

39 MS Oxford 1567, 8a, cited by Dan, Torat ha-Sod shel Hasidut 'Ashkenaz, 
p. 137 (= 'Iyyunim be-Sfrut Haside 'Ashkenaz, p. 170). 

40 See Hokhrnat ha-Nef'esh 7a, 9a; CArugat ha-Boiern, 1:53, 2:109, 3:293. 
4 1  Cf. B. Shab. 152b and parallels. The connection between the Pietistic con- 

ception and the talmudic one is made explicitly by Eleazar at the beginning of 
Hokhrnat ha-Nef'esh, la: "The souls are in the curtain and in the ark which are 
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of his disciples, adds to the teaching of his master that it is 
essentially through circumcision that one merits to be conjoined 
with the divine throne, or to the image of Jacob, that is according 
to the ancient aggadah engraved upon the throne. The notion of 
the righteous cleaving to the throne of Glory is reiterated by 
R. Eleazar in his Sode Razaya', both in the Sod ha-Merkavah 
and in Hokhmat ha-Nefesh. According to the views expressed in 
these passages, one does not even cleave directly to the throne, 
but rather each righteous person has his own throne, which in 
turn cleaves to the throne of Glory. Moreover, there are various 
levels of righteousness, and hence each saddig cleaves to a specific 
part of the divine throne in accordance with his individual merit.42 
In the most general terms, however, R. Eleazar would have 
asserted, as did R. Judah before him, that in virtue of circum- 
cision one is not only protected from descending to hell but also 
merits to ascend to heaven and to cleave to the throne of lor^.^^ 
In this respect the Hasidim retain and further elaborate upon the 
original intent of the rabbinic authorities who viewed the sign of 
circumcision as a protective mark. 

Given the stated correlation between circumcision and the 
Tetragrammaton, on the one hand, and the act of cleaving implied 
thereby, on the other, it would seem to follow that, for R. Eleazar, 
there is an intimate connection between the divine name and the 

under the throne, 'The life of my lord will be bound up in the bundle of life with 
the Lord your God."' See ibid., 13c, and Eleazar b. Judah of Worms, Sode 
Razaya', ed. I. Kamelhar (Bulgaria, 1936), p. 19; Sode Razaya' in Sefer Raziel, 
I l a  (noted by Altmann, "Eleazar of Worms' Hokhmath Ha-Egoz," JJS 11 [1960]: 
102); Perush 'a1 ha-Merkavah, MS Paris 850, f. 67a. In at least one recension of 
Sod ha-'Egoz, MS Mossayef 1456, the space (halal)under the throne is identified 
as a feminine potency. See Dan, "Le-Toledot ha-tekst she1 Hokhmat ha-'Egoz," 
Alei Sefer 5 (1978): 52; A. Farber, "Tefisat ha-merkavah be-torat ha-sod be- 
me'ah ha-yud gimmel-sod ha-'egoz ve-toldotav" (Ph.D., Hebrew University, 
1986), p. 105. On the theme of the space under the throne in the writings of the 
Pietists, see the comprehensive note in Farber, op. cit., pp. 580-601, n. 221. Cf. 
Xrugat ha-Boiem, 2:109; and H .  Soloveitchik, "Topics in the Hokhmat ha-
Nefesh," JJS 18 (1967): 73. 

42 Cf. Sode Razaya', pp. 26-~27; Hokhmat ha-Nef'esh, 7a-~b.  See also the text 
of Sod ha-'Egoz of R. Menahem b. Pinheas of Mirzburg published by Dan, 
"Hokhmath Ha-'Egoz, its origin and development," J f S  17 (1967): 81. 

43 See, however, Sode Razaya', p. 19, where R.  Eleazar writes that righteous 
women too are guaranteed an ascent to the throne after death, implying thereby 
that the matter is not exclusively bound up to circumcision. 
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throne upon which the divine Glory sits.44 This connection is 
probably based on earlier merkavah traditions concerning the 
throne's being sealed or engraved with the divine name or names.45 
But is there in the Pietistic writings any intrinsic connection 
between the throne and circumcision, or any symbolic connection 
between the throne and the place of circumcision? In the course 
of my research I have come across one possible link which I here 
offer as a tentative suggestion. As several scholars, most notably 
Alexander ~ l t m a n n ~ ~  an,^^ have shown, in the and Joseph 
writings of the German Pietists are found several versions of the 
Sod ha-'Egoz, the "secret of the ~ u t . " ~ ~  These fragments interpret 
the structure of the divine chariot in terms of the organic struc- 
ture of the nut. Dan was the first to assume that these texts 
preserved an esoteric reading of Song of Songs 6:1, 'I went down 
to the garden of nuts,' that originated in the Orient (i.e., Baby- 
lonia) and formed part of the world of ancient merkavah mysti- 
c i ~ m . ~ 'In all the extant versions of this text the stalk ('oqe~) of 

44  See Dan, Torat ha-Sod shel Hasidut Zlshkenaz, p. 135. 
45 See, for instance, Schafer, Synopse zur Hekhalot Literatur, $78 (c f .  3 Enoch, 

ed. H. Odeberg [New York, 19731, p. 176) and $840 (c f .  Seder Rabbah di- 
Bereshit, in Butte Midrashot, ed. S. Wertheimer [Jerusalem, 19801, 1:24, cited by 
R. Eleazar o f  Worms, Sefer ha-Shem, MS British Museum 737, ff. 186a-b), 
where it is stated that the throne is sealed with the six letters o f  the two names 
Yah and YHWH. C f .  R. Yacaqov ha-Kohen, Perush Mirkevet Yehezqel, ed. A. 
Farber (M.A.  thesis, Hebrew University, 1978), p. 53. See also Sefer ha-Shem, 
f .  172a, where it is stated that "the names o f  the Holy One, blessed be He, are 
written around the throne o f  Glory." And cf .  Zohar Hadash, 107d (Tiqqunim): 
"The soul comes from the throne and there is the Tetragrammaton who guides 
everything." For a later theosophic development o f  this connection between the 
Tetragrammaton and the throne, see Moses b. Jacob o f  Kiev, 'Osar ha-Shem, 
MS JTS Mic. 1804, f .  60b. 

46 Cf .  A .  Altmann, "Eleazar o f  Worms' Hokhmath Ha-Egoz," JJS 1 1  (1960): 
101-12, reprinted without Hebrew text in Altmann, Studies in Religious Phi- 
losophy and Mysticism (Ithaca, 1969), 161-71. 

47 C f .  J .  Dan, "Hokhmath ha-'Egoz, its origin and development," JJS 17 
(1967): 73-83; idem, Torat ha-Sod shel Hasidut Xshkenaz, pp. 207-10, 257-58, 
and "Le-Toledot ha-tekst shel Hokhmat ha-'Egoz," Alei Sefer 5 (1978): 49-53. 

48 See now the comprehensive treatment o f  this text in A .  Farber's doctoral 
dissertation referred to above, n. 41. 

49 See references in n. 47. The thesis o f  an ancient Oriental origin has been 
further elaborated upon by Farber in the work referred to in the preceding note. 
According to Farber, the Sod ha-'Egoz thus represents one o f  the "proto- 
kabbalistic" sources that passed to the European kabbalists through the German 
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the nut, which seems to be interchangeable with the inner core or 
nucleus (garcin)of the nut, is identified as the throne and in some 
later versions, definitely known to the school of R. Judah he- 
Hasid, the stalk or nucleus is further described by means of 
phallic symbolism.50 Thus, to give a few examples, in one version 
of the Sod ha-'Egoz, found in the Rome MS of 'Arugat ha- 
Bos'em and attributed to R. ~leazar ,"  we read that "below on the 
ridge of [the nut] there issues from its compartments a kind of 
masculine organ (n11,T la,)." Again, further on in the same text 
it is stated that "the nut has five segments, four which are female 
and one being the masculine organ (n1131)." This later passage 
parallels the following statement in R. Eleazar of Worms' Hokh-
mat ha- Nefesh: "The four double-columns of the kernel are round 
about its stalk, and the stalk is in the center. . . . The nut has four 
segments like the four celestial beasts (nl'n),and the middle one 
is raised at its ridge (171n13), corresponding to the t h r ~ n e . " ~ '  
Although R. Eleazar does not mention the male organ by name, 
it is obvious that the tradition which identifies the center of the 
nut with the throne, on one hand, and the phallus, on the other, 
underlies his remarks. The protruding character of the middle 
segment, identified here as the throne, is the stalk or nucleus 
explicitly described in the other text as the phallus. Hence, the 
Sod ha-'Egoz material does provide us with an intrinsic symbolic 
connection between the throne and the phallus, one which was 
certainly known by R. Judah he-Hasid, R. Eleazar of Worms, 
and their disciples. It may be that this symbolic nexus is the 
underlying esoteric meaning, not committed to writing, of the 
correlation between circumcision and the Tetragrammaton, on 
the one hand, and the cleaving to the throne of the circumcised 

Pietists. See, e.g., "Tefisat ha-merkavah be-torat ha-sod be-me'ah ha-yud gim- 
mel," pp. 19-20, 25-26, and passim. 

50 Cf. Altmann, "Eleazar of Worms' Hokhmath ha-Egoz," p. 109; and in more 
detail Farber, "Tefisat ha-merkavah be-torat ha-sod be-me'ah ha-yud gimmel," 
pp. 105-14. 

The text was reproduced by E. Urbach in his edition of Xrugat ha-BoSem, 
2:168-71, and by Altmann, "Eleazar of Worms' Hokhnzath ha-Egoz," pp. 111- 
13. According to Dan, "Hokhnzath ha-'Egoz, its origin and development," p. 74, 
the passage was copied into this manuscript of Xrugat ha-BoSem from the MS 
Oxford 1567 (ff. 39a-b) of the "Book of Angels," or a similar source. 

52 
Hokhnznt ha-Nef'esh, 9c. See Altmann, "Eleazar of Worms' Hokhmath 
ha-Egoz," p. 103. 
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male, on the other, which I have been analyzing up to this 
point.53 

Be that as it may, the novel element in the texts that I have 
examined so far involves an aspect of cleaving which is realized in 
this world by virtue of the correlation between circumcision and 
the divine name. Not only does he who is circumcised ascend to 
the throne after death but it is also as if he had been already with 
God in his bodily existence. This point is made clear in the 
following passage from 'Arugat ha-BoSem: 

It is written, "Be blameless" (Gen. 17:1), and it is written, 
"Blameless be with the Lord your God" (Deut. 18:13). Who- 
ever fulfills the commandment of circumcision is as if he had 
been "with the Lord your God." For he fulfills the verse "Who 
among us can go up to the heavens" (;rn7BrY;1 135 3 5 ~ 7'n), the 
first consonants [spell] ?+a and the last the Tetragrammaton. 
Whoever fulfills the commandment of circumcision will be in 
heaven with the Holy One, blessed be He, as it is said, "The 
life of my lord will be bound up in the bundle of life with the 
Lord your God" (1 Sam. 25:29), i.e., in heaven, for l l l r ~  
equals numerically W7lp;1 8 ~ 2 2 . ~ ~  

From this passage it can be argued that although the full cleaving 
is surely not attained until after death when the soul ascends 
heavenward, the Pietist teaching implies that through circum- 
cision one achieves some sort of cleaving, no matter how limited, 
even during one's earthly existence. This is the import of the 
biblical claim that Abraham walked blamelessly with God, which, 
according to the standard rabbinic tradition, refers to Abraham's 
being circumcised. To be blameless, that is, tamim (perfect) means 

53 
I offer this only as a suggestion that requires further research. Just to 
mention one problem with my conjecture: in several places, e.g., in the Sod ha- 
Merkavah published in Sode Razaya', p. 23, as well as the "Commentary on the 
Merkavah," extant in M S  Paris 850, f .  67a, R. Eleazar develops a comment in 
Midrash 'Otiyyot de-R. Xqiva which connects the throne with the letter kaf. 
Without going into great detail it is clear from these passages, especially the latter, 
that the circular nature of the throne, as the letter kaf, is related to a feminine 
characteristic. Given this symbolic connection, cleaving to the throne in Hasidic 
sources may also imply some sexual nuance, but the matter requires a more 
detailed examination. 

54 c
Arugat ha- BoSem, 3:154. 
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to be on the level of one who is with God. The person who is 
circumcised is therefore guaranteed two things: first, that he is 
with God even as he walks upon the earth, and second, that when 
he dies he will ascend to heaven and cleave to the throne of 
Glory. Both aspects result from the exegetical fact that circum- 
cision is correlated with the Tetragrammaton. 

The exegesis on Deut. 30:12, which is derived from the German 
Hasidim, was appropriated by the Spanish kabbalists of the latter 
part of the thirteenth century in ~asti1e.j '  In the first instance, we 
cite the example of Joseph Gikatilla from his pre-theosophic 
classic Ginnat 'Egoz (1273-74). In one context Gikatilla sets out 
to interpret the imagery derived from Sefer Yesirah 1:3 (cf. 6:4) 
concerning the "covenant of the tongue and mouth" which is set 
between the "ten fingers of the hands" and the "covenant of the 
foreskin" that is between the "ten toes (literally: fingers) of the 
feet." Gikatilla comments that the two covenants and their respec- 
tive fingers add up to the Tetragrammaton. The covenant of the 
mouth represents the letter heh, which numerically equals five, 
inasmuch as the mouth is divided into five parts: throat, palate, 
tongue. lips, and teeth. The ten fingers of the hand represent the 
yod, which equals ten. Hence the covenant of the mouth equals 
yod heh, the first two letters of the divine name. The covenant of 
circumcision, by contrast, is represented by one undivided organ. 
Together with the ten toes of the feet, therefore, this covenant 
equals eleven, which is the numerical value of waw heh (six plus 
five), the two final letters of the divine name. "Thus the covenant 
of the mouth is yod heh, and the covenant of circumcision is waw 
heh. It follows that the sacred name [YHWH] is divided into two 
parts, and they are: the covenant of Torah, which is the covenant 
fixed in the mouth, and the covenant of blood in the phallus."56 

55  A possible channel of transmission of these ideas may have been Barukh 
Togarmi who employs the Pietistic exegesis in his commentary on Sefer Yejirah. 
See the relevant text published in G. Scholem, Ha-Qabbalah she1 Sefer ha- 
Temunah ve-she1 Xvraham 'Abulcafiyah (Jerusalem, 1965), p. 232. Mention should 
be made of the fact that the Pietistic exegesis influenced other Ashkenazi writers. 
Cf. the comments of R. Asher and of his son Jacob, the Bacal ha-Turim, to 
Deut. 30:12. 

56 Ginnat 'Egoz (Hanau, 1614), fol. 25b-c. 
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After reaching this conclusion Gikatilla, clearly relying on the 
German Pietistic exegesis of Deut. 30:12," goes on to say: 

Since [the covenant of] circumcision comprises the final di- 
vision of the sacred name (waw heh), you will find that the 
sacred name attests to it, as it is said in the Torah, "Who 
among us can go up to the heavens," (;rn7nm;l115 ;l?Y )a). 
You will find that the first consonants [spell] ;l?7nand the last 
;11;1'. . . . When the covenant of circumcision is established in a 
person, he is worthy that God should attest of him, "Who 
among us can go up to the heavens," for the name YHWH 
attests to [the act of] milah.58 

For Gikatilla, then, the complete name of God is sealed in the 
individual by means of the two covenants, that of the mouth (yod 
heh) and that of the phallus (waw heh). Yet it is only with respect 
to the latter that we find scriptural evidence that the divine name 
is correlated with circumcision. Gikatilla bases his comment on 
the technique already familiar to us from the writings of the 
German Hasidim. 

The influence of the Pietistic exegesis on other Spanish kab- 
balists writing in the latter part of the thirteenth century, including 
Moses de Leon, the assumed author of the Zohar, is also clearly 
discernible. At the outset it will be noted that the author of the 
Zohar nowhere explicitly employs the exegesis of R. Judah. Not- 
withstanding this fact, which is totally in character with the 
general tendency in the Zohar to refrain from using exegetical 
techniques that betray a contemporary influence, I suggest that it 
was through the Pietists' own writings, or perhaps through an 
indirect channel of transmission such as Gikatilla, that the tradi- 
tion concerning the correlation of circumcision with the Tetra- 
grammaton reached de Le6n. This correlation is employed in any 
number of contexts. "Come and see: before one is circumcised 
one is not united with the name of the Holy One, blessed be He; 
when one is circumcised one enters the divine name and is united 
with it."" "R. Shimcon said: The infant who is circumcised is 

5 7  For other examples of the influence of Eleazar of Worms on Gikatilla see S. 
Blickstein, "Between Philosophy and Mysticism" (Ph.D. dissertation, Jewish Theo- 
logical Seminary of America, 1984), pp. 93-96. 

5 8  Ginnat 'Egoz, fol. 25c-d. 
59 Zohar 1:89a. 
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bound to the ~hekhinah" which is the opening to all the upper 
crowns, the opening which is bound to the holy name."61 "From 
the eighth day onwards Israel cleave to His name and are in- 
scribed (]wvil) with His name and belong to Him.  . . The 
[other] nations do not cleave to Him and do not follow His laws. 
The holy sign (XV't j? XD'Wl)  is removed from them and they 
cleave to the Other Side which is not holy."62 The holy sign of 
circumcision is here understood as an inscription of the divine 
name, indeed of the Tetragrammaton, upon the flesh. The Jew is 
distinguished from other nations because he is so inscribed, and 
by virtue of this sign he enters the divine name and cleaves to it. 
In one passage the Zohar addresses a question: Since the Muslims, 
called by the standard epithet Ishmael, are likewise circumcised, 
why do  they not have a portion in God's name as do  the Jews? 
To this the Zohar responds by making a qualitative difference 
between the circumcision of the Jews and that of the Muslims. 
The former are circumcised properly and according to God's 
specifications, whereas the latter are not, i.e., Jewish circumcision- 
as determined by rabbinic law-comprises milah and pericah 
while the Islamic ritual includes only the former.63 Moreover, the 
Jew cleaves to the divine name from the eighth day of his life, 

hO An alternative reading is offered in the printed editions of Zohar, "the one 
who has a son is bound to the Shekhinah," etc. The notion that man is unified 
with the Shekhirzah through circumcision is emphasized on several occasions in 
the Zohar. See Zohar I .  89a, 91a-b, 93b, 98b; 11, 36a; and cf. my study referred to  
above, n. 33. 

"' Zohar 3: 14a. Contained here is a reference to the fact that the covenant of 
circumcision, like the nature of covenant in general, comprises two aspects, 
masculine (= "the holy name") and feminine (= Shekhinah), which correspond 
to the ninth and tenth gradations, Yesod and Shekhinah. The two aspects are 
correlated with the two procedures which, according to  rabbinic law (see B. Shab. 
137b), are part of the circumcision ritual, milah (cutting the foreskin) and peri'ah 
(pulling down the membrane to fully expose the corona). See Zohar 1:13a, 32a--b, 
47b, 69a, 71 b, 72b, 117a; 2:40a, 60b, 125b; 3: 14a, 91 b, 115b, 163a. 

6 2  Zohar 3:91a-b. 
63 Cf. Moses de Lebn, Sheqel ha-Qodesh, p. 67. The claim that Muslim 

circumcision comprises rnilah but not periCah is also made by Isaac of Acre in 
Sefer Me'irat CEynuyinz,ed. A. Goldreich (Jerusalem, 1981), p. 113 (of critical 
edition). For  references to the rabbinic ruling regarding the two acts of the 
circumcision ritual, and the various places in Zohar where this ruling is kabbalisti- 
cally interpreted, see n. 61. 
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while the Muslim remains at a distance for many years.64 There- 
fore only the Jew bears God's name as a seal on his body and 
thus participates in the divine. For the author of the Zohar the 
sign of circumcision has truly become a stigma, a mark of belong- 
ing: "Israel is marked by the holy sign on the flesh, and it is thus 
known that they are His, among those who belong to His palace. 
Therefore all those who are not marked with the holy sign on 
their flesh do not belong to Him; it is known that they are all 
derived from the side of impurity."65 

The correlation between circumcision and the name underlies 
three themes that are central to the theosophy of the Zohar. The 
first consists of the Zoharic reworking of an older aggadic motif 
which interprets the ritual of circumcision as a sacrificial 
In the Zohar the sacrificial character of circumcision is again 
connected to the process of cleaving to, or entering, the divine 
name. "The one who brings his son for this sacrifice [i.e., circum- 
cision] enters him into the holy name."67 The Zoharic reading of 
Exod. 20:21,~' "Sacrifice on it [on the altar of earth16"our burnt 

64 Zohar 2:32a. See the passage of Isaac of Acre referred to in the preceding 
note. 

65 Zohar 3 : 7 2 b  73a. 
66 Cf. Gen. Rabhah 48:1, ed. Theodor and Albeck, p. 479; Midrash Tehillim on 

Ps. 112, ed. Buber, p. 468; Pirqe R. 'Eli'ezer, chap. 29. The connection between 
circumcision and sacrifices, especially from the vantage point of atonement and 
salvation, is stressed in the Septuagint and targumic version of the narrative in 
Exodus 4 concerning the circumcision of Moses' son by Zipporah. Cf. G. Vermes, 
Scripture and Tradition in Judaism (Leiden, 1983), pp. 178-92. On  the possibility 
that this connection map be biblical in origin see W. Eichrodt. Theologj~of the 
Old Testament (Philadelphia, 1961), 1:138, n. 3. The theme is repeated frequently 
in the Zohar, see 1:93a, 94b, 95a, 96b; 2:164a (and cf. the commentary of David 
Luria to  Pirqe R. 'Elicezer, chap. 29, p. 65a, n. 41); 3:44a, 164a. 
" Zohar 1:96b. 
6 k The reading of this verse in connection with circumcision, though not as a 

direct reference to  it, is to be found in classical midrashic sources as well. See, 
e.g., Gen. Rabbah 48:4, ed. Theodor and Albeck, p. 480. 

61 In this context the author of the Zohar derives the custom for placing the 
foreskin in a "vessel full of earth" from the fact that circumcision 1s an act of 
sacrifice, and sacrifices had to be offered on an altar of earth. See, however, Zohar 
3:44a (Piqqudin),where another reason for this practice is offered: "We set up a 
vessel full of earth to place the foreskin in it, according to the secret of the verses, 
'And the serpent's food shall be earth' (Isa. 65:25); 'And earth shall you eat all the 
days of your life' (Gen. 3: 14)." Insofar as the foreskin is symbolic of the demonic 



100 THE JEWISH QUARTERLY REVIEW 

offerings and your peace offerings in every place where I cause 
My name to be mentioned," as a reference to circumcision is 
based on the end of this verse: "What is [the meaning of] 'where I 
cause My name to be mentioned?' This refers to circumcision, 
concerning which it is written, 'The secret of the Lord is with 
those who fear Him, to them He makes known His covenant' (Ps. 
25: 14)."~' Circumcision is thus identified as both the divine name 
and the secret of the Lord. The element of secrecy (sod) is 
specifically associated by de ~ e 6 n , ' l  as well as by other thirteenth 
century k a b b a l i ~ t s , ~ ~  with the ninth divine gradation, Yesod (Foun- 

force which is also symbolized by the serpent, and as the serpent is associated in 
Scripture with the dust of the earth, it follows that the foreskin must be placed in 
a vessel full of earth. This interpretation is given as well in Tiqqune Zohar, 
Introduction, l l a ;  24, 70a; 37, 78b; Zohar Hadash 117b (Tiqqunim). 

70 Zohar 1:95a. 
71 Cf. Zohar 1:236b. Cf. Zohar 1:236b; 2:186b: Yesod is the "hidden place that 

is not revealed and should be hidden"; 3:43b (Piqqudin); Zohar Hadash 2a 
(Matnitin)where the ninth book, i.e., the ninth gradation, is said to be "invisible, 
hidden in the 248 worlds [corresponding to 248 limbs] that go along with it"; The 
Book of the Pomegranate: Moses de Ledn's Sefer ha-Rimmon, pp. 226--28 
(Hebrew section); Moses de Leon, Sheqel ha-Qodesh, pp. 6 0 6 1 ;  Y .  Liebes, "Ha- 
Mashiah she1 ha-Zohar," in The Messianic Idea in Jewish Thought: A Study 
Conference in Honour of the Eightieth Birthday of Gershom Scholetn (Jerusalem, 
1982), pp. 138--40. See, however, Zohar 3:91b: "R. Shimcon said: 'The secret of 
the Lord is with those who fear Him, and to them He makes his covenant known' 
(Ps. 25:14). 'The secret of the Lord is with those who fear Him' refers to the 
Community of Israel [i.e., Shelchinah]; 'and to them He makes his covenant 
known' refers to the Righteous One, Foundation of the world [i.e., Yesod]." It 
should be noted that the "secret of the Lord" in Ps. 25:14 is already interpreted as 
a reference to  circumcision in Gen. Rabbah, 49:2 (ed. Theodor-Albeck, pp. 488.- 
89); Tanhuma, Lekh Lekha, 19. And cf. M .  Recanati, Commentary on the Torah 
(Jerusalem, 1961), p. 23a. The hidden character of the divine grade that cor-
responds to  the phallus may already be implied in Sefer ha-Bahir 9193 where the 
Righteous one is identified as the "great hidden light." This kabbalistic idea is, of 
course, suggested by the older aggadic notion that the hidden light is especially 
stored up for the righteous; see, e.g., B. Hag. 12a. 

7 2  Cf. Jacob b. Jacob ha-Kohen, Perush ha-'Otiyyot, ed. by Scholem, Maddace 
ha-Yahadut 2 (1927): 207: "[The letter] grmmel instructs about the [place of] 
circumcision. Know that we call the phallus, which is the [place of] circumcision, 
7'13, and one cannot say 7'13 without the letter gimmel at  the beginning . . . Thus 
you see in the form of the gimnlel an image of a man with the covenant of 
circumcision. And this is a great, wondrous, and hidden mystery, and it is 
appropriate to  hide it." And cf. Todros Abulafia, ' O ~ a r  ha-Kavod ha-Shalem, 
12b; Tiqqune Zohar 19, 39b. On gimmel as a phallic symbol in 1,urianic texts, see 
L. Fine, "The Art of Metoposcopy: A Study in Isaac Luria's Charismatic Knowl- 
edge," p. 88. 
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dation) or Saddiq (the Righteous This gradation, in turn, 
corresponds to the phallus in the divine anatomy, for its function 
is to gather all the divine energies from above and pass them 
along to the tenth gradation, Shekhinah, the feminine potency 
par excellence. That this gradation is further called the divine 
name, i.e., the Tetragrammaton, can only be comprehended in 
light of the kabbalistic understanding of this name as the hypo- 
static concentration of divine power. Put differently, the divine 
name comprises the totality of the theosophic structure, the ten 
sefirot, which in turn are all centralized in Yesod, the gradation 
which comprises all the upper gradations within itself; hence it is 
also called the All (kol). As such, the divine name is appropri- 
ately predicated on this gradation, for it symbolizes the whole 
sefirotic pleroma. "The eighth [sefirah, counting from Hokhmah] 
is [called by the name] the 'Living God' ('n h?). . . and this is the 
Righteous One (Saddiq), for all life emerges therefrom, and it is 
called YHWH, as it is written, 'The Lord, the Righteous One, 
seeks out,' etc. (Ps. 11:5)."'4 The import, therefore, of the claim 
that he who is circumcised enters and cleaves to the divine name 
is that the Jew, by bearing the sign of circumcision-the Tetra-
grammaton-on his phallus, participates in that very divine gra- 
dation which is in the position of the male organ and which 
contains within itself all the divine potencies.75 

7 3  Cf. Liebes, "Ha-Mashiah she1 ha-Zohar," pp. 139-40, n. 204, who suggests 
that the connection between Sod (secret) and Yesod (Foundation) may have been 
inspired by a similarity in sound. It should be pointed out that sod and yesod are 
connected on this phonetic basis already in rabbinic sources. See, e.g., B. Hag. 
14a: "The Holy One, blessed be He, reveals to them the secret (7lD) in the world 
to come, as it is said, 'and their foundation (D71D7) poured out like a river'" ( Job  
22:16). 

74  Zohar 3:1 la .  The literal translation of the verse from Psalms should read: 
"The Lord seeks out the righteous man." My rendering reflects the exegetical 
perspective of the Zohar. Cf. Isaac of Acre, Sefer Me'irar 'Eynayim, p. 129 where 
the connection between the Tetragrammaton (shem ha-gadol) and Yesod is made. 

7 5  'This precise point is made in slightly different terms by Joseph Hamadan, 
Sefer Tacame ha-Mijwot, ed. M. Meier (see n. I), pp. 243-44: "Circumcision 
alludes to  the chain of the image (IllD77 Il?W?W) [i.e., the sefirotic pleroma] . . . 
and the image of the yod [of the sign of the covenant] alludes to  the ten potencies 
(nl7D). And this one [i.e., the divine gradation which corresponds to the place of 
circumcision] is the whole perfection (nln?W7 ?3)." And cf. Elijah de Vidas, 
Reshit Hokhmah (Brooklyn, 1965), Shacar ha-Qedushah, ch. 17, p. 212c: "A 
blemish of the phallus [literally, (the place) of the covenant] (n712;l DXD) harms 
the whole physical stature (7131p 11YW 533 Y311), for the phallus, which is the 
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The second Zoharic theme which is based on the correlation of 
the phallus with the divine name involves the interpretation of 
idolatry as a sexual offense.76 That is, he who is an idolater, 
according to the Zohar, lies with respect to  God's name, but 
inasmuch as this name is identical with the covenant of circum- 
cision, it follows that such an individual lies with respect to the 
seal of the covenant inscribed on the phallus. "He who lies with 
respect to  the holy covenant sealed (Psnn7) on the flesh of man is 
as if he had lied with respect to the name of the Holy One, 
blessed be He. He who lies with respect to the seal of the King 
(x3L/n? xnnln) lies with respect to the ~ i n g . " ~ ~  Yet there are two 
kinds of sexual offense which are commensurate with lying in the 
name of God: having sexual relations with a non-Jew, which 
involves entering the place of the covenant (the phallus) in the 
domain of the demonic Other and committing adultery, 

totality of the physical stature (;lnli, 11Y'W;r 5 3  j b ) ,  comprises the Tetragram- 
maton. . . . The Tetragrammaton is sealed in the [place of the] covenant, as it is 
written in the Tiqqunim [see references below in nn. 99-1001, ;lD'DW;I 135 ; r j ~ '  '13- 
the first consonants [spell] milah and the last YHWH. Just as the Tetragrammaton 
is the root of all the names.  . . so is the phallus the foundation (1p'Y) which 
establishes the whole body. For he who blemishes it is as if he had actually 
blemished the Tetragrammaton, for it [the phallus or its correlate in the sefirotic 
realm, Yesod] comprises all the [divine] potencies." 

7 6  The connection between idolatry and adultery is made already in earlier 
rabbinic sources; see S. Schechter, Aspects of Rabbinic Theology (Kew York, 
1961), p. 250. 

" Zohar 2:3b. 
7 8 Cf. Zohar 2:87b: ''It has been taught: R ,  Isaac said, 'You shall not make [for 

yourself a sculptured image, etc.] (Exod. 20:4). One must not lie in the name of 
the Holy One, blessed be He. And what is this name? The covenant of circum- 
cision, the sign of the holy covenant, for the one who lies with respect to this 
covenant lies with respect to the name of the Holy One, blessed be He . . . And in 
what does the lie consist? He should not enter this covenant in the other domain 
[i.e., he should not have sexual relations with a non-Jew] . . . The one who lies 
with respect to this covenant lies with respect to the Holy One, blessed be He, for 
this covenant is united with the Holy One, blessed be He." And cf. Zohar 3:13b: 
"He who lies with respect to the sign of the holy covenant (XW'7p XD"?) which is 
inscribed on him is as if he had lied with respect to the name of the King, for the 
name of the King is inscribed in m a n .  . . In what does the lie consist here? He 
spread out his hands to the other power [i.e., had sexual intercourse with a non- 
Jew] and lies with respect to [the place of] this covenant. And thus the Torah is 
dependent upon this [gradation], Tor he who guards this covenant is as ir he was 
guarding the entire Torah. And he who lies with respect to it is as if he had lied 



which likewise involves lying with respect to the seal which is 
inscribed on the flesh.79 

The third theme which is based on this correlation is the 
Zoharic prohibition, based in turn on earlier midrashic sources,80 
of teaching Torah to  the uncircumcised non-Jew. 

It is also forbidden to instruct [the uncircumcised] in words of 
Torah, for the entire Torah is the name of the Holy One, 
blessed be He, and each letter of the Torah is bound to the 
holy name. It is forbidden to instruct the person who is not 
marked by the holy sign (XW'YP Xnvwl )  on his flesh in the 
words of ora ah.^' 

The full import of the claim that only one marked with the sign 
of the holy covenant may study Torah can be understood only in 
light of the explicit identification which is made between the 
Torah and the divine name in a host of thirteenth century kabbal- 
istic texts and is elaborated upon in the Zohar. This theme has 
been discussed by several scholarsg2 and there is no  need to dwell 

with respect to the entire Torah." The equivalence of circumcision to all the 
commandments is expressed in earlier rabbinic literature; see below, n. 85. See 
also Zohar Hadash 21a (Midrash ha-Necelam), Zohar 1: 131 b, and Hebrew parallel 
in The Book of the Ponzegranate, pp. 212-1 3. 

79 Cf. Zohar 2:90a: "[The commandment] 'You shall have [no other gods 
besides Me]' (Exod. 20:3) corresponds to [the commandment] 'You shall not 
commit adultery' (ibid. 13). For the one [who commits adultery] lies with respect 
to  the name of the Holy One, blessed be He, which is inscribed (D3W1nX7) in 
m a n .  . . And the one who lies with respect to  that lies with respect to the King." 
See n. 75. 

RO 
Cf. Tanhunza, Mishpatinz, 5 (see R. Judah bar Yaqar, Perush ha-Tcfillot 
ve-ha-Berakhot [Jerusalem, 19791, pt. 2, p. 65); Exod. Rabbah 30:12. See the 
kabbalistic reworking of the later passage in Nahmanides, "Torat ha-Shem 
Temimah," in Kizve Ramban, ed, H. Chavel (Jerusalem, 1963), 1:155. In light of 
these passages my comments in "Circumcision, Visionary Experience, and Textual 
Interpretation: From Midrashic Trope to Mystical Symbol," p. 190, n. 3, should 
be somewhat modified, though it still seems to me correct to say that the talmudic 
restriction of Torah study to a Jew is not explicitly connected with circumcision. 
'' Zohar 3:73a. 
8 2  Cf. G. Scholem, On the Kabbalah and Its Synzbolism (New York, 1978), 

pp. 37-44; 1. Tishby, Mishnat ha-Zohar (Jerusalem, 1961), 2:365-66; M. Idel, 
"Tefisat ha-Torah be-Sifrut ha-Hekhalot ve-Gilguleha ba-Qabbalah," Jerusalem 
Studies in Jewish Thought 1 (1981): 49-58. It is of interest to note that the 
esoteric identification of the Torah and the Tetragrammaton is found also in 
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on it here. Suffice it to say that the author of the Zohar centralizes 
the Torah-divine name symbolism in the sefirah of Yesod and 
thereby establishes an intrinsic relationship between textual study 
and the phallus.8' T o  be sure, in earlier midrashic and aggadic 
sources one finds an inherent connection between the covenant of 
circumcision and the covenant of Sinai. In particular, two ideas 
are significant in this context. First, the idea that the rite of 
circumcision was given to Israel as a necessary precondition 
for their receiving the Torah at ~ i n a i , ~ ~  and second, the notion 
that herit milah is equivalent to all the commandments of the 
ora ah.^^ It is only in the Zohar, however, that these random and 
isolated homiletical insights become part of a developed mystical 

R. Eleazar of Wormb. Thus in Sefrr ha-Shem, MS British Museum 737, f. 173a, 
he writes: "[The word] 7'17 [the letters of the Tetragrammaton] is numerically 
equivalent to twenty-six, for the Torah, which was given after twenty-six genera- 
tions [cf. B. Pes. 118a], is dependent upon His great name." See also f. 181b, 
where he notes, on the one hand, that the Tetragrammaton, when spelled out 
equals forty-five, and on the other, that the Torah is divided into forty-five. Cf. 
Dan, Torat ha-Sodshel  Hasidut 'Ashkenaz, p. 124, n. 45 and p. 147; Idel, op. cit., 
pp. 47-48. 

8 i See E. Wolfson, "Circumcision, Vision of God, and Textual Interpretation," 
pp. 205-15. 

R4 Cf. Pesiqta'Rabbati23, ed. M. Friedmann(Vienna, 1880), p. 117a; Tanhunza, 
Lekh Lekha 20; Aggadat Bere3hit 17; Bere3hit Rabbati, ed. Ch. Albeck (Jeru- 
salem, 1940), p. 73. And cf. Sifre Num. 108, ed. H. S. I-lorovitz (Jerusalem, 1966), 
p. 108, where it is stated in the name of R. Judah the Prince that before the 
Israelites received the Torah they had to undergo circumcision and ritual im- 
mersion, and offer a sacrifice. In this sense the experience at Sinai is the paradigm 
for the procedure at all future conversions. See L. Schiffman, Who Was a Jew? 
Rabbinic and  Halakhic Persl~ectives on the Jewish-Christian Schisnz (Hoboken, 
1985), p. 19; idem, "The Rabbinic Understanding of the Covenant," Review a n d  
Expositor 84 (1987): 294. According to another view expressed in Mekhilta de-R. 
Ishmael, Bo', 5, ed. H.  S .  Horovitz and 1. A. Rabin (Jerusalem, 1970), p. 14, it 
was by virtue of the blood of circumcision and the Paschal sacrifice that the 
Israelite slaves merited to be redeemed from Egypt. See also ibid., Be-shallah, 3, 
p. 98, where it is stated that the Israelites merited the splitting of the sea because 
of their observance of circumcision. 

85 Cf. P. Ned. 3:9, "Great is circumcision, for it is equivalent to all the other 
commandments." And cf. Mekhilta de-R. Ishmael, Ba-hodesh 2, p. 208, where, 
according to  R. Aqiva, observance of circumcision and abstinence from idolatry 
are seen as tantamount to  observing the entire covenant. On  the correspondence 
between circumcision and all the commandments of the Torah cf. the following 
remark in Mahzor Vitry, p. 628: "Berit corresponds to all the commandments. For  



theosophy. Specifically, the limitation of Torah study to one who 
has the sign of the covenant is grounded in the equation of Torah 
and the divine name, on the one hand, and the place of circum- 
cision and the divine name, on the other. By the principle of 
transitivity, moreover, the place of circumcision, the divine grada- 
tion of Yesod, is identical with the Torah. It is therefore forbidden 
to teach Torah to one who is not circumcised, for such a person 
does not participate in the divine name: 

The Torah was not given [at Sinai] except to him who had the 
holy covenant [of circumcision]. He who teaches Torah to one 
who is not circumcised lies with respect to two covenants, he 
lies with respect to both the covenant of the Torah and the 
covenant of the Righteous One [Yesod] and the Community 
of Israel [Shekhinah].The Torah was given to this place and 
to no other.  . . "The righteous shall surely praise Your name" 
(Ps. 140:14). Who are the righteous? The Righteous One and 
the Community of Israel. The one who is not circumcised and 
has not entered the covenant shall not praise the holy name 
which is the ora ah.'^ 

the 613 commandments are equal to the numerical value of [the word] nS12 
[= 6121 plus the commandment [of circumcision] itself." And see Al-Naqawa in 
Menorat ha-Ma'or, 3:475 (cf. Abuhab, Menorat ha-Ma'or, p. 183), who combines 
the older correspondence of circumcision to all the Torah with the Pietistic 
exegesis of Deut. 30: 12, which correlates the divine name and circumcision. Cf. R. 
Jacob ha-Gozer, Zikhron Berit la-Rishnonim (see n. 7 ) ,p. 10. 

86 Zohar 3:91b. Several kabbalists established the intrinsic connection between 
circumcision and the Torah on the basis of the correlation of the "covenant of the 
foreskin" and the "covenant of the tongue" mentioned in Sefer Ye~irah 1:3. See, 
e.g., Abulafia, 'Osar 'Eden Ganuz, MS Oxford 1580, f. 5a: "If not for the 
covenant of circumcision one could not fulfill the covenant of the tongue [i.e., the 
Torah]." Gikatilla, Shacare 'Orah, ed. Ben-Shlomo, 1:114- 16: "If Israel had not 
received the covenant of the flesh they would never have merited [to receive] the 
Torah which is the covenant of the tongue . . . Therefore the Torah is only given 
to one who has received the covenant of the flesh, and from the covenant of the 
flesh one enters into the covenant of the tongue, which is the reading of the 
Torah." See also Moses of Kiev, ' O ~ a r  ha-Shem, MS JTS Mic. 1804, f. 40b: 
"There is no way to approach God (shem ha-meyuhad).  . . who is the written 
Torah except through the gate which is called covenant [of circumcision] 
(ber i t ) . . . Thus one must place the covenant [of circumcision] before the Torah 
[see B. Ber. 48b; Zohar 2:168b]. Whoever does not have this attribute has no way 
to approach the Torah. It is therefore forbidden to teach Torah to a non-Jew." 
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In the theosophic system of the Zohar, then, the Sinatic covenant 
of Torah and the Abrahamic covenant of circumcision coalesce 
completely: "He who guards the holy covenant is as if he had 
fulfilled the holy Torah in its entirety, for the covenant [of circum- 
cision] is equivalent to the entire ora ah."^^ 

If the author of the Zohar refrained from connecting the cor- 
relation of the divine name with circumcision to the exegetical 
technique of the Pietists, although he was surely influenced by 
them, other thirteenth century Spanish kabbalists were not so 
reticent. For instance, Bahya ben Asher writes as follows in his 
commentary to Deut. 30:12: 

"Who among us can go up to the heavens?" There is here an 
allusion to the fact that only Israel, who are circumcised, can 
comprehend the Tetragrammaton, for they are sealed with the 
sign of the holy covenant. We have found that only the one 
who is circumcised can prophecy while standing ups! . . And 
Moses too alluded to this when he said to the Holy One, 
blessed be He, at the bush: "They will say to me, 'What is His 
name?' What will I say to them?" (Exod. 3:13). He said that 
the circumcised will inquire about the ~ e t r a ~ r a m m a t o n . ' ~  

According to Bahya, then, there is an allusion to the correlation 
between circumcision and the divine name in Moses' request at 
the burning bush, for the consonants of the words "to me what" 
(373 7 5 )  in his question are the very consonants of the word 
circumcision (7'7V), and the last letters of the words 1DV 7D "7 
7 D  spell the Tetragrammaton. Although Bahya does not repeat 
the Pietistic exegesis verbatim, it is fairly obvious that he is 
dependent upon it in his own commentary on this verse in Deutero- 
nomy." Moreover, the reading of the phrase 7 D  lDV 7 D  '5 from 

87 Zohar 1:197a. Cf. Zohar 2:61a, and above, n. 78. 
68 Cf. Targ~1n.l Pse~ldo-Jorzathan on Gen. 17:3; Gerz. IZabbah 46:6 (ed. Theodor 

and Albeck, pp. 463-64). 47:3 (pp. 47273):  Tunhuma, L ~ k h  Lekha 20; Pirqe R. 
'Eli'ezer 29; Arum. Rabbah 12:10. 

89 Bahya ben Asher, Be'ur 'a1 ha-Torah (see n. I ) ,  3:442. 
YO 
It is also possible that R .  Bahya derived this Pietistic exegesis from an 

alternative source, such as Gikatilla's Ginrzat 'Egoz. See op. cit., 9a, where Exod. 
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Exod. 3:13 as a reference to the Tetragrammaton is found in the 
works of the Pietists of R. Judah's circle, including Eleazar of 
Worms' Sefer ha- hem." Bahya tacitly assumes therefore that 
the query in Deut. 30:12, "Who among us can go up to the 
heavens?" is an allusion to the correlation between the Tetra- 
grammaton and circumcision. However, he has theosophically 
transformed the esoteric notion found in the Pietistic sources, for 
his claim that only Israel, who are circumcised, can comprehend 
the Tetragrammaton means that oilly he who has the holy seal of 
the covenant can receive knowledge of the divine pleroma which 
is comprised within the ineffable name. A similar point, as we 
have seen, is made by the author of the Zohar in slightly different 
terms. The theosophic limitation of esoteric knowledge to one 
who is circumcised in both cases, although more explicit in the 
case of Bahya, is based on the nexus between the divine name 
and circumcision established by the Pietists. It is clear, moreover, 
that for Bahya this theosophic knowledge results in an act of 
cleaving to the divine pleroma realized in this earthly existence. 
Thus, as he further points out, Scripture mentions the "circum- 
cision of the flesh by means of the sealing of the unique name 
(1n1913;1DV nn7nn3,i.e., the Tetragrammaton)" after it mentions 
the circurncisioil of the heart (see Deut. 30:6), "for the circum- 
cision of the heart is the nullification of the evil inclination, and 
when the evil inclination is nullified, all the limbs of man are 
drawn after, and cleave to, the unique name. They thus accomplish 
in nature that which the intellect necessitates." Bahya concludes 
by asserting that the correlation between circumcision and the 
Tetragrammaton alluded to here ultimately points to the time of 
redemption, when all of Israel will be bacale ha-haSSagah (masters 
of the intellect), and they will consequently cleave with their mind 
and flesh to the Tetragrammaton. 

3:13 is interpreted in a similar way (see following note for references to the 
Pietistic literature). The passage from Ginnar 'Egoz was already discussed by 
S. Blickstein, "Between Philosophy and Mysticism," pp. 54-55, and the influence 
of R.  Eleazar of Worms noted on p. 55, n. 57. See ibid., pp. 93-96. For  other 
examples of Bahya's use of this latter work see E. Gottlieb, Ha-Qabbalah be- 
Kitve Rahher?~~Bahya her? Asher (Jerusalem, 1970), pp. 148--55. Another possible 
influence of R. Eleazar of Worms on Bahya has been noted by Gottlieb, op, cit., 
p. 193. 

9 1 Cf. Sefer ha-Shem, M S  British Museum 737, ff. 174a, 175a. See also Per~lsh 
ha- Roqeah 'a1 ha- Torah, ed. Ch. Konyevsky (Bene Berak, 1980), 2:21. 
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The dependency of the Spanish kabbalists upon the German 
Pietists is most apparent in the Tiqqune Zohar. One passage in 
particular follows rather closely the exegesis of the German 
Pietists, especially as employed in the text attributed to R. Judah 
in the 'Arugat ha-BoSem: 

When the soul ascends, as it is written, "Who among us can go 
up to heaven?" (Deut. 30:12), the Holy One, blessed be He, 
removes from it all the angels of destruction and the prose- 
cutors, so that they will not come near it. The Tetragrammaton 
rests upon the soul, as you find the first consonants in the 
words ;ra7av;1 131 Z ? Y ~  spell ;ri7i3 and the last consonants 
;11;1'. The soul ascends. In that moment the [verse] is estab- 
lished, "All the peoples of the earth will see that you are called 
by the name of God and they will fear you" (Deut. 28:7).92 

In this passage we have a slight variation of the Pietistic view that 
he who is circumcised is saved from the raging fires of Gehenna, 
inasmuch as the divine name is correlated to circumcision. Here 
the apotropaic function of circumcision, which, as we have seen, 
underlies the Pietistic exegesis, is unequivocally affirmed. Yet in 
another context the anonymous author of Tiqqune Zohar, basing 
himself on the language of the Zohar itself, transforms the esoteric 
doctrine and places it in a new theosophic context: 

"Who among us can go up to heaven?" The first consonants 
[spell] milah, and the last YHWH." He who guards this sign it 
is as if he had guarded the holy name, and the one who lies 
with respect to this sign it is as if he had lied with respect to  
the holy name. This [sign] is thus called the seal of the signet 
of the King (x35n'r Ki)IDVlX? ~ t 3 m n ) . ~ ~  

In the fuller context of this passage the author of Tiqqune 
Zohar equates four signs: circumcision, Sabbath, the festivals, 
and the phylacteries.95 For him all these signs have one theosophic 

92 Tiqqune Zohar 60, 130b-131a. Cf. R. David b. Zimra, Mejudat David 
(Zolkiew, 1862), 17b. The verse from Deuteronomy concerning the name of God 
is interpreted as a reference to the phylacteries of the head in B. Ber. 6a, Men. 
35b. See above, n. 20. 

93 Cf. Tiqqune Zohar, Haqdamah, p. 2b. 
94 Tiqqune Zohar 22, p. 65b. 

Yj Cf. Tiqqune Zohar 19, p. 40a. 
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correlate in the divine pleroma: that gradation which corresponds 
to the phallus, the foundation upon which all things depend, the 
pillar of existence.96 This gradation is represented by the divine 
name because it comprises the totality of the sefirotic realm. Thus 
in place of the midrashic identification of Shaddai as the appropri- 
ate name affixed to the phallus, the kabbalists identified the 
Tetragrammaton itself as the appropriate name.97 Indeed in one 
passage the author of Tiqqune Zohar spells out in detail the 
correlation of the divine name to this gradation: the yod cor-
responds to the lower Wisdom, i.e., Shekhinah, which is the 
"fruit of the tree" in the "head of the Saddiq," i.e., the corona of 
the phallus; the waw is the body of the phallus; the first and last 
heh are the place of the foreskin and the act of pericah, the 
pulling down of the membrane. Hence "the four letters are upon 
the Saddiq [i.e., Yesod]who is the tree that bears fruit."98 It is of 
special interest to note the manner in which the theosophic cor- 
relation of the divine name with the place of circumcision trans- 
lates here into a graphic depiction of the letters in anatomical 
images, in a way reminiscent of the passage in Tanhuma wherein 
the letters of the divine name Shaddai correspond to three bodily 
parts. The kabbalist has thus combined the theosophical posture 
with a more primitive mystical and mythical conception involving 
the convergence of anthropomorphic and linguistic symbolism. 

By way of conclusion it may be said that the correlation of the 
divine name and circumcision found in a host of thirteenth cen- 
tury writers is based in part on the midrashic identification of the 
place of circumcision with the letter yod of the name Shaddai. In  
the German Pietistic and Spanish kabbalistic circles the sign of 
circumcision was still identified with the letter yod, but in these 
cases the correlation was between circumcision and the Tetra- 
grammaton. Appropriating the esoteric tradition of the German 

96 Cf. Zohar 3:242b (Racaya Mehemna) where the righteous person who keeps 
these four signs-circumcision, phylacteries, Sabbath, and the festivals--is said to 
receive the "extra soul" (nesharnah peterah) of Sabbath from the divine grade of 
Yesod, the Saddiq above, whereas all others receive it from Shekhinah. 

Y7 It is of interest to note in this connection that in the continuation of this 
passage in Tiqqune Zohar 21, p. 66a, an effort is made to harmonize the mid- 
rashic and kabbalistic traditions: "He who lies with respect to  the covenant of 
circumcision lies with respect to the seal of the King, for he is inscribed with 
Shaddai from without and YHWH from within." Cf. Elijah de Vidas, Re'shit 
Hokhmah, Shacar ha-Qedushah, ch. 17, p. 207d. 

98 Tiqqune Zohar 61, p. 94a. 
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Pietists, the Castilian kabbalists, particularly the authors of the 
Zohar and Tiqqune Zohar, viewed circumcision as a process by 
means of which the individual participates in the divine grade 
which corresponds to the phallus and which is represented by the 
letters of the Tetragrammaton. In that sense circumcision is best 
understood mystically as the imprinting of the divine name upon 
the flesh. "In the place of uncovering of the corona (3Y'lD) are 
the letters yod heh, and in the place of the cutting of the foreskin 
(7'7%) are the letters waw heh. The secret of the matter is 'Who 
among us can go up to heaven?' (7D7DW7 11'7 7'79' 'D). The last 
consonants spell the ~et ragrarnmaton."~ '  Again, to cite from 
Tiqqune Zohar, "In the place of circumcision (3'7'~) and uncover- 
ing of the corona (79'13) [the letters of the] 'Tetragrammaton 
rest. And this is [the import of the verse] 'I would behold God 
from my flesh' (Job 1 9 : 2 6 ) . " ~ ~ ~  That is, from the flesh of the 
phallus one indeed beholds the divine, for the Tetragrammaton is 
imprinted on that limb through the twofold task of cutting the 
foreskin (milah) and pulling down the membrane (pericah) to 
fully expose the corona. 

By the end of the thirteenth and beginning of the fourteenth 
centuries this correlation became more widely accepted, as the 
esoteric theme had penetrated into mainstream halakhic works. 
Thus we read in the Shibbole ha-Leqet ha-Shalem of Zedeqiah b. 
Abraham ha-Rofe': "I have found [the following interpretation]: 
"Who among us can go up to the heavens (;la'aw? 11'7 7'797 'n?" 
Deut. 30:12). The beginning of it [i.e., the first letters] alludes to 
circumcision (3'7'n) and the end [the last letters] to the Tetra- 
grammaton. This is to say, how great is circumcision, for it is, as 
it were, above His name."101 In this case the author's dependence 

99 Zohar Hadash, p. 1 17b (Tiqqunirn). 
100 Tiqqune Zohar 24, p. 70a. Cf. Zohar 1:94a, and see my discussion of that 

passage in "Circumcision, Vision of God, and Textual Interpretation." The verse 
from Job  is interpreted in connection with circumcision in a completely non-
mystical way in Gen. Rabbah 48:l (p. 479). 

I01 Zedeqiah b. Abraham ha-Rofe', Shibbole ha-Leqef ha-Shalern, ed. S. Buber 
(n. 8), pp. 184b-85a. Cf. David ben Yehudah he-Hasid, The Book of Mirrors: 
Sefer ~War'ot Sove'ot, ed. D. Matt (Chico, California, 1982), p. 253 (Hebrew 
text): "'Who among us can go up to the heavens' (;lh9hW;i 135 7 4 ~ " ~ ;Deut. 
30:12): the first consonants refer to circumcision (milah) and the last to the 
Tetragrammaton (YHWH). This is to say that the Holy One, blessed be He, 
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on the Haside Ashkenaz is clear. Yet in other cases the depen- 
dence on any Pietistic or kabbalistic source is less obvious, al- 
though the mystical implication of the correlation between the 
Tetragrammaton and circumcision based thereon is evident. A 
striking example of this is to be found in Aaron ha-Kohen of 
Lunel's 'Orhot Hayyim: 

Thus you will find in the word milah [the letters of] half the 
name, yod heh, and you will find in it the complete name [of 
the Tetragrammaton], for the [letters] mem heh equal [numeri- 
cally] the Tetragrammaton. How is this so? The yod equals 
twenty, heh six, which equals [together] twenty-six, and the 
waw equals thirteen, making a sum of thirty-nine, and the heh 
equals six, thus totalling forty-five, which is [the numerical 
value] of the name. . . . This covenant [of circumcision] is the 
seal of the Holy One, blessed be He, by means of which He 
sealed the heavens and the earth, as it is written in Sefer 
~ e ~ i r . a h , ' ~ ~He sealed the height with yod heh and the lower 
ones with waw heh. This is [alluded to] in the verse, "Let the 
heavens rejoice and the earth exult" (Y1K;I h n l  D773W;I 7nt3w7; 
1 Chron. 16:31). With half the name [i.e., yod heh, the first 
two letters of the words D't3W7 i n ~ w ' ]  He created the upper 
realities and with half the name [i.e., waw heh, the first two 
letters of the words YlX7 j lnl]  He sealed the lower ones, and 
the enlightened one will understand. And this seal He placed 
in our flesh as an eternal covenant . . . , for the corona [of the 
phallus disclosed through circumcision] is like a yod, which is 

piaced circumcision before His name, as it says, 'You have exalted Your word 
( i n l a x )  on Your entire name'(Ps. 138:2; the literal rendering should be 'You have 
exalted on everything Your name [and] Your word'), for circumcision is called 
word (;n3nx), as it is said, 'I rejoice over your word (1illDK) as one who obtains 
great spoil' (ibid. 119:162), and it is written, 'They observed Your word (1nlDR) 
and kept Your covenant'" (Deut. 33:9). David ben Yehudah he-Hasid's first-hand 
knowledge of Ashkenazi sources is a fact well established in the scholarly litera- 
ture; see D. Matt, The Boolc of Mirrors, p. l ,  and references given there in 
nn. 1-5. 

There is no quotation in the extant versions of Sefer Ye~irah which directly 
corresponds to this citation. See, however, Sefer Yesirah 1:15, where it is stated 
that God selected three letters, yod heh waiv, and sealed the height with them as 
well as the six directions in accord with various permutations. And cf. 'Otiyjlot 
R. 'Aqiva' in Batte Midrashot, 2:364. 
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the first letter of the Tetragrammaton. And in this form it is 
inscribed on the flesh of the holy nation.lo3 

R. Aaron ha-Kohen's discussion of the numerical allusion to the 
divine name within the word milah must be understood against 
the background of the accepted correlation between the Tetra- 
grammaton and circumcision. Hence the sign of circumcision 
incised on the corona of the phallus is identified as the yod not of 
Shaddai, as in Tanhuma, but of the Tetragrammaton, as it is 
found in Pietistic sources.'04 t he rite of circumcision legitimately 
functions as the everlasting covenant between God and the Jew, 
because the seal of circumcision, which is at  the same time the 
seal by means of which God created heaven and earth, is the most 
sacred of God's names. Circumcision is therefore the inscription 
of the divine letter, and hence the divine name, upon the flesh of 
the Jew. In the act of inscribing the physical is transformed into 
the spiritual, for the bodily limb itself becomes the bearer of the 
divine letter and is thus the eternal sign of the covenant between 
God and Israel. 

103 Aaron ha-Kohen of Lunel, 'Orhot H a y y ~ m(see n. 7), 2:15. This passage is 
transmitted partly incorrectly in the name of R. Solomon ibn Adret in Hiridushe 
RaSHBA, 7:436. 

104 See above, n. 22. 
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The use of sexual imagery to  depict religious experience is well 
attested in the history of religions. It should come as no surprise, 
therefore, to  find that the seeing of God, or a Godlike presence, is 
described in religious texts especially by means of language derived 
from human sexuality. Such formulation, of course, is not strange to 
any of the major religious traditions in the Occident or Orient. It is 
often the case, moreover, that especially the mystics of particular 
cultures express themselves precisely in this modality. To experience 
God involves a state of ecstatic union akin to the union of male and 
female partners in sexual embrace. 

This paper will be a study of one particular motif related to this 
larger issue in the phenomenology of religious experience. We will 
examine an idea developed in the Zohar, the main sourcebook of 
thirteenth century Spanish Jewish mysticism,' concerning the correla- 
tion between two apparently unrelated phenomena: circumcision and 

1 The most comprehensive treatment of the Zohar in English remains G .  Scholem, 
Major Trends in Jewish Mysticism, 3d ed. (New York: Schocken Books, 1961). chaps. 
4 and 5. See also D. Matt. Zohar, the Book c?f Enlighrenmenr (New York: Paulist 
Press, 1983). pp. 3-39. 
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the ability to  see the Shekhinah, the divine Presence. The causal 
nexus between these two phenomena is suggested by earlier Rabbinic 
passages but is given an elaborate treatment in the theosophic system 
of the Zohar. As we shall see, implicit in the Zoharic discussion is the 
notion that mystical experience involves a type of sexual union 
between the initiate and the divine. Beholding the face of the Shek-
hinah becomes in the Zohar an actual embrace or penetration of the 
mystic into the divine feminine. Given the normative halakhic sexual 
mores, it follows that only one who is circumcised can have such a 
visionary experience.2 Circumcision is thus an act of opening that not 
only ushers the circumcised into the covenantal community of God 
but also places the individual into an immediate-visual-relationship 
to the divine. 

The phenomenological reciprocity between the opening of circum- 
cision and visionary experience of God functions in the Zohar as a 
model for divine-human relations in another way, though in this case 
as well the sexual implications are evident. It is stated explicitly that 
only one who is circumcised is permitted to study the or ah.^ The 
underlying notion here, as I shall show, is the congruity between 
textual interpretation and circumcision. Yet, one may well ask, what 
is it in the nature of hermeneutics that allows the author of the Zohar 

2 Conversely, according to the Zohar, the Jew who has sexual relations with a non- 
Jew is guilty of idolatry, i.e., worshiping other gods, which, in Zoharic theosophy, 
means the forces of impurity. Compare Zohar Hadash 21a (Midrash ha-Ne'elam on 
Noah); Zohar I, 131 b; 11, 3b, 87b; 111, 84a, 142a (Idra Rahha). On the connection 
between idolatry and adultery in earlier rabbinic sources. cf. S. Schechter, Aspects o f  
Rabbinic Theology (New York: Schocken Books, 1961). p. 250. In the preparation of 
this study the following editions have been used: Sefer ha-Zohar, ed. R. Margaliot, 
3 vols. (Jerusalem: Mosad ha-Rav Kook, 1984); Zohar Hadnsh, ed. R. Margaliot (Jeru- 
salem: Mosad ha-Rav Kook, 1978); Tiqqunei Zohar, ed. R. Margaliot (Jerusalem: 
Mosad ha-Rav Kook, 1978). 

3 Compare Zohar 111, 72b73a ,  and, ibid., 91b: "The holy Name, which is the Torah, 
is not made known to one who is not circumcised and who has not entered (the) 
covenant"; see also Zohar 1, 236b, where it is said that Simeon and Levi circumcised 
the inhabitants of Shechem in order to teach them the secrets of Torah. Mention 
should be made of the fact that the restriction of Torah-study to a Jew is talmudic in 
origin; see the statement of R. Yohanan in the Babylonian Talmud (BT) Sanhedrin 
59a, and that of R. Ami, a disciple of R. Yohanan. in Hagigah 13a. As far as I know, 
however. the rabbinic restriction is in no way connected with the issue of circumcision. 
More poignant. perhaps, is the remark of the Roman satirist, Juvenal(60-130 c.E.).in 
his Saiurae, 14, lines 96-104, cited and translated in Menahem Stern, Greek and Latin 
Aurhors on Jews and Judaism (Jerusalem: Israel Academy of Sciences and Humanities, 
1980), 2:102-3, concerning Moses' refusal to disclose the truths of Torah to any but the 
circumcised. The similarity between the view of Juvenal and that of the Zohar was 
already noted by Y. Liebes, "The Messiah of the Zohar." in The Messianic Idea in 
Jewish Thoughr: A stud^, Conference in Honour o f the  Eighrierh Birrhda,, of Gershom 
Scholem (Jerusalem: Israel Academy of Sciences and Humanities, 1982). p. 140, n. 205 
(in Hebrew). 
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(assumed to be Moses ben Shem Tob de Lebn, c. 1240-1305)~to link 
it specifically with circumcision? Or, to invert the question, what in 
the nature of circumcision leads the author of the Zohar to limit 
textual study of the Torah to one who is circumcised? Although a 
complete answer to this will not be forthcoming until the latter stages 
of this analysis, I will outline in a preliminary fashion the elements 
that serve as the basis for this conception. 

Circumcision is not simply an incision of the male sex organ5 but is 
an inscription, a notation, a marking.6 This marking, in turn, is the 
semiological seal, as it were, that represents the divine imprint on the 
human body.7 The physical opening, therefore, is the seal that, in its 
symbolic valence, corresponds to an ontological opening within God. 
Hence, circumcision provides the author of the Zohar with a typology 
of writing/reading"hat is at the same time a typology of mystical 
experience understood in a sexual vein. The opening of circumcision, 
in the final analysis, is transformed in the Zohar into a symbol for the 
task of exegesis. The appropriateness of this symbolization lies in the 
fact that the relation of the visionary to the Shekhinah engendered by 
the opening of the flesh is precisely the relationship of the critic or 
exegete to the text engendered by the semiological seal. This relation- 
ship is simultaneously interpretative and visionary. Through exegesis, 
that which was concealed, hidden, closed-in a word, esoteric- 
becomes opened, disclosed, manifest-in a word, exoteric. The un- 
covering of the phallus is conceptually and structurally parallel to the 

4 See references given in n. 1 above. To  those may be added the discussion in Elliot 
R.  Wolfson, "Sefer ha-Rimmon: Critical Edition and Introductory Study" (Ph.D. diss., 
Brandeis University, 1986), 1: 1-46. 

5 The biblical injunction for circumcision (see Gen. 17:lO-14, Lev. 12:3, cf. Exod. 
12:48), and the normative practice derived therefrom, is clearly and unambiguously 
directed to the male child. There is documentary evidence in the writings of Strabo of 
Amaseia (first century ~ . r . ~ . - f i r s tcentury c.E.)that some Jews practiced not only 
circumcision on male children but excision on female children as well. See M. Stern, 
Greek and Larin Authors on Jews and Judaism (Jerusalem: Israel Academy of Sciences 
and Humanities, 1976). 1:300, 315. Compare, however, L. H. Schiffman, Who Was a 
Jew? Rabbinic and Halakhic Perspecrives on the Jewish-Christian Schism (Hoboken, 
N.J.: Ktav, 1985), p. 84, n. 35. 

6 This is based in part on the fact that circumcision is referred to in the Bible (see 
Gen. 17:lI) as an b t ,  i.e., a sign. The rabbis thus spoke of a "letter" (a secondary 
meaning of the word b t )  which served as the "seal" of the covenant of circumcision, 
namely, the letter yod. Compare Tanhuma (Jerusalem: Lewin-Epstein, 1964), Sav, 14, 
Shemini, 8, and see n. 53 below. 

7 On the "seal" as a designation for circumcision, see G. W. E. Nickelsburg, "Stories 
of Biblical and Early Post-biblical Times," in Jewish Writings of the Second Temple 
Period, ed. M .  E. Stone (Philadelphia: Fortress Press, 1984), p. 73, and references in 
n. 218. 

8 Compare Jacques Derrida, "Shibboleth," in Midrash and Literature, ed. G .  Hartman 
and S. Budick (New Haven, Conn.: Yale University Press, 1986), pp. 307-47. 
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disclosure of the text. The significance of this dynamic for under- 
standing the literary genesis of the Zohar should not be ignored.9 In 
the closing section of the paper I shall have more to say about this 
matter. 

The nexus between circumcision and the appearance of God is, to my 
knowledge, first enunciated in the following comment in one of the 
earliest midrashic c ~ m ~ i l a t i o n s , ' ~  Genesis Rabbah, on the verse, "The 
Lord appeared to him [Abraham]" (Gen. 18:1): 

It is written, "This, after my skin will have been peeled off; but I would 
behold God from my flesh" (Job 19:26). Abraham said, After I circumcised 
myself many converts came to cleave to  this sign. "But I would behold God 
from my flesh," for had I not done this [i.e., performed the act of circum- 
cision], on what account would the Holy One, blessed be He, have appeared 
to me? [As it is written] "The Lord appeared to him etc."" 

The anonymous author of this passage, an astute reader of the 
biblical text, has noted that the theophany to Abraham at the tere- 
binths of Mamre is preceded in Scripture by the account of Abraham's 
and Ishmael's being circ~mcised. '~  The conjunction of these two 
episodes has forged in the mind of the midrashist a more than casual 
connection between the act of circumcision and the appearance of 

9 Compare Liebes, pp. 138-46. 

l o  Compare Jacob Neusner, Midrash in Context (Philadelphia: Fortress Press, 1984), 


p. 83. 
11 Genesis Rahhah, ed. Theodor-Albeck (Jerusalem: Wahrmann, 1965), 48:l (p. 479), 

and 48:9 (p. 485). Compare Philo, Quaestiones et Solutiones in Genesin (Loeb Classical 
Library ) 3.49, who writes that circumcision is the sign of election for "Israel, that is 
seeing God." It is difficult to ascertain if Philo had in mind some midrashic tradition 
akin to what we have, found in the Palestinian Genesis Rahhah. On the Philonic 
etymology of Israel as "one who sees God," cf. P. Borgen, Bread from Heaven (Leiden: 
E. J .  Brill, 1965), pp. 115~- 18 (and other references given there, p. 115, n. 3); G. Delling, 
"The 'One Who Sees God' in Philo," in Nourishes with Peace: Studies in Hellenistic 
Judaism in Memory of Samuel Sandmel, ed. F .  Greenspahn, E. Hilgert, and B. Mack 
(Chico, Calif.: Scholars Press, 1984), pp. 27-49. For Philo's views on circumcision, see 
R.  Hecht, "The Exegetical Contexts of Philo's Interpretation of Circumcision," in 
Greenspahn, Hilgert, and Mack, eds., pp. 5 1-79. 

12 The whole problematic is presumably eliminated by the form-critical method of 
exegesis, which ascribes different authorship to the two literary strata: Gen. 17:23-27 is 
a Priestly document that supposedly follows Gen. 17:l-14, which is P's instruction for 
circumcision, whereas Gen. 18:l-6 is a narrative complex derived from J (ending in 
Gen. 19:38). See Gerhard von Rad, Genesis (Philadelphia: Westminster Press, 1972), 
pp. 202-4. Yet, one could argue that the crucial question is not that of disparate textual 
units but, rather, the literary whole achieved by a process of redaction. From this 
latter perspective, the conjunction of these passages raises the hermeneutical problem 
addressed by the ancient Jewish exegetes. 



193 History of Religions 

God. In disregard of other biblical contexts to the contrary13 (e.g., 
Gen 17:1), the author of this comment wishes to state that it is in 
virtue of the rite of circumcision that God manifests himself to 
Abraham. "Had I not been circumcised," wonders Abraham, "on 
what account would God have appeared to me?" That is to  say, 
by means of what deed would he have merited the epiphany of God? 
The intent of this passage, then, must be seen in light of an idea 
emphasized time and again in rabbinic literature: without works there 
is no reward, or, to invert Paul's locution, one is justified by acts 
alone.14 Here, as in many other rabbinic sources, it is particularly the 
act of circumcision that merits a special favor on the part of ~ 0 d . l '  
This interpretation is supported by a similar exegesis of the passage 
from Job: the first clause refers to the act of circumcision, peeling off 
the skin (i.e., the foreskin), and the second to the vision of God that 
follows therefrom. "But I would behold God from my flesh," that is, 
from the flesh of the phallus,'6 the organ of circumcision. 

It seems reasonable to suggest, therefore, that this is the import of 
the midrashic statement: by virtue of the merit of circumcision God 
appeared to Abraham. The divine manifestation demands some prior 
deed, a mijwah, which creates a link between man and God. The rite 
of circumcision, after all, is the mark of the covenant between God 
and the (male) children of ~srael." Through circumcision, then, one 
merits to stand in the presence of God, or, to put it differently, the 
appearance of God is itself the reward for the prior act of fulfilling 
the divine decree.'' 

1 3  This is in keeping with what James Kugel has called the "verse-centeredness" of 
midrash; see his "Two Interpretations of Midrash," in Hartman and Budick, eds. (n. 8 
above), $p. 94-95. 

14 A classic study of this rabbinic conception is A. Marmorstein, The Doctrine of 
Merits in Old Rabbinical Literature (New York: Ktav, 1968). 

I s  See ibid., s.v. "circumcision"; and cf. J .  Neusner, Genesis Rabbah: The Judaic 
Cornmenrary ro the Book of Genesis (Atlanta: Scholars Press, 1985), 2: 178-79. 

16 The foreskin is referred to several times in the Bible itself as the "flesh of the 
foreskin"; see Gen. 17: 11, 14, 23, 24-25; Lev. 12:3. 

17 For a discussion on circumcision as the taxonomy for Judaism in antiquity, see 
Jonathan Smith, "Fences and Neighbors," in Approaches lo Ancient Judaism, ed. 
W. S. Green (Chico, Calif.: Scholars Press, 1980), 2:9-15: Schiffman (n. 5 above), 
pp. 23-24. 

18 Compare Bereshir Rabbari, ed. C. Albeck (Jerusalem: Wahrmann, 1940). p. 79. 
See also the commentary of Nahmanides on Gen. 18:l (ed. H.  Chavel [Jerusalem: 
Mosad ha-Rav Kook, 19601, 1:106-7): "The disclosure of the Shekhinah . . . is a 
reward for a precept that has already been fulfilled." According to another line of 
interpretation, the nexus between Abraham's circumcision in Genesis 17 and the 
theophany at the beginning of chap. 18 is meant to teach us about the virtue of visiting 
the sick, for God himself in this case serves as the role model insofar as He comes to 
visit Abraham immediately after the circumcision. See, e.g., BT Baba M e ~ i a86b. 
So!ah 14a; Genesis Rahbah 8: 13 (p. 67). 
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Yet, there is an additional element alluded to in the above passage 
from Genesis Rabbah. The midrashist asserts that after Abraham was 
circumcised many converts "came to cleave to this sign,"lg that is, 
many desired to convert to the Jewish faith by undergoing the rite of 
circumcision. We know from other aggadic sources that Abraham 
and Sarah were viewed as the first proselytizers for ~ o d . ~ '  It may be 
suggested, however, that in the present context one can find in the 
portrayal of Abraham as one who encourages conversion through his 
circumcision a polemic against the dominant claims of Christianity 
(following Pauline doctrine) that religious conversion is a matter of 
faith, not works, and that for newcomers into the covenantal com- 
munity of God (i.e., the Church) circumcision of the flesh was not a 
necessary initiation rite.21 Our midrash emphasizes, to the contrary, 
that it was precisely Abraham's own circumcision that induced more 
converts into the faith of Judaism. In opposition to the claims of 
Christianity, the rabbis maintained that the rite of circumcision was 
not only still viable as a religious duty but was also the central feature 
of a proper conversion process.22 The emphasis on Abraham's circum- 
cision and its drawing forth a horde of potential converts to cleave to 
that sign can only be seen as a tacit rejection of the Christian position 
that circumcision of the flesh had been replaced by circumcision of 
the spirit (enacted in baptism). 

19 See the comment of D. Freedman in Midrash Rabhah (London: Soncino Press, 
1939). 1:406, n. 4: "Deriving nikkefu from h ikk~ f [ theexpression used in J o b  19:26], to 
surround, i.e., proselytes flocked, surrounding him, as it were." 

20 See, e.g., Targum Pseudo-Jonathan on  Gen. 12:s (ed. E. G.  Clarke with collabora- 
tion by W. E. Aufrecht, J.  C.  Hurd, and F. Spitler [New York: Ktav, 19841, p. 13): 
Targum Onkelos ad loc. (The Bible in Aramaic, ed. Alexander Sperber [Leiden: E. J .  
Brill, 19591, 1:17); The Fragment-Targums of the Pentateuch, ed. Michael L. Klein 
(Rome: Pontifical Institute, 1980), 1:49, 132, 2.1 1; G'enesi.~ Rabhah 39:14 (pp. 378-79). 
For other aggadic sources, see L. Ginzberg, The Legends of the Jews (Philadelphia: 
Jewish Publication Society, 1913). 1:195-217; M. Kasher, Torah Shelemah (New York: 
American Biblical Encyclopedia Society, 1949), 3:555, n. 95. 

21 Compare Rom. 2:s-29, 4 : 9 1 2 ;  1 Cor. 7:18; Eph. 2:8-13: Gal. 5:2-6: Col. 2:l 1: 
Phil. 3:3. On  baptism, or  the circumcision of the spirit, as a substitute for circumcision 
of the flesh, see Col. 2:12- 13; Gal. 6:13-14: Origen, Contra Celsum, 5.48 (ed. 
H. Chadwick [Cambridge: Cambridge University Press. 19531, p. 302); P. Borgen, 
"Paul Preaches Circumcision and Pleases Men," in Pa~rl and Paulinism: Essays in 
Honour o f  C. K. Barrett, ed. M. D. Hooker and S. G. Wilson (London: SPCK, 1982), 
pp. 37-46. It should be noted that some church fathers had trouble explaining the 
abolishment of circumcision in light of the fact that Jesus himself was circumcised: see 
Epiphanius, Adversus Haereses Panariunz 28.5.2 (cited in M. Werner, The Formation 
o f  Christian Dogma [Boston: Beacon Press, 19651, p. 90). There is ample Patristic 
evidence, moreover, that certain Jewish-Christian sects, such as the Ebionites and 
Nazoraeans, still practiced circumcision and kept the Sabbath; cf. A. F. J .  Klijn and 
G. J .  Reinink, Pafrisfic Evidence for Jewish-Christian Secfs (Leiden: E. J .  Brill, 1973). 
pp. 20, 23-24, 29, 35, 37, 39, 42, 44, 51. 

22 See Schiffman (n. 5 above), pp. 23-25; Ginzberg, 5:263-69, n. 318. 
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The nexus of ideas is reiterated in a twelfth-century midrashic 
compilation, Numbers  R a b b a h ,  but with a strikingly new twist. In 
addition to viewing circumcision as the deed by means of which one 
merits the reward of seeing god, this midrashic pericope affirms an 
even deeper correlation between circumcision and the visual revelation 
of God based on the physical purity of the visionary. In this case the 
matter is not merely deontological but, rather, ontological. That is, 
circumcision effects a change in the very substance of the individual- 
and not only in his ethico-religious stature-which prepares him for 
the visionary experience. I will cite the passage in full, ostensibly an  
interpretation of Song of Songs 3:11, "0 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." Commenting 
particularly on the first part of the verse, the anonymous midrashist 
writes: 

It is speaking about the time when the Presence [Shekhinah] rested in the 
Tabernacle [mishkan]. "Go forth and gaze," as it is said, "And all the people 
saw and shouted, and fell on their faces" (Lev. 9:24). "The daughters of 
Zion," those [males] who were distinguished [ha-mesuyanim] by circumcision, 
for if they were uncircumcised, they would not have been able to look upon 
the Presence. Rather, they would have fallen as Abraham fell, as it is said, 
"Abram fell on his face, and God spoke to him" (Gen. 1 7 : 3 ) . ~ ~  Similarly with 
respect to Balaam, "[Words of him who hears God's speech, who beholds 
visions of the Almighty], prostrate, but with eyes unveiled" (Num. 24:4). And 
thus it says, "Moses said, This is the thing [zeh ha-davar] which the Lord has 
commanded that you do, that the Glory of the Lord may appear to you" 
(Lev. 9:6). What was "this thing"? He told them about [the rite of] cir- 
cumcision, as it is written, "This is the reason [literally, 'this is the thing,'zeh 
ha-davar] why Joshua performed circumcision" (Josh. 5:4). "Which God 
commanded Abraham to do." his^' may be compared to a shopkeeper who 
has a friend who is a priest. He had some unclean thing in his house, and he 
wanted to bring him [the priest] into the house. The priest said to him: If you 
want me to go into your house, listen to me and remove that unclean thing 
from your house. When the shopkeeper knew that there was no unclean thing 
there, he went and brought the priest into his house. Similarly [with respect 
to] the Holy One, blessed be He, when He wanted to appear to Abraham, His 
beloved, the foreskin was hanging from him. When he circumcised himself, 

26 This interpretation can be traced to earlier sources; cf. Targum Pseudo-Jonathan 
on Gen. 17:3 (ed. E. G. Clarke et al., p. 17); Genesis Rabhah 46:6 (pp. 463-64), 47:3 
(pp. 472-73); Tanhuma, Lekh Lekha 20 (p. 23); Pirqei de-R. Eliezer (New York: Om, 
1946), chap. 29. 

27 The same analogy or parable appears in the lost Midrash Avkhir as cited in the 
midrashic anthology, Yalqut Shim'oni (Jerusalem, 1960), vol. I, sec. 82. 
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immediately [God] was revealed, as it says, "On that very day Abraham was 
circumcised" (Gen. 17:26), and afterward "The Lord appeared to him" (ibid. 
18:I). Therefore Moses said to them, God commanded Abraham, your father, 
to perform [the act of] circumcision when He wished to appear to him. So in 
your case, whoever is uncircumcised, let him go out and circumcise himself, 
"that the Glory of the Lord may appear to you" (Lev. 9:6). Thus Solomon 
said, "0 Maidens of Zion, go forth, And gaze upon King Solomon" (Song of 
Songs 3:l I), the King who desires those who are perfect, as it is written, 
"Walk before Me and be blameless" (Gen. 17: I), for the foreskin is a blemish 
on the body.28 

The author of this midrash, in a remarkable reversal of the literal 
sense of the text, interprets the "daughters of Zion" as referring to  
those [males] marked or "distinguished" (me~uyanim,an obvious play 
on the word siyyon) by c i rcumcis ion .2~ lea r ly ,  daughters cannot be 
so distinguished; thus the midrashic reading effectively effaces the 
literal sense. More significantly, the midrashist forges an unambiguous 
connection between the capability of beholding the Presence or Glory 
of God and circumcision: he who is uncircumcised will fall on his 
face-as Abraham himself did prior to his circumcision-in the pres- 
ence of God's manifestation. The alleged reason for this is given by 
the midrash itself: the foreskin is a blemish that acts as a barrier 
separating the individual and ~ o d . ~ "  

In contrast to  the earlier midrashic texts that we examined, there is 
here an essential link between the act of circumcision and the visionary 
experience of the divine. Circumcision is not simply one good deed 
among many in consequence of which the person merits a vision of 
God. It is precisely and exclusively by means of circumcision that one 
can see God, for this act removes that potential barrier-symbolized 
by the cutting of the foreskin3'-separating human and divine. Cir- 
cumcision is the vestibule or portal through which one must pass if 

28 Numbers Rabbah (Tel Aviv: Moriah, 1960). 12:lO; see Marc Saperstein, Decoding 
~ h rRabbis (Cambridge, Mass.: Harvard University Press, 1980). pp. 97- 102. 

29 Such an interpretation is found in an earlier midrashic source which doubtless 
served as the basis for this passage; cf. Shir ha-Shirim Rabbah (Tel Aviv: Moriah, 
1960). on Song of Songs 3:l 1. The connection of this verse to circumcision was 
probably also suggested to the midrashist by the words "wearing a crown," the latter 
being a reference to the corona of the phallus disclosed by the act of circumcision (see 
n. 53 below). 

30 The equation of uncleanliness or impurity with uncircumcision is biblical in origin; 
cf. Isa. 52:l and Ezek. 44:7. In rabbinic literature one of the names of the evil 
inclination is "uncircumcised" or the "foreskin"; cf. Schechter (n. 2 above), p. 243. 

31 On the cutting of the foreskin as a symbol for the excision of sensual desires in the 
writings of Philo, see Hecht (n. 1 1  above), pp. 51-79. The connection between cir- 
cumcision and the weakening of sexual desire was affirmed as well by medieval Jewish 
philosophers; see, e.g., Judah ha-Levi, Sefer ha-Kuzari, ed. Y .  Even Shmuel (Tel Aviv: 
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one is to have a visionary experience of God. The opening of circum- 
cision results in an opening up to God, a receptivity, which enables 
one to stand in God's presence and to behold the Glory. 

All that is implied in the midrashic passage from Numbers Rabbah is 
made explicit in the Zohar, where it is embellished by an intricate 
theosophic structure. It is quite clear that in the Zohar the nexus 
between circumcision and the vision of God is reaffirmed and given 
new layers of meaning. The treatment of this midrashic theme in the 
Zohar must be seen in light of a central category in the kabbalistic 
(especially Zoharic) conception of religious perfection: man's relation 
to God, particularly the Shekhinah, the feminine hypostasis of God 
and the last of the divine emanations (sefirot), is viewed in a decidedly 
sexual manner. One who is uncircumcised cannot see God (or the 
Shekhinah), for seeing involves some sort of intimate contact, touch- 
ing, immediacy, and only one who is circumcised can have such an 
experience. 

The issue of openness/closedness is connected particularly in the 
Zohar with the problem of circumcision and visionary experience. Com- 
menting on Gen. 18:1, "And the Lord appeared to him [Abraham]," 
R. Abba said: "Before Abraham was circumcised he was closed 
[brim]. When he was circumcised all was revealed and the Presence 
rested upon him in its completeness."32 The closure of Abraham, or, 
more specifically, Abraham's phallus, has an objective correlate: 
an obscured vision of the divine. That is, before his circumcision 
Abraham was closed, and hence God was not fully revealed to him. 
The act of circumcision, on the other hand, is an opening, a removal 
of closure, which corresponds objectively to a disclosure of God. The 
relationship of God to a particular man is dependent upon the physical 
condition of the latter: if closed (uncircumcised), then the vision is 
obscured; if opened (circumcised), then the vision is complete. It is 
highly significant that comprehension is here linked especially to the 
phallus: when Abraham was uncircumcised, and therefore closed, he 
lacked comprehension of the divine; when he was circumcised, and 
therefore opened, all was revealed to him. As Moses Cordovero 
(1522-70) expressed it in his commentary to this passage in the 

Dvir, 1972). 1:115; Maimonides, Guide qf the Perplexed, ed. S .  Pines (Chicago: 
University of Chicago Press, 1963), 3:49. 

j2 Zohar I ,  98b. The nexus of circumcision and cleaving to the Shekhinah is alluded 
to as well in the Zoharic claim that before entering the land of Israel (a symbol for 
Shekhinah) Joshua had to circumcise the people; see 1, 93b. 
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Zohar: "Closure brings about the removal of comprehension."33 (Sub- 
sequently, I shall return to the connection between the openness of 
the phallus and the possibility of comprehension, specifically under- 
stood as a hermeneutical mode.) 

Even before his circumcision Abraham merited some vision of the 
divine realm. This is implied in the above passage: "When he was 
circumcised all was revealed to him etc." That is, prior to the circum- 
cision there was, at best, a partial vision of God. This is spelled out in 
another Zoharic passage, attributed to R. Eleazar, which interprets 
Gen. 18:1, "And the Lord appeared to him," as referring to a time 
"after Abraham was circumcised. For before Abraham was circum- 
cised [God] did not speak to him except through the lower gradation, 
and the upper gradations did not stand over that gradation."34 In yet 
another passage the author of the Zohar clarifies the difference 
between Abraham's visionary (prophetic) experience before and after 
circumcision in more detail: 

"The word of the Lord came to Abram in a vision [ha-mahazeh]" (Gen. 15:1). 
What is [the meaning of] "in a vision"? This is the vision [or mirror, 
Aramaic: heizu], the gradation in which all images [deyuqnin] are seen 
[Tthazyan]. R. Shimeon said: Before Abraham was circumcised, one gradation 
spoke with him. And which one was it? It was the "vision" [mahazeh]. . . . 
When he was circumcised all the gradations rested on this gradation and then 
it spoke with him.. . . Before he was circumcised those gradations did not 
rest upon him to speak [to him].35 

The divine gradation referred to as the "vision" is the last of the 
sejiirot, the Shekhinah, so named because this gradation is a prism 
that reflects all the upper colors or forms. Prior to his circumcision, 
therefore, God spoke to Abraham through the intermediary of the 
Shekhinah. Indeed, even after the circumcision God continued to 
speak with Abraham through the Shekhinah; however, in the latter 
case the vision was complete, since all the upper gradations rested 
upon or stood over the Shekhinah in the moment of revelation. While 
Abraham was uncircumcised his visionary experience was restricted 
to the lowest emanation. In a subsequent passage de Ledn returns to 
this distinction in an effort to clarify further the theophanic trans- 
formation undergone by Abraham: 

33 Moses Cordovero, Zohari'rn Perush 'Or Yaqar (Jerusalem: Or Yaqar, 1970). 5:4. 

34 Zuhar I ,  97b. 

35 Ibid., 88b-89a. 
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Come and see: before Abraham was circumcised [God] spoke to him ex- 
clusively from within the vision [mahazeh], as it is written, "The word of the 
Lord came to Abram in a vision etc." (Gen. 15:l). "In a vision," (i.e.) by 
means of that vision [heizu], the gradation in which all the forms are 
seen . . . and that vision is the secret of the covenant [raza di-berit]. If you say 
it is called mahazeh because it is the vision, (i.e.) the gradation in which all 
the forms are seen, did you also not say at the outset that before Abraham 
was circumcised no one spoke to him but that gradation when no other 
gradation rested upon it? Yet, you now say that [the expression] "in a vision" 
[ha-mahazeh] refers to that vision [or mirror] in which [are seen] the other 
gradations! Before Abraham was circumcised it is written, "And the Lord 
spoke to Abram in a vision" (Gen. 15: 1). Indeed, that gradation is the vision 
of all the supernal gradations, and it is fixed in the appearance of the 
supernal gradations. And even though at that time Abraham was not cir- 
cumcised, that gradation was in the appearance of the supernal gradations, 
and She existed in all those [upper] colors. . . for She is the vision of all the 
upper colors that are over Her. And thus in that appearance She stood with 
Abraham and spoke to him, even though he was not circumcised. When he 
was circumcised, what is written? "And the Lord appeared to Abram.". . . 
Thus before Abraham was circumcised that gradation [spoke] to him. When 
he was circumcised immediately [it says], "The Lord appeared to Abram etc." 
All the [other] gradations appeared on that gradation, and the latter spoke to 
him in completeness. And Abraham was bound from gradation to gradation 
and entered the holy covenant which appeared in its ~ o m ~ l e t e n e s s . ' ~  

One senses the tension in the mind of the author of the Zohar, 
struggling to clarify the difference in vision accorded to  Abraham 
before and after his circumcision. The biblical term used in connection 
with God's appearance to Abraham (before the circumcision) is 
mahazeh, vision, which is understood kabbalistically to  be a symbol 
for Shekhinah, the prism in which all the forms are reflected. Yet the 
Zohar makes the claim that before his circumcision Abraham did not 
converse with the Shekhinah in Her fullness, that is, as reflecting all 
the upper lights. This apparent tension has led various commentaries 
on the Zohar to offer several responses,37 none of which, in my view, 

36 Ibid., 91a-b. 
37 See, e.g., Shimeon Lavi, Ketem Paz (Jerusalem: Ahabat Shalom, 1981), 1:224: 

"Before Abraham was circumcised his prophecy was in that lower vision, the image of 
an image. However, after he was circumcised his prophecy was in the higher vision, as 
it says, 'And the Lord appeared to Abram.'"The "lower vision" is identified by Lavi as 
the realm of celestial palaces below the world of emanation, whereas the "higher 
vision" is the Shekhinah, the last emanation which reflects all the upper ones. In 
addition to difficulties that one may have fitting this interpretation into the text, Lavi 
contradicts himself, for prior to this passage he wrote: "All the prophecies of the 
prophets were from the palaces which are below the hidden emanation, below 'Arerei 
[i.e., Shekhinah] except for Moses . . . [whose prophecy] was in 'Atere? itself." An 
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is sufficient. What is clear is that de  Lebn is trying to uphold a qualita- 
tive distinction in the nature of the vision that Abraham had before 
and after his circumcision. There is, on the one hand, something 
about the act of circumcision that effects a change in the individual 
resulting in a change in his visionary status. On the other hand, as a 
result of the circumcision there is a change in the nature of the divine 
itself, particularly the relation of the last gradation to those above 
Her. In the latter respect, it may be said that circumcision includes a 
a theurgical dimension. 

In the above passage the nexus between circumcision and theophany 
is reaffirmed by the introduction of another key concept: the identifi- 
cation of the vision, or  Shekhinah, as the "secret of the covenant," 
raza di-berit.38 This should not be construed as an  arbitrary or  
unintentional remark. The biblical term mahazeh, a symbol for the 
Shekhinah, is at  the same time the "secret of the covenant." Hence, 
vision equals Presence equals secret of the covenant; by the principle 
of transitivity, then, vision equals secret of the covenant. One would 
therefore not expect this higher gradation to commune with Abraham 
prior to  his circumcision. The symbolic network thus established calls 
for interpretation. 

We may begin to interpret this symbolism by reference to another 
standard Zoharic notion concerning the twofold nature of the berit. 
According to the Zohar, the covenant in its totality comprises two 
aspects, masculine and feminine, the ninth and tenth sefiroh Yesod 
("Foundation") and Malkhut ("Kingship") or ~hekhinah.~'The 
"vision" [mahazeh], spoken of as the raza di-berit, "secret of the 
covenant," corresponds to only one of these aspects, the Shekhinah. 
Prior to  Abraham's circumcision he could not possibly have merited 
a complete theophany, but only a partial one related exclusively to 
the feminine hypostasis of God: the "secret of the covenant," the 

alternative explanation is offered by Moses Cordovero in his commentary 'Or Yaqar 
(Jerusalem: Or Yaqar, 1967). 4:181. According to him, the change in the visionary 
status of Shekhinah had nothing to  d o  with the divine potency itself but, rather, with 
the level of comprehension of Abraham. Cordovero's explanation undermines the 
theurgical dimension of circumcision stressed by the author of the Zohar himself, esp. 
in 1, 97a. 

38 Compare Moses de Lehn, Shrqel ha-Qodrsh, ed. A. W. Greenup (London, 191 I), 
p. 67: "And contemplate that the secret of the covenant (sod ha-herit, a translation of 
the Zoharic raza di-berit) is universal faith (derekh /ielal 'emunah). And when the 
foreskin is removed from the phallus-this is the secret of faith. Yet the removal of the 
foreskin to enter into the secret of the faith [is not complete] until one pulls down [the 
membrane] and the corona is revealed. When one reaches the corona one enters into 
the mystery of the way of faith and is bound to faith." See below, nn. 44 and 53. 

39 See Zohar I ,  32a, 47b, 69a, 71b, 72b, 117a: 111, 14a, 115b; G. Scholem, "Colours 
and Their Symbolism in Jewish Tradition and Mysticism," Diogenes 109 (1980): 69. 
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"vision," the "lowest gradation." After the circumcision, however, 
Abraham experienced the masculine and feminine aspects of God, for 
by means of circumcision one enters into both gradations.40 Only by 
appropriating the two dimensions could Abraham experience the full 
theophanic image: 

Come and see: before one is circumcised one is not united to  the name of the 
Holy One, blessed be He; when one is circumcised one enters the name and is 
united to  it.4' And,  if you say that Abraham was united to it before he was 
circumcised, indeed he was, but not as it is fitting, for out of the supernal love 
that the Holy One, blessed be He, had for Abraham, He drew him near. 
Afterward He commanded him to  circumcise himself and gave him the 
covenant, the bond of all the upper gradations. The covenant: the bond to  tie 
everything together, t o  contain one in the other; the covenant: the bond in 
which everything is tied. Therefore, before Abraham was circumcised [God] 
spoke with him only by means of the "v i~ ion . "~ '  

Abraham's bondedness to the sefirotic realm prior to his circum- 
cision was not "proper" or  adequate, for it was only out of God's love 
for him that he was drawn close to the divine. By means of cir- 
cumcision, however, one properly merits union with the divine; the 
phallus is the place of the covenant or the knot in which all the upper 
grades are united. Whereas before the circumcision Abraham was 
addressed by the "vision," that is, by the Shekhinah, after the 
circumcision he was himself bound to the covenant that binds together 
the upper forces in the lower grade, that is, the sef'irah of Yesod as 
united with the Shekhinah. In effect, the claim of the Zohar is that 
only one (in this case Abraham) who is circumcised can be united 
with the Shekhinah in Her state of fullness and thereby cleave to the 
upper realm of the ~ e f i r o t . ~ ~  

However, the circumcision of Abraham also has a theurgical di- 
mension, for it effects a change in the nature of the divine: just as in 
the fulfillment of circumcision one joins the masculine and feminine 

40 Compare Zohar I, 96b, 98b (Sitrei Torah); 111, 14a. Kabbalists explained the 
androgynous nature of circumcision in terms of the two procedures required in the 
circumcision ritual by rabbinic law (cf. BT Shabbat 173b): milah (incision of the 
foreskin) and perihh (uncovering of the corona), which correspond symbolically to the 
two divine emanations, Yesod and Shekhinah. Compare, e.g., Zohar 1, 13a, 32a-b; 11, 
40a, 60b, 125b; 111, 91b, 163a. 

41 On the connection between the divine name and circumcision, cf. Zohar 1, 95a, 
96b; 11, 3b, 32a, 87b; 111, 91a; Tiqqunei Zohar, secs. 24 (70a). 22 (65b), 61 (94b). The 
correlation between circumcision and the Tetragrammaton is made in a host of 
thirteenth-century texts, the development of which 1 hope to treat in a separate study. 

42 Zohar 1, 89a. 
43 Compare ibid., 11, 61a. 86a, 216a; 111. 73a-b. 
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potencies in oneself, so too one brings about such a unification above. 
The Zohar exegetically connects this mystery to Gen. 18:l as well: 

Come and see: Before Abraham was circumcised nothing but the [lowest] 
gradation was upon him, as we have said. After he was circumcised, what is 
written? "And the Lord appeared to him" (Gen. 18: 1). To whom? It is not 
written, "And the Lord appeared to Abram," for if [God] appeared to 
Abraham, what more praise is there now than in the beginning, before he was 
circumcised? For it is written, "And the Lord appeared to Abram" (Gen. 
17:l) [i.e., before the circumcision]. This is rather a hidden secret. "And the 
Lord appeared to him," i.e., to that gradation that spoke with him [Abraham], 
which did not take place before he was circumcised. For now [after the 
circumcision] the Voice [sc. Tif'eret, "Beauty," the sixth emanation, the 
central pillar in the divine edifice] was revealed and united with the Speech 
[Shrkhinah] when the latter spoke to Abraham. "And he sat in the opening 
of the tent." "And he" [the verse] does not reveal who. The [Torah] here 
revealed wisdom, for all the gradations [the sefirot] rested upon that lower 
gradation [Shekhinah] after Abraham was c i r c ~ m c i s e d . ~ ~  

The secret of the verse alludes to  the fact that Abraham's circumcision 
initiated a change in the Shekhinah in relation to the other sefirot. 
Before Abraham's circumcision, only the Shekhinah conversed with 
him; after his circumcision She was united with Her masculine con- 
sort, Tif'eret, and the latter was revealed to Abraham through the 
Shekhinah. This is the mystical meaning of Gen. 18:1, "And the 
Lord," Tif'eret, the masculine potency or the attribute of mercy, 
"appeared to him," that is, to that gradation that spoke to  Abraham, 
the feminine Shekhinah or the attribute of judgment. The post- 
circumcision theophany involved the unification of the Voice (901) 
and Speech ( d i b b ~ r ) , ~ ~the masculine and feminine. At that time, 
therefore, all the upper grades rested upon the lowest one. 

In another context the Zohar expresses Abraham's transformation 
in slightly different terms but in a way that further elucidates the con- 
ceptual link between visionary experience and circumcision. "Come 

44 Ibid., I, 98a. The connection between circumcision, visionary experience, and 
theurgy is brought out clearly in the following comment of de Leon in his Sefer 
ha-Mishqal, ed. J .  Wijnhoven (Ph.D. diss., Brandeis University, 1964), p. 133: "The 
foreskin is the shell standing on the outside and the phallus is the core on the 
inside.. . . This is the secret of the proper matter when a person enters the secret of 
faith. Concerning this secret it says, 'All your males shall appear before the Lord your 
God'(Deut. 16:16). For one must cleave [to God] and show that place [the phallus] in 
its Source, the branch in its Root, to unite everything in the bond of the secret of His 
unity, with one bond and in one secret, so that 'the Lord will be one and His name will 
be one' (Zech. 14:9)." 

45 Compare Zohar 1, 36a, 145b; 11, 25b. 
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and see: when Abraham was circumcised he emerged from the fore- 
skin and entered the holy covenant and was crowned in the holy 
crown, and entered the foundation upon which the world stands."46 
By circumcising himself Abraham thus departed from the realm of 
the demonic powers (symbolized by the foreskin) and entered the 
holy realm.47 Entrance into the latter comprises two elements: the first 
gradation is referred to alternatively as the "holy covenant" or the 
"holy crown," that is, the feminine Shekhinah, and the second as "the 
foundation upon which the world stands," that is, the masculine 
Yesod. The possibility of seeing God is now understood as being 
dependent upon a transference from the demonic to the sefirotic 
worlds. Before his circumcision Abraham could not fully apprehend 
God because his body was still encased in the demonic shell, the 
foreskin covering the phallus. 

Like the midrashist in Numbers Rabbah, the author of the Zohar 
here conceives of circumcision as a removal of the impure obstacle 
(though in the case of the latter this has become a symbol for a 
satanic force) that separates man from God and prevents a complete 
visionary relationship. Moreover, circumcision is an opening up of 
the human body: "R. Yose said, Why is it written, 'And the Lord will 
pass over the door [ha-petah]' (Exod. 12:23)?. . . 'Over the door,' 
over that very opening [ha-petah mamash], that is, the opening of the 
body [petah ha-guf]. And what is the opening of the body? That 
refers to  [the place of] c i r c u m ~ i s i o n . " ~ ~  The physiological opening, in 
turn, structurally parallels the opening in the sefirotic realm, the last 
gradation, ~ h e k h i n a h , ~ ~  through which one enters into relationship 
with God. This, according to  the Zohar, is the theosophic significance 
of the scriptural claim that Abraham-after his circumcision-was 

46 Zohar 1, 91b. On Abraham's flirtation with the demonic in the Zohar, see 
E. Wolfson, "Left Contained in the Right: A Study in Zoharic Hermeneutics," Associa-
tion for Jewish Studies Review l I, no. 1 (1986): 34, n. 34. 

47 Compare Zohar 1, 103b (and the parallel in de Le6n's Sefer ha-Mishqal, pp. 131- 
32): "Come and see: before Abraham was circumcised his seed was not holy for it 
emerged from the foreskin and clove to the foreskin below. After he was circumcised 
the seed emerged from holiness and clove to the holiness above." On the separating of 
the foreskin from the phallus as an enactment of the separation between the holy and 
demonic, cf. Zohar I, 13a, 95a-b; 11, 255b; 111, 72b-73a; Wolfson, "Sefer ha-Rimmon: 
Critical Edition and Introductory Study" (n. 4 above), 1:122; Sheqel ha-Qodesh, p. 67 
(cited above, n. 38); Tiqqunei ha-Zohar, Haqdamah (I  la), sec. 37 (78a); J. Wijnhoven, 
"The Zohar and the Proselyte," in Texts and Responses: Studies Presented to Nahum 
N .  Glatzer on the Occasion of His Seventieth Birthday, ed. M .  Fishbane and P. Flohr 
(Leiden: E. J. Brill, 1975), pp. 124-25. 

48 Zohar 11, 36a. 
49 On the Shekhinah as "the opening," ha-petah, or "the gate," ha-sha'ar, cf. Zohar I, 

7b, I Ib, 374  47b, 54b, 97b, 103a-b; 11, 36a, 158a, 237b, 111, 14a, 71b, 256. 
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"sitting at the opening of the tent [petah ha- bhel]" (Gen. 18:1), that 
is, the Shekhinah, "the place which is called covenant, the secret of 
faith."50 Circumcision is thus an opening up of the phallus that 
eventuates in the opening up-the disclosure-of the divine. "Come 
and see: before Abraham was circumcised he was closed and con- 
cealed ['afim ve-satim] from every side. When he was circumcised he 
was opened with respect to everything and was not closed or concealed 
as before. This is the mystery, as we have taught, 'And he [Abraham] 
was sitting at the opening of the tent' (Gen. 18:1), for the yod  was 
re~ea led . "~ '  

T o  appreciate fully the import of this passage one must bear in 
mind that the letter yod, already in classical midrashic sources,52 was 
conceived of as the letter or mark of circumcision imprinted, as it 
were, on the phallus. In Zoharic terms, the letter yod, the seal of 
circumcision, the b t  berit, corresponds to the sefirah of ~ e s o d . ~ ~  By 
disclosing the yod  on one's body, the corona of the phallus, the yod  
in the upper realm is likewise disclosed. The result of this process is 
alluded to  in the end of Gen. 18: 1, "And he [Abraham] was sitting at 
the opening of the tent." Two meanings are implied here: Abraham 
below sat at the tent's entrance, which itself reflects the condition of 
openness he found himself in on account of the circumcision per- 
formed on his body. Theosophically, Abraham symbolizes the sefirah 
of Hesed (Love) and the opening of the tent, Shekhinah. When the 
yod  ( Yesod) is revealed, then Hesed is united with the Shekhinah, 
and the forces of judgment are a m e l i ~ r a t e d . ~ ~  

111 

The Zoharic reworking of the midrashic motif can now be fully 
outlined. By means of circumcision one is opened up in such a way 

50 Ibid., 1, 97b (Sitrei Torah) also 103a-b (trans. Matt [n. I above], pp. 65-68). 
51 Zohar l l ,  36a. 
52 See n. 6 above. 
53 Compare Zohar 1, 13a, 56a, 95a; 11, 36a; 111, 142a (Idra Rabba), 215b, 220a; 

Wolfson, "Sefer ha-Rimmon: Critical Edition and Introductory Study," 2:242; Sheqel 
ha-Qodesh. p. 63. In some Zoharic contexts the letter yod refers to the Shekhinah, 
which is said to correspond to the corona of the phallus. (The later symbolism is based 
on the fact that the word for the corona, a!arah, literally crown, is a technical name 
for Shekhinah.) Compare Zohar 1, 93b, 255a (RU'ULYI Meheimna); 11, 258a (Ra'aj~a 
Meheimna); 111, 256a (Ra'ava Meheimna), 257a ( R a ' a , ~  Meheimna), 263a; Tiqqunei 
Zohar, secs. 13 (29a), 18 (31b), 19 (39b), 21 (62b), 30 (73b), 47 (85a), 70 (120a). 

54 Compare Zohar 111, 142a (Idra Rabba): "Everything is dependent upon the 
opening of the phallus which is called vod. And when the r o d  is revealed, the opening 
of the phallus, the upper Hesed [Mercy] is revealed . . . and this [gradation] is not 
called Hesed until the yod is revealed . . . Come and see: Abraham was not called 
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that God may be revealed; the physical opening engenders a space in 
which the theophany occurs. Indeed, only one who is circumcised can 
withstand the manifestation of God. In the Zohar, however, circum- 
cisioli is not only a prerequisite for the vision of God, but the place of 
circumcision, the phallus, is itself the locus of such a vision: one sees 
God from the circumcised flesh or, put differently, from the semio- 
logical seal of the covenant imprinted on that flesh. In one passage de 
Leon interprets the same verse from Job, "This, after my skin will 
have been peeled off; but I would behold God from my flesh" (19:26), 
which was interpreted in an altogether different way in the section 
from Genesis ~abbah ,"  which 1 discussed at the outset: 

He began another discourse and said, "But 1 would behold God from my 
flesh" (Job 19:26). Why [is it written] "from my flesh"? It should be rather 
"from myself"! It is, literally, "from my flesh." What  is that [flesh]? As it is 
written, "The holy flesh will be removed from you" (Jer. 11:15), and it is 
written, "And my covenant will be in your flesh" (Gen. 17:13). It has been 
taught: he who is marked with the holy seal of that sign [of circumcision] sees 
the Holy One, blessed be He, from that very sign itself.56 

The flesh whence one beholds God, according to the verse from 
Job, refers to  the flesh of circumcision, the seal of the covenant. One 
is said to  see the Holy One from the sign of the covenant inscribed in 
one's flesh, the letter yod. As we have seen, in the case of the Zohar 
the letter yod is not understood simply as a sign of the covenant 
between God and Israel but is the very sign of the Holy One himself. 
The double function of the word 'ot in Hebrew holds the key to 
unlocking the meaning of the kabbalistic doctrine: b t  is both a sign 
and a letter. One sees God from the sign on one's body, but that sign 
is nothing other than the letter yod. Here we meet a convergence of 
anthropomorphic and letter symbolism: the physical organ in its 
essential character is interchangeable with the letter, and the letter 
with the physical organ. The rite of circumcision thus ushers the 
individual into a semiological-as well as ontological-relationship 
with God: the seal of the covenant itself is the divine letter (or sign) 
inscribed on the flesh. This is the mystical sense of the Jobian claim 
that from the flesh-that is, from the phallus or place o f ' t h e  
covenant-one beholds God. 

complete with respect to this Hesed until the 11od of the phallus was revealed. And 
when it was revealed, he was called complete, as it is written, 'Walk before Me and be 
complete."' 

55 The connection of this Zoharic passage to  that of Genesis Rabbah was already 
noted by Lavi (n. 37 above). see n. 29, fol. 230b. 

56 Zohar I. 94a. 
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The dynamic of circumcision, which I have discussed above-the 
play of closure/openness-informs us about the nature of mystical 
hermeneutics as well: that which is hidden must be brought to  light, 
and the medium of disclosure is the seal of the covenant. In various 
ways the author of the Zohar establishes a structural affinity between 
the act of disclosing esoteric truths and that of sexual ejaculation, or 
in other words between the phallus and the mouth, the covenant of 
the foreskin and the covenant of the tongue." Thus, for example, the 
Zohar interprets Eccles. 5 : 5 ,  "Don't let your mouth cause your flesh 
to sin," as referring either to sins of a sexual natureSR or to the sin 
of disclosing esoteric truths that one has not received from one's 
teacher.59 The impropriety of illicit sexual behavior is parallel t o  the 
impropriety of revealing hidden truths that one has not properly 
re~eived.~ 'Indeed, in one place de Leon interprets the prohibition 

57 The correspondence between a "covenant of the foreskin" and a "covenant of the 
tongue" was first articulated in the Jewish mystical and cosmological text, Sefer 
Yesirah, 1:3 (concerning this text, see Scholem, Major Trends in Jewish Mysticism 
[n. 1 above], pp. 75-78). See the reading established by 1. Gruenwald, "A Preliminary 
Critical Edition of Sefer Yezira," Israel Oriental Studies 1 (1971): 141, and the English 
rendering, "Some Critical Notes on the First Part of Sefer Yezira," Revue des dudes  
juives 132 (1973): 486: "Ten sefirot belimah; ten corresponding to the number of the ten 
fingers, five against five, and the covenant of the oneness is constituted in the center [as 
expressed] in the circumcision of the tongue and the mouth and in the circumcision of 
the foreskin." Compare further Sefer Ye~irah6:4. where it is said that God made a 
covenant with Abraham "between the ten toes of his feet and it is the covenant of 
circumcision" and a covenant "between the ten fingers of his hands which is the 
tongue." Some scholars assume that the covenant of the tongue or the mouth refers to 
a vow of secrecy, mentioned explicitly in Sefir Yejirah 1:8, not to disclose mystical 
truths in public; see Gruenwald, "Some Critical Notes," pp. 487, 490-91; see n. 79 
below. 

58 Compare Zohar 1, 8a. 
59 Ibid., 11, 87a; cf. Zohar 111, 79a, 105b, 106b, 128a (Idra Rabba). In 111, 159a the 

verse is used to support the view that one must not inquire about certain things that are 
hidden from finite minds and are known only by God. The last usage may reflect the 
fact that this verse is applied to the apostate Elisha ben Abuya in the famous rabbinic 
legend of the "four who entered Pardes"; see BT Hagigah 15b and parallels. The 
emphasis on the need to keep truths hidden and the impropriety of revealing a truth 
that has not been received directly from a teacher stands in marked contrast to the 
general impression that one gets from reading de Leon's writings, wherein the mystical 
imagination seems to have had an almost unbounded reign over disclosing esoteric 
matters. On this "innovative" approach of de Leon, in contrast to  the more "con- 
servative" approach of other mystics, such as Nahmanides, see M. Idel, "We Have No 
Kabbalistic Tradition on This," in Rabbi Nahmanides: Exp1oration.r in His Religious 
and Literary Virtuosity, ed. I. Twersky (Cambridge, Mass.: Harvard University Press, 
1983), pp. 51-73. In his discussion of de Lebn, ldel did not take into account these 
Zoharic passages, which emphasize secrecy and the esoteric quality of mystical truths; 
see, in contrast, Liebes (n. 3 above), esp. pp. 138-51. Compare also the passage from 
de Leon's Mishkan ha-Edut, cited by Scholem in Major Trends, pp. 201-2, and my 
extended analysis of the same passage (with a fresh translation) in "Sefer ha-Rimmon: 
Critical Edition and Introductory Study," 1:18-27. 

bo It is impossible to make sense out of this unless one assumes that there is some 
basic kinship between the phallus and the mouth and that emission through one is like 
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against idolatry in Exod. 20:4 as the sin of "lying in the name of 
~ o d . " ~ 'Yet there are two explanations offered for this: one who lies 
in God's name is either one who reveals secrets of Torah (for Torah 
equals name of or one who has sexual relations with a non- 
Jew (for phallus equals the name).63 As Yehuda Liebes has pointed 
out, the common denominator here can only be that both sorts of sin 
involve the phallus.64 Liebes has further shown that, according to the 
Zohar, the mystic exegete below is the symbolic correlate of the 
sefirah of Yesod (the phallus) above. When the time is ripe, the 
exegete, the Saddiq in the world, discloses what has been concealed. 
"It has been taught: In the days of R. Shimeon people would say to 
one another, 'Open your mouth and illuminate your words' (BT 
Berakhot 22a). After R. Shimeon died, they would say, 'Don't let 
your mouth cause your flesh to sin."'65 

The relation of the phallus and disclosure/concealment of mystical 
truth is made even clearer in the following remark: 

R. Shimeon opened [his exposition] and said, "A base fellow reveals secrets, 
but a trustworthy soul conceals the matter" (Prov. 11:13). .. . Concerning 
him who is not settled in his spirit and who is not faithful, the word that he 
hears goes inside him like that which revolves in water66 until it is cast 

that of the other. Such a relation was in fact exploited by the kabbalists; cf., e.g., 
Gikatilla, Ginnat Egoz (Hanau, 1614), 25b: "Just as a person has the covenant of the 
mouth between the ten fingers of his hands, so you will find he has the covenant of the 
foreskin between the ten toes [literally, fingers] of his feet. . . .Contemplate that peh 
[i.e., mouth] corresponds [numerically] to milah [circumcision]." Gikatilla thus inter- 
prets the famous passage from Sefer Yesira (see n. 57 above) in light of a numerical 
equivalence between the word for mouth, peh, and the word for circumcision, milah, 
insofar as both equal eighty-five. See the theosophic reworking of this numerical 
equivalence in Tiqqunei Zohar, sec. 18 (32b): "The Oral Law [Torah she-be'alpeh] is 
where the lower Shekhinah is. She is called mouth [peh]  from the side of the Saddiq 
[Yesod],for the numerical value of peh equals that of milah." 

61 Zohar 11, 87a-b. 
62 Compare Scholem, On the Kabbalah and Its Symbolism (New York: Schocken 

Books, 1978), pp. 37-44 (and references to the Zohar given on p. 39, n. 3). 
63 Compare Zohar 11, 87b, and n. 41 above. On sexual relations between Jew and 

non-Jew in the period of the Zohar, see Y. Baer, A Hislor-v of Jews in Christian Spain 
(Philadelphia: Jewish Publication Society, 1978), 1:246 ff. 

64 Liebes (n. 3 above), p. 136. 
65 Zohar 111, 79a, 105b. Compare Zohar Hadash, Tiqqunim, 94b: "The one who 

reveals secrets of Torah [to the wicked] causes the spring to be removed from the 
Saddiq, who is the foundation of whom it is said 'The secret of the Lord is with those 
who fear him' (Ps. 25:14), and from the Shekhinah, as it is written, 'The waters of the 
sea fail, and the river dries up and is parched'(Job 14:ll). At that time the righteous 
(Saddiqim) below are impoverished from everything, impoverished from secrets of 
Torah and impoverished in the body. Whoever reveals secrets to the righteous causes 
the Saddiq to shine with secrets of Torah." 

66 Aramaic: hizra be-mayya. Compare BT Baba Mesia 60b: mayya de-hizra (see 
M .  Jastrow, A Dicrionary of rhe Targumin, the Talmud Babli and Yerushalmi, and rhe 
Midrashic Literalure [New York: Pardes, 19501, s.v. hizra). 



209 History of Religions 

outside. Why? Because his spirit is not a firm spirit [ruha de-qiyyuma]. But he 
whose spirit is a firm one, concerning him it is written, "a trustworthy soul 
conceals the matter." "A trustworthy soul" [ve-ne'eman ruah], one's whose 
spirit is faithful [qiyyuma de-ruha], as [it is written], "I will fix him as a peg 
[yated] in a firm place" (lsa. 22:23). The matter is dependent on the secret 
[be-raza talya milta]. It is written, "Don't let your mouth cause your flesh to 
sin." The world only exists through the secret." 

The one who keeps the secret is the "trustworthy soul," ne'eman ruah, 
which is rendered by the Zohar: qiyyuma d e - r ~ h a . ~ *  There can be no 
doubt that this is a reference to the Saddiq, the symbolic correlate 
below to Yesod, whose status as a righteous person is particularly 
related to the phallus.69 Such a person is here called qiyyuma de-ruha, 
which may be translated "the pillar of the spirit,"70 for he is one who 
sustains the spirit, holds it in its place. The word qiyyuma functions 
in the Zohar, inter alia, as a phallic symbol7' and may have that 
shade of meaning in this context as well. The faithfulness or stead- 
fastness of one's spirit is therefore a condition especially connected to 
the phallus. This interpretation is further substantiated by the proof- 
text from Isaiah wherein the word yated, peg, also must be seen as 
functioning as a phallic symbol. This symbolism, moreover, enables 
us to decipher the remark that the "matter is dependent on the 
secret," that is, on the phallus or its symbolic correlate, the sefirah of 
Yesod, which is appropriately called secret for it is the divine grada- 
tion that is hidden and concealed from the eye.72 Hence, R. Shimeon 
admonishes his comrades, "Don't let your mouth cause your flesh to 

67 Zohar 111, 128a (Idra Rahha). 
68 Compare Y. Liebes, Sections qf the Zohar Lexicon (Jerusalem: Hebrew University, 

1976), p. 377, n. 88, and p. 381, n. 96 (in Hebrew). 
69 It is one of de Leon's innovations to define the righteous person, the saddiq, solely 

in terms of sexual propriety. Compare Zohar 1, 59b; Wolfson, "Sefer ha-Rimmon: 
Critical Edition and Introductory Study" (n. 4 above), 2:232; Sheqel ha-Qodesh, p. 62; 
Sefer ha-Mishqal, p. 74. 

70 On the meaning of q i y u m a  in the Zohar as pillar, see Liebes, Sections of the 
Zohar Lexicon, p. 360, n. 20, and "The Messiah of the Zohar" (n. 3 above), p. 138, 
n. 202. 

71 See Liebes, Sections qf the Zohar Lexicon, p. 358, n. 13, p. 361, nn. 23-24, pp. 
37 1-73, n. 68. 

72 The theosophic connection between the word "secret," the Aramaic raza, which is 
a translation of the Hebrew sod, and circumcision is based ultimately on Ps. 25:14, 
"The secret [sod] of  the Lord is with those who fear Him, and to them He makes His 
covenant [berito] known." Compare Zohar I, 2b, 236b: 111, 43b (Piqqudin); Wolfson, 
"Sefer ha-Rimmon: Critical Edition and Introductory Study," pp. 230-31; Sheqel 
ha-Qodesh, pp. 60-61. See Liebes, "The Messiah of the Zohar," pp. 138 ff. For the 
possibility that these two words are in fact etymologically connected, see Jastrow (n. 66 
above), s.v. sod. Finally, it should be mentioned that already in classical midrashic 
sources, e.g., Genesis Rabbah 49:2 (pp. 488-89), Ps. 25:14 is interpreted to mean that 
circumcision is the "mystery" of God given to Abraham. 
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sin," for the world exists only through the secret, sustained by means 
of that foundation or pillar (Yesod) which must be concealed. Just as 
the proper disclosure of esoteric truth is bound up with the flesh, with 
the phallus or the sefirah of ~ e s o d , ~ % o  too an improper disclosure is 
a sin bound up with this limb. 

Textual interpretation, as circumcision, involves the dynamic of 
closure/openness: as the one who is circumcised stands in relation to 
the Shekhinah, so the exegete-through interpretation-enters into 
an intimate relation with Shekhinah. The duplicity of the text as that 
which simultaneously conceals and reveals-indeed conceals as that 
which reveals and reveals as that which conceals-is a thoroughly 
appropriate metaphor to convey the erotic quality of hermeneutical 
stance.74 Inasmuch as there is this structural affinity between the 
interpretative task and the phallus,75 the exegete must be circumcised, 
for penetration into the text is itself an act of sexual unification. This 
dynamic doubtless underlies the Zoharic prohibition of Torah study 
for the uncircumcised: 

R. Abba said: Praiseworthy is the portion of Israel, for the Holy One, blessed 
be He, desired them more than all the idolatrous nations. And on account of 
His love for them He gave them His laws of truth, planted the Tree of Life in 
their midst, and placed His Shekhinah amongst them. Why? For Israel are 
marked by the holy sign [reshima qadisha] on their flesh, and it is known that 

73 In this regard it is of interest to note that in one of his Hebrew theosophic works, 
Sefer ha-Nefesh ha-Hakhamah (Basle, 1608). sec. 12, de Leon refers to the proliferation 
of kabbalistic lore as the flowing or  spreading forth of the "spring of mystery," ma'axan 
ha-sod. The text is cited by Scholem, Major Trend?, in Jew,ish Mj,sticism (n. I above). 
p. 396, n. 150, and an English translation appears on p. 201. In the critical edition of 
the same work, Sefer ha-Mishqal (see n. 44 above), the established reading is me-'inyan 
ha-sod ha-zeh, "from the matter of this secret," rather than ma'a?~an ha-sod ha-zeh, 
"the spring of this mystery." Compare Scholem, Major Trends in Jewish Mysricisni, 
p. 201, who interprets this passage as a "veiled reference" to the dissemination of the 
Zohar: and see my criticism in "Sefer ha-Rin~n~on:  Critical Edition and Introductory 
Study," 1:15-17. In any event, the "spring" is an obvious phallic symbol, which would 
thus be an appropriate symbol for Yesod. It follows, therefore, that even in this 
passage. if we accept the reading of the editio princeps, de Leon, perhaps unwittingly, 
links the disclosure of esoteric truth with a phallic symbol. namely, the pouring forth of 
the fountain or  spring. 

74 Compare the famous parable of the Princess (the Torah) and her lover (the mystic 
exegete) in Zohar 11, 99a-b, where the hermeneutical relationship is depicted in terms 
of an erotic game of hide-and-seek. On the erotic quality of reading as a dialectic of 
concealment and disclosure, see R. Barthes, The Pleasure of the Text, trans. Richard 
Miller (New York: Hill & Wang, 1975), pp. 9-10, 14. See also the curious expression of 
Moses de Leon in his Mishkan ha-'Edut, likhtov u-lignoz, "to write and to conceal." 
The expression has been discussed by Scholem, Major Trends in Jewish Mysticisnz, 
pp. 201-2, and cf. my extended criticism in "Sef>r ha-Rimnion: Critical Edition and 
Introductory Study," l:18-27. 

75 See Liebes, "The Messiah of the Zohar" (n. 3 above), pp. 138-45. 
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they are His, from those who belong to His palace.76 Therefore, all those who 
are not marked with the holy sign on their flesh d o  not belong to Him; it is 
known that they all derive from the side of impurity.77 It is therefore for- 
bidden to join with them and to converse with them concerning words [or 
matters] of the Holy One, blessed be He. It is also forbidden to instruct them 
in words of Torah, for the entire Torah is the name of the Holy One, blessed 
be ~ e , ~ '  and each letter of the Torah is bound to the Holy Name. It is 
forbidden to instruct the person who is not marked by the holy sign on his 
flesh in the words of Torah. How much more so to be engaged [le-'ishtaddela] 
in it!79 

One who is uncircumcised cannot study Torah, for the Torah is the 
name of God, and study thereof involves unification with the name. 
Only one who is circumcised can be united with the name, and hence 
only such a person can study Torah. The final remark, that it is 
forbidden to be engaged in the study of Torah with one who is 
uncircumcised, serves to emphasize that the esoteric dimension of the 
tradition cannot be divulged to anyone who does not have the holy 
sign inscribed on his flesh. The aspect of hiddenness or secrecy is 
indicative of the very essence of the sefirah which corresponds to the 
phallus.80 Indeed, the word sod, secret or mystery, is attributed 
specifically to the divine gradation of Yesod. Secrets of Torah, there- 
fore, cannot be transmitted to one who is uncircumcised: 

R. Abba opened [his exposition] and said: "The secret of the Lord is with 
those who fear Him [to them He makes known His covenant]" (Ps. 25:14). 

76 Compare the parable in Zohar 1, 245b, and its parallel in Wolfson, "Sefer ha-
Rimmon: Critical Edition and Introductory Study,"2:304: 16-22 (see also 1:113-14, 119). 

77 The ontological distinction between Jew and non-Jew, the soul of the former 
deriving from the right, holy side, and that of the latter from the left, demonic side, is 
one of the basic assumptions of de Leon's anthropology. Compare Zohar Hadash, 78d 
(Midrash ha-Ne'elam on Ruth); Zohar 1, 20b, 131a, 220a; 11, 86a; Wolfson, "Sefer 
ha-Rimmon: Critical Edition and Introductory Study," l : l  18-20, 2:214-15. 

78 See n. 62 above. 
79  Zohar 111, 72b-73a. Compare Gikatilla, Sha'arei 'Orah, ed. Ben-Shlomo (Jeru- 

salem: Mosad Bialik, 1978), 1:114-16: "The covenant of Binah [Understanding, the 
third emanation] is the covenant of the mouth, the covenant of the tongue, the 
covenant of the lips. . . . And the covenant of the living God [ Yesod, the ninth emana- 
tion] is called the covenant of peace. . . the covenant of Sabbath, the covenant of the 
rainbow. . . the covenant of circumcision. The covenant of Adonai [Shekhinah, the 
tenth emanation] corresponds to the covenant of the Torah. . . . And this is the secret: 
The covenant of the tongue and the covenant of the foreskin.. . . If Israel had not 
received the covenant of the flesh [circumcision] they would never have merited the 
Torah which is the covenant of the tongue.. . . Therefore the Torah is only given to 
one who has received the covenant of the flesh, and from the covenant of the flesh one 
enters into the covenant of the tongue, which is the reading of the Torah." Gikatilla's 
remarks are a theosophic exposition of Sefer Yejirah, 1:3; see nn. 57, 60 above. 

80 See n. 72 above. 
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"The secret of the Lord is with those who fear Him": the Holy One, blessed 
be He, has not given the upper secret of the Torah except to those who fear 
sin. To those who do  fear sin the upper secret of Torah is disclosed. And 
what is the upper secret of the Torah? I would say, it is the sign of the holy 
covenant ['ot qayama qadisha], which is called the secret of the Lord, the 
holy c~venan t .~ '  

The secret of the Lord given to those who fear sin is the holy 
covenant of God, the berit qodesh, that is, the sefirah that corresponds 
to the phallus, Yesod. The secrecy and concealment of this particular 
emanation is emphasized by de Le6n in his Hebrew theosophic writ- 
ings as well. Thus, for example, in Sefer ha-Rimmon he writes that 
Yesod is "called secret, sod, for its matter is secrecy, a hidden mystery 
of the rea at or."" The process of circumcision, the removal of the 
foreskin and the uncovering of the corona, is a disclosure of the 
secret. In the disclosure of the phallus, through the double act of 
circumcision, the union of the masculine and feminine aspects of God 
is assured. "When the holy sign [Yesod] is uncovered it overflows and 
the bride [Shekhinah] . . . then stands in completeness and her portion 
is ill~minated."'~ Circumcision, therefore, is here viewed as a necessary 
precondition for studying Torah-exoteric and esoteric-just as in 
other contexts it is depicted as a necessary precondition for visionary 
experience or prophetic theophany. He who is closed-uncircumcised- 
cannot open the text just as he cannot behold the divine Presence. 
The relationship of exegete to text is like that of the visionary to the 
Shekhinah. Indeed, it may be said that, according to the Zohar, 
insofar as the Torah is the corporeal form of the divine, textual study 
itself is a mode of visionary experience.84 

The opening of circumcision is thus not only the opening through 
which one may see God, but it the opening through which one may 
study the holy text, the Torah. The particular relation between the 
covenant of circumcision and the activity of Torah study is further 
brought to light in the following passage: 

81 Zohar 1,236b. 
82 Wolfson, "Sefer ha-Rimmon: Critical Edition and Introductory Study," 2:231. 

And cf. Sheqel ha-Qodesh, p. 6 1. 
83 Wolfson, "Sefer ha-Rimmon: Critical Edition and Introductory Study,"2:232. 
84 1 have treated this topic at length in "The Hermeneutics of Visionary Experience: 

A Study in Kabbalistic Symbolism" (1987; typescript). Compare Zohar I, 9a, 94b; 11, 
163b; Liebes, "The Messiah of the Zohar" (n. 3 above), pp. 98-99, 130-32. The idea 
that the Shekhinah is connected to those engaged in the study of the Torah is a motif 
found in earlier aggadic sources; see BT Berakhol 6a; Mishnah Avot 3:6; Midrash 
Tehilim on P s .  105:1, ed. S. Buber (Jerusalem, 1965), p. 448; Deuteronomy Rabbah 
(Tel Aviv: Moriah, 1960), 7:2; Zohar 1, 72a, 92b, 115b; 11, 200a. 
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R. Jose asked R. Shimeon: It is taught that words [such as] va-hgidah, 
va-yaged, and va-yagidu, all [point to] the secret of wisdom [raza de- 
hokhmata]. Why does this word [the root ngd] allude to the secret of 
wisdom? He [R. Shimeon] said to him [R. Jose]: Because [in] this word the 
gimmel and dalet are found without any separation [between them]. And this 
is the secret of wisdom, a word that comes in completeness in the secret of the 
letters. Thus it is when they [the letters] are in wisdom, but dalet without 
gimmel is not completion, and so gimmel without dalet, for the one is bound 
to the other without separation. And the one who separates them causes 
death for himself; and this secret [the separation of gimmel and dalet] is the 
[cause and result of the] sin of Adam. Therefore this word [ngd] is the secret 
of wisdom. And even though at times there is a yod between the gimmel and 
dalet, there is not separation [in that case], for all is one bond.85 

The root ngd, to  tell or  speak, alludes to the secret of wisdom, for in 
this word the letters gimmel and dalet are contiguous. Symbolically, 
the gimmel corresponds to  Yesod and the dalet t o  Shekhinah, for 
Yesod is that which "bestows upon" (gomel) the Shekhinah who is 
the "poor one" (dal)." The secret of wisdom, therefore, involves the 
unification of the ninth and tenth sefirot, Yesod (masculine) and 
Shekhinah (feminine). It is this (sexual) unification, moreover, that 
constitutes the nature of telling, speaking, in a word, discourse. 
Speech (ngd) is thus understood by the same structural dynamic that 
characterizes the play of divine sexuality and the dual nature of 
circumcision. By means of circumcision the gimmel is uncovered and 
consequently pours forth to  the dalet. The .vod that is between them is 
the sign of the covenant (corona) that acts as a bridge uniting mascu- 
line and feminine. Indeed, the three consonants, gimmel, yod, dalet, 
spell the word gid, which in rabbinic literaturex7 is sometimes used as 
a euphemism for the phallus. This, no  doubt,  is the underlying 
meaning of the concluding statement that, "even though at times 
there is a y o d  between the gimmel and dalet, there is no separation, 
for all is one bond." It is from the union of gimmel and dalet, Yesod 
and Shekhinah, that discourse (aggadah) proceeds, and the secret is 
disclosed. 

I can now sum up the various steps that have been taken along the 
way in this analysis. Already in rabbinic midrash a clear nexus is 
established between circumcision and the visualization of God, or  a 
Godlike appearance. In the earlier midrashic passage it seems that 

85 Zohar 1 .  234b. 
x6The letter symbolism is derived f rom BT Shahhar 104b; see Zohar 1, 3a, 244b; 

Wolfson, "Sefer ha-Rimmon: Critical Edition and Introductory Study." 2:232 and n. 10. 
X7 See. e.g.. BT Yevamot 8b. 
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this nexus is focused on a deontological conception well known from 
many rabbinic sources: through the doing of good deeds, that is, 
through fulfilling God's commandments, one is rewarded. In this 
particular case the good deed is circumcision and the reward the 
epiphany of God. In a later midrashic context the nexus is reasserted, 
this time however based on the ontological criterion that only one 
whose sexual organ is circumcised can stand in the presence of God's 
glory. This is because it is necessary for one to remove the unholy 
foreskin before one can withstand the manifestation of God. The 
author of the Zohar further develops this mesh of ideas in the 
framework of his theosophical conception. Visualization of God, as 
study of the Torah, involves the unification of man with the feminine 
potency of the divine; therefore, only one who is circumcised can be 
said to  either see God or  study the Torah. Moreover, just as the act of 
circumcision itself comprises two elements that correspond to  the 
masculine and feminine dimensions of God, so too an act of seeing 
God-prophetically or  textually-comprises these very elements. The 
opening of circumcision is an  opening of the flesh that is, at  the same 
time, an opening within the divine. When the foreskin is removed and 
the phallus uncovered, then the corresponding limb above, the divine 
phallus or  Yesod, likewise is uncovered. In this uncovering the secret 
of God is disclosed. The hermeneutical process is a structural reenact- 
ment of circumcision, involving as it does the movement from closure 
to openness.88 The opening of the flesh eventuates in the opening of 
God, which is reexperienced as the opening of the text. 

In conclusion, it may be said that the writing of the Zohar itself, a 
disclosure of hidden layers of meaning, may be understood in light of 
the various structures that we have sought to  uncover. The particular 
relation established between the phallus (Yesod)  and secret ( sod)  
lends further support to the view that the very process of textual 
interpretation undertaken by the author of the Zohar was understood 
in terms of this dynamic of closure/openness. The bringing forth of 
that which was hidden-which is, after all, the raison d t t r e  of this 
classic of Jewish mysticism-can only be comprehended in light 

88 It is of interest t o  consider Zohar 1, 93a, wherein the discussion on  the  mystical 
significance of circumcision culminates with an  actual visionary experience. After the 
comrades  complete their discussion on  circumcision, the man  in whose house the 
discussion ensued says to  them: "The completion of what you have said tonight will 
take place tomorrow. He said t o  them: Tomorrow you will see the face of the  'master 
of circumcision'[i.e.. the prophet Elijah] . . . for he will come to  circumcise my son. . . . 
R. Abba  said: This is a request t o  [fulfill] a commandment  and we shall sit in order  t o  
see the  face of the Shekhinah." In other  contexts in the  Zohar the  seeing of the 
Shekhinah is connected particularly with the study of' To rah  in accord with kabbalistic 
principles; see n. 84 above. 
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of this dynamic. Yet, as we have seen, the transition from closure 
to openness is itself characteristic of divine revelation. It can be 
assumed, therefore, that the writing of this text proceeded from some 
such experience of divine immediacy-in a word, exposure to God. 
Students of Jewish mysticism are apt to lose sight of the deeply 
experiential character of this work. While it is true that the Zohar is 
nominally and structurally a midrash, that is, a commentary on 
Scripture, I have tried to show that in this text the hermeneutical 
mode is inseparably wedded to the visionary. This paper has provided 
one vantage point through which this merging of epistemic modes can 
be understood. Both visualization of God and the hermeneutical task 
are predicated upon a physiological opening that corresponds to an 
ontological opening within the divine. Disclosure of what has been 
concealed-through the opening of the flesh-is the basic structure 
common to visionary experience and mystical hermeneutics. 

New York University 
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COMMENTARY ON 'ALEYNU: FURTHER 
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PSEUDEPIGRAPHIC ACTIVITY 


ELLIOTR. WOLFSON,New York University 

ABSTRACT 

In this study Ipresent evidence of yet another literary forgery of the 
Spanish kabbalist, Moses ben Shem Tov de Ledn (ca. 1240-1305). The 
text that I am presenting as a work of de Ledn consists of two parts: a 
letter attributed to Hai Gaon concerning the custom of reciting the 
'Aleynu prayer on a daily basis, and a kabbalistic commentary on the 
'Aleynu itself: Both parts, but especially the second, have strikingparal- 
lels to the Zohar as well as to the other writings of de Ledn. Thepseudo- 
Hai letter and commentary on 'Aleynu clearly predate the Zohar as there 
is no reference to it in the usual guised language that de Ledn employs in 
his other Hebrew theosophic writings. Nevertheless, the zoharic style and 
technical kabbalistic terminology are apparent in the text. The obvious 
zoharicparallels in this document provide further evidence that de Ledn- 
whether as author or editor-later wove into the texture of Zohar pas-
sages, themes and exegetical comments from his own earlier writings, 
sometimes used in entirely different contexts. 

It is of importance as well that in this text de Ledn, in allprobability 
following the lead of the Castilian kabbalist, Isaac ben Jacob ha-Kohen 
and his disciples, Moses ben Simeon of Burgos and Todros hen Joseph 
Abulafia, attributes kabbalistic lore to certain ascetic figures, R. Josiah 
and R. Abraham, who are patterned after the life ofhistoricalpersonali- 
tiesprobably living in Provence. In most of his writings de Ledn does not 
refer to such historical/fictitious characters. This technique, however, was 
employed in the treatise Sod Darkhe ha-'Otiyyot, written either by de 
Ledn or by another member of a circle of nontheosophic linguistic mystics 
to which he belonged, and traces of it can be detected in the Zohar as well. 
In sum, the letter and commentary on 'Aleynu provides us with an early 
sample of de LednS pseudepigraphical activity in which he tried to place 
kabbalistic ideas in the context of halakhic issues. This tendency con- 
tinued to mark his literary activity, including his role as author or editor 
of the classic work of medieval kabbalah, the Zohar. 

* After working on this text for some time I was informed by Moshe Idel that 
M. Kushnir-Oron of Tel-Aviv University had worked on this same text several 
years ago. I thank Dr.  Kushnir-Oron for allowing me to consult her unpublished 
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1 .  Introduction 

Moses de Leon's (ca. 1240-1305) involvement with pseudepig- 
raphy is best known to scholars from the complex literary prob- 
lem surrounding the Zohar. Whether as sole author (as argued 
explicitly by Heinrich ~ r a e t z , '  Gershom scholem2 and Isaiah 
~ i s h b ~ , ~ - - t h o u ~ h ,as Scholem himself remarked, "a whispered 
tradition of centuriesv4), or as one member of a circle of kabba- 
lists responsible for the composition of the Zohar (as intimated by 
Adolf ~ e l l i n e k ~  itand argued in detail recently by Yehuda ~ i e b e s ~ ) ,  
is clear that de Leon had some responsibility for writing a text that 
was attributed to an ancient authority. 

De Leon's pseudepigraphic activity, however, is not limited to 
the Zohar. Several other writings have emerged as evidence for this 
literary posture. First, Scholem was of the opinion that the medi- 
eval collection of moral precepts, 'Orhot Hayyim, also called 
Sawwa'at R. 'Elicezer, attributed to Eliezer ben Hyrcanus, was the 
work of de eon.^ The connection between this work and de Leon 
is particularly strong in the case of the second part of the text, 
Seder Gan 'Eden, published by Jellinek in Bet ha- Midrash, 3: 13 1-
140. (Jellinek does not mention de Leon as the probable author.)' 

material. The thesis that I present, however, is my own and I therefore bear full 
responsibility for the contents of this paper. I would also like to express my 
gratitude to Neil Danzig for his useful comments pertaining to geonic literature. 

H. Graetz, History ofthe Jews (Philadelphia, 1891 -98), 4: 10-24. 
G. Scholem, Major Trends in Jewish Mysticism (New York, 1956), pp. 156- 

204; idem, Kabbalah (Jerusalem, 1974), pp. 233-235,432-434. I refer in the body 
of this paper only to Scholem's mature view on the matter, which stands in striking 
contrast to the earlier position adopted in his lecture published in 1926 (see below, 
n. 13). Initially Scholem flatly rejected the opinion that de Le6n was the sole author 
of the Zohar, but maintained the possibility that he may have acted like an editor or 
redactor, putting the text together from earlier sources (while perhaps adding in the 
process some things of his own) in the form that it presently exists. 

I. Tishby, Mishnat ha-Zohar (Jerusalem, 1971), 1:103-108. 
Major Trends, p. 159. 

' Cf. A. Jellinek, Moses hen Schem- Tob de Leon undsein Verhaltnis zum Sohar 
(Leipzig, 1851), p. 23. 

c f .  Y. Liebes, "How the Zohar Was Written," [Hebrew] Jerusalem Studies in 
Jewish Thought 8 (1989): 1-71. 

Cf. Major Trends, pp. 183,200; Kabbalah, p. 432. Cf. She'elot u- Teshuvot le- R. 
Mosheh di Li'on be-'Inyene Qabbalah, in I .  Tishby, Studies in Kabbalah and Its 
Branches, [Hebrew] (Jerusalem, 1982), 1:53. 

See Major Trends, p. 393, n. 103. 
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It should be noted that other scholars, including Joseph Dan, have 
expressed reservation about Scholem's attribution of this text to 
de Leon and have suggested that the real author is the eleventh- 
century talmudist Eliezer ben Isaac, known as Eliezer h a - ~ a d o l . ~  
This view was, as far as I am aware, first advanced by Menahem 
ben Judah de Lonzano in the sixteenth century. 

Scholem was also the first to recognize de Lebn's pseudepi- 
graphic involvement with another text, the collection of geonic 
responsa entitled, Shacare Teshuvah, which contains fictitious re- 
sponsa attributed to Hai Gaon. Indeed, some of these "nonauthen- 
tic pieces," as Scholem calls them,'' have striking parallels to the 
Zohar given under the heading "~erushalrni."~' In some cases 
these "Yerushalmi" passages are stylistically similar to Midrash 
ha-Necelam, the earliest stratum of zoharic literature. On the basis 
of these parallel passages, David Luria argued, in the introduction 
to the Leipzig edition of Shacare Teshuvah, published in 1858, for 
the antiquity of the Zohar,12 but it is clear that his historical 
perspective was skewed. Scholem's own view on de Lebn's relation- 
ship to this source has gone through a curious development, re- 
flecting, of course, his attitude towards the authorship of the 
Zohar itself. In his lecture published in 1926 on the role of de Leon 
in the composition of the Zohar, Scholem noted that de Le6n 
probably had knowledge of the zoharic passages cited as "Yeru- 
shalmi" in Shacare Teshuvah, but "there is no reason to suspect 
that de Leon himself composed these forgeries," inasmuch as this 
way of citing the Midrash ha-Necelam stratum of the Zohar is 
known from other late thirteenth-century kabbalists who were 
somewhat older colleagues of de Le6n, e.g., Isaac ibn Sahula and 
Todros ~bu1a f i a . l~  The view expressed at that time was somewhat 

Cf. J. Dan, Hebrew Ethical and Homiletical Literature [Hebrew] (Jerusalem, 
1975), pp. 93-94. See also I. Abrahams, Hebrew Ethical Wills (Philadelphia, 1926), 
1:31-49. 

lo  Major Trends, p. 200. 
On this convention for citing the Zohar, see E. Wolfson, The Book of the 

Pomegranate: Moses de Le6n's Sefer ha-Rimmon (Atlanta, GA, 1988), pp. 6, n. 17, 
49, n. 199 [English section]. Unless otherwise noted, all subsequent references to 
this volume correspond to the pagination of the Hebrew section. 

Reprinted in Teshuvot ha-Ge'onim Sha'are Teshuvah, ed. W. Leiter (New 
York, 1946), pp. iv-xvi. See also D. Luria, Ma'amar Qadmut Sefer ha-Zohar (New 
York, 1951), pp. 42-71. 

l 3  G. Scholem, "Did R. Mosheh de Le6n Write the Zohar?" [Hebrew] Maddace 
ha-Yahadut l(1926): 25. 

12 
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modified in Major Trends in Jewish Mysticism (first published in 
1941), where Scholem suggested that de Leon "had a share in the 
writing of these pseudepigraphic responsa, even if he did not write 
them a11."I4 Scholem further noted that de Leon was the first to 
quote one of these "bogus responsa." As an example of this, 
Scholem mentions one of the sodot appended to de Leon's Sefer 
ha-Nefesh ha-Hakhamah (the reference is to the sod of shabbat).15 
To this one might add two passages from Sefer ha-Rimmon which 
contain matters found in Shacare Teshuvah but nowhere else as far 
as I am aware (the first one has to do with qedushah de-sitra'16 and 
the second, with the three paragraphs that begin with the word 
1321 in the 'Amidah for Rosh ha-shanahI7). 

Scholem's position, as stated in his article on the Zohar in the 
Encyclopaedia Judaica (1972, published separately in the volume 
Kabbalah), goes even further than the view expressed in Major 
Trends. De Leon, writes Scholem, "edited a version of a collection 
of geonic responsa, particularly those of Hai Gaon, and he added 
kabbalistic material in the style of the Zohar, using particular 
idioms of zoharic Aramaic, and also in the style of the Midrash 
ha-Necelam, all of which he entitled Yerushalmi, or "the 'Yeru- 
shalmi version'."'* According to this conclusion then, de Le6n not 
only added passages to the geonic collection but also edited it. This 
view has recently been substantiated and elaborated upon by Neil 
Danzig. After examining the various manuscript recensions of this 
collection of geonic responsa as well as the printed version, Danzig 
concluded that de Leon not only added a few pseudepigraphic 
responsa here and there but in many places added to and changed 
the original text to serve his own purposes. Danzig also concluded 
that one version of these responsa, preserved in MS JTS Mic. 
1768,19 represents de Leon's second attempt to copy and reorganize 

l 4  Major Trends, p. 200. 
l 5  Ibid., p. 396, n. 146. 
16  The Book oj'the Pomegranate, p. 85, which parallels Sha'are Teshuvah, 6 55. 
l 7  The Book of the Pomegranate, p. 149, which parallels Sha'are Teshuvah, 

297. 

Kabbalah, p. 231. 


l 9  Cf. The Book of the Pomegranate, pp. 56-57 [English section]. For a fuller 
description of the manuscript see N. Danzig, "The Collection of Geonic Responsa 
Sha'are Teshuvah and the Responsa from Heaven," [Hebrew] Tarbi~58 (1989): 
23-26. In addition to the halakhic material discussed in detail by Danzig, i.e., the 
Teshuvot ha-Ge'onim and the She'elot u-Teshuvot min ha-Shamayim (fols. 10a- 
31b, 163b-174b), this codex contains a lot of kabbalistic material deriving from 
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the material included in his first collection, with an effort to mix up 
the pseudepigraphic passages and place them in a different order. 
Danzig conjectures that de Le6n himself added the title to this 
collection-as preserved in the JTS manuscript-"These are the 
responsa of R. Hai Gaon," in order to give geonic authority to all 

Castilian authors, e.g., Sefer ha-Mishqal of de Lebn (fols. 32a-81a), a fragment of 
Isaac ha-Kohen's Ma'amar 'a1 ha-'Asilut ha-Semo'lit (fols. 81b-84a), passages 
from Joseph Gikatilla's Sha'are Sedeq (fols. 97a-99a), and Sha'are 'Orah, referred 
to as Sefer ha-'Orah (fols. 99a-b; see below n. 121), two citations from de Lebn's 
Sefer ha-Rimmon (fols. 81b, 109a-b), and a third passage which is a paraphrase 
from the aforementioned work (fol. 92a), responsa attributed to the anonymous 
elder (7i)T) (fols. 113b-116a), and Gikatilla's commentary on the Passover Hag- 
gadah (fols. 128a-138b, 175a-190b). The Zohar itself is mentioned in the following 
contexts: (1) fols. 93a-94a contains a passage in Aramaic that corresponds to 
Zohar 3:199a-b; (2) fols. 94a-94b likewise contains an actual quote which corre- 
sponds to Zohar 3:197b-198a; (3) on fol. 96a a passage is introduced as 110 17lT 
V71i)7, but this does not correspond to any extant zoharic passage; (4) on fol. 
106a-b there is a Hebrew paraphrase of Zohar 1:197a; (5) on fol. 108b there is an 
interpretation of Gen 30:27 which corresponds (more or less) to the interpretation 
of that verse in Zohar I:139a, 16la, 167a. In that context an alternative explanation 
of the verse is offered also in the name of the Zohar, but to date I have not located 
any parallel to it in the printed versions of Zohar. In the same manuscript I have 
detected several passages, either anonymous or attributed to Shimcon ben Yohai, 
and in one case to Eleazar the son of Shimcon ben Yohai, which have parallels in 
the Zohar. The relevant texts are as follows: (1) on fols. 100a-b an interpretation of 
Gen 37:22 in the name of Rashbi which has a parallel in Zohar I: 185a-b; (2) on fol. 
l0Ob a passage on Jacob and Joseph in the name of Rashbi which has a parallel in 
Zohar 1:144b and 185b; (3) on fol. l00b an anonymous interpretation of Num 25:14 
which has a parallel in Zohar 3:221b; (4) on fol. l00b an interpretation of Ps 89:16 
attributed to Rashbi which contains material found in Zohar 2:123a and 3.231b; 
(5) on fols. 100b-10la an anonymous interpretation of Lev 19:4 which has a paral- 
lel in Zohar 3:83b; (6) on fol. l 0 l a  an anonymous explanation concerning Reuben 
and Joseph which has a parallel in Zohar I:155a-b (Sitre Torah), 176b, 22213 (see 
also 236a); (7) on fol. l 0 l a  an anonymous commentary on 2 Kings 2:9 which has a 
parallel in Zohar 1:191b; (8) on fols. lola-b an anonymous commentary on Lam 
3:22 which has a parallel in Zohar 3:305a; (9) on fol. l 0 l b  an anonymous interpre- 
tation of Gen 42:9 which has a parallel in Zohar 1:199b; (10) on fol. l 0 l b  an 
anonymous interpretation of Isa 4:3 which has a parallel in Zohar 2:57b; (1 1) on  
fol. 102b an interpretation of Lev 169 in the name of Eleazar ben Shimcon ben 
Yohai which corresponds to Zohar 3:60a also in the name of Eleazar (cf. Zohar 
3:57a); and see fol. 106a, where the zoharic interpretation is upheld against the view 
of Ramban; (12) on fol. 102b an anonymous allusion to the secret contained in Lev 
16:21 which has a parallel in Zohar 2:237a and 3:63a-b (the secret involves the 
demonic realm); (13) on fol. 105b an interpretation of Moses' sin at the Waters of 
Meribah (Num 20: 1 Iff.) in the name of Rashbi, which has a parallel in Zohar 1:30b 
and 2:271b-272a; here too the view of Rashbi is upheld against that of Ramban 
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the responsa, especially those passages which he himself com-
posed.20 It is reasonable to conclude, therefore, that de Le6n 
indeed edited these geonic responsa and on occasion added his 
own innovations. Finally, in an article published in 1988, Israel 
Ta-Shema called attention to the fact that several passages found 
in the printed collection of the She'elot u-Teshuvot min ha- 
Shamayim of Jacob of Marvkge were in fact composed by de 
~ e 6 n . ~ '  

In this study I wish to present evidence for another small treatise 
which was, in my opinion, also composed by de Le6n but was 
ascribed to another figure. I refer to a letter and commentary on 
the prayer 'Aleynu attributed to R. Hai Gaon. Virtually every 
critical scholar who has examined this text has reached the conclu- 
sion that it is a forgery.22 This possibility has also been entertained 

(for discussion of the latter cf. E. Wolfson, "By Way of Truth: Aspects of Nahma- 
nides' Kabbalistic Hermeneutic," AJS Review 14 [1989]: 148-149); (14) on fol. 106a 
an aggadic tradition concerning Balaam which is found as well in Zohar 3:208a. It 
must be emphasized that these texts are not literal Hebrew translations of the 
Aramaic passages in the Zohar. In fact, it is difficult to determine whether these 
passages are based on existing zoharic texts, or represent sources which antedate 
the Zohar and which were incorporated into the texture of that work by de Lebn or 
by some other kabbalist who belonged to the group that produced the Zohar. If the 
latter, these sources could be explained as evidence for something akin to that 
which Liebes has referred to as "9Vl 5~ 1Vl7n,which may have served as the 
source for exegetical pieces in the Zohar; cf. Liebes, "How the Zohar Was Written," 
pp. 10-12. On the other hand, one cannot rule out the possibility that de Le6n 
himself may have authored these passages, in some cases attributing them to 
Rashbi or to R. Eleazar, his son, and then later incorporated them in the Zohar in 
new narrative settings. This would confirm Tishby's thesis that in the 1280's de 
Lebn worked on pseudepigraphic passages inserted first into his Hebrew theosophic 
works and later translated into Aramaic in the Zohar; cf. Tishby, Mishnat ha- 
Zohar, 1:106-107. The matter requires further investigation based on a careful 
study of all the passages noted above. 

20 Cf. Danzig, "The Collection of Geonic Responsa," pp. 2 6  32, 41-48. 
I. Ta-Shema, "Responsa from Heaven: the Collection and its Additions," 

[Hebrew] Tarbiz 57 (1988): 5 1-66. 
22 Cf. J .  Goldenthal, Catalogus codicum manuscriptorum Bibliothecae Palatinae 

Vindobonensis (Vienna, 1851), p. 23; M.  Steinchneider, Catalogus librorum He- 
braeorum in Bibliotheca Bodleiana (Berlin, 1852-60), col. 1030, n. 16; J .  Muller, 
Einleitung in die Responsen der Babylonischen Geonen [Hebrew] (Berlin, 1891), 
p. 58, n. 4; G. Scholem, "R. Moses of Burgos, the disciple of R. Isaac," [Hebrew] 
Tarbiz 3 (1932): 278; S.  Assaf, Gaonica: Gaonic Responsa and Fragments of 
Halachic Literature from the Geniza and other Sources [Hebrew] (Jerusalem, 
1933), p. 4, n. 7. On kabbalistic material falsely attributed to Hai Gaon, see also the 
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in the traditional literature. Thus, for example, Israel Moses ben 
Eliezer Hazzan, in his commentary 'Zyye ha- Yam,published in the 
1869 Livorno edition of Shacare Teshuvah, already sensed some 
historical and textual problems with the letter and commentary on 
'Aleynu and claimed that he almost concluded that the work was a 
forgery.23 To take a second example, in his commentary 'Iyyun 
Tefillah, published in 'Ojar ha-Tefillot, Aryeh Leib ben Shlomo 
Gordon wrote that one who examines the entire responsum (i.e., 
the first part) will see from its language that "it is not [a work] of 
R. Hai Gaon but rather of one of the great [rabbis] in the genera- 
tion of Rashi, and the explanation [i.e., the part that contains the 
commentary] on 'Aleynu [was composed] by one of the kabbalists, 
and was erroneously attributed to R. Hai ~ a o n . " ' ~  It is of special 
interest that in the above passage the writer sensed a distinction 
between the two parts of the document, the letter and the commen- 
tary, attributing the first to someone in the generation of Rashi-I 
presume an Ashkenazi authority-and the second to one of the 
kabbalists. In any event, it is clear that both traditional and critical 
scholars have expressed doubt about the authenticity of this text. 
It is thus no surprise that Tsvi Groner, in his "List of R. Hai 
Gaon's Responsa" published in 1986, includes this text among 
those sources which were intended forgeries.25 Despite the schol- 
arly consensus about this forgery, no one to date has adequately 
explained its authorship. This paper attempts to fill the gap. 

2. Description of text 

The text is extant in manuscripts: (1) MS Paris 181, fols. 
245b-247a; (2) MS Paris 835, fols. 113b-1 l5b; (3) MS Vatican 195, 

references mentioned in E. E. Hildesheimer, "Mystik und Agada im Urteile der 
Gaonen R. Scherira und R. Hai," Festschrift fur Jacob Rosenheim (Frankfurt am 
Main, 193 l), pp. 275-276, n. 8, and the pertinent remarks of Danzig, "The Collec- 
tion of Geonic Responsa," p. 30, n. 30. 

23 Teshuvot ha-GeJonim 'im Haggahot 'Iyye ha- Yam (Livorno, 1869), fol. 20a. 
24 'Ojar ha- Tefillot (New York, 1966), p. 433. 
25 T. Groner, "A List of Hai Gaon's Responsa," [Hebrew] 'Ale Sefer 13 (1986): 

119. 
26 Apparently a seventh manuscript exists, as may be gathered from the descrip- 

tion of MS 631 in the Giinzburg collection in Moscow in the catalogue Bet Yosef 
by Senior Sachs. Unfortunately, I have not been able to examine this manuscript. 
In the card catalogue at the Institute of Microfilmed Hebrew Manuscripts in the 
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fols. 7a-9a; (4) MS JTS Mic. 3216, fols. la-3b; (5) MS Oxford-
Bodleian 1565, fols. 3b-6a; and (6) MS Vienna 113, fols. 4a-5a. The 
text was published in a relatively corrupt form by Judah Coriat in 
his anthology of kabbalistic texts Ma'or wa-Shemesh (Livorno, 
1839), on the basis of MS Paris 1 8 1 . ~ ~  The text is also quoted by 
Hayyim Avraham ben Shmu'el of Miranda in his book, Yad 
Ne'eman, published in Salonika in 1 8 0 4 , ~ ~  and from there it was 
copied in the commentary 'Iyye ha-Yam by Israel Moses ben 
Eliezer Hazzan, mentioned above. The commentary is cited with- 
out name in the kabbalistic notes of Moses Keles to the Sefer 
ha-Musar of his father, Judah ~ e l e s . ' ~  It is also mentioned in 
Shacar ha-Kawwanot of Hayyim vital3' and in Mahaziq Berakhah 
of Hayyim Yosef David ~ z u l a i . ~ '  

3. The Authorship 

Turning to the question of authorship, the only serious attempt 
of which I am aware to trace the provenance of the text was 
made by Scholem. In a study published in 1927 Scholem refers to 
the pseudo-Hai commentary in the context of discussing the 
possible sources for Isaac ben Jacob ha-Kohen's "Treatise on 
the Left Emanations." In addition to the apparently pseudepi- 
graphic sources that Isaac himself explicitly mentions (see below, 
4.2.3[c]), Scholem assumes that this Castilian kabbalist utilized 
other sources including "small books belonging to the circle of the 
Sefer ha-'Zyyun and pseudepigraphic works similar to it. The 
sources from which the material (Scholem lists the relevant sec- 
tions in R. Isaac's treatise) was drawn were not far in terms of 
their literary character from the expansive literature attributed to 
R. Hai Gaon, which was composed before the disclosure of kabba- 

Jewish National and University Library, Jerusalem, MS Vat. 285 is listed as contain- 
ing this text; an examination of the manuscript, however, indicates that this is an 
error. A kabbalistic commentary on CAleynu does indeed appear on fols. 177b-178a 
of this codex, but it is not related to the one attributed to Hai Gaon. 

27 A copy of this version can also be found in I. Weinstock, Siddur ha-GeJonim 
weha-Mequbbalim (Jerusalem, 197 l), 3:777-781. 

28  Yad Ne'eman (Salonika, 1804), fols. 40a-b. 
29 Sefer ha-Musar (Jerusalem, 1973), pp. 100-101. 
30 Shacar ha-Kawwanot (Jerusalem, 1902), fol. 50a. 

3 '  Mahaziq Berakhah (Livorno, 1785), 5 132, fol. 27b. 
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lah in Provence and pain."^^ Scholem goes on to specify three 
examples of pseudo-Hai material, viz., the responsa on questions 
regarding the emanation (of the sefirot), the commentary on 
'Aleynu printed in the beginning of Ma'or wa-Shemesh, and the 
extensive quotes on cosmogony in the treatise of Moses of Burgos 
on the forty-two-letter name.33 In an article published several 
years later (1932) Scholem concludes that the text under discussion 
was indeed composed by members of the 'Zyyun circle.34 In passing 
it should be borne in mind that, according to Scholem, this group 
of mystics was operative in Provence in the twelfth and in the early 
part of the thirteenth century,35 a view which has been challenged 
by Mark Verman, who argued that the 'Iyyun circle is to be 
located in Castile in the second half of the thirteenth century.36 
Scholem was no doubt led to believe that the letter and commen- 
tary on 'Aleynu were written by members of this circle, on the basis 
of the fact that other pseudo-Hai kabbalistic responsa derive from 
them.37 It is interesting to note, however, that in his list of works 
belonging to the 'Iyyun circle, published in Reshit ha-Qabbalah in 
1948, Scholem did not mention the text under d i s c u s s i ~ n . ~ ~  While 
this may be attributed to an oversight, the fact of the matter is that 
Scholem does include in his list the other pseudo-Hai responsa 
from the circle described above.39 Moreover, in the Ursprung und 
Anfange der Kabbala, published in 1962, Scholem refers to the 

32 G. Scholem, "The Kabbalah of R. Jacob and R. Isaac the Sons of R. Jacob 
ha-Kohen," [Hebrew] Maddace ha- Yahadut 2 (1927): 191-192. 

33 Ibid., p. 192. See below, n. 37. 
34 Scholem, "R. Moses of Burgos," p. 278; see also p. 283. 
3 5  Cf. idem, Origins of the Kubbalah (Princeton, 1987), pp. 309-364. 
36 
M. Verman, Sifre Iyyun (Ph.D. diss., Harvard University, 1984). 
37 Here I mention two such examples: the responsum on the mystical spelling of 

the divine name with twenty-four points, and the one on the thirteen middot and 
ten sefirot. Cf. Origins, pp. 328-329, 349-354. See below, n. 39. Both of these are 
found in two of the manuscripts which contain the letter and commentary on 
'Aleynu, MSS Oxford 1565 and Vienna 113. 

38 Scholem, Reshit ha-Qabbalah (Tel Aviv, 1948), pp. 255-262. 
39 Ibid., pp. 258-259, n. 16. In that context Scholem mentions three such 

responsa: the one concerning the thirteen middot and ten sefirot, a different version 
of the text concerning the three lights above the sefirot which make up the thirteen 
middot, and the treatise on the mystical writing of the name in twenty-four points. 
Insofar as the second is an extension or alternative version of the first, it still is 
accurate to speak of two pseudo-Hai documents in this circle. 
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text as a "kabbalistic commentary on the 'Aleynu prayer that was 
attributed to Hai Gaon but that actually must have been composed 
at the beginning of the thirteenth century in the south of ~ r ance . "~ '  
It is curious that Scholem does not mention the 'Zyyun circle by 
name in that context. Does this signify that he changed his mind 
about the earlier attribution? To be sure, the time and place that he 
specified could fit well his view of the 'Zyyun circle as outlined in 
the same volume; still he does not name them explicitly in the 
relevant context, and this raises the question of some change of 
mind on Scholem's part. What is clear, however, is the fact that he 
did not entertain the possibility which I will suggest in this study. 

A close examination of the text proves beyond a shadow of 
doubt that it was not written by the 'Zyyun circle. There is simply 
nothing in the text that reflects the unique theosophic posture or 
style of the writings that make up the corpus of this group of 
mystics. On the basis of my own study of the text I have con- 
cluded that de Leon, living in Castile in the latter part of the 
thirteenth century, is its genuine author. The Provenqal elements-- 
mostly the names of the personalities mentioned in the second 
part--were adopted by de Le6n as part of his literary-cum- 
historical framework. As will be suggested below (4.2.3[c]), de 
Leon was in all probability influenced by his Castilian predeces- 
sors, mainly Isaac ha-Kohen and his circle,41 in attributing kabba- 
listic secrets to fictional characters who are patterned after the 
lifestyle of actual figures. What is distinctive of de Leon, however, 
is his meshing of halakhic and kabbalistic motifs placed within 
the pseudepigraphical framework. I will now try in the remainder 
of the paper to prove my hypothesis by a closer textual analysis. 

Origins, p. 230, n. 65. 
4 1 It is well known that de Le6n had close personal relations with at least 

one prominent member of Isaac ha-Kohen's circle, Todros ben Joseph ha-Levi 
Abulafia. Cf. G. Scholem, "Two Treatises of R. Moses de Lebn," Kobez 'a1 Yad 8 
(1976): 327; Y. Liebes, "The Messiah of the Zohar," in The Messianic Idea in 
Jewish Thought: A Study Conference in Honour of the Eightieth Birthday of 
Gershom Scholem (Jerusalem, 1982), p. 124, n. 151. See also M. Kushnir-Oron, 
Sha'ar ha-Razim le-R. Todros ben Yosef ha-Levi 'Abulcafiyah (Jerusalem, 1989), 
p. 35. On Todros' use of zoharic material cf. Scholem, "Did R. Mosheh de Le6n 
Write the Zohar?"pp. 26-27. On the relationship between the mythical ShimCon of 
the Zohar and the historical Todros see also the observations of Liebes, "How the 
Zohar Was Written," pp. 68-71. 
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This will be divided into two parts: (1) a literary analysis of the 
structure of the text, which will in turn be divided into two 
sections, the letter and the commentary; and (2) an examination 
of the obvious parallels in the text to de Lebn's other Hebrew 
writings and/or  the Zohar. I will conclude with a brief statement 
on the relevance of this text to the larger question of de Lebn and 
his pseudepigraphic tendencies. 

Before proceeding with my analysis a brief statement explaining 
my methodology is in order. The use of zoharic texts to prove the 
literary hand of de Lebn requires some justification in light of what 
appears to be a growing scholarly consensus to the effect that the 
Zohar was not the sole product of de Lebn-the theory that has 
dominated academic research on the Zohar for the better part of 
this century.42 While it is entirely possible that de Lebn is not 
responsible for composing the main sections of the Zohar by 
himself, it still seems valid, from a methodological point of view, 
to utilize zoharic parallels in order to identify de Lebn's own 
writings insofar as they clearly reflect an intimate knowledge and 
intensive use of this material. Furthermore, to date no critical 
scholar has shown conclusively that de Lebn was not one of the 
authors of the ~ o h a r . ~ ~  I have, therefore, followed this method in 
identifying the source at hand. Indeed, my approach represents a 
reversal of that adopted by Jellinek and utilized by Scholem and 
others who have followed him. That is, instead of identifying the 
author of the Zohar by noting parallels in de Lebn's Hebrew 
writings, I am using zoharic terminology and concepts to identify a 
text of de Lebn. Underlying my method, therefore, is the mini- 
malist claim that de Lebn was a member of the circle which 
produced the Zohar in the form in which we have it. In sum, the 
identification of de Lebn as the author of the letter and commen- 
tary on cAleynu is based on parallels in his own theosophic writ- 
ings and in the Zohar, and on his obvious tendency to forge 
halakhic responsa (often with kabbalistic allusions) in the name of 
geonic authorities. 

42  See the article of Liebes cited above, n. 6; and cf. The Book of the Pome- 
granate, pp. 51-55  [English section]; M. Idel, Kabbalah: New Perspectives (New 
Haven, 1988), p. 380, n. 66. 

4 3  On the contrary, see Liebes ("How the Zohar Was Written," p. 6 )  who still 
maintains that most of what is inciuded in tiie Zuhur was wlitten by de i e b n .  
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4. Literary Analysis 

The text consists of two distinct literary units. The first part is a 
letter which Hai Gaon reportedly sent to various rabbis concerning 
the obligation to recite 'Aleynu on a daily basis; the second part is 
a kabbalistic commentary on cAleynzi. It is obvious, therefore, 
that the thread which combines these two units is the emphasis on 
a particular prayer, 'Aleynu. Apart from this, however, the two 
parts are really distinct: the first is dedicated entirely to halakhic 
matters, and the second, to kabbalistic symbolism. Nevertheless, 
from the opening of the letter and the conclusion of the commen- 
tary, as well as from the consistency of style throughout, it is clear 
that the two parts were written by the same hand. 

It would be in order to outline briefly the structure of the text. 
The two sections can be divided into small subsections, two in the 
first and three in the second: 

(1) the opening, which provides the title of the work: "Perush 
'Aleynu le-shabbeah we-nusah ha-'iggeret she-shalah Rabbenu 
Hai Ga'on" (MS Oxford 1565, fol. 3b; MS Vienna 113, fol. 4b). The 
letter is supposedly sent to a place called pL/fl~(according to MSS 

Oxford 1565, fol. 3b; Vienna 113, fol. 4a) or ph7K (according to 
MSS Paris 181, fol. 245b [= the printed version in Ma'or wa-
Shemesh, fol. 8b]; Paris 835, fol. 113b; JTS 3216, fol. la;  Vat. 
195, fol. 7a).44 It should be noted that the name of the place 
according to the reading in Hayyim Avraham ben Shmu'el's Yad 
Ne'eman, and following him in the commentary 'Iyye ha- Yam by 
Israel Moses ben Eliezer Hazzan, is D~+'IIK.The description of 
this place differs in the various manuscripts and it is worthwhile 
to present these readings. 

(a) MS Oxford, 1565, fol. 3b: P' 71031 If17 P7 71031 1WK pL/'IlK 
3lYD 

(b) MS Vienna 113, fol. 4a: 1717 YlK3 X Y D  Pv 71011 1WX ~L/'I>x 
317YD P' ?ID31 171;1 P9 71031 i)r)fl# 'K '31Wl' L/K 

(c) MS Paris 181, fol. 245b (= Ma'or wa-Shemesh, fol. 8b): 
~ 5 3 7 ~  ifin ~1x31 ~ n ~ n  71031 YWX PL/I-IX
-K c!wiV ~3-L/K P' 

my13 P' 710311 1717 P' 71031 


44 On the possible emendation of p h l ~to lUllUlX, i.e., Otranto, a town in 
Apulia, Southern Italy, see Steinschneider, Catalogus librorum hebraeorurn in 
Bibliotheca Bodleiana, col. 1030, n. 16. 
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(d) MS Paris 835, fol. 113b: 1713 ylxa InYn 07 71011 l w x  p h l x  
YIYD P7 71011 i??31~ 7K ?X 711W17 5~ 

(e) MS Vat. 191, fol. 7a: 5x 1713 ylx3 31Ya P7 71011 1Wx ~ 5 1 1 ~  
3lYa P7 71011 1713 P7 7103 ~ 5 3 1 ~  7K 711W17 

(f) MS JTS 3216, fol. la:  1717 y l K D  InYa D7 71011 1 ~ R p P l l ~  
3lYa O7 710111 1713 P7 71011 i )r) l l~  ?K 73W17P:17L/~ 

(2) the body of the letter (to be described in some detail in 
section 4.1) 

(3) the opening of the commentary, which begins somewhat 
enigmatically: "Because we have seen at the close of the letter from 
R. Kalonymus and R. Natan an allusion to a certain matter, and I 
saw in the special letter which they sent to us that the wisdom of 
God is in their hearts. For your honor it should be known that the 
matter of 'Aleynu was a tradition from our rabbis, hidden and 
concealed. When R. Yosiyah ha-Parush ha-Levi came from the 
Land of Israel and passed among us, he said that Abraham ha- 
Parush, his relative, found this matter in many books and other 
matters which we do not have, and we will allude to some of it for 
you" (MS Oxford 1565, fol. 4b). 

(4) the body of the commentary (to be discussed below in sec- 
tion 4.2) 

(5) the end of the text: "Now we cannot elaborate but only give 
allusions. And since you said that you would send to us your 
emissary with the rest of your questions regarding the laws of 
niddah, we will send to you [clarification of] all these matters 
about which you have doubt, but which are not doubtful at all. 
God, blessed be he, should assist you and illuminate your eyes with 
the light of his Torah according to your desire. Yours sincerely, 
R. Hai ben Sherira Gaon, son of R. Menasheh [MS Vienna 113, fol. 
6b and MS Paris 181, fol. 247a (Ma'or wa-Shemesh, fol. lob); the 
reading in MSS Oxford 1565, fol. 6a and Vienna 113, fol. 6b, 
appears to be corrupt: ?DID; MS Vat. 191, fol. 9a: x7nn;MS JTS 
3126, fol. 3b: ;r711n;Yad Ne'eman, fol. 40b: X77Y0] ben R. Sherira 
Gaon, may his memory be for a blessing, from the staff [MSS 

Oxford 1565, fol. 6a, Vienna 113, fol. 6b, and Vat. 195, fol. 9a: 
15x7~;MS Paris 181, fol. 247a and MS JTS 3126, fol. 3b: l7jxln; 
Ma'or wa-Shemesh, fol. lob: ~ 7 5 ~ l D ;  Paris 835, fol. 115b: MS 

1'7x1~1of Judah the son of Jacob, the Lion." In MS Paris 835, fol. 
115b, the signature is: "R. Hai son of R. Sherira Gaon, the son of 
R. Judah Gaon, from the staff of R. Judah son of Jacob." This 
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ending is indeed problematic, as the name of Sherira's father was 
neither Menasheh nor Judah but rather Hananyah. Along the way 
one scribe or another apparently picked up on this, for in two of 
the manuscripts, Vat. 195, fol. 9a and JTS 3216, fol. 3b, the name 
Hananyah in place of Menasheh or Judah does in fact appear. 

4.1 The Letter 

I will turn now to a brief discussion of the two main sections of 
the text: the letter and the commentary. 

In the first part of the text, the letter, six names are mentioned: 
R. Hai, R. Natan, R. Shealtiel, R. Kalonymus, R. Gershom (refer- 
ring presumably to Gershom ben Judah Me'or ha-Golah [ca. 
960-1028]), and R. Alfasi. The narrative background of this trea- 
tise is that the aforementioned rabbis, i.e., Natan, Shealtiel, and 
Kalonymus (all, we assume, reportedly of Ashkenazi extraction), 
sent a letter to Hai Gaon requesting information about the source 
of the custom to recite the 'Aleynu daily, especially in the Diaspora. 
Before these rabbis there were letters pertaining to this matter 
from Alfasi and Gershom. According to the view attributed to 
Alfasi, even though Joshua composed the prayer when he entered 
the land of Canaan (I will presently discuss the origin of such a 
tradition), the custom to recite 'Aleynu in the daily liturgy was 
instituted by the Geonim (P'IlXX7 nlpn). The view attributed to 
Gershom is that Yohanan ben Zakkai instituted the custom of 
reciting the 'Aleynu daily. The response of Hai Gaon reportedly is 
that the view of Gershom should be upheld: "In truth Joshua 
composed ['Aleynu] . . . it was the reform of R. Yohanan ben Zak- 
kai to make it obligatory [to recite 'Aleynu] every day in order to 
establish the pillar of faith (7llnK7 Pl'p ~"p'))."I will return to this 
critical phrase at a later point in my analysis. 

Clearly, there is no reason to assume that this letter was authen- 
tically written by Hai, notwithstanding the fact that the "narrative 
frame" given to this letter suggests some historical truth insofar as 
there is evidence for direct textual links between Ashkenazi sages 
and Babylonian Geonim as well as for the transmission of geonic 
traditions to Ashkenazi sages through intermediary links.45 First, 

45 Cf. A. Grossman, The Early Sages of Ashkenaz [Hebrew] (Jerusalem, 1981), 
pp. 168, n. 242, 303,427,433. 
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from a chronological perspective the whole matter of a letter of 
Hai Gaon, who died in 1038, addressing a view of Isaac Alfasi, 
who was born in 1013, is problematic. While such a problem does 
not affect R. Gershom, who was indeed a contemporary of ~ a i , ~ ~  
no independent evidence exists to support the claim that Hai re- 
sponded to an opinion of, or corresponded directly with, R. Ger- 

Neither is there evidence indicating that either Alfasi or 
Gershom dealt with the problem of 'Aleynu as discussed in the text 
before us. Moreover, as far as I was able to detect, Hai's name is 
mentioned in connection with the 'Aleynu in only two other places. 
There is a genuine responsum of Hai concerning the 'Aleynu, but 
only as part of the Rosh ha-Shanah liturgy known originally as 
part of the Babylonian practice.48 In another responsum the part 
of this letter concerning Joshua's composing of the 'Aleynu after 
capturing the land is repeated. I am referring to a responsum that 
appears in the collection, Shacare Teshuvah, discussed above. In 
544 it is written: "You ask about the matter of 'eruvin and yadayim 
which King Solomon instituted. It is well and good that Joshua 
had instituted 'Aleynu le-shabbeah; it is not a reform of the rabbis 
but rather Joshua instituted it when Israel entered the land. . . . 
'Aleynu le-shabbeah is the reform of Joshua, for previously they 
were outside the land [of Canaan], and now that they entered the 
land-the place which corresponds to the throne of ~ l o r ~ ~ ~ - h e  
had to institute it."50 1131 nIpn13 K13 1 ~ 5 1R=IW> 1 1 7 5 ~lpn Ywl;rv 
Y W ~ 'n1pn n3w5 1 1 7 5 ~ .  5 ~ 1 ~ 7  ilpn Y W ~ Z ~~. . ~ 1 ~ 5  1 ~ 1 3 3 ~ 3  K N 
7115 111313 Plp13 ~ 1 ~ 5  10333 17W3Y1 [ Y l X f )  YlR3] ?"I73 P7lp 193W 
l lpd?  1lY131 71333 K03. Here we see an echo of the theme con- 
tained in the letter on 'Aleynu attributed to Hai in the context of 

46 See the pertinent remarks of A. Grossman, op. cit., p. 166, n. 233 
47 There is a tradition, evidently spurious, from a source composed in the 

thirteenth century and included in the responsa (no. 29) of Solomon ben Jehiel 
Luria (ca. 1510-1574) to the effect that R. Gershom received instruction (h?)from 
R. Hai. Cf. Sh. Eidelberg, The Responsa of Rabbenu Gershom Meor ha-Golah 
(New York, 1955), p. 15; Grossman, The Early Sages, p. 110. 

48 Cf. L. Ginzberg, Geonica (New York, 1909), 2:46-47. 
49 Based on  the midrashic view that the throne below in the Temple corre- 

sponded to the supernal throne. Cf. Mekhilta'de-Rabbi Ishmael, ed. H. S. Horo- 
vitz and I. A. Rabin (Jerusalem, 1970), Masekhta'de-shirah, 10, p. 150, and other 
references given there in n. 1. See also A. Aptowitzer, "The Heavenly Temple 
according to the Aggadah," [Hebrew] Tarbiz 2 (1931): 145-148. 

50 Shacare Teshuvah $44. 
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another question concerning an innovation on the part of Solo- 
mon. Indeed, the end of the passage is strikingly parallel to a state- 
ment in the letter: "Joshua the son of Nun instituted ['Aleynu] . . . 
when [the people of] Israel entered the land, and they reached the 
place of the fixed peg (cf. Isa 22:25) which corresponds to the 
throne of Glory above," ia733;13. . . 711 13 5 ~ 1 ~ '  YWl;rV lpnl  
7'7ynY t i 3 m  xa:, 7x13 li i3n;1 ; lyipn;l  tn- oipn Y N  1 ~ ~ x 7y ixY (MS 

Oxford 1565, fol. 3b). It is important to note, as Ephraim Urbach 
has done in his edition of Abraham ben Azriel's CArugat ha-Bosem, 
that in all the parallel sources to this responsum on 'eruvin and 
yadayim there is no mention of ' ~ l e ~ n u . ~ '  One may conclude, 
therefore, that the editor of Shacare Teshuvah-i.e., Moses de 
Leon-added this part to the original question. This corroborates 
Neil Danzig's observation, mentioned above, that de Leon not 
only added new passages to this geonic collection, but reworked 
older passages by adding his own views. 

The tradition that Joshua composed 'Aleynu upon entering the 
Land of Israel appears to be Ashkenazic in origin,52 finding its first 
expression in such thirteenth-century sources as Abraham ben 
Azriel's 'Arugat ha- ~ o s e m , ~ ~  the Siddur Haside 'Ashkenaz, pub- 

" CArtlgat ha-Bosem, ed. E. E. Urbach (Jerusalem, 1962) 3:470, n. 31. 
5 2  The origin of this explanation may be based in part on the talmudic tradition 

(attributed to R. Nahman) that Joshua composed the blessing of the land in the 
grace after meals when the Israelites entered the land. Cf, bBer 48b. According to 
other traditions, the 'Aleynu is ascribed to the third-century amora Rab (based on 
the designation teqi'ata' de-ve Rav for the malkhiyot section of the musaf service 
for Rosh ha-Shanah which contains the 'Aleynu;cf. yRH 1.3, mAZ 1.2; L. Zunz, 
Die gottesdienstlichen Vortrage der Juden historisch entwickelt [Frankfurt Am 
Main, 18921, pp. 386-387), or to the Men of the Great Assembly (cf. Manasseh ben 
Israel in his Vindiciae Judaeorum [1656], part 4, p. 2). See J .  D.  Eisenstein, 'Osar 
Dinim 11-Minhagim (New York, 1938), p. 322; E. N. Adler, Jewish Encyclopaedia, 
1:337, s.v. 'Alenu; L. J. Liebrich, "Aspects of the New Year Liturgy," HUCA 34 
(1963): 159, n. 99; M. D. Swartz, "%lay le-shabbeah: A Liturgical Prayer in 
MacaSeh Merkavah," JQR 77 (1987): 186, n. 20. 

53 
'Arugat ha-Bosem, 3:469. Cf. MS Paris 1408, fol. 59a. See also the collection of 
Ashkenazic hasidic material, combined with kabbalistic symbolism, extant in MS 

JTS Mic. 2430, fol. 77a. Concerning this codex, see Scholem, Major Trends, p. 376, 
n. 122; J. Dan, The Esoteric Theology of the German Pzetists [Hebrew] (Jerusalem, 
1968), p. 255; idem, "The Vicissitudes of the Esotericism of the German Hasidim," 
in Studies in Mysticism and Religion Presented to Gershom G. Scholein on His 
Seventieth Birthday [Hebrew section] (Jerusalem, 1967), p. 91. 
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lished by Moshe Hershler in his Siddur of R. Solomon ben Sam- 
son of ~ a r m a i s e , ~ ~  Theand Nathan ben Judah's Sefer ~ a h k i m . ~ ~  
tradition is mentioned as well in the kabbalistic commentary on 
prayers by David ben Judah he-Hasid, 'Or ~ a r u a ' , ~ ~  written in all 
probability in the last decade of the thirteenth century5' and clearly 
reflecting Ashkenazic customs and rites.58 The Ashkenazic tradi- 
tion had a subsequent influence on Proven~al halakhic materials, 
e.g., Aaron ben Jacob ha-Kohen of Lunel's 'Orhot Hayyim (citing 
the tosafist Judah of ~ o r b e i l ) ' ~  Inand the anonymous Kol BO.~' 

addition, it appears that the custom to incorporate 'Aleynu in the 
daily liturgy, originally as part of the macamadot prayer, began in 
select circles in France in the second half of the twelfth century.6' 
By the end of that century the custom spread throughout France 
and Germany, though the 'Aleynu was now placed in the conclud- 
ing section of the morning prayers.62 Evidence for such a custom is 
found, for example, in Eleazar of Worms' Sefer h a - ~ o ~ e a h , ~ ~  in 
his voluminous commentary on the prayers extant in manuscript,64 
and in the Siddur Haside 'Ashkenaz which presumably reflects the 
order of prayers promulgated by Judah he-Hasid's circle.65 Men- 
tion of this custom is found also in other thirteenth-century 
sources, such as the commentary on Berakhot of Menahem ben 

54 Siddur of R. Solomon ben Samson of Garmaise (Jerusalem, 1971), pp. 124, 
126 (in the name of Judah the Pious). 

55 
Sefer Mahkim, ed. J .  Freimann (Cracow, 1909), p. 13. 

56  See MSJTS Mic. 2203, fol. 34a. 

57 
Cf. David ben Yehudah he-Hasid, The Book of Mirros: Sefer MarJot ha- 

SoveJot,ed. D .  C. Matt (Chico, CA, 1982), p. 3 (Introduction). See also Isaac of 
Acre, 'Ofar Hayyim, MS Moscow-Giinzburg 775, fol. 44b. 

58 Cf. A. Marmorstein, "David ben Jehuda Hasid," MGWJ 71 (1927): 39--48; 
G. Scholem, "Chapters of the History of Kabbalistic Literature," [Hebrew] Qiryat 
Sefer 4 (1927-28): 305. 

59 'Orhot Hayyirn (Jerusalem, 1986), 1:fol. 21c. Cf. Abraham Kalfon, Hayye 
'Avraham (Livorno, 1861), 3 119, fol. 22a. 

60 Kol Bo (Tel Aviv, n.d.), fol. 9b, 3 16. 
6 1  I am indebted to Prof. Israel Ta-Shema for this information as communicated 

to me in a private letter dated July 25, 1990. 
6 2  Cf. I. Elbogen, Ha- Tefillah be- YiSraJel be- Hitpathutah ha-Historit (Tel Aviv, 

1972), p. 63; B. Jacobson, Netiv Binah (Tel Aviv, 1968), p. 373. 
63 Sefer ha-Roqeah (Jerusalem, 1967), 5 324, p. 221. 
64 

MS Oxford 1204, fol. 120a. 
65 See reference in n. 54. 
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Solomon ~ e i r i , ~ ~  in Jacob ben Asher's Tur, 'Orah Hayyim (§133), 
the Sefer ~ a h k i r n , ~ ~  and the K o l ~ o . ~ ~  the 'Orhot ~ a ~ ~ i r n ~ ~  It is of 
interest to note in passing that in the Mahzor Vitry of Simhah ben 
Shmu'el, this custom is recorded as well,"' but the relevant passage 
is a later addition reflecting late twelfth- or early thirteenth-century 
practice.'l By contrast, the custom of reciting the 'Aleynu in the 
daily liturgy is not found in contemporary Sephardic halakhic 
authorities, e.g., Maimonides and ~ b u d a r h a m . ~ ~  It may be con- 
cluded, therefore, that this custom began in the Franco-German 
orbit and the notion that it was composed by Joshua served to 
legitimize the change in the ritualistic status of this prayer from the 
Rosh ha-Shanah liturgy to the daily one. It is clear from the letter 
attributed to Hai Gaon that at the time of its composition the 
custom was not yet established as a binding obligation. The author 
desired to establish it as a received tradition; he thus rests on the 
great authority of Hai Gaon, who is said to follow the view of 
R. Gershom that Yohanan ben Zakkai instituted the reciting of the 
'Aleynu in the daily liturgy, and not the view of Alfasi that the 
taqqanah was made by the Geonim. Obviously the conclusion that 
the custom to recite the 'Aleynu daily began in the tannaitic period 
and not in the time of the Geonim strengthened the effort to 
establish the custom in a community where it was not yet estab- 
lished. That the author of this letter is indebted to either Ash- 
kenazic or Provenqal halakhic sources, or both, can be shown as 
well from another significant point. In the letter it is specified that 

66 Bet ha-Behirah 'a1 Masekhet Berakhot (Jerusalem, 1960), p. 118. 
67 See n. 55. 
68 See n. 59. 
69 See n. 60. 
70 Mahzor Vitry, ed. S. Hurwitz (Nurenberg, 1923), pt. 1, p. 75. 
7 1 See ibid., introduction, p. 177. Ta-Shema suggested to me in a private letter 

(see n. 61) that given the fact that the custom to recite the 'Aleynu was in practice in 
France in the second half of the twelfth century there is no reason to qualify the 
reference to this custom in Mahzor Vi!ry as a later addition. It must be pointed out, 
however, that the precise custom attested in Mahzor Vitry involves the reciting of 
the 'Aleynu at the end of the morning prayers, a custom which did not begin, as 
Ta-Shema himself informed me, until the end of the twelfth century in France and 
Germany. I therefore have not corrected my remarks in the body of the paper. 

72 Even as late as the sixteenth century Joseph Caro does not list the custom of 
reciting CAleynu at the end of the daily liturgy in the Shulhan 'Arukh. Cf. 'Orah 
Hayyim, 5 132, sec. 2, and see the note of Moses Isserles ad loc., reflecting the 
Ashkenazi rite. 
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one should recite the 'Aleynu"with intent, while standing and with 
the head covered," W K ~n 3 ' 0 ~ 2  ;IY7BY2 ?I1132 (MS Oxford 1565, 
fol. 4b). The precise source of the custom of covering one's head is 
not known, but in both the 'Orhot Hayyim (and from there in the 
Kol Bo) and the Sefer Mahkim, the necessity to recite the 'Aleynu 
in a standing position (7BlYB) is traced to a passage from Pirqe 
Rabbi 'Elicezer which, however, is not found in our editions: 
YalYn l i n l ~ ?lJlr725 n2w? ~ I J ? Y ~  n2w.73That the author WJ h 7 ~  
of the letter attributed to Hai made use of some such source is 
strengthened by the fact that 'Aleynu is similarly described in the 
first part of the letter as a "great praise," h 7 3  n2w (MS Oxford 
1565, fol. 3b). The use of the same terminology to describe the 
'Aleynu, coupled with the emphasis on standing when uttering it, 
seems to me to be more than a mere coincidence. 

Although the evidence from the letter is not sufficient in and of 
itself to  prove de Leon's authorship beyond any shadow of doubt, 
in my opinion there are several good reasons to suppose that he is 
in fact the one who composed it.14 In the first instance the distinc- 
tive literary style of de Leon is evident in the document. I have 
already mentioned the most conspicuous example, but let me 
repeat it for the sake of our present discussion. In the letter we find 
the following statement: "In any event it was the reform of 

-

7 3  For references see nn. 55 and 59. 
74  One possible objection to my hypothesis is the fact that in the section dedi- 

cated to the daily liturgy in de Lebn's Sefer ha-Rimmon, as well as in his kabbalistic 
commentary on the prayers, Maskiyyot Kesef (MS JTS Adler 1577, fols. 103a- 116a; 
the text was edited and translated by J. Wijnhoven as his master's thesis at Brandeis 
University, 1961) no mention is made of the custom to recite the CAleynu in the daily 
liturgy. On the contrary, the only mention of 'Aleynu in Sefer ha-Rimmon is in the 
context of a discussion of the musaf prayer for Rosh ha-Shanah; see The Book of 
the Pomegranate, pp. 156-157. There is no mention of the Ashkenazi custom in the 
Zohar either. On the other hand, there are several striking examples which indicate 
that the authorship of the Zohar did follow Ashkenazi customs. Cf. I. Ta-Shema, 
'"El Melekh Ne'eman: the Development of a Custom" [Hebrew] Tarbi~39 (1969): 
184-194; idem, "The Well of Miriam: The Development of an Ashkenazi Custom 
concerning the Third Meal of Sabbath" [Hebrew] Jerusalem Studies in Jewish 
Thought 4 (1985): 266-270; idem, "Ha-Pores Sukkat Shalom: The Blessing and Its 
Evolution," [Hebrew] Asufot 2 (1988): 187-189. See also 3. Katz, Halakhah and 
Kabbalah [Hebrew] (Jerusalem, 1984), pp. 39-45. Interesting in this regard as well 
is the following comment of de Lebn introducing one of his sodot extant in MS Vat. 
428, fols. 38b-39a: ~113x8 ;1~1'111nn m x  nixa1n;r Ira>'nwiin13 nixiK 1 ~ 1 ~ x 1  

751'11 ;1nt13n3 ;1g7 Iipni 11~1in7p n7nt13nx;11n ~ i ; 1  x;l>ntl;li ~ i ~ n 5  
;1~;1 Hn7x. 
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R. Yohanan ben Zakkai to make obligatory [the recital of 'Aleynu] 
daily in order to establish the pillar of faith," 7llDx;l Dl9? P V P ~  
(MS Oxford 1565, fol. 4a).75 This precise expression, P13i? P~J~?? 
;lllDK;l,is used by de Leon in some of his writings, including Sefer 
h a - ~ i m m o n ~ ~  while the related expres- and Sheqel h a - ~ o d e s h , ~ ~  
sion, ;lIlnN;;lD17P is also characteristic of de Leon, as we find, for 
example, in Sefer ha-Rimmon7* and Sefer h a - ~ i s h q a l . ~ ~Both 
expressions have parallels in the Zohar. The latter term corre- 
sponds to the zoharic expression, xnllnJ;lD 527 ~ m ~ p , ~ ~whereas 
the usage KD19i) xD"p5, corresponding to D17j? ~ 9 7 ? 5 ,  is also found 
in the ~ o h a r . "  One should not, of course, make too much out of 
one parallel term, but this usage is unusual and it thus seems to be 
more than coincidental that it should appear in this letter, in de 
Leon's Sefer ha-Rimmon, in Sheqel ha-Qodesh, and in the Zohar. 

Another feature in this part of the document which is reminis- 
cent of de Le6n is the citation of pseudo-talmudic sources. The 
author cites two passages ostensibly from the Babylonian Talmud, 
one from the first chapter of 'Arakhin (according to some manu- 
scripts 'Eruvin) and the other from Zevahim, which are not found 
in the specified tractates nor anywhere else in BT. In the first 
instance, it is reported that one of the decrees of Yohanan ben 
Zakkai was to institute the praise of the Land [of Israel], i.e., 
Yleynu, after the prayer: x n l h  1n25 W2T 72 Tlm9 721 ?TI ?la1 

75  One may be reminded here of the use of 'Aleynu by martyrs, as in the well- 
known case of the persecution of the Jews of Blois in 1171. Cf. E. N. Adler, Jewish 
Encyclopaedia, 1:337, s.v. 'Aleynu. In the context of the pseudo-Hai letter and 
commentary, however, the establishing of the pillar of faith has a purely theosophi- 
cal significance, i.e., through the utterance of this prayer the divine emanations, 
which collectively are the "principle of faith" (73lnN7 553; see MS Oxford 1565, 
fol. 6a, to be discussed below), are unified and blessed. The identification of the 
divine grades with faith, ;l>lDtlK7 553, is found as well in an earlier part of the text; 
see ibid., fol. 5a. 

7 6  The Book of the Pomegranate, p. 264. 
77 Sheqel ha-Qodesh, ed. A. W. Greenup (London, 191 I), p. 51. 
7 8  The Book of the Pomegranate, p. 339. 
7 9  Sefer ha-Mishqal, ed. J .  Wijnhoven (Ph.D., diss., Brandeis University, 1964), 

pp. 52,98, 106, 109. See also She'elot u-Teshuvot le-R. Mosheh di Li'on be-'Inyene 
Qabbalah, in I .  Tishby, Studies in Kabbalah and Its Branches, 1:67. 

RD Zohar 3:35a; cf. Liebes, Peraqim be-Millon Sefer ha-Zohar (Jerusalem, 1976), 
pp. 379-380, n. 94. 

See, e.g., Zohar 1:194b and 3: 16b; Liebes, ibid, pp. 364-365, nn. 36-39. 
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K Y l N f  X11Y;rf xn3v ypnx (MS Oxford, 1565, fol. 4a). From a 
comment that immediately precedes the passage just cited it is 
clear that the author considered the institution of 'Aleynu to be 
one of the ordinances established by Yohanan ben Zakkai after the 
destruction of the Second Temple. While this motif is known from 
talmudic sources,82 it does not appear in the tractate mentioned in 
the pseudo-Hai text or in this specific context. The second ex- 
ample, an interpretation of Deut 4:39, addresses the question why 
Moses did not recite the 'Aleynu outside the Land of Israel, by 
offering the following response: K ~ Y813 ?Y Kn3W 3J;r3O f X  yN;f 
;r7f7?'nx (ibid., fol. 4b). It is known that in his Hebrew theosophic 
writings de Leon was prone to either cite a zoharic passage in the 
name of classical rabbinic sources or invent things in the name of 
the rabbis which resemble the Zohar stylistically and thematically, 
even though exact parallels cannot be found in the printed versions 
of that The fact that in this document one finds as well 
pseudo-talmudic texts lends support to the hypothesis that de 
Leon is the author. (To be sure, de Leon is not the only medieval 
figure to forge rabbinic sources, but the fact that such a feature is 
characteristic of his work, coupled with the other literary aspects 
that have parallels in his writings, allows me to use this factor as 
one of the indicators that de Le6n is the author of the text under 
investigation.) Interestingly, in the second part of the document- 
the kabbalistic commentary-one also finds a statement attributed 
to R. Shimcon for which there is no precise source in the classical 
rabbinic documents. The statement occurs in the context of divulg- 
ing a true esoteric tradition (n'n'nx "38) that equates Israel with 
the holy side and the nations with the demonic, evil side: '1 'ax 

mnx3 nlnlx;r i x v j  jxiv'  1'3 v?i~;r'l7'ir mpn 533 l lnv 
;rjDn3 n3v3 llv'l3 (MS Oxford 1565, fol. 6b). The substance of 
this remark fits well with a basic theme repeated throughout the 
zoharic corpus and in the writings of de Leon to be discussed in 
greater detail below (4.2.1 [c]). 

8 2  On the various traditions concerning ordinances instituted by Yohanan ben 
Zakkai since the time of the destruction of the Second Temple, cf. tRH 2.9; 
bRH 29b, 30b, 31b; bBes 5a; bSan 41a. 

83 Cf. The Book of the Pomegranate, p. 34, n. 104, pp. 45-46 [English section]. 
See also ibid., pp. 89, 115, 312 [Hebrew section]. On de Leon's tendency to forge 
rabbinic sources, cf. I. Ta-Shema, "Ha-Pores Sukkat Shalom," pp. 188-189. 
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4.2 The Commentary 

The strongest proofs of de Leon's authorship emerge from the 
second part of the text, the commentary on 'Aleynu, in accordance 
with standard sefirotic symbolism. A careful examination of this 
part proves beyond any doubt that it is the work of de Leon. This 
can be shown from several vantage points. Here I will mention 
three and supply a few examples of each: (I) similarity in technical 
terms or expressions, (2) identical use of biblical verses to derive 
a certain theosophical significance, and (3) parallel ideas and 
motifs. 

4.2.1 There are precise terms and symbolic correspondences 
used in the commentary which are found elsewhere in de Leon's 
theosophic works. 

(a) To begin with, in this commentary we read: "'Aleynu le- 
shabbeah: In every place that you find 'aleynu it signifies a 
vow. . . And you will find that the vow is the thing which hangs 
upon the head from above and it is the place from which the 
life-force derives," xl7l 13'5~ xrln nx Dlpn 533 n 3 W j  11'5~ 
xim 7 5 ~ ~ 5  w x i  5~ v5n;r i37;r x m  171 xrln nxi . . . i 71  n h p  
ilnn n9x3 m9'n;rw mlpa. The precise expression at the end of the 
passage appears in Zohar 3:40a as a description of Binah, "the 
place which is called life and from which life emerges," 'lpK7 1nX 
7"" p n n  'p911 a v .  Moreover, in his writings de Leon frequently 
refers to Binah as the vow (171) and the place out of which the 
life-force ( ~ " n 7 ) ~ ~emanates. To cite two examples: in Shushan 
'Edut we read: "And the vow is above, attached to the eighth 
sphere [i.e., Binah] which establishes and sustains all . . . and the 
life-force emerges from it," 'n;r $3533 75nll ;r?Ynj xl7 171;n 
731nn a7xrlV avvn;n. . . 537 avvpnl 537 - r - n ~ n ; r . ~ ~  Similarly, in 
Sefer ha-Rimmon, "The vow is above every place and from there is 
the source of life," nv7n7 nlxrln aw mpn 53 +Y 7fjyn5 x17 1.11.'~ 

(b) To take a second example, we read in the commentary: 
"Thus [is the meaning] of 'Aleynu 2e-shabbeah, we participate in 

81 Cf. Sefer ha-Mishqal, p. 7 1 .  
85  "TWO Treatises," p. 36 1. 
86  The Book of the Pomegranate, p. 222 [Hebrew section]. See also ibid., pp. 6, 

148; "Two Treatises," pp. 360, 375; MS Munich 47, fols. 359b, 382b, 384a; Sefer 
ha-Mishqal, p. 72. 
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the light of life which stands above us . . . le-shabbeah, this praise 
is offered by the sensible light which is upon us, and it is the light of 
our lives in the pattern of the life-force which is revealed. . . . This 
is the sensible light, the gathering of the resplendent light above,87 
for it is joined to it with a firm bond," t93nwn 11N f n ~ 5lP5Y N3;n 
n3wn;l n3w x ~ ~ in>w n3w'l. vr5u 7niy;l 1 1 ~;l~ . . ;l?yn? DV;~ ;IT> 
1 1 ~NI;~ . . . i19715~;l~99n;l n n ~ mi17vni l x  x im  l r 5 y t v  w x i m  i l x  
y9nx i w p >  13 i i ~iwpnnw n5yn5 iv;13;1 n 3 9 0 ~waiina. In 
de Leon's writings the "sensible light" (WX1ln;l 118) is used fre- 
quently as a symbol for ~hekhinah," whereas the resplendent light, 
19;1>;1l l X ,  is used as a symbol for the masculine potency vis-a-vis 
the Shekhinah, usually identified as ~ e s e d ' ~  but sometimes also as 
ina ah^' or ~ p e r e t . ~ '  11X isIt is possible that in this context 19;1>;1 

equivalent to another expression used by de Leon in contrast to 
the "sensible light," WXl1D;l l lX ,  viz., the "intelligible light" 11N 
53~ln;l, which corresponds either to Binah or to ~ ~ e r e t . ~ '  In at 
least one passage in his Shushan 'Edut, de Lebn equates the term 
17;13;l 11N with the light of the sun, in that context a symbol for 
Tperet, which illuminates the moon, i.e., ~ h e k h i n a h . ~ ~  The impor- 
tant point is that de Leon utilizes the image of the two lights to 
characterize the unification of Shekhinah-also called D"n;lllX-
with the upper masculine emanations. This process is implied as 
well in the image of the union of the sensible and resplendent 
lights. Furthermore, de Lebn often uses expressions that resemble 
the end of the passage, y9nN lWp> 13 lwpnnw (this expression is 
used as well near the end of the text, fol. 6a: IN33 1WX W113n;l PW;n 

87 
It is of interest to compare the expression used here to designate the Shekhi-
nah, 7 V X I 11X n!17DX,and the expression used by de Le6n to refer to Shekhinah in 
another one of his texts, Mishkan ha-'Edut, MS Berlin Quat. Or. 833, fol. 4a, 
;rxwnn;r narw. 

8 8  Cf. The Book of rhe Pomegranare, pp. 27, 129, 169, 179; Sheqel ha-Qodesh, 
pp. 94, 123; MS Munich 47, fols. 342a, 374b, 375b, 376b, 383b; Maskiyyot Kesef, 
MS JTS Adler 1577, fol. 14b (ed. Wijnhoven, p. 31). 

89 
Cf. The Book of rhe Pomegranare, p. 196; Sheqel ha-Qodesh, p. 123. 

90 Cf. The Book of rhe Pomegranare, p. 153. 

9 1 Cf. MS Munich 47, fol. 376b; The Book ofthe Pomegranare, p. 109. 
92 See references in n. 87. Cf. G. Scholem, "Eine unbekannte mystische Schrift 

des Mose de Leon," MGWJ 71 (1927): 116. The source for this terminology is 
apparently Judah ha-Levi's Cuzari 1:69, as noted already by I. Tishby in his edition 
of Perush ha-'Aggadot le-R. 'Azri'el (Jerusalem, 1983), p. 34, n. 15. 

93 "Two Treatises," p. 348. See also MS Munich 47, fols. 348a, 376b. 
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yvnx lvp3 Dlnn ~ 3 59nn?v), to convey the notion of dynamic 
unity within the sefirotic realm. Thus, for example, in Sefer ha- 
Rimmon it is stated in one passage that "all [the emanations] are 
alluded to in the mystery of Wisdom and are joined [to it] with a 
firm bond," y9nx lvp3 ~ ~ l w p l l  Further-3n3n -no3 Pvlml~ 5 1 3 . ~ ~  
more, the use of the word 1Vp to refer to the unity of the sensible 
and intelligible lights, the feminine and masculine aspects of divin- 
ity, is also attested in de Lebn's writings.95 

(c) Commenting on the words in 'Aleynu, 99133 1lWY X ~ W  
nlYlx;r, the author notes that each nation has a corresponding 
gradation above whence that nation derives its power. The na- 
tions of the world collectively correspond to the demonic realm, 
whose ways are depicted as the impurity of the niddah-a stan-
dard zoharic theme96---whereas "the souls of Israel derive from 
the Tree of Life from within the sensible light like a crystal which 
receives the light of the sun," ;rjvnni naitn ;r?v9 nmx 2nlx 'l3v 
;1t1;1nxni~3a 3 i t  ;rnv;l . . . aniwol ninix;l av>xiv mwni ;r5~n5 
nvwvvY3 vaiinn i i x  ]in> a7-n;l l59xn n>xvl 5 x 1 ~ -5v lnnv1i 
vnw;r l l x  53pn;r (MS Oxford 1565, fol. 5a). While the twin themes 
of Israel's ontological holiness and the nations' impurity are quite 
prevalent in the Zohar and in de Le6n's Hebrew theosophic writ- 
ings,97 one zoharic passage in particular is noteworthy for almost 
the exact language of the above text is used to describe Israel: 
wnn ~159x3l v n x  i;l53 In the 99n7 ~159x3lvspnnnli;r53 5 x i ~ - . ~ '  
commentary the nations are also compared to the branches of the 
tree whereas Israel is the trunk of the tree or its fruit, images that 
are utilized in the Zohar and by de Lebn in his other writings.99 

9 4  The Book of the Pomegranate, p. 227; see ibid., p. 41; "Two Treatises," p. 339, 
and parallel in Zohar 1:89a; MS Munich 47, fols. 336a, 344b; MS Vat. 428, fol. 33b; 
Mishkan ha-'Edut, MS Berlin Or. Quat. 833, fol. 23a. 

95  See, e.g., The Book of the Pomegranate, p. 129. See ibid., p. 139. On the wide- 
ranging use of the root 1Wi )  in zoharic literature, see Liebes, Peraqim, pp. 394-402. 

96 Zohar 1: 126b; The Book of the Pomegranate, p. 345. 
97 On the inherent impurity of the nations, cf. Zohar, 1: 13la-b, 220a; 3:40a; The 

Book of the Pomegranale, pp. 211-212. On the corresponding theme of Israel's 
holiness, cf. Zohar 1:33a, 184b; 2:121b, 225b; 3:94a, 112b, 296b-297a; The Book of 
the Pomegranate, pp. 89, 312; Mishkan ha-'Edut, MS Berlin Or. Quat. 833, fol. 26a. 

98 Zohar 1:193a. Cf. Liebes, Peraqim, pp. 111, n. 21; 119, n. 73. 
99 See, e.g., Zohar 2:59a, 64b; 3:103b (Piqqudin); The Book of the Pomegranate, 

pp. 177-178, 186; Liebes, Peraqim, p. 129, n. 120. On the use of the image of the 
fruit of the tree for the souls of Israel, cf. Zohar 1:226b; Liebes, ibid., p. 126, n. 108. 
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Alternatively, in the commentary the souls of the nations are said 
to derive from the realm of impure forces, whereas the souls of 
Israel are said to derive from the Tree of Life which in the Zohar 
and in de Le6n's Hebrew writings corresponds either to the sixth 
gradation, Tperet ,  or to the ninth, ~ e s o d . " ~These souls emerge, 
however, from the sensible light, i.e., Shekhinah, which receives the 
flow of emanation from the masculine potency, Tperet or Yesod, 
as a crystal receives light from the sun. The notion of the emergence 
of souls from Yesod via the Shekhinah is widely attested in the 
works of de Le6n and in the Zohar.'O1Moreover, the latter image 
used to describe the Shekhinah, a crystal receiving light from the 
sun, is to be found in other writings of de ~ e 6 n . I ' ~  Finally, it will 
be noted as well that the interpretation of this passage from 
'Aleynu has a close parallel in de Le6n's Sefer ha-Rimmon, even 
though in that case the prayer is found as part of the Rosh 
ha-Shanah liturgy rather than of the daily service as advocated in 
the pseudo-Hai letter: P727nnD?W K 1 ; 1 7 ' l ~W7W n7YiX;I v71X3 7lWY X'lw 
;1-'ly n ~ t 7 v . v ~;1~;1;lnw n3n ;1nm1 ;1nw 53 ~ ; 1 nP ~ Y Q W I IP ~ D ' ~ I W  
DTT n'lwnn nnnn 0 ~ 7 ~ 7 ; 1 70 2 7 5 ~;1'lyn ' l ~ i w 7 ' IIn]  fn9X I ; ~ . ' O ~  

(d) Other terms used characteristically in the Zohar or by 
de Le6n in his Hebrew theosophic works appear in this pseudo-Hai 
text as well. To name just a few of the more salient examples: the 
divine emanations, sefirot, are referred to collectively as grada- 
tions ( n l m n ) ,which parallels the zoharic term 17117;lo4Hokhmah 
is called ;rn7nD;1 ; 1 3 ~ n n ; l ; ' ~ ~Binah is awn? i ; r i ~ , ' ~ ~  7 ~ 1l73n,lo77 ~ 

100 Cf. Zohar 1:18a, 78b, 35a, 156b, 199a, 209a, 23613; 2:17b; 3:34a, 40a, 41a, 42b, 
58b; 3: 11 la, 170a; Zohar Hadash, 87d; MS Munich 47, fol. 335b; "Two Treatises," 
pp. 330-331, 361, 381; Sheqel ha-Qodesh, pp. 14, 36, 60, 69; Sefer ha-Mishqal, 
p.  41. See Liebes, Peraqim, pp. 119-120, nn. 75-76. 

101 See, e.g., Zohar 1:13a, 17a, 115a, 186b, 205b; The Book of the Pomegranate, 
p.  166; Sheqel ha-Qodesh, p. 69; Sefer ha-Mishqal, p.  41. Cf. Tishby, Mishnat 
ha- Zohar, 2:5-6. 

102 Cf. Zohar 2:82a. 
103 The Book of the Pomegranate, pp. 156-157. 
104 Cf. MS Munich 47, fols. 379a, 381b; The Book of the Pomegranate, p.  20; 

"Two Treatises," p.  333; Scholem, Major Trends, p.  400, n. 29. 
Cf. "Two Treatises," p.  375; MS Munich 47, fols. 379b-380a; Sheqel ha- 

Qodesh, pp. 8, 29. Cf. Tiqqune Zohar, ed. Margaliot, 5, fol. 19a. 
106 Cf. Sefer ha- Mishqal, p. 67. 
107 Cf. "Two Treatises," p. 375; The Book of the Pomegranate, pp. 6, 124, 153, 

179; Sheqel ha-Qodesh, pp. 28, 31, 61. 
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and D7m1Dx3 5~ nS311 171Y n l ' 3 ~ ; ' ~ ~  Yesod is 533, D7-n  y Y  and 
1 5 ~  1513;'09 and Shekhinah is designated as the 51713 Dv~ 1 5 ~ 3 ~  
that gathers within itself the seven rivers corresponding to the 
seven lower sefirot."O Another feature found in this text which is 
known from other works of de Leon is the use of a symbol for 
Binah-in this case the term nVnD3 1nD-which functions in the 
Zohar as a symbol for ~ e t e r . " '  One final example: towards the end 
of the document the author refers to the process of unifying all the 
elements in the secret of the inscribed explicit name (i.e., YHWH) 
whose pronunciation is hidden, and from whose secret all things 
above and below are created. The unity of these elements (the 
sefirot) within the divine name is referred to as the "principle of 
faith," 3llnx3 553. This very term is found in other works of de 
eon"' and an exact parallel, xn1ln73n7 ~ 5 5 3 ,  occurs in the 

2ohar.'I3 

4.2.2 The second area of comparison between this text and de 
Leon's Hebrew theosophic writings and/ or the Zohar is the use of 
similar verses in the same symbolic context.'I4 

(a) Thus, for example, we read in the commentary: "Therefore 
one must complete [the prayer] against his will, for it is not to his 

I O R  Cf. Sefer ha-Mishqal, p. 72. Cf. The Book of the Pomegranate, p. 339. 
109 Cf. Sheqel ha-Qodesh, pp. 60, 69; MS Munich 47, fol. 367b. 
'I0 Cf. Zohar 2:56b. 
" I  Cf. Zohar I: 15b; 3: 128a. For another example of this phenomenon, see The 

Book of the Pomegranate, p. 52 [English section]. See also E. Wolfson, "Mystical- 
Theurgical Dimensions of Prayer in Sefer ha- Rimmon," in Approaches to Judaism 
in Medieval Times, ed. D.  Blumenthal (Atlanta, 1988), 3:69, n. 69. 

112  See, e.g., The Book of the Pomegranate, p. 118; Sheqel ha-Qodesh, p. 67. 
' I 3  Zohar 3:288b ('Idra' Zufa3. 
114 In one place in the commentary the expression in Ps 84:6, ~2252 nl5Dn, 

"whose mind is on the highways," is understood in the light of Ps 68:5, 2315 150 
1nV 3'2 nl21Y2, "extol him who rides the clouds, the Lord is his name." The same 
exegetical combining of these two verses is found in Zohar 1:142a. To take another 
example of this type of exegetical similarity: commenting on the expression in 
CAleynu, D'nV ;Itll2 Xl;IV, the author interprets the word Etl7 as a reference to the 
hidden and concealed gradation, i.e., Binah, and states that the symbolic meaning 
of the term is found in the verses "Only Levites shall perform the services," 
K1;I 3157 72Y1 (Num 18:23), and "he made us and we are his," l2n2K X51 l2VY X17 
(Ps 100:3). The same two verses are cited together in de Leon's Sheqel ha-Qodesh 
(p. 24), whereas the former verse is cited in a similar context, as an explanation of 
the words 1l375X Rl;I in the CAleynu, in Sefer ha-Rimmon (p. 15). The verse from 
Numbers is interpreted in a similar kabbalistic way in Zohar 3: 171a. 
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benefit [not to do so], and if he transgresses it is as if he trans- 
gressed against the very nature of God, blessed be he. Concerning 
such [people] it is said, 'They shall go out and gaze on the corpses 
of the men who rebelled against me' (Isa 66:24)," O ~ ? W ; I ~W7 13 fjy 
5 ~ 7;I"> P lpn  5w lnYy3 YWD 1 5 ~ 3YWD xi inxlwx x5w i m 3  5 ~ 3  
P3WlK;I 3 1 X D 3  1x11 1XY37 1nKI 15K (MS Oxford 1565, fol. 4b). The 
verse is given the same theurgical valence in several zoharic 
passages, but especially relevant is the following: "All the laws of 
the Torah are united in the body of the king. . . . Therefore the one 
who transgresses with respect to any of the commandments, is as 
one who transgresses with respect to the body of the king, as it is 
written, 'They shall go out and gaze on the corpses of the men who 
rebelled against me',". . . x35nIT KDlX3 j'rnltnn xn3311x 3ITlPD 53 
K D ~ X ~  Ixn3 x n v K  y n 3  Ixn 3rxxYWD'I 3 - n ~ ~  YWD'I 53 13  
13 D ~ Y W I D ; ~P~WIK; ITXDX 7 ~ i i  1 ~ ~ ~ 1  The3317317 ;In3 ~ 3 5 n 7 . l ' ~  
statement in the letter, 7"' Dlpn 5~ 1nYY3 YWD 15x3 YWD DX1, 
exactly parallels the zoharic passage Kn3?lX "17pD 'In3 YWD7 1i?n 
~ 3 5 ~ 7xDll3 YWDIT 1x133, the only difference being that in the case 
of the latter the principle is applied universally to any transgres- 
sion whereas in the former it is applied specifically to the case of 
uttering the prayer CAleynu. 

(b) In the context of comparing the relationship of Israel to the 
nations with that of the tree to its branches (see 4.2.l[c]) the 
author notes that the branches, i.e., the nations, "destroy those who 
are attached ( P ~ T ~ x I ; ~ ) ~ ~ ~  above who are the fruit and the tree [i.e., 
Israel], as it says, 'Catch us the foxes, the little foxes that ruin the 
vineyards' (Song 2: 15), and it says, 'For the vineyard of the Lord of 
Hosts is the House of Israel' (Isa 5:7), until the time of pruning 
(i3nT;I ny) comes (cf. Song 2:12), [the time] to cut down ( 1 1 ~ ~ 5 )  
those who surround the tree, then the fruit will be produced as it 
truly should be and its leaves will be for healing7' l 7  (cf. Ezek 47: 12) " 
(MS Oxford 1565, fol5a). The expression 13nT;InY therefore refers 
not to a time of singing but to a time of cutting, an interpretation 
which is reflected already in the Targum to the verse, 71Wi) 17Y1 
Kwn K31313, "the time to destroy the first-born [of the Egyptians] 

'I5 Zohar 2:85h. 
116 For parallel expressions in the Zohar, see Liehes, Peraqim, p. 119, n. 73. 
117 Cf. a similar description of the Tree of Life in The Book of the Pomegranate, 

pp. 1, 108. 
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has come."118 According to the pseudo-Hai commentary, 13nT;lnY 
refers to the time of cutting down the branches which surround the 
tree (the nations) so that the fruit (Israel) will flourish.119 This in- 
terpretation is suggested in Zohar 1:97b: "The time of pruning has 
come, these are the branches of the forbidden tree" (;rjlyf ?1D3Y; 
literally, 'branches of the uncircumcised'; cf. Lev 19:23). Although 
not stated overtly, it is obvious that the implied meaning of n Y  
13nT;lis the time to destroy the nations of the world,120 the demonic 
forces who are compared to the branches of the uncircumcised 
tree. What is implied here is stated more explicitly in Zohar 3:4b: 
"The time of pruning has come: the time to uproot the dominion of 
the princes of the nations, so that they will not rule over Israel 
when the Tabernacle is established." It is interesting to note, more- 
over, that in another one of de Lebn's writings, Mishkan ha- 'Edut, 
he utilizes some of the same images remwed from any exegetical 
context to characterize the ontological difference between Israel 
and the nations: "According to their secret and classification all the 
families of the earth are divided below. Israel is the unique nation 
among them, existing in [a state of] holiness and in the secret of 
the substance of the Holy One, blessed be he [i.e., the sefirot], 
which is extended to them in the secret of their holy form given to 
them from the river that goes forth incessantly [i.e., Yesod]. As 
there is a separation of the branches and leaves to which are 
attached the foxes ( P ~ ~ Y I W ; ~  P;l> TlnX> D ~ L / Y ; I ~  PVD3Y;l), so that the 

118  Most of the traditional commentators explain l9n l ; r  nY as a time of singing. 
Cf. Abraham ibn Ezra's commentary ad lac. where both possibilities are given. 

119 A similar explanation of the word i n 1  is employed by Joseph Gikatilla to 
explain rhe mystical function of the psaims uttered before prayer, the XTnl? 'i)lD1). 

Cf. Shacare 'Orah, ed. J .  Ben-Shlomo (Jerusalem, 1981), 1:54; see also Isaac of 
Acre, 'Osar Hayyim, MS Moscow-Giinzburg 775, fol. 44a. It is of interest to 
mention in this context one of the technical terms used by the Zohar to refer to 
kabbalists, "reapers of the field," X S ~ R31SRD.  According to the interpretation of 
some kabbalists, e.g., Hayyim Vital, the import of this expression is that the 
kabbalists cut away the thorns, i.e., the demonic powers, from the field which is 
a symbol for the Shekhinah. For a wide-ranging discussion of this term, see 
Y. Liebes, "The Messiah of the Zohar," pp. 146-148, n. 224. 

120 Cf. Eleazar of Worms' commentary to Song of Songs ad lac. (Perush ha- 
Roqeah 'a1 Hamesh Megillor, ed. Ch. Konyevsky [Benai Beraq, 19851, p. 119), where 
he similarly offers an explanation of 1'nl;r n Y  as a time "to cut down and destroy the 
nations." 



DE LEON'S PSEUDEPIGRAPHIC ACTIVITY-WOLFSON 393 

souls of the nations come forth from the place which is separate 
from that place which is the secret of holiness."121 

4.2.3 There is one final area of fruitful comparison, viz., shared 
ideas or motifs in this document and the rest of de Lebn's corpus. 
I will present three examples. 

(a) The first thing to note in this connection is a certain reticence 
on the part of the author of this text to divulge matters pertaining 
to speculation on the demonic realm. Thus, commenting on the 
words in 'Aleynu,"for they [the nations] bow down to nothingness 
and emptiness and they pray to a god who does not save," n;rw 
Y7wl7 X+ +X +X 1+Lj~nljp917 ki;ry 091nnwlj,the author says, "We 
have received a tradition from R. Yosiyah ha-Parush, but it is 
inappropriate to put down in writing" (MS Oxford 1565, fol. 5b). 
The obvious reference here is to the demonic realm, the "alien 
gods" worshiped by the nations."' The notion that discussion of 

121 
MS Berlin Or. Quat. 833, fol. 26a. 

122 Cf. Scholem, "R. Moses of Burgos," p. 278, n. 5, who suggests that this 
passage contains an anti-Christian allusion. Scholem's interpretation can be upheld 
only if one bears in mind that Christendom in the mundane sphere symbolizes the 
demonic force. Cf. W. Bacher, "Judaeo-Christian Polemics in the Zohar," JQR 
0,s. 3 (1891): 781-784; Y. Baer, A History of the Jews in Christian Spain 
(Philadelphia, 1978), 1:246-247; Liebes, "The Messiah of the Zohar , "~ .196; D. C. 
Matt, Zohar: The Book of Enlightenment (New York, 1983), pp. 16-23. The 
demonic interpretation in the pseudo-Hai commentary should be compared to the 
more attenuated interpretation of the same passage from CAleynu in MS JTS 1768, 
fol. 99b (concerning this codex, see above, n. 19) in a section copied from Sefer 
ha-'Orah, here referring to Joseph Gikatilla's Shacare 'Orah (see Scholem, Major 
Trends, p. 195). I would like at this opportunity to correct my remarks in The Book 
of the Pomegranate, p. 57, where I erroneously described this text as a passage 
from Jacob ha-Kohen's Shacare 'Orah. No such text, of course, was written by 
Jacob ha-Kohen, who did, however, compose a treatise with the title Sefer ha- 
'Orah. The use of the same title in the relevant passage from MS JTS 1768 to refer to 
Gikatilla's Shacare 'Orah caused me to err, though my intention was to identify the 
text as a passage from Gikatilla's work. Cf. Shacare 'Orah, 1:209-210, and Ben- 
Shlomo's introduction, pp. 34--36. The positive role which Gikatilla assigns to the 
nations of the world is related to his relatively more restrained view of evil as 
compared to the Zohar's. Cf. Scholem, Major Trends, p. 239; idem, Pirqe Yesod 
be- Havanat ha-Qabbalah u-Semaleha (Jerusalem, 1976), pp. 204-206; Ben-Shlomo, 
Shacare 'Orah, pp. 36-39. On the other hand, Gikatilla alludes to one of the more 
daring and striking depictions of evil as originating in the impure forces within the 
divine thought, mythically portrayed as the primordial Edomite kings. Cf. Shacare 
'Orah, 2:104, already noted by Scholem, "Did R. Mosheh de Le6n Write the 
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these powers should be restricted is well known from de Lebn as 
well as from his Castilian predecessors, such as Isaac ben Jacob 
ha- ohe en,'^^ Moses ben Simon of ~ u r ~ o s , ' ~ ~  and Todros ben 
Joseph ha-Levi ~bu l a f i a : ' ~ '  the tradition regarding the demonic 
powers was considered to be one of the most secret aspects of 
Kabbalah revealed only to the elite.lZ6 It can be shown that de Lebn 
similarly considered the doctrine of the demonic side to comprise 
the most recondite kabbalistic secrets. Therefore, in his Hebrew 
theosophic writings, in marked contrast to the main body of the 
Zohar, he is extremely cautious about elaborating on this topic in 
print and often refers to it in language appropriate for the most 
esoteric part of the t r a d i t i ~ n . ' ~ ~  

Zohar?," p. 28 (in that context Scholem discussed also the treatment of this motif in 
Bahya ben Asher's commentary on Gen 36:39); see also Liebes, "How the Zohar 
Was Written," pp. 56, 66-67. For the source of the zoharic notion of the Edomite 
kings in what appears to be a pseudepigraphic midrash used by Todros Abulafia, 
cf. Liebes, "The Messiah of the Zohar," pp. 219-221. (This source too was already 
noted by Scholem, "Did R. Mosheh de Leon Write the Zohar?," p. 27.) 

123  Cf. Scholem, "The Kabbalah of R. Jacob and R. Isaac ha-Kohen," p. 244. 
See also "The Commentary of R.  Isaac on Ezekiel's Chariot," [Hebrew] ed. 
G. Scholem, Tarbiz 2 (1931): 203, and 217, n. 107. 

124 Cf. Scholem, "R. Moses of Burgos, the disciple of R. Isaac,"[Hebrew] Tarbiz 
4 (1933): 208, 21 1. 

125  Cf. Todros ben Joseph ha-Levi Abulafia, 'Ojar ha-Kavod ha-Shalem (War-
saw, 1879), fols. 3a, 10c, 1 I b-c, 12c, 13d, 14c, 17d, 23d; idem, Shacar ha-Razim, ed. 
M. Kushnir-Oron, p. 81 (and cf. the editor's remarks, pp. 24-29). 

'26 Cf. Liebes, "The Messiah of the Zohar,"pp. 123-125. See, however, Scholem, 
"R. Moses of Burgos," p. 280, who contrasts the circle of the Castilian kabbalists 
(Isaac ha-Kohen, Moses of Burgos, and Todros Abulafia) with that of the Zohar on 
precisely the grounds that the former emphasized the truly esoteric nature of the 
doctrine, whereas the latter greatly expanded upon it and thereby reduced its 
esoteric quality. The doctrine of evil in the Castilian kabbalah has been widely 
discussed in scholarly literature. See G. Scholem, "The Kabbalah of R. Jacob and 
R. Isaac ha-Kohen," pp. 193-197; idem, "R. Moses of Burgos," p. 282-286; idem, 
Pirqe Yesod be- Havanat ha-Qabbalah u-Semaleha, pp. 191 -193; Tishby, Mishnat 
ha-Zohar, 1:287-307; J .  Dan, "Samael, Lilith, and the Concept of Evil in Early 
Kabbalah,"AJS Review 5 (1980)': 17-41; E. Wolfson, "Left Contained in the Right: 
A Study in Zoharic Hermeneutics," AJS Review l l (1986): 28-32; idem, "Light 
Through Darkness: The Ideal of Human Perfection in the Zohar," HTR 81 (1988): 
78-84; M. Oron, "Was the Kabbalah in Castile a Continuation or a Revolution? A 
Study of the Concept of Evil in Castilian Kabbalah," [Hebrew] Jerusalem Studies 
in Jewish Thought 6 (1987): 383-392. 

127 Cf. The Book of the Pomegranate, pp. 42, 74, 77-78, 240-241, 277, 345, 
Mishkan ha-'Edut, MS Berlin Quat. Or. 833, fols. 2a, 13a, 19a, 23b, 57b, 58b. I do 
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(b) The characterization of the relationship between the nations 
of the world and the Jews in the 'Aleynu commentary has a 
striking parallel in the Zohar. The author compares the nations 
being sustained by the overflow of the Land of Israel to dogs 
waiting under the table for a bone to fall which they could lick: 
ox f n i x i  ;IT+ 37 D ~ P Y T S07352 ;ID> 5 x 1 ~ 7  y i x  nyrnnn12 i n x 5  
0719nnn;loy35m nnait> ~ 1 5 ~ 2 5  7nx ~ 7 2; 1 ~  m m 3  5 7 ~ n  1 5 1 ~ ~  
z75y ~ 7 5  N'I l y W l l  5'317 xmX5 niln5lw;1 nnn. The precise image is 
found in Zohar 3:197a, where the issue discussed is likewise the 
sustenance of the nations of the world by the overflow of Israel. In 
that context the sins of Israel are said to be cast upon the sea for 
the other nations, who are described as waiting and expecting "the 
gift from above like dogs before the table," 77nn 5 ~ 1 ~ -yxPn 721 

~ 5 . ~ 5 7  7 '~ i r  1~357 pnn5 7xPrni t x m n  171yx x5x 1357 xnu5 lyx5~nni  
X l l n D  7 ~ p 593522. In both instances it is obvious that the image of 
the dog functions as a symbol for the demonic other side, a 
standard theme in the kabbalistic symbolism of the Zohar and its 
Castilian sources.'28 The point of the two passages, then, is to say 
that the nations of the world are sustained by the residual overflow 
of Israel just like the demonic realm draws its sustenance from the 
holy realm of sefirot. 

(c) The third example of this type is another statement in the 
commentary that has a remarkable resemblance to passages in 
de Le6n's writings and in the Zohar. In the pseudo-Hai commen- 
tary we read that "R. Menahem the son of Ishmael said: Great is 
the praise of Joshua, for he instituted within it [the 'Aleynuprayer] 
five chariots, in each and every word there is a chariot," 3'2 lSpnx 

not mean to suggest that the doctrine of the demonic plays an insignificant role in 
de Leon's kabbalah as it emerges from the Hebrew texts. On the specific role played 
by the demonic force in de Leon's !acame ha-mi~wot see E. Wolfson, "Mystical 
Rationalization of the Commandments in Sefer ha-Rimmon," HUCA 59 (1988): 
240-247. 

See, e.g., Scholem, "The Kabbalah of R. Jacob and R. I saac ,"~ .  256; Todros 
Abulafia, ' O ~ a r  ha-Kavod ha-Shalem, fol. 3a (explicating a passage in bBQ 60b 
where a connection is made between the whine of dogs and the approach of the 
Angel of Death); idem, Shacar ha-Razim, pp. 88-90; Zohar 2:65a, 121b (cf. parallel 
in The Book of the Pomegranate, p. 313); 3:238a (Racaya Mehemna), 259b, 282a 
(Racaya Mehemna). As my colleague, Richard White, reminds me, the passage 
from the Zohar 3: 197a (and the parallel in the pseudo-Hai commentary) comparing 
the nations of the world to dogs waiting under the table who feed on the crumbs of 
Israel is reminiscent of a passage in Mark 7:28 (cf. Matt 15:27). 

128 
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x3n7 35731 z5n 533 7'3'nl W n R  (MS Oxford 1565, fol. 5b). The 
linguistic notion that there is a chariot for each word resembles a 
position articulated in several of de Le6n's other treatises, includ- 
ing the nontheosophic 'Or ~ a r u a " ~ ~  and the untitled fragment 
extant in MS Munich 47, fol. 370b. In both of these sources the 
issue concerns the first four letters of the Hebrew alphabet serving 
as a chariot for the letter yod which, in the case of the theosophic 
work, is identified as the second divine emanation, Hokhmah. In 
another text on linguistic mysticism, the Sod Darke ha-'Otiyyot, 
which may have been composed by de Le6n or at the very least is 
derived from a circle with which he was involved,'30 one finds a 
similar expression: "each and every one [of the first four letters] 
produces a chariot of its own according to the secret of the vowel- 
point."'31 A similar view is expressed in the Zohar. Thus, for 
example, one passage says that "each and every letter is in a 
chariot that is appropriate to it," 3'5 'Tn'l X37n12 nlxl nix 53.13' 
In the continuation of the same passage it is said of various letters 
that they "rise in their chariots," 17w37n137 9 ~ 5 0  Spy. This lin- 
guistic concept is apparent as well in the Sitre 'Otiyyot stratum of 
the Zohar, first printed in the Cremona Zohar (1558-60) in the 
section on Genesis (fols. 12a-14b) and later in the collection Zohar 
Hadash (first edition, Salonika, 1597 ) . ' ~~  That text begins with the 
following passage: "Within inscribed letters that are incised upon 
the concealment of the impression [or: side] of existence the char- 
iots ascend as holy chariots, 1'W"lp 7'3'n13 7'3'nl l p h .  Each and 
every chariot ascends in an inscribed letter, X3ynll X3'nl 52 
Nn'W7 nx2 X P ~ D .. . Each and every letter stands in the place of 
the chariot that is appropriate to it, V'nl'p 5~ n'xp nxl nx 53 
7'5 m n x t  x3ynl ~ 1 ; 1 ; 1 ~ . " ' ~ ~  I will not enter here into a lengthy 

129 Ed. A. Altmann, Kobez 'a1 Yad n.s. 9 (1980): 282ff. 
130 Cf. A. Farber, "On the Sources of Rabbi Moses de Lebn's Early Kabbalistic 

System," [Hebrew] in Studies in Jewish Mysticism, Philosophy, and Ethical Litera- 
ture Presented to Isaiah Tishby on his Seventy-fifth Birthday (Jerusalem, 1986), 
pp. 67-96. 

13'  MS Vat. 441, fol. 204b. 
132 Zohar 2:132a. Cf. the treatise of R. Isaac in "The Kabbalah of R. Jacob and 

R. Isaac ha-Kohen," p. 256. 
133 A critical edition of this work has been published by S. Wald as part of his 

study The Doctrine of the Divine Name: An Introduction to Classical Kabbalisric 
Theology (Atlanta, GA, 1988). 

134  Zohar Hadash, ed. R. Margaliot (Jerusalem, 1978), p. la .  Cf. the critical text 
established by Wald, Doctrine, p. 153. 
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discussion of this linguistic notion to which I have dedicated a 
separate What is essential for my purpose is to  argue that 
the passing remark in the pseudo-Hai text must be seen as an 
analogue to what we find in de Le6nYs Hebrew writings and in the 
Zohar. This similarity is yet another indication that de Lebn is in 
fact the author of the pseudo-Hai commentary. 

Other examples could be adduced to support my claim, but I 
think that what I have already cited is sufficient to prove the point 
or at least to  present a reasonable argument. The assumption that 
de Le6n composed the text helps account for one final characteris- 
tic of the commentary. In this part of the text several personalities 
are mentioned who do not figure in the first part. The most 
important of these names to which I have already alluded are two 
ascetics said to have come from the Land of Israel, Abraham 
ha-Parush and Yosiyah ha-Parush. The kabbalistic commentary 
on 'Aleynu is said to have derived from the former and to have 
been transmitted through the latter. The use of the termparush (as 
well as its equivalent nazir, and to some extent hasid) as an epithet 
to characterize scholars who set themselves off from society is 
known especially from twelfth-century ~ r 0 v e n c e . l ~ ~  To be sure, 
these terms have a longer history, but what is particularly relevant 
about the twelfth century is that at that time the ascetics (peru- 
shim) were also bacale sod (masters of esoteric lore) or mequb- 
balim. This factor has been documented by Scholem who relied on 
the work of previous h i~ t0r ians . I~~  What is critical from my vantage 
point is that in the twelfth-century material, especially of Provenqal 
extraction, parush designates a member of a well-defined social 
group which had a vocation for the ascetic and contemplative life, 
somewhat detached from mundane affairs. On occasion the mem- 
bers of these ascetic groups were also expounders of the mystical 
tradition. In some cases, like Jacob ha-Nazir of Provence, the 
names refer to actual historical personalities, whereas in other 
cases, like Yosiyah ha-Parush in our document, they seem to be 
fictitious personalities appearing only in pseudepigraphic docu- 
ments, although they may have been based on real characters, as 

1 3 5  Cf. E. Wolfson, "Letter Symbolism and Merkavah Imagery in the Zohar,"in 
M. Hallamish, ed., Alei Shefer: Studies in the Literature of Jewish Thought Presented 
to Rabbi Dr. Alexandre Safran (Bar-Ilan, 1990), pp. 195--236 (English Section). 

136 
Cf. I. Twersky, Rabad of Posqui?res: A Twelfth-Century Talmudist (Cam-
bridge, MA, 1962), pp. 26-28. 

137 Cf. Origins, pp. 229-231. 
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Scholem indeed has argued with respect to the aforementioned 
Yosiyah h a - P a r u ~ h . ' ~ ~  

As I noted above, in his Origins of the Kabbalah, Scholem 
mentions the commentary on 'Aleynu in his more general discus- 
sion of perushim in Northern France and Provence, although in 
that context he does not attribute the text to any particular mysti- 
cal group or individual kabba1 i~ t . l~~  In trying to determine the 
provenance of this text it is essential to bear in mind that one finds 
a very similar phenomenon in the case of the Castilian kabbalist, 
Isaac ha-Kohen, who had a decisive influence, conceptually and 
terminologically, upon the members of the zoharic circle, including 
de Le6n. Perhaps the most important passage for our considera- 
tion is the well-known text in Isaac's Treatise on Left Emanations, 
wherein he describes his receiving from the kabbalistic sages ('am 
;153~)in Arles, a pamphlet (01731p) transmitting secrets in the 
name of "the rabbi and gaon who was called R. Masliah, the son 
of the elderly gaon, R. Pelatyah, who was from Jerusalem, the 
holy city." The pamphlet reportedly was brought to Arles by the 
"great sage and pious one ( Y b n ) ,R. Gershom of ~ a m a s c u s . " ' ~ ~  In 
still other places Isaac traces a particular esoteric tradition to a 
certain hasid who is further characterized as an ascetic (parush),'41 
but the above passage is the one that most resembles what one 
finds in the pseudo-Hai commentary on 'Aleynu. Mention must 
also be made of the pseudepigraphic materials cited by two of 
R. Isaac's disciples, Moses of Burgos and Todros Abulafia. The 
former reports in one context that Nahmanides received a tradi- 
tion concerning the fifth emanation from a certain Yosiyah ha- 

138 Cf. "R. Moses of Burgos," p. 279. 
139 See above, n. 40. 
140 Scholem, "The Kabbalah of R. Jacob and R. Isaac ha-Kohen,"pp. 248-249. 

See also Dan, "Samael, Lilith, and the Concept of Evil,"pp. 32-33. In this context 
it is also in order to recall that according to a tradition reported by Ezra ben 
Solomon of Gerona, Jacob ha-Nazir, whom he calls Jacob he-Hasid, received a 
certain mystical and angelological tradition from R. Nehorai in Jerusalem. Cf. 
Scholem, Origins, pp. 232-233. In this regard, then, one can detect an interesting 
shift from what are presumably Provenqal traditions to the later Castilian sources: 
according to the former the pietist travels from Provenqe to Jerusalem where he 
receives the mystical traditions, whereas in the case of the latter the mystical 
traditions are transmitted to Provence from Jerusalem (or, more generally, Israel). 

141 See, for instance, Scholem, "The Kabbalah of R. Jacob and R. Isaac ha- 
Kohen," p. 263. 
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~ a v l i , ' ~ 'whereas the latter had before him a tradition attributed to 
Yehoshiel ha - ' ~ shkenaz i . ' ~~  Scholem was of the view that these 
three names, Yosiyah ha-Parush, Yosiyah ha-Bavli, and Yehoshiel 
ha-'Ashkenazi refer to one and the same literary persona.144 Fur- 
ther evidence for the circulation of such pseudepigraphic materials 
in this circle may be adduced from the relevant writings, one of the 
more important examples being the Aramaic text attributed to two 
geonic figures, Natronai and ~ a h s h 0 n . l ~ ~  In spite of the obvious 
similarity between our text and the Castilian sources enumerated 
above, there is no reason to assume that the document under 
discussion was composed by Isaac or by someone in his immediate 
circle. The terminology from a literary and conceptual standpoint 
is simply not what we find in their writings. Moreover, we have no 
evidence to the effect that Isaac or his disciples attributed texts of 
an halakhic import to geonic figures in general and to Hai Gaon in 
particular.146 By contrast, both of these conditions are fulfilled in 

142 Cf. G. Scholem, "R. Moses of Burgos, disciple of R. Isaac,"[Hebrew] Tarbiz 
4 (1933): 215. 

143 Cf. G. Scholem, "Notes and Addenda to the Catalogue of Hebrew Mss. in 
Munich (Kabbalistic Mss.)," [Hebrew] Qiryat Sefer 1 (1924-25): 291. Initially, 
Scholem identified the text referred to by Todros Abulafia with a fuller responsum 
cited in the name of Yehushiel ha-'Ashkenazi in an anonymous text containing 
twenty-four kabbalistic secrets. Subsequently, Scholem included these responsa in 
the list of writings which he attributed to the 'Iyyun circle. Cf. Scholem, "R. Moses 
of Burgos, disciple of R. Isaac," [Hebrew] Tarbiz 4 (1933): 68-70; idem, Reshit 
ha-Qabbalah, p. 261. On another pseudepigraphic source utilized by Todros Abula- 
fia, see above n. 121. See also Scholem, Origins, p. 328, n. 265. 

144 Cf. Scholem, "R. Moses of Burgos, disciple of R. Isaac," [Hebrew] Tarbiz 3 
(1932): 278, n. 3. 

145 Cf. Scholem, Origins, pp. 283-284. The text is cited as well in Moses of 
Burgos, Sefer ha-'Orah, MS Mussayef 145, fol. 60b; MS JTS 1806, fol. 14a. For 
another kabbalistic responsum (dealing with matters pertaining to the demonic 
realm) attributed to Natronai and Nahshon, see Shem Tov ibn Shem Tov, Sefer 
ha-'Emunot (Jerusalem, 1969), fol. 56a; and cf. G. Scholem, "Kabbalistic Miscel- 
laneous Notes," [Hebrew] Qiryat Sefer 1 (1924-25): 165. 

146 To be sure, Hai Gaon was viewed by the circle of Isaac as a master of 
kabbalistic lore and praxis. Cf. Scholem, "The Kabbalah of R. Jacob and R. Isaac 
ha-Kohen," pp. 192,252. In addition, pseudo-Hai material circulated in this circle, 
as is attested by R. Moses of Burgos'commentary on the forty-two-letter name. Cf. 
G. Scholem, "R. Moses of Burgos, disciple of R. Isaac,"[Hebrew] Tarbiz 5 (1933- 
34): 52. On the use of the pseudo-Hai responsum on the thirteen attributes deriving 
from the 'Iyyun circle in the case of Todros Abulafia, cf. 'Ojar ha-Kavod ha- 
Shalem, fol. 16c; Shacar ha-Razim, p. 116 (see editor's remarks on p. 19). Another 
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the case of de Leon, for not only are there numerous similarities 
between the text on CAleynu and the Hebrew writings of de Leon 
and the Zohar, but there is ample evidence indicating that de Leon 
did forge halakhic material in the name of geonic authorities. It is, 
however, plausible, indeed highly probable, that de Leon was 
influenced by the pseudepigraphic orientation of Isaac's circle as 
exemplified in the aforementioned source^.'^' 

It must be emphasized that in most of de Leon's Hebrew writ- 
ings he does not refer to such historical/fictitious characters. It is 
of interest to point out, however, that in the text on linguistic 
mysticism, Sod Darkhe ha-'Otiyyot, which, as I mentioned above, 
was in all probability written by de Leon or by a member of the 
circle of nontheosophic mystics to which de Leon at one point 
belonged, several of these figures are mentioned. Thus, at the 
beginning of the text, we read about Isaac ha-Parush who "at the 
time of his death had to reveal to us his [mystical] tradition and 
proper secrets."'48 The text goes on to describe how various people 
gathered together at that time to hear the disclosure of mystical 
secrets-principally concerned with the divine names-by the mas- 
ter, Isaac ha-Parush. The rabbis, who in their gathering are com- 
pared to the "great Sanhedrin," included Abraham ben David, 
Jacob the son of Meshullam of Damascus, Solomon ha-Kohen, 
and Jacob the Sephardi. One should be reminded immediately of 
the narrative setting for the concluding part of the Zohar, the 
so-called 'Idra' Zu[aJ, the "Small Gathering," said to have taken 
place at the time of Shimcon ben Yohai's death.149 It is an interest- 

pseudo-Hai text, perhaps composed by someone in this circle, is in MS JTS 1768, 
fol. 91a (see above, n. 19), transcribed in Danzig, "The Collection of Geonic 
Responsa," p. 24, n. 14. My contention is, however, that the pseudo-Hai material 
in the writings of Isaac and his disciples is never of an halakhic nature, as it is in the 
case of de Le6n. 

147 See above, n. 41. On Isaac's pseudepigraphic style, see J .  Dan, "The Kabba- 
listic Book Baddei ha-'Aron and Kabbalistic Pseudepigraphy in the Thirteenth 
Century," [Hebrew] in Studies in Jewish Mysticism, Philosophy, and Ethical Litera- 
ture Presented to Isaiah Tishby on his Sevenly-fifth Birlhday, pp. 132-133. 

148 
MS Vat. 441, fol. 183a. 

149 Zohar 3:287b. It is worthwhile to note in this context that an early account of 
R.  Shimcon's death is included in Midrash ha-Necelam (Zohar Hadash, 18d-19a) 
and is alluded to at the beginning of 'ldra' ZufaJ(Zohar 3:287b); cf. Liebes, "How 
the Zohar Was Written," p. 6, n. 20. See ibid., pp. 68-69, where Liebes suggests a 
link connecting the fictional death of R. Shimcon in the Zohar to the actual death 
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ing fact, never before discussed to my knowledge, that this early 
text has such a strong literary similarity to the 'IdraJ ZutaJ. The 
pretext for disclosure of esoteric doctrine is the imminent death of 
the master, who gathers together various figures in order to trans- 
mit his knowledge before he passes away.150 What is most signifi- 
cant is the fact that in this early text the mystical knowledge is 
likewise placed in the mouths of the ascetics, many of whom can be 
identified as Provenqal figures. 

5. Conclusion 

From the evidence that I have marshaled above it is clear to me 
that the text which I have discussed in this paper represents yet 
another example of Moses de Leon's pseudepigraphic activity. The 
text analyzed above is an important chapter in de Leon's intellec- 
tual career. It represents the period when he began to come under 
the influence of the theosophic kabbalists in Castile, sometime in 
the latter part of the 1270's. In all likelihood it was in this period 
that de Leon composed similar pseudepigraphic writings like the 
pseudo-Hai responsa included in Shacare Teshuvah. At this junc- 
ture it appears that one of his main interests was placing kabbalis- 
tic ideas within halakhic contexts. It is of special interest that in 
this treatise de Leon, perhaps following Isaac ha-Kohen and other 

of R. Todros Abulafia in 1283. (For the different views regarding the date of 
R. Todros'death see Oron, Shacar ha-Razim, p. 13, n. 1.) In this context mention 
should also be made of the fact that within the Zohar itself one can discern several 
versions of the 'Idrot. Cf. Liebes, "The Messiah of the Zohar,"pp. 94-101. 

150 In the Midrash ha-NeCelam narrative of the colleagues visiting R. Shimcon on 
his deathbed (see preceeding note) the occasion is not pointed out as the most 
auspicious time to reveal secrets, though R. Shimcon himself does ascend heaven- 
ward, where he gains knowledge of the place of the souls of the righteous (including 
Adam) in the world-to-come. On the other hand, towards the conclusion of this 
account R. Shimcon offers the following interpretation of the verse "[Go down, 
warn the people] not to break through to the Lord to gaze, lest many of them 
perish" (Exod 19:21): "What is the meaning of 'lest many of them perish' (5931 
21  111)13)? I have interpreted it thus: the comrade (Xl2n) who instructs everyone 
about the holy name will fall and be caught in that sin more than they, as it is 
written, 21  11131) 5911, i.e., the master (217) will fall and be caught in that sin." 
While no disclosure of the secrets connected with the divine names is made in this 
account, it is noteworthy that the last thing that R. Shimcon instructs his colleagues 
and disciples about is the need to exercise discretion and caution in revealing the 
name of God (presumably the Tetragrammaton). 
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members of his circle, attributes the esoteric lore (reported by Hai) 
to fictitious ascetics who are patterned after the historical figures in 
Provence. The same technique was employed in the nontheosophic 
text Sod Darke ha-'Otiyyot, and traces of it can be detected in the 
Zohar as we11.I5l The letter and commentary on 'Aleynu thus 
provide us with important textual evidence for the beginning of de 
Leon's shift from early linguistic mysticism to mature theosophic 
kabbalah. I further assume that this work postdates Midrash 
ha-Necelam, considered to be the earliest stratum of the Zohar 
proper, insofar as the theosophic symbolism in this text is much 
more distinctive than it is in Midrash ha-Necelam, including the 
latter parts of this work, such as the commentary on the Book of 
~ u t h . ' "  On the other hand, the commentary on 'Aleynu is, as I 
have shown, filled with interesting parallels to the main body of the 
Zohar, thematic, stylistic, and exegetical in nature. What is lacking 
here is any direct citation from the Zohar in the fictitious guise of 
an ancient midrash, a common trait of de Leon, as may be gathered 
from his Hebrew writings which may be dated from 1286 to 1293. 
Nevertheless, the similarities to the Zohar are unmistakable. The 
obvious zoharic parallels in this document provide further evi- 
dence that de Leon-whether as author or as editor-later wove 
into the texture of the Zohar passages, themes, and exegetical 
comments from his own earlier writings, sometimes in entirely 
different contexts. The continual study of texts such as the one 
discussed in this paper, some of which may still be buried in 
manuscripts, remains a desideratum, for only such study will help 
clarify with more accuracy the unresolved problem of the process 
of literary composition of one of the most intriguing books in the 
history of Jewish spirituality. 

1 5 1  See, e.g., Zohar 3:186a, where mention is made of R.  Shemacyah the Pious 
(XY7Dn J7Y13W). On other fictitious figures who appear as revealers of esoteric truths 
in the Zohar, cf. Tishby, Mishnat ha-Zohar, 1:26-27. 

152 Cf. Tishby, Mishnat ha-Zohar, 2:39; Ch. Mopsik, Le Zohar: Le Livre de 
Ruth (Paris, 1987), pp. 6-7. It is, of course, necessary to distinguish different 
literary strata even within Midrash ha-Necelam itself, for some parts of the latter 
contain material that is found in some of the presumably later strata, e.g., Matnitin, 
Tosefta', Sitre Torah, and the 'Idroc. See E. Gottlieb, Mehqarim be-Sifrut ha- 
Qabbalah (Tel-Aviv, 1976), pp. 203-204; Liebes, "How the Zohar Was Written," 
p. 6, n. 20. 
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APPENDIX 

Presented in this appendix is a transcription of the letter and 
commentary on CAleynu attributed to R. Hai Gaon as it appears in 
MS Oxford-Bodleian 1565, fols. 3b-6a. While this text has been 
printed several times (see above, nn. 27-29), the version extant in 
the manuscript which I have selected constitutes a text far superior 
in most cases to what has been published. In the notes in the 
critical apparatus I have identified basic biblical and rabbinic 
sources and have enumerated variant readings only in cases where 
the other manuscripts may preserve a preferred reading or at least 
where the reading in the Oxford manuscript is questionable. I have 
not noted the many kabbalistic parallels in the writings of Moses 
de Lebn or the Zohar, ias these are fully annotated in the paper 
itself. 

Sigla of MSS and Printed Texts 
K = MS Oxford-Bodelian 1565 
3 = MS JTS Mic. 3216' 
1 = MS Vienna 113 
13 = MS Vatican 191 

= Yad Neceman (Salonika, 1804) 
n = Ma'or wa-Shemesk (Livorno, 1839) = MS Paris 181 
9 = MS Paris 835 

q i ~ 2i i i ?  0' q i ~ xp5i1x 'N ':YDI~ 5tz i i i ?  y i xx  x i ya  09 q i ~ xivtz p5i1tz ' 
p 5 n ~'N 'xvi7 P S ~ Ki i i ?  (3yitza) y i ~ xx i y n  D' q i ~ xivx p h i x  'I m a  0' 
'K '21~1' 5~ i i i ?  y ixa 2iYn 0' q i ~ x~ V Np5nx 3n m a  a? q i ~ 2 ii n ?  D' 
p h i x  'tz 'xvi?5tz i i i z  ~ x x  0' q i ~ 2  2iYn 0' q i ~ xp51ixx i ~ n  ivx p51ix 3 

9 i n ?  y ix2 2iYn 0' ? i ~ xivtz DI~~IN 13 x i ~ nP' q i ~ x ii i i ?  P' q i ~ x  



404 THE JEWISH QUARTERLY REVIEW 

n i m i  n i x 9  53n i 1 i 3 3 ~  i w x  n i 5 ~ w ; 1ypni n n Y  m n  53x ix - t i  1x7 
1 ? i ~ ; r 51 1 5 1 ~  x5i ~ 3 n i 5 wnx 1 1 3 3 ~m i n x  n i n x  nrpni 719x1 
93 n x n x  Pnu-nm P ~ ~ K W W  ~ 3 n i 5 w x7 n  5x-z . - t ~ 5  nw7 5 - t ~ ~  
5 ~ 7V D K D ~ Xx i n  niXK;ri P I W ~ X- x i  x i ; r n  n i i x x  ~3 '1 '3  W? 

T 5.7 9 ~ 3 5 ~  ~ ? I Y I~ 3 ~ n i 5 x w n312 y-t i i l i  . ~ n ' l x wi w x  nxw5 1175~ 
~ i ; l w  ?19n PI? 533 753n;l in^ f n i 5  ;rn9;r P ' I ~ K X n lpn  nxw5 ~ I + Y  

' IK~w?  lpn i  'nxw ;rn ?93 In7irin9n5uni k-tx nxw11'111 i x  ~ w i ; l ?  
7113n;r 4 ; 1 ~ ~ p n ; 1  i9;13;1 3 i ~-tnv nipn fix iy7x;1i y i x 5  f ix iw? i ~ ~ 1 3 ; 1 3  
z x i n  iniK P v i n i x  7 n  m n  Pnfixw i w ~ i  7113.;15yn5 -tix>;r K D ~  
!ax x5 Y W I ; ~ ~ ~  x55 nvnviy9~ ;1 i  y i ~ 55m1n 133 x5i nnK ~ 5 x  5 ~ ; 1  
n- t i xyn  ;r-ti>y ;rwun mv;ri 5 ~ w5 " ~3i ; r  3vw;ri . y i ~ >K ~ X77 lpni 
x5i i i x7- tx  x7;rw ; r - t i x ~  5 3 ~  w-tpn;1 n93 . y i ~ 5;Ixinx n iwy5 i i ~ x  
' w x i  ;1xi 73ip;1 nywx P7iniK iv;rw w-tpnx 11x3 in15 115 w7 ;IwYn> 
;rx in ~ i '  53x1 y i ~ 5  ; I ' I I ~ Y ; ~  ~ 1x31~ .5xiw?~;Ixin> i 1 n 1 ~ 1  ;15uxw i  i 

in^ PI? 533 ' n i 5  P ~ I I K X ; ~  
nilpnn i l p n  n3w5 i r 5 y  731 .;rt pni5 i r 5 y  
mvnK n-tixyi K I ; ~  ;lox ;r?ifin;l nxw .y ix5  ; r n n x  ~ I K WY Y X  ;159n;r 

5 " ~~ i w i x'31 m i w n  Pnuti;rw ;rni .lx> TY ~ i ; r  

y i ~ z5xiw95 5?n1;lw i n x 5  j inx nxw5 i r 5 y  i n x  ~ ? I Y >'nxw 1x41 
x5w ;rn ' - t iy  nnnn y ix ; r  5 ~ i  wnwx ;ri5x n;15 ;r7;1 1 x 15 ~ n n  
x5 7 w n  ?n7x~ ; r 5;r7;r n i5yn  nix 53w D ~ ~ Y K  tip 73 ;rv;r735 
T K ~;rwi-tpz y i x x  X ~ Knnnn y ix ; r  5y i  5ynn n7nwx ;rr 1x7 P9?pn] 
npn ~ ~ t i ; r i. y i ~ 5; r r inx  i n i x  w i n i x  7 n  m n i  .nxw5 1175~lpnv 
i n x  ni9 533 iniK in15 lpnw 7 n i ~ p n ; r53 PY ? K ~ T13 l l n i 7  1x1 7pn 11 
K Y ? ~PW x i ; r i  x i n ]  ivn73wm n  n7x;r x i n w  i nx5  ; rhn ; r  n-tixy 
w x i  7 7  ininx 73 x i p ? ~K ~ X WQ ~ Y K I 7 n 3 n  x i i x  D I I ~ ? I ~ P D X ~  
PI? 533 in15 nxw5 1195~1. m i a  n i l p n  lpn xi;r i  n7mx i n l i  ~ ? x ? i ~ ; r  

-

'ilDn i i i v ~ i  imiln nn5v ini iii?~NvniXn livnv 1-3 ;ln5v 11~15, 2x1 ' 
:(rDn;l m;13!iDVX) 126, 124 'ny ,(3rf5vn ,~+v i r )  i5vi;l 7vn ntzn , n w x  

113 ,(x1!3vn,~l5vii') 7211~ .N DVDX nli iy ~ D D  ~ " 2D ~ I Nnxn ,DVX , ~ K ' ~ T Y  
'nu ,(wlDin ,~ i )~ i i ) )  llEtnmigX ~ Y 'nNn ,Dr3nn YDD ,;lii;llin>In] '1 ;469 'BY ,X 
ni35;l ,X"Y tz3 ,X 7332 lii;lx113 ,(innvn,~'5vii')w n  niniiN ~~~,5 '115n '1 ;x' 

I'D nv ~ Y ITU "D 12 533 i)nYi;l noNni(5mii)n m;lr nvx) !n I'D ,nrf7lnx 
Yn ('D ,(iMvn,X~IXII~'D) ~ Y P +  q 5 ~ i i2x1 ntzn ,;12ivn ' ~ Y V0'11~l;l ninvn ;xi) 
,2430 ?"';12 i)1l7-1'1 "'33 D"T13VK-D"l1Dn I l l l l D  5V y 2 l i )  ; ( l lXX  'N? '1 DV3) 
.N"Y34 q i  ,2203 50nmi)117-1'1~"3, Y ~ Ti i~  13 ni11 ;YY 77 q i,i7Dn;l ;lii;19 

~ y n 3 3 i i x ~  
.;13 :23 'YV' 
.l:lD 3ft;ll 
-115 :1I31 

.N"Y ;I;1x3x;N ~ Y  ;Y Y  "xi ;D :3 ;lWiNn l'ii;l~~113 ; ~ i  !Din 2x1 ' 
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7 x 3 ~13 71ni~1x1 v x n  71ni I0pv9 9 7 3 i ~ 38 ' 7 ~ i x i.;r7;ri9nilpnn inix 
nrinx inix 'ni5 D Y D Z ~.lvpnx xni5r in35 xyix-r xi1-r;r-r xnxw 
7 ~ 5Dnlii3i nn53n 1 7 3 7 1 ~5x iw '  53w m n  xi? ;15~n;rinx5 yix5 
D'XYI 15x1 " ~ 5 w i i ~  3 7 57x1 ;17nv757~3 In7np 17131 fn~-r3y i x ?  
1 1 7 5 ~  w-rpnil nlii, ni5iu ni59n;r 531 5wi;ri w7pn;r 7x5 nnli ix 
ilpn] i33w ni1ii3;r 53 5u ;r'Iiui xi> ~ 1 x 3 1xi;r w-rpn;r nlii3x n~w5 
nnx;r yti i w 9 q i - r ; r  i i i x ' l i  ;IT 5~ ~ 3 5xw;rL) w7 Y Y  .w-rpnx 
mrp ilny-tw i)fp~~i ~~w3iwm i9;mx5 1 ~ ~ 5niu-r;r ~ i i x  ~ ~ 3 1 3 1  
i15xpw ;rnx il7-r9 5x5 w9 53x .i19nY-r nxwnnn n7inix x7w;rjn 
7 3  3~~; l f iwv z5nnxi .n5iu 7-rin~ i19ni3in il-rnjw ;ram i r x i i  
Ipn 7 3  nnx3i 5f.1 ~ D P ~ K31 nxiwnn ;r5un5 niwix '7x1 nxiwn 
5 ~ 73i;r 'nxw ;rn nv7pn1i 125~7n , i ~ - r 3y i m  nwi-rp inx5 ywi;r9 
~ 7 1 1 353 'IYI.iniil5~ I3nw IK xrnw nnnn yix;r 5ui 5uan n9nwx 
D ~ L )  533 x i3  n-rxn 5u minw xi3 ;rfry 7x31 73 11ni~1x1 nlpn1117 

xi7 '77 '3 7x35 5x nixwzi DI~Z nY-r7iw i i t  7xni .;rnnx;r ni9p 
12x5 5x nixw;ri yix3 DI?;~ nu-rvi "~'n3~3 r7~i~i 134114.f131D~;I~X;I 
x5 ;rwn x5x yix5 zYin3 'nx KL) 'xnx ;rwn ?>;I 'X .yix5 ;rrinx 
x1~1;r-rYYX 72x1 ;rv-r+ 7nx x5-r ;rn 5~ xnw 3,;r9 ~ - r x17x-r 'ax 
ni)wx l6;1-r7nyx ;11ii33 inix in15 wv i  .IT+ 'nx 1x3 yix5 znnx 
.n'liyxw ninxw;r 53 5u ;r5iyi i n n 7 5  inin3 nxw 7 v ~ wm a  w x i  
iNr7In] !i nixx;r 7 5 i ~ w xi ~ ~ x i w3i;ri ~invhp 3i;rn D~VI 713ni 
nn3n 7 3  in5w i w x  tni7n;r In33 7n7xii tni n;r5 nni5 i17xi i175i-z 

5~ '?nixin z53p i19;l n~w5~I+Y ~ I Y ?73 ~3-r ix35y-ri7.nx53 ~ 7 7 5 ~  

5xiw' yixn xx 7 i 5 ; r  '79;r ;r7wx9i17xi xx i w x 3 i  ninni TIIX i17-r'> 

;IT 7 7 1 ~ixiip w i i m  ~ m 3 x  7 9 ~ ~n73i~ 1 xrnw 115 'nx 1 1 7 5 ~i x ~ i  
. D Y ~1135 tinil l ilnn i15xp i19-r7x;rv;rx5w winx D~I~~IYI 7nx 5331 
1 7 ~ 7 ~ i ~ - t 3nnD 171 n53p xi;ri ir5u xrin nx Dipn 5 x 1  nxw5 ir5u 
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v5nz 13-17x iz  1-11x ~ i nnxi .ti31 p i p  ~ 7 3 ~ 55 z3-1151-12173 zn7 ~ 

1-11 ~7 i -112  l * t ' ~ i ~ i  P ~ ~ R ; I W  ~ i z i  5~. i ~ n n  ~ i p n  z5yn5 w ~ i  
tarn .qniwn 1 7 5 ~-IDIYW nipnw 1175~ 7 1 ~ 5  .15n;l 77~3 I ; ~ T I  Y ~ W I ~  
w7w ;r5ya5 1175~ -1n1y;l P ~ ~ R ; ~313 p n w n  IIKi i ~  n3w5 i r 5 y  
II+YW wai in  i i ~  77 n ~ wnxwnw n3w ~ i z i  n2w5 . i~nuqin7w2 
Pipn 532 731 "yn5  15n5 ~ I + Y  . ~ 7 7 1 5 x z  n77nznnxi-13 i lWn i i x  x iz i  
i m z  i i x  n m x  x iz  7 ~w l i i nz  i i x  ' 9 7 7 i ~ 3 ~ 7 z 5 x  5 i175~+Y 

5 ~ 2~ 7 5 w z 5w7 13 5~ . i 2 t  i n i x ~  'Oy ,n~iwp2 13 iwpnnw z5un5 
i5x 5 ~ i  ~ i p n5w inYY3 Y W ~15x3 Y W ~nxi i n x i t n  K ~ Win13 
7172R Kip17 P77R7 1717 537 717~5 2 1 . ~ 7 ~ 3 ~ ; 171XD2 1Kl1 1XY71 lnK3 
553 z5i-rx nn5 .53z ~ i z  2315wnifiwzw 15n nV7n;lYY 537 2 2 . i ~ i ~  
II+YW ~ i z m  11vp1  m i  .ni i rp ww 53i3nY i2n5 7-13 nixi-~nz5 ~ i  

xi35 7 7 x  73 m - I n 5  zxi-rnn nixi-rn;r 53 553 

n7wxi3in+ .I+ ~ ~ i ~ i zX ~ Knp7i n7inD;1inD z5yn5 [ K ~ Ii7n i -1~2 
7 x 7  i7ni2wnn in7~ i z wn1xi-m 53 nxini  1 7 5 ~n 9 n ~ zinD 7i;r 
-1713 537 i ~ i v  i n ~ ni l ~  .;lniK ~ 7 ~ ~ 7 1  inxwnn K ~ Y ~ ~ W  5 ~ i  mizt3zi 
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Hebraic and Hellenic Conceptions 
of Wisdom in Sefer ha-Bahir 

Elliot R. Wolfson 
Hebrew and Judaic Studies, New York University 

Abstract This article explores the question of the Hebraic and Hellenic heritage 
in the Jewish Middle Ages by examining the portrait of wisdom in Sefer ha-Bahir, 
considered by scholars to be the first kabbalistic work to surface in twelfth-century 
Provence. In more specific terms, I investigate the interplay of two different de- 
pictions of wisdom in the Bahir against the complicated cultural composite of 
Hebraism and Hellenism: the mythically oriented characterizations of wisdom as a 
divine hypostasis and the philosophic characterization of wisdom as the demiurgi- 
cal Logos. In the bahiric text, the mythic/Hebraic element becomes entwined in 
philosophic/Hellenic discourse. Many of the scriptural interpretations in the Bahir 
related to the topic of wisdom reflect the conflation of the mythopoeic and the 
logocentric orientations. Rather than viewing the kabbalistic doctrine of wisdom 
as the internal, mythic antidote to the external, philosophical ideal, I propose to 
examine the more nuanced cultural mix that underlies the speculation on wisdom 
in the bahiric text. By reexamining this issue? then, we reopen the key question of 
the relationship of philosophy and mysticism in the period when kabbalistic literary 
creativity flourished. 

Scriptural Philosophy: Merging of Hebraism and Hellenism 

The tapestry of medieval Jewish intellectual history is woven from a 
variety of different threads. Beyond the mastery of scriptural and Rabbinic 

In preparing the re~ised version of this article, I greatly benefited from the comments and 
criticisms I received from David Stern on an earlier draft. I would also like to thank Brian 
hlcHale for his useful suggestions regarding some stylistic changes. 
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texts, the Jewish scholar in the High Middle Ages had to be well-versed 
in theological discourse, which in varying degrees had its roots in the phi- 
losophy of Antiquity. The decisive impact of Islamic culture on Jewish lit- 
eracy, particularly in the Iberian Peninsula, but to an extent in the Franco- 
German and Proven~al contexts as well,' greatly altered the perception of 
what constituted an educated Jew as the base of knowledge was expanded 
to include some of the philosophical classics of ancient Greece (principally 
the works of Plato and Aristotle), which had been rendered into Arabic 
and later Hebrew translations. The medieval Jewish philosopher, like his 
Muslim and Christian counterparts, sought to synthesize the scriptural 
heritage, on the one hand, and philosophical wisdom, on the other. The 
encounter of Hebraism and Hellenism yielded what Harry Wolfson called 
the "double doctrine of truth" (1973, 1: 583-61%)~ that is, the belief that 
there are two equally legitimate modes of expressing the single truth, the 
scriptural and the philosophical. The hermeneutical principle underlying 
this theory is predicted on the belief that the truth of Scripture is based on 
faith or revelation but is nevertheless self-evident and rationally demon- 
strable. Hence, if the claims of Scripture blatantly contradict the dictates 
of reason, it is necessary to recast those claims in light of what is accepted 
as logically true. The narrative formulation of truth characteristic of Scrip- 
ture was viewed as an alternative, but not contradictory, way of articulating 
the logical postulates of philosophy. Ultimately, there is one truth, but that 
truth can express itself in two ways. Furthermore, for the medieval Jewish 
philosopher, the faculty of reason itself was thought to be divine in nature 
and thus could not contradict what is found in the book of God's revelation. 

This view is the very foundation of the "scriptural philosophy" (in con- 
trast to "pagan Greek philosophy") that characterized the three revealed 
religions in the Middle Ages. Harry Wolfson employed this term to desig- 
nate the belief shared by the religious philosophers of the three monotheis- 
tic traditions regarding the symbiotic relationship of the two sources of 
truth, revelation and reason, an orientation that he traces back to Philo of 
Alexandria (1965: 1-26). Although Philo clearly recognized that the scrip- 
tural conception of God contrasts with that of the Greek philosophers, 

1. The impact of philosophy on Jewish thinkers was not limited to Europe, as is attested, for 
instance, in the pronounced influence of Maimonides on Yemenite Jews from the middle of 
the thirteenth century. See Langermann 1995, and the relevant scholarly literature that he 
cites in the notes that accompany his study. For the purposes of my own study I will concen- 
trate on the encounter of Hebraism and Hellenism on the European continent. All refer- 
ences to the BabylonianTalmud are from the Romm edition. All references to the Palestinian 
Talmud are from the Venice edition. All references to Sefer ha-Bahir are from the edition of 
Reuven Slargaliot (Jerusalem: hlosad ha-Rav Kook, 1978). All references to the zohar are 
from the 1960 edition of Reuven Margaliot, 3 vols (Jerusalem: Mosad ha-Rav Kook). 
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that revelation surpasses reason, and that philosophy itself is subordinate 
to Scripture, he was nevertheless committed to the belief that the con- 
tent of revelation cannot contradict philosophical truth. This commitment 
is exemplified in Philo7s allegorical hermeneutic, which is predicated on 
the assumption that philosophical wisdom is the handmaiden of Scrip- 
ture. The inner meaning of Scripture therefore accords with philosophical 
conceptions, and any problematic passage is to be interpreted in such a 
way that the potential conflict would be resolved (H. Wolfson 1947: 87- 
163). The intrusion of Greek philosophical ideas into Jewish thought in 
the Middle Ages resulted in the formation of a "religious philosophy" that 
sought to reconcile Judaism and Hellenism in a manner similar to Philo's 
own exegetical enterprise (H.  Wolfson 1973, 2: 127-28). 

A number of medieval Jewish philosophers applied this principle of ac- 
commodation, but none as boldly as Maimonides did. In a number of his 
writings, but perhaps nowhere more forthrightly than in his discussion of 
the problem of creation versus eternity in the Guide ofthe Perplexed, Mai- 
monides unabashedly draws the logical conclusion implied in this herme- 
neutic: If reason necessitated the notion of eternity, it would be incumbent 
on the philosophic exegete to interpret the biblical account of creation ac- 
cordingly. However we understand Maimonides' true position with respect 
to this major theological question; the fact is that he has provided an un- 
ambiguous statement regarding the subordination of Scripture to reason, 
as Spinoza correctly noted in his Theological-Political Treati~e.~ We may well 
grant the point made by Leo Strauss: The discussion of the creation of the 
world versus its eternity demonstrates that Maimonides affirmed "the in- 
feriority of the intellect in comparison with revelation" since he concludes 
that it is impossible for one to reach a definitive answer to this question 
by way of science (1995: gl), and hence scientific reasoning illustrates the 
possibility of revelation by setting its own limits (Strauss 1965: 160-61; see 
Green 1993: 84-85). Nevertheless, the fact remains that in this context 
Maimonides confirms the general hermeneutical principle to which he 
subscribes: The literal sense of Scripture must be interpreted figuratively 
if it contradicts a demonstrable philosophical or scientific truth, as in the 
case of biblical anthropomorphisms. 

Strauss perceptively notes that the attempt on the part of medieval ratio- 
nalists (in Judaism and Islam) to explain revelation philosophically, as well 

2. A vast amount of scholarly literature deals with the position of hlaimonides regarding 
the creation of the world. For a balanced sun7ey of this topic that re~iews many of the major 
scholarly discussions, see Fox 1990: 251-96. 
3. See Strauss 1965: 123, 148-50, 174-76; Polka 1992: 32-37, For a discussion of Strauss's de- 
fense of hlaimonides' hermeneutics against the critique of Spinoza, see Green 1993: 77-80, 
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as the political grounding of the act of philosophizing in the revealed law, 
are based ultimately on the affirmation of the "pre-philosophic premise of 
the fact of revelation" (1995: 81-82). Notwithstanding the reasonableness 
of this position, it still can be argued that the law stands under philosophy 
even though ostensibly philosophy is legitimated as a source of religious 
dogma because it is commanded by the law. To express the matter in 
somewhat different terms, it is not the inadequacy of human reason that 
necessitates revelation, but rather the rational character of revelation that 
renders philosophy legitimate.4 Strauss himself acknowledges that Spinoza 
may have underplayed the extent to which Maimonides' allegorical ori- 
entation was guided by a concern with Scripture, but he is quick to point 
out that this orientation is based on the supposition that the "original 
meaning of Scripture is apparently or in fact put aside in favor of philoso- 
phemes, i.e. doctrines totally alien to Scripture" (1965: 174). Indeed, even 
a thinker like Judah Halevi, who passionately opposed the philosophical 
interpretation of the prophetic-historical basis of Judaism and who drew 
a sharp contrast between the logical God of Aristotle and the empirical 
God of Abraham (H.  Wolfson 1977, 2: 120-60), would have acquiesced to 
the hermeneutical claim that nothing in Scripture can contradict reason, 
as may be gathered, for example, from his acceptance of the incorporeal 
and transcendent nature of God and the consequent need to explain bibli- 
cal anthropomorphism^.^ Revelation supersedes, but does not clash with, 
rational truth. It is appropriate to consider this hermeneutic as the key to 
the merging of Hebraism and Hellenism in the Middle Ages. 

The significance of the rationalist attempt to harmonize reason and 
revelation in the history of medieval Jewish thought is perhaps nowhere 
more apparent than in the resistance expressed by several prominent Ash- 
kenazi, Proven~al, and Spanish Talmudic scholars and/or pietists to the 
works of Maimonides in the course of the thirteenth century. Sensing 
that the integrity of the scriptural foundation of Judaism was potentially 
undermined by the adoption of the foreign wisdom of the Greeks, the 
antirationalists directed their attention to the condemnation of Maimoni- 

4. Here I take issue with the argument put forth by Strauss (1965: 156-60) that, according 
to hlaimonides, reason needs revelation because the latter alone can offer a solution to the 
ultimate questions posed by the former, especially concerning the human understanding 
of God. 
5 .  It is important to emphasize, however, that Halevi's approach is fundamentally different 
from the allegorical method adopted by the philosophers, for he accepts the literalness of 
the anthropomorphic images inasmuch as they may be attributed to the imaginal represen- 
tations of God in space and not to God in his essence. That is, the in~isible God appears in 
concrete, sensible images apprehended by the imagination in the moment of the theophanic 
experience. See E. Wolfson 1gg4a: 163-73; Silman 1995: 188, 226, 246-47,328-30. 
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des' philosophical interpretation, which led to the eventual burning of his 
Moreh +Net'ukhim (Guide to the Perplexed) in Montpellier in 1240 by the Chris- 
tian authori t ie~.~ The actual controversies that evolved in the thirteenth 
century around Maimonidean rationalism were, of course, more complex 
as the claims and counterclaims involved subtler perspectives on the vola- 
tile issue of the viability of appropriating the external science and wisdom 
of Hellenic origin. But, for the purposes of this study, it is valid to por- 
tray the debate in these stark (if somewhat undialectical) terms because 
there is no question that the basis for the Maimonidean controversy was 
the acceptance or rejection of Greek philosophy as a legitimate tool in 
the formulation of the theological and anthropological beliefs of Judaism. 
Solomon ibn Adret stated the point explicitly when he wrote in the ban of 
1305, which prohibited the study of works on physics and metaphysics (ex- 
cluding the treatises of Jewish philosophers) by anyone under the age of 
twenty-five, "Lest these sciences entice them and draw their hearts away 
from the Torah of Israel, which transcends the wisdom of the Greeks" 
(cited in Silver 1965: 41). What this leading medieval Rabbinic figure ex- 
pressed has been reiterated in a critical fashion by Strauss, who noted that 
Fraditionally the essential task assigned to the ~ e w  was to expound and 
follow the teachings of Torah. In a fundamental sense, then, being a Jew 
and being a philosopher are mutually exclusive: Jerusalem stands in dia- 
metric opposition to Athens.' One can be a perfectly competent Talmudist 
without philosophical training or disposition. From a sociological point of 
view, philosophy has always had a precarious role in the spiritual economy 
of Judaism (Strauss 1988: 19-20). 

Kabbalah and the Hebraic-Hellenic Encounter 

Another major domain of medieval Jewish thought, the trend in Jewish 
esotericism known as the theosophic Kabbalah, was beginning to evolve 
at precisely the time the Hebraism-Hellenism synthesis and its opposition 
took root among Jewish intellectuals in the European centers of Jewish 
learning. The main elements of this esoteric tradition include the imaging 
of God in terms of ten hypostatic powers (most frequently referred to as the 
s$rot), which are divided into a male-female polarity, and the theurgical 

6. See Silver 1965: 136-98; Septimus 1982: 61-103; Dan 1992-93. 
7. The  essentially foreign nature of philosophy in Judaism is underscored by the opening 
remark of Julius Guttmann in his comprehensive history of Jewish philosophy: "The Jewish 
people . . . received philosophy from outside sources, and the history of Jewish philoso- 
phy is a history of successive absorptions of foreign ideas which were then transformed and 
adapted according to specific Jewish points of view" (1964: 3). See Myers 1995: 101. 
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understanding of normative religious practice such that fulfillment of the 
traditional precepts increases the stature of the divine structure and, con- 
versely, failure to do so weakens it. Although it is very likely that the roots 
of Kabbalah lay in much older sources of both Jewish and non-Jewish 
provenance, it is clear that this multifaceted phenomenon crystallized in a 
systematic form only in the twelfth and thirteenth centuries, primarily in 
Provence and northern Spain. In great measure, this process of crystalli- 
zation can be explained as a response to the impact of the rationalist tra- 
dition on the Rabbinic elite during this time. This influence can be seen in 
both a negative and a positive way. Negatively, the Kabbalists provided an 
alternative hermeneutic and conceptual framework to that of the rational- 
ists. It is thus not a coincidence that some Kabbalists played an active and 
instrumental role in the Maimonidean controversy (see Graetz 1894: 522- 
45; Silver 1965: 162-98; Septimus 1982: 104-15). The tendency to draw a 
sharp line separating philosophy and Kabbalah, which is evident in the 
writings of some of the mystics themselves, is well attested in contempo- 
rary scholarship. Philosophical rationalism and kabbalistic mysticism are 
typically distinguished along the following binary lines: The former repre- 
sents the external, intrusive, and logocentric, whereas the latter represents 
the internal, native, and mythopoeic. From this perspective, the literary 
emergence of Kabbalah appears as a reaction to philosophy, not in the 
sense proposed by Heinrich Graetz, who maintained that the Kabbalah 
was an innovation to counteract the spread of Maimonidean rationalism 
(1894: 547-57), but in the sense that philosophical interpretations of eso- 
teric topics served as the historical catalyst that forced the Kabbalists to 
respond by composing treatises that established the true, internal sense of 
the mysteries of the tradition.' The response to what may be called the 
Hellenization of Jewish esotericism is evident especially in the thirteenth- 
century kabbalistic commentaries on the account of the chariot (macaseh 
merkavah) and on the account of the creation (macareh bere'shit), which must 
be seen as the Hebraic corrective of the philosophical approach to these 
topics adopted by Maimonides.' 

The influence of philosophy on Kabbalah, however, can be seen from 
a positive perspective.1° As one scholar mused, "What was the early Kab- 

8. On this matter, I am in agreement with the position of Moshe Idel. See following note. 
9. See Idel 1988: 252-53; 1990: 31-50; E.hblfson 1990-91: 182-83. Also relevant here is the 
theory of David Neumark that philosophy and Kabbalah represent hvo parallel disciplines 
that explain the content of the Rabbinic esoteric traditions of the account of creation and 
the account of the chariot ( l g j l :96). 
lo. A separate question is the appropriateness of the term phzlosop/y, in a somewhat less 
technical sense, to describe theosophic Kabbalah, as one finds, for example, in the title of 
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balah but a sophisticated philosophic mysticism in Hebraic dress?" (Silver 
1965: 163). Indeed, a distinctive feature of the Kabbalah consists of the 
obvious tendency on the part of Jewish mystics to clothe their insights and 
experiences in philosophical modes of discourse. The esoteric teachings of 
the Kabbalah merge in a dynamic, but not always harmonious, way with 
the philosophical currents that ran through the intellectual landscape of 
medieval European centers of Jewish communal life and learning. Even if 
one were to accept the opinion of Gershom Scholem that at the core of 
theosophic Kabbalah is a Gnostic orientation whose mythologizing char- 
acter is to be contrasted in an essential way with discursive rational phi- 
losophy (1954: 24-25, 32, 34-37; 1969: 88-89, 96-99, 119; 1987: 67; 1974: 
87-88, 115), there is little doubt, as Scholem himself readily admitted, that 
the mythic teachings of the Kabbalists are expressed philosophically, re- 
flecting in particular the language of Neoplatonism (1954: 166, 175, 203; 
1987: 221-22, 228, 316-20, 327-30, 363-64, 389).11 Beyond the issue of de- 
scription, however, I would add that the forms of experience are frequently 

Adolphe Franck's classic, La Kabbale ou la philosophie religielue des Hebreux, published in 1843, 
or in David Joel's ALfidrash ha-<ohart Die Religionsphilosophie des Sohar und ihr Verhaltnis zur all- 
gemeinen judischen Theologie, published in 1849 See Neumark 1971: 4 7  Idel detects in these 
scholars (as well as in Nachman Krochmal and Elijah Benamozegh) an echo of the "Renais- 
sance philosophization of Kabbalah," which pri~ileged the speculative over the practical 
or experiential (1988: 13-14) This same bias, writes Idel, is found to a degree among mod- 
ern scholars, including Scholem, for whom "Kabbalah is less a religious phenomenon using 
philosophical terminology in order to express idiosyncratic \iews than a philosophy remi- 
niscent of other brands of speculations, albeit expressed in strange terms." Leaving aside 
the important question regarding whether or n i t  "religious philosophy" as used by the 
nineteenth-century scholars implied a dichotomization of the speculative and the experien- 
tial. with respect to Scholem the issue is more complex. Consider: for example, Scholem's 
remark concerning the kabbalistic attitude toward prayer: "There is perhaps no clearer sign 
that Kabbalism is essentially a religious and not a speculative phenomenon" (1954: 33). 
Idel's portrayal of Scholem is, however, supported by other comments that he makes in his 
scholarly writings, which tend to emphasize the theoretical over the practical. For discus- 
sion of Scholem's somewhat equivocal attitude with regard to this question, see E. FVolfson 
1994a: 278- 79. 
11. It must also be noted that Scholem occasionally acknowledged the mystical element in 
medieval Jewish philosophical literature. Consider, for example, his description of prophecy 
as union with the active intellect both in Isma'ili thought and in the philosophy of hlaimoni- 
des as a form of unio nystica (1969: lo); see also 1954: 23-24: 1974: qq, 50-51). On the relation 
of philosophy and mysticism in Scholem's understanding of medieval Jewish thought. see 
Schweid 1985: 41-45, 117-32. The position of Scholem on this score has been more recently 
reaffirmed by Liebes 1993: 1, 4, although the author presents his view as a radical depart- 
ing from that of Scholem. In brief, Liebes argues that the mythical element did not erupt 
in the medieval Kabbalah, but rather it received therein a systematic formulation under 
the influence of philosophy, which led to a weakening and devaluation of the personal and 
~ i t a lnature of Jewish myth. Philosophical concepts, therefore, had an instrumental role in 
changing the shape of the myth. 



154 Poetics Today 19:1 

comprehensible only when the formative impact of philosophy on the mys- 
tics' way of being in the world is taken into account. Experiences of God, 
self, and cosmos, attested in medieval kabbalistic sources, were consistently 
and recurringly mediated by philosophical concept^.'^ Indeed, I would go 
so far as to suggest that within the lifeworld of the Kabbalists in Provence 
and northern Spain no radical differentiation between mythos and Logos 
exists. To be sure, the expression of truth in narrative form is not treated as 
equivalent to the expression of truth in logically deduced propositions. My 
point is, however, that even in the case of Kabbalists such as Nahmanides, 
who explicitly deny the validity of reason as a tool to ascertain esoteric wis- 
dom, the nature of the theosophic structures and the experiences thereof 
were conditioned by philosophical conceptions and assumptions based on 
rational and scientific principles accepted by intellectuals of the medieval 
period. It is one thing to deny rhetorically the appropriateness of reason, 
but it is quite another to ignore the ontological and epistemological as- 
sumptions that shape one's mode of being in the world. 

The historical/textual influences of philosophical sources on medieval 
Kabbalah have been previously discussed in scholarly literature, but there 
has been little examination of ihese influences in terms of the larger ques- 
tion of the Hebraic and Hellenic heritage in the Jewish Middle Ages. No 
sustained attempt has been made to study the complex and composite 
nature of these different cultural matrices as they intersect and interact in 
kabbalistic literature. In this essay, I explore this question by examining 
the portrait of hokhmah in Sefer ha-Bahir, considered by scholars to be the 
first kabbalistic work that surfaced in twelfth-century Provence.13 The cen- 
trality of the figure of wisdom in the theosophy formulated in the Bahir and 
expanded in much greater detail in subsequent kabbalistic texts justifies the 
use of the phrase "sophianic mysticism" l4 to characterize this major current 
of Jewish esotericism. In more specific terms, I investigate the interplay 
of two different depictions of hokhmah in the Bahir against the complicated 
cultural composite of Hebraism and Hellenism: the mythically oriented 
characterizations of hokhmah as a divine hypostasis and the philosophic 
characterization of wisdom as the demiurgical Logos. The first of these 

12. A good example of this is the experience of decequt. conjunction with the divine, which 

involved communion or union. The kabbalistic understanding of decequt clearly betrayed the 

influence of philosophical sources. See Idel 1988: 42-49. 

13, For a list of relevant scholarly discussions regarding the literary provenance of the Bahir, 

see E. Wolfson 1995a: 187-88 nn. 1-2. See also Abrams 1994: 1-54, and the comprehensive 

bibliography on 293-336, 

14, I have borrowed the expression from Versluis 1994: 157. Note Scholem's use of the phrase 

"mysticism of the Sophia" to refer to the doctrine of hokhmah in the Bahir (1987: 88). 
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depictions falls under the rubric of Hebraism in contrast to the second, 
which falls under the rubric of Hellenism. By applying the term Hebra- 
ism to the mythic representations of hokhmah, I am deliberately eschewing 
Scholem's theory regarding the Gnostic origin of the bahiric images of 
Sophia (Scholem 1987: 91-97; 1991: 162-70). In particular, Scholem related 
the twofold hokhmah either explicitly mentioned or alluded to in the Bahir to 
the double doctrine of Sophia in Valentinian Gno~ticism.'~ I do not wish to 
debate the merit of describing medieval Kabbalah in terms of the syncre- 
tistic Gnosticism of late antiquity. Let me point out, however, that Scholem 
himself equivocated on this issue and at times intimated that the Gnostic 
motifs that made their way into the Bahir and later kabbalistic composi- 
tions may have originated in an internal Jewish tradition parallel to the 
classical systems of Gnosticism, which he even calls on occasion "theo- 
sophic aggadah" (Scholem 1987: 91, 234; 1991: 158). Interestingly enough, 
in one context, Scholem argued that the feminine images of the Shekhinah 
and the identification of the latter with Torah/wisdom either "were taken 
from the legacy of Gnostic speculation" or "they took shape in course of the 
creative reflection of anonymous Jewish God-seekers of the twelfth century 
upon the meaning of the images of their own tradition" (1991: 170-71).'~ 

With respect to the question of the provenance of the mythopoeic image 
of wisdom in the Bahir, I adopt a functionalist as opposed to an historicist 
perspective. That is, I am not concerned with tracing the historical ori- 
gins of the concept since it may be well-nigh impossible to establish this 
fact with any certainty. I am concerned with the way that the term func- 
tions in the given intellectual environment, which is reflected in a specific 
literary context. From that perspective the mythical portrayal of hokhmah 
in the Bahir should be classified as Hebraic. Even in its most extreme and 
explicitly transgressive form, which is discussed in more detail below, the 
dual depiction of hokhmah as the father and daughter must be perceived as 
an exegetical and homiletical elaboration of the ancient Jewish teaching 
regarding wisdom/Torah. In the late Second Temple and early Rabbinic 
periods, it can be argued, the identification of Torah as hokhmah most likely 

15. Briefly. this doctrine is predicated on the idea that the last o f  the divine potencies or 
Aeons, Sophia. has rwo manifestations, one connected to the Pleroma or the divine pneu- 
matic realm o f  light and one that descends as a result o f  a crisis (related to Sophia's genera- 
tive activity without her male consort) into the material world o f  darkness from which she 
must be liberated and restored to her source. See Jonas 1963: 181-97; Good 1987: xiv-xv, 
16-17, 76-78. 
16. T h e  situation is rendered even more complex by the fact that the Valentinian doctrine 
o f  Sophia itself may have been derived from Jewish Wisdom literature. See &lacRae 1970 
and Rudolph 1980. 
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reflected a merging of the Hebraic notion of wisdom, itself perhaps betray- 
ing some influence of the Hellenistic concept of Sophia, and the doctrine 
of the Logos derived from Stoic philosophy." By the Middle Ages, how- 
ever, this idea is so fully assimilated in Jewish sources that its mark of iden- 
tification is Hebraic with all traces of Hellenism obscured. Surely, for the 
medieval Kabbalists there is no question of appropriating a "foreign" con- 
cept when they developed the aggadic notion that Torah is God's wisdom. 

By contrast, the cosmological conception of wisdom as the demiurgical 
Logos is more aligned with the Hellenic orientation expressed in medieval 
Jewish philosophic sources, especially of a Neoplatonic orientation, whose 
terminological and conceptual influence is certainly detectable in the final 
redactional strata of the Bahir. In the bahiric text, the mythic/Hebraic ele- 
ment has thus become entwined in philosophic/Hellenic discourse. Even 
though the philosophical depiction of hokhmah is not fully developed in 
the Bahir, it is misleading to conclude that the ideas expressed in this 
document are "far removed . . . from the philosophic conceptions that 
prevailed in the Middle Ages" (Scholem 1987: 67). O n  the contrary, many 
of the scriptural interpretations in the Bahir related to the topic of hokhmah 
reflect the conflation of the mythopoeic and the logocentric orientations. 
Rather than viewing the kabbalistic doctrine of hokhmah as just the inter- 
nal, mythic (or what Scholem would have called Gnostic) antidote to the 
external, philosophical ideal, it is also important to appreciate the more 
nuanced cultural mix that underlies the speculation on wisdom in the 
bahiric text. By reexamining this issue, then, we open the key question of 
the relationship of philosophy and mysticism in the period when kabbal- 
istic literary creativity flourished. The particular analysis of the motif of 
hokhmah provides a window through which to view the central question of 
the impact of Hebraism and Hellenism on this seminal chapter of medi- 
eval Jewish literary and religious culture. 

Secrecy of the Gift: Mythopoeic Depiction of Wisdom/Torah/Shekhinah 

The most prevalent mythical description of wisdom that occurs in the 
Bahir is that of the feminine persona that complements the masculine. 
In line with classical Rabbinic texts, the bahiric author identifies Torah 
and hokhmah, which he further associates with the Shekhinah, the femi- 
nine hypostasis of the divine pleroma, also characterized as the wellspring 
(berekhah) of God's blessing (berakhah) (Sefer ha-Bahir secs. 3, 54-55, 63-65, 

17. For a list o f  some o f  the relevant scholarly discussions o f  the identification o f  Torah and 
hokhmah, see E.  Mblfson 1995b: 123-24 n.  1. 
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77-78, 105).18 The structure underlying this myth is expressed frequently 
in the Bahir in terms of the symbolic triad of father, daughter, and son (in 
some passages the latter is identified as Solomon).lg In a primeval state, 
the daughter is integrated fully in the father, together constituting the an- 
drogynous form of divine wisdom, but in a secondary stage the daughter 
splits off from the father. In order to restore the original unity, the daugh- 
ter is given to the son, for she can no longer be united with the father.20 The 
dynamic of the mythic structure is particularly transparent in the following 
passage, which appears early on in the text: "There is no beginning (re'shit) 
except for wisdom (hokhmah), as it says, 'The beginning of wisdom is the 
fear of the Lord' (Psalm 111:lo), and there is no wisdom except for bless- 
ing, as it says:' the Lord blessed Solomon, and it is written, 'The Lord had 
given wisdom to Solomon' (I Kings 5: 26).This may be compared to a king 

18. See Scholem 1987: 70, 92; Stern 1991: 221: E. Wolfson 1995b: 11-12. In Sefer ha-Bahir, 
sec. 142. which is part of the section in which the ten divine sayings are delineated, wisdom 
is identified as the second of these hypostases. 
19. The relationship of the father and the daughter. the upper and lower wisdom, is a re- 
peated theme in later kabbalistic literature. especially prominent in the zoharic corpus. Of 
the many passages that could have been cited. I mention only one from zohar I: 156b (Sitre 
%ah) for it clearly draws on the language of the Bahtr: "The desire of the father is constantly 
towards his daughter. for the daughter, his beloved. is always near him since she is the only 
daughter amongst the six sons." An even more striking repetition of the structure underlying 
the bahiric myth is found in Tzqyune zohar, "\\'hen [Solomon] ascended in his kingship, it said 
concerning him, 'Solomon's wisdom was greater [than the wisdom of all the Kedemites and 
than all the wisdom of the Egyptians]' (1 Kings j :  lo). It increased until it reached that place 
whence it was taken, the lace bf the supernal wisdom. for he is the wisdom in the beginning 
and she is the wisdom in the end" (Llargaliot 1978: sec. 64, gjbj. Cf. ibid.. sec. 21,44b. where 
the elevation of the Shekhinah to the supernalyodor hokhmah, which is designated as the father, 
is related exegetically to the verse, "The Lord founded the earth by wisdom (Proverbs 3: 19)" 
20. The relationship of the father and daughter is also expressed in the theosophic rework- 
ing of the aggadic motif (Babylonian Talmud, Baba Batra 16b) regarding the daughter given 
to Abraham in Sefer ha-Bahir, sec. 78. See Scholem 1987: 87-88; 1991: 168. Consider also the 
parabolic reference to the signs (simanim) of the king and of his daughter in Sefer ha-Bahir 
sec. 93, and the parable in sec. 156 about the prince who hides the riches of his father's 
house in the inner chamber where his bride is hidden. In that context. the phallic potency 
is identified with the east, which stores its semen in the feminine west. On  the occultation 
of the feminine in order to protect her from Satan, compare the parable of the king and his 
daughter in sec. 162. The restoration of the original unity of the feminine in the masculine 
is also implied in the symbol of the crown ascending to the head In sec. gi. (Compare also 
the depiction of the precious pearl, which served as a crown, in sec. 72.) The use of this 
image to depict the masculine transformation of the feminine became a standard motif in 
subsequent kabbalistic literature. See E. Wolfson igg4a: 2 j j  n. 14, 362 n. 123, 363; ~ g g j b :  
116-20, 231-32 n. 198. I have also explored this symbolism in the writings of Haside Ashke- 
naz in the concluding part of "Sacred Space and Mental Iconography: Imago Templi and 
Contemplation in Rhineland Jewish Pietism," to appear in thefestschrgft for Baruch Levine. 
21. AS various commentators have pointed out, what immediately follows is not a direct 
citation of a biblical verse. See Scholem 1923: 6 n. 2; Sefer ha-Bahtr. sec. 3 n. 6. 
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who gave his daughter in marriage to his son, and he gave her to him as a 
gift? and he said to him: 'Do with her as you wish' " (Sefer ha-Bahir, sec. 3). 

Wisdom is thus compared parabolically to the gift bestowed by the king 
upon his son. But what in the nature of this bestowal of wisdom necessi- 
tates its being characterized as the giving of a gift? The clue is provided 
in the concluding remark: "Do with her as you wish." To appreciate the 
intent of this comment, it would be useful to recall Jacques Derrida's re- 
flection on the nature of the gift as that which opens the circle of economy, 
the circular exchange of goods, so as to defy reciprocity or symmetry, for 
"the given of the gift (that which one gives, that which is given, the gift as 
given thing or as act of donation) must not come back to the giving (let us 
not already say to the subject, to the donor). It must not circulate, it must 
not be exchanged, it must not in any case be exhausted, as a gift, by the 
process of exchange, by the movement of circulation of the circle in the 
form of return to the point of departure. . . . It is perhaps in this sense that 
the gift is the impossible" (1992: 7). 

Derrida's account of the gift can be well applied to the bahiric context. 
The prince is given the princess as a gift by the king, which signifies that 
the act of giving is not a symmetrical relation: Nothing the son does can 
reciprocate the action of the father, for there is no exchange of gifts, no 
reciprocal giving and taking. Moreover, the son who receives the daughter 
as gift cannot donate this gift to another; the daughter belongs exclusively 
to the son to whom she has been given as a gift. Finally, in the absence of 
reciprocity, the recipient of the gift assumes complete control and mastery 
over that which is given; in the act of giving, the donor relinguishes all 
claims of ownership and possession with respect to the gift. In the bahiric 
passage, the power of entitlement is of a decidedly sexual nature-thus, 
the prince is instructed by his father to do as he pleases with the princess. 
Indeed, the symbolic import of the parable blatantly contradicts the nor- 
mative strictures of biblical law, for the taboo of siblings mating (Leviticus 
18:g) is undermined by the relationship that is described between the son 
and the daughter of the king. The secret alluded to here, which later Kab- 
balists relate to the mystery of illicit sexual relations (sitre 'arayot) mentioned 
in the Babylonian Talmud (Hagigah ~ b ) ,  is that the sexual prohibitions 
necessary to preserve the fabric of human society can be transgressed in a 
symbolic manner in the divine realm (see Stern 1991: 222). In that sense, 
the gift of wisdom is truly the impossible, that which defies the limits of 

22. Here I follow the reading in ms. Munich: Bayerische Staatsbibliothek 209, folio 2b 
(reproduced in Abrams 1994: 118). bematanah. "as a gift," rather than the reading in other 
versions, including the edition of Margaliot, behatunah. "in the wedding." 
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temporal possibility. The only time of the gift, therefore, is the present, 
the paradoxical instant that is an effraction in the circularity of time, the 
repetitious pattern of the natural cycle (Derrida 1992: 9). 

The transgressive element discloses the essential nexus of gift and se- 
crecy. Again, Derrida's language is helpful, for he notes that the paradox 
of the gift (revealed in the thought of Jan Patocka) is such that it is always 
"the gift of something that remains inaccessible, unpresentable, and as a 
consequence secret. . . . The gift is the secret itself, if the secret itselfcan be 
told. Secrecy is the last word of the gift which is the last word of the secret" 
(Derrida 1995: 29-30) The very essence of the gift is linked to secrecy, for 
if the nature of the gift is revealed to the one who is to receive the gift, then 
the giving of the gift is annulled. To apply this insight to the specific con- 
text of the Bahir, the giving of the daughter to the son as a gift on the part 
of the father is the secret of the emanation of divine wisdom. The trans- 
gressive nature of the gift precludes the disclosure of the secret. Mystical 
gnosis, therefore, is predicated on the attribution of an incestuous relation- 
ship to God: What is sexually forbidden in the human domain can alone 
symbolically express the mythic truth of the hieros gamos in the divine.23 

The giving of the gift entails the intentional transgression of a sexual 
norm, implied as well in the following passage: 

What is his heart (libbo)? He said to him: If Ben Zoma is on the outside,24 then 
you are with him! The heart (lec) refers to the thirty-two 25 and they are hidden, 
and by means of them the world was created.26 What are the thirty-two? He 
said to him: The thirty-two paths. This may be compared to a king who was 
in the innermost of his chambers. The number of chambers was thirty-two and 
each chamber had a path. Is it fitting for this king to gather everything into his 
chambers by way of his paths? You would say: No! Is it fitting for him to reveal 
his pearls, treasures, precious things, and gems? You would say: No! What did 
he do? He touched the princess and comprised all the paths in her and in her 
garments. The one who wants to enter should look here. She was married to 
the king and she was also given to him as a gift. On account of his love for her, 
he sometimes calls her "my sister," for they are from one place, and sometimes 
he calls her "my daughter," for she is his daughter, and sometimes he calls her 
"my mother." (Sefer ha-Bahir, sec. 63)27 

23. I owe the formulation of this insight regarding the symbolic meaning of incest to Neu- 
mann 1954: 16-17. 
24.Based on the statement in Babylonian Talmud, Hagigah 15a. 

2j. That is. the numerical value of the consonants of the word leu equals thirty-two. lamed 

(30j and bet (2). 

26. Sefer Ye:irah 1: I. 
27. I have corrected the text according to ms. Munich. Bayerische Staatsbibliothek 209, 
folio 18a (reproduced in Abrams 1994: 140j. See Scholem 1987: 168-69; 1991: 162-63. 
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The heart of God, associated in other bahiric passages with the femi- 
nine:' is related specifically to the thirty-two paths of wisdom mentioned 
at the beginning of Sefer %sirah. What is most significant to note in this 
text is the intricate use of gender symbols to convey the process of ema- 
nation of the feminine potency from the masculine. Again, we see that, in 
open contradiction to the normative sexual taboo, the king "touches" his 
own daughter, an obvious euphemism for sexual intercourse, and thereby 
comprises the thirty-two paths within her.29 The incestuous relationship is 
conveyed as well by the image of the daughter being given to the king as 
a gift, which is contrasted with the image of her being married to him. It 
is likely, moreover, that the paths contained within the feminine potency 
are related to the phallus.30 Ontologically, the being of the female is con- 
stituted by the phallic energies derived from the male; indeed, the female 
comprises within herself the thirty-two paths of the masculine wisdom. 
Finally, based on an earlier midrashic pericope, the love relationship be- 
tween the king and the princess is construed in terms of three feminine 
images: sister, daughter, and mother.31 The image of sister, the reader is 
told explicitly, indicates that the two derive from the same source and the 
image of daughter suggests that the female comes from the male. The 
image of mother at first blush would seem to signify that in some sense 
the male comes from or is sustained by the female. Upon closer examina- 
tion, however, it becomes clear that even the image of the mother does 
not challenge the ontic dependency of the female on the male, for in fact 
the three feminine images depict different levels or kinds of love that the 

28. Sefer ha-Bahir, secs. 97.98 (in that context the heart of the tree is identified as the citron, 
for it comprises the thirty-two paths of mysterious \visdomj, 106, 134 (in that context the 
heart is identified as the glory, based on the numerical equivalence of leu and kacod). See 
Scholem 1987: 92; 1991: 162. 
29. In light of this obvious sexual innuendo, I cannot agree with Scholem's observation that 
in the Bahir the "explicitly sexual sphere of female symbolism is here quite clearly and visibly 
rejected" (1991: 163j. Scholem notes one exception. a passage that refers to the feminine as 
the matron of the king (see sec. 1311,but he neglects to note tine sexual aspects of other femi- 
nine images, including most significantly the relationship of the father and the daughter. In- 
cest is also implied in the parable in sec. 181. which explains the sexual praxis related to the 
Sabbath: The king invites his sons to join him in rejoicing on the day of his joy with his bride. 
30. Compare the parable of king's garden with thirty-two paths in sec. 92. The phallic 
connotation of the paths is suggested by the statement that the king utters to the guard 
appointed over the paths: "Guard them and traverse them each day, and at any time that 
you tread through them peace will be upon you." I assume that "peace" (shalom) also has 
a phallic connotation in this context as it does elsewhere in the Bahir and other kabbalistic 
writings. See below. note 42. On the notion of the thirty-two paths and the forms that guard 
them. see also Sefer ha-Bahir. sec. 98. 
31. See Pesiqta de-Rau Kahana (hlandelbaum 1962: 1: 3, 7); Shir ha-Shirim Rabbah 3121; Shemot 
Rabbah jz :  j ;  Bemidbar Rabbah 12:8: .2rlidrash Tanhuma; Pequde. sec. 8, 133 (Buber 1946). 
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king has for the princess, as may be deduced from the midrashic tradition 
that served as the basis for this remark. The original parable, linked exe- 
getically to the verse "0maidens 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" (Song of Songs 3: ii), is offered as a way of delineating 
three levels of God's love for Israel, the highest one being that of the love 
of the son for the mother. Clearly, the intent here is not to imply that Israel 
is the mother of God, but only that God can love Israel even as a son loves 
his mother. The same explanation should be applied to the bahiric text, 
although the referents in that context are the king and the princes^.^' 

The imagery of incest between father and daughter is employed ex- 
plicitly in another passage. In this context, the divine attributes of mercy 
and judgment are referred to respectively as silver (kesef) and gold (zahav), 
based on the verse, "Silver is Mine and gold is Mine-says the Lord of 
Hosts" (Haggai, 2 : 8 ) . Focusing on the word zahav, the reader is told that 
the attribute of judgment is called by this name because it is said to com- 
prise three attributes signified by the three letters that make up the word 
zahav, the masculine (zakhar) symbolized by the zqin, the feminine or the 
soul (neshamah) symbolized by the letter he' (since there are five names for 
the and the letter he' has the numerical value of five), and the foun- 
dation (qiyyum) of the other two designated by the bet (since the numerical 
value of this letter is two and the foundation is the attribute that unites the 
male and the female) (Sefer ha-Bahir, sec. 53. See Scholem 1991: 165-66). 
The function of the bet is further elucidated by the following parable: 

This may be compared to a king who had a good, pleasant, beautiful, and per- 
fect daughter, and he married her to a prince. He clothed her, crowned her, 
adorned her, and gave her to him for a lot of money. Is it possible for the king 
to sit outside his house? You would say: No! Is it possible for him to sit all day 
with her constantly? You would say: No! What does he do? He places a win- 
dow between himself and her, and whenever the daughter needs her father or 
the father the daughter, they join together through the window, as it is written, 
"The royal princess, her dress embroidered with golden mountings, is led in- 
side to the king" (Psalm 45: 14-15). (Sefer ha-Bahir, sec. 54).34 

32. Elsewhere in the Bahir (sec. 105) the mother is depicted as the source o f  the seven hypos- 
tases, which are rendered symbolically as the seven sons or the seven days o f  creation. See 
also the parabolic use o f  the symbol o f  mother to characterize the divine glory in sec. 131. It 
is not uncommon in the mythic imagination for the mother and daughter to be identified as 
one persona. See the discussion o f  the identification o f  Demeter and Kore in the Eleusian 
mysteries in Neumann 1963: 142, 197, 305-9, 332, and Kerenyi 1967: 32-33, 130. 
33. T h e  five names are neshamah, ruah, hqyah,gehidah. and ngesh. C f . Bereshit Rabba (Albeck 
and Theodor 1965: 14: 9, 132). 
34. T h e  bahiric passage is based on a midrashic parable in Shemot Rabbah 33: 1. See Scholem 
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which is with him in his chamber and in his midst to execute justice. M'hat is 
[the meaning of] "to execute justice?" Whenever a person executes justice, the 
wisdom of God is in his midst, to assist him and to draw him near. If not, it 
keeps him at a distance and even punishes him, as it is written, "I, for my part, 
will discipline you" (Leviticus 26:28). (Sefer ha-Bahir, secs. 64-65) 

The nature of the gift is explicated in this passage by the contrast that is 
made between betrothal and the giving of the gift. Wisdom, which is iden- 
tified as the hypostatic daughter of God, is already married, but she can 
still be given as a gift to Solomon. Reflecting on this remark, Scholem sur- 
mised that since wisdom is already married in the upper spheres, she was 
offered as a gift to Solomon in the terrestrial world (1987: g~?) .~ '  I would 
add that this bestowal can take place because of the ontic resemblance be- 
tween Solomon and God, a resemblance that is depicted in terms of the 
image of Solomon bearing the name of God. The meaning of this remark 
can be decoded only in light of two Talmudic traditions: First, the name of 
God is "peace" (shalom) (Babylonian Talmud, Shabbat lob, Sanhedrin 55b), 
and, second, the etymology of Solomon (in Hebrew: shelomo) mentioned 
in Song of Songs is melekh sheha-shalom shelo, "the king to whom peace be- 
longs" (Babylonian Talmud, Shavucot 35b) The more specific theosophic 
connotation is related to the fact that in a number of bahiric passages the 
word shalom functions as a technical term to designate the attribute of God 
that corresponds to the phallus (Sefer ha-Bahir, secs. 11, 59, 75, 92). This 
is certainly the import of the statement that the name of Solomon is like 
the name of the glory. We may deduce from this passage that the techni- 
cal term for the divine glory, kauod, itself has a phallic c~nno ta t ion .~~  Now 
we can better understand the comment concerning the fact that hokhmah 
was already married and thus had to be given to Solomon as a gift. This 
does not imply, as Scholem explained, that hokhmah is married to the di- 
vine potency in the upper sphere and therefore must be given to Solomon 
as a gift in the terrestrial realm. On the contrary, the feminine wisdom 
is given as a gift to Solomon precisely because he symbolically represents 
the masculine potency of the divine.39 

The interpretation of kauod I have offered is supported by a series of 
passages wherein the nature of the divine glory is explicated in detail: 

37. Scholem's interpretation is accepted by Stern (1991: 222;. 
38. Compare the use of the term kazod in Sefer ha-Bahzr sec. 50, analyzed in E. Wolfson 
igg5a: 209 n. 85. 
39. I thus take issue with Scholem's remark that the Solomon to whom Sophia is given as 
a gift is "the Solomon of history and not a symbolic Solomon" iScholem 1987: 92). In fact, 
the bahiric parable (in both secs. 3 and 65) makes little sense if one does not appreciate the 
symbolic character of Solomon. 
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M'hat is [the meaning of] "and His glory filled all the earth" (Isaiah 6:3)? The 
earth that was created on the first day, which is above corresponding to the land 
of Israel, was filled from the glory of the Lord. And what is it? Wisdom, as it is 
written, "The wise shall obtain glory" (Proverbs 3:35), and it says, "Blessed is 
the glory of the Lord from his place" (Ezekiel 3: 12). 

And what is the glory of the Lord? This may be compared to a king who had 
the queen in his room and all his troops delighted40 in her, and she had sons 
who came every day to greet the king and to bless him. They said to him: Our 
mother, where is she? He said to them: You cannot see her now. They said: 
Blessed is she in whatever place she is. 

Why is it written "from his place"? On account of the fact that there is no one 
who knows his place (Babylonian Talmud, Hagigah 13b). This may be compared 
to a daughter of a king who came from afar and they did not know whence she 
came. When they saw that she was a woman of valor, beautiful and worthy in 
all her deeds, they said: This one certainly was taken from the side of light, for 
her deeds illumine the world. They asked her: From where are you? She said: 
From my place. They said: If so, the men of your place are great. Blessed are 
you and blessed is your place. 

Is this glory of the Lord not one of his hosts? And is it not inferior? M'hy, then, 
do they bless it? To what may this be compared? To a man who has a beautiful 
garden, and outside the garden and close to it there is a beautiful field.41 . . . At 
the beginning he irrigated his garden and the water went all over the garden 
but not upon that field that is not connected, even though everything is one. 
Therefore he opened a place for it and irrigated it separately. (Sefeerha-Bahir, 
secs. 130-33)42 

The opening exegesis of Isaiah 6: 3 allows the author of the bahiric text 
to express the idea that the feminine potency, symbolized by the supernal 
earth that corresponds to the land of Israel, is filled with the masculine 
glory of the L ~ r d . ' ~  In the continuation of the text, however, there is an ap- 
parent gender reversal: The glory is compared parabolically to the matron 

40. The Hebrew translated as "delighted" is mishtahsha'in. On the sexual connotation of 
this and related words, see E. bi'olfson 19g5b: 70-71: and further references to both primary 
and secondary sources given on 190-92 nn. 175-80. Compare the use of this term in Sefer 
ha-Bahir, sec. 5. 
41. On  the feminine aspect of the field: with a decidedly sexual component connected to 
the motif of waking, compare Sefer ha-Bahir, sec. 62. See Scholem 1991: 162. On  the image 
of the field as a metaphor for the feminine in classical Greek writings, see duBois 1988: 39- 
64. See also O'Flaherty 1980: 29-30. 
42. For discussion of this passage in light of Gnostic symbolism, see Scholem 1991: 166-67. 
43. Cf. Sefer ha-Bahir, secs. 95-96. In that context, the feminine potency is associated with 
the following images: the earth that is hewn from heaven, the throne of glory, the precious 
stone, the sea of wisdom, and the blue thread in the ritual fringed garment. 
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of the king who is hidden from her children. The feminized portrayal of 
the glory is enhanced by the second parable wherein the glory is com- 
pared to the princess who is exiled from the world of light and inhabits this 
world of darkness that she illumines (see Scholem 1987: 94-96; 1991: 166- 
67). Notwithstanding the overtly feminine images of the glory as matron, 
mother, and daughter, the ontological status of the glory is such that it is 
both masculine and feminine because the latter is ultimately derived from 
and dependent on the former. The point is underscored in the final sec- 
tion, in which the glory is compared to a field: Just as the field is unified 
with yet separate from the garden, so the feminine potency of the divine 
is distinct from yet unified with the other masculine potencies. The same 
symbolic structure is expressed in different imagery in another bahiric pas- 
sage, which is an exposition of the esoteric significance of the letter dalet: 
"The students [of Rabbi Amorai] asked him: What is the dalet? He said to 
them: To what may this be compared? To ten kings who were in one place 
and all of them were wealthy. One of them was wealthy, but not like the 
rest of them. Even though his wealth was great, he is called poor (dal) in 
relation to the wealthy ones" (Sefer ha-Bahir, sec. 27). By an obvious play 
on the words dalet and dal, the fourth letter of the Hebrew alphabet comes 
to symbolize the divine gradation that is impoverished. In this context, the 
impoverished gradatioi is not distinguished in terms of gender from the 
other potencies that are depicted parabolically as kings. However, in sub- 
sequent kabbalistic literature, in some cases based on this very passage, 
the impoverished one, symbolized by the dalet, is associated more explic- 
itly with the feminine Shekhinah. The state of poverty is linked essentially 
to the character of femininity, for the female is portrayed in kabbalistic lit- 
erature as that which has nothing of her own but only what she receives 
from the beneficent male. The feminine quality of the dalet is implicit in 
the Bahir itself (secs. 28, 36), for there is something distinctive about the 
potency symbolized by that letter inasmuch as it is both wealthy like the 
other potencies and poor in relation to them. Structurally, this parallels 
the image of the field that is connected to yet separate from the garden. The 
ontic condition of the feminine is that she is a weakened or inferior male.44 

It may be concluded that, according to the myth proffered in the bahiric 
text, the upper wisdom is valorized as male and the lower wisdom as 
female, but even the latter is ultimately masculine. The point is epitomized 
in the parable of the seven sons of the king: 

44. Scholem suggests that the twofold description of the one king who is wealthy but poor 
signifies the active and passive elements in the Shekhinah (1991: 165: Although my formula- 
tion differs from that of Scholem, in substance my position resonates with his. 
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He sat and expounded for them, "There is the Shekhinah below as there is a 
Shekhinah above."45 And what is this Shekhinah? I would say that it is the light 
that emanates from the first light, which is wisdom. This one, too, encompasses 
everything, as it says, "all the earth is filled with his glory" (Isaiah 6: 3).What is 
its function here? To what may be this compared? To a king who has seven sons 
and he placed each and every one in his place. He said to them: Sit one atop the 
other! The lowest one said: I will not sit below and I will not be far from you! He 
said to them: Behold, I will rotate and I will see you all day. This is the meaning 
of "all the earth is filled with his glory." Why is he amongst them? In order to 
establish and to sustain them. (Sefer ha-Bahir, sec. 171; see Scholem 1991:173) 

As we have seen, the lower Shekhinah, the light that emanates from the 
first light or wisdom, the upper Shekhinah, is often described in feminine 
images. Here, however, the lower Shekhinah is treated parabolically as one 
of the seven sons of the king. The ontic containment of the feminine in the 
masculine is reinforced in the continuation of this passage. The seven sons 
are related to the "seven holy forms," which are the seven limbs that make 
up the divine image with which Adam was created. The limbs are delin- 
eated as follows: two thighs, two hands, the phallus, and the head. The 
seventh is found in the woman who was constructed from the side (or rib) 
of the man (Sefer ha-Bahir, sec. 172; see E. Wolfson 1994b: 171). 

The primordial androgyny is further illustrated by a second parable in 
the same context: "To what may this be compared? To a king who de- 
cided to plant in his garden nine male trees, and all of them were to be 
palm-trees. He said: If all of them will be of the same species, they will not 
be able to exist. What did he do? He planted a citron-tree ('etrog) amongst 
them, and it is one of the nine that arose in his mind to be male, but 
the citron is female" (Sefer ha-Bahir, sec. 172; see Scholem 1991: 169). The 
imagery employed in this parable is derived from the ritual of the four 
species (based on Leviticus 23:40) that each Jew is obligated to take on the 
festival of Tabernacles. The two central species are the palm-branch (lulau) 
and the citron (ktrog), which correspond symbolically to the masculine and 

45. Based on a passage in Seder Rabbah di-Bereshit; see Schafer, Schleuter, and van Mutius 
1981: secs. 440,745: ''Just as his Shekhinah is above so it is below." See Scholem 1987: 178-79; 
1991: 173, 296 n. 59. On  the distinction between the lower and upper Shekhinah, see also the 
magical text Sidre deShimusha Rabba weSidre Hekhalot, in A. Jellinek: Bet Midrash, previously 
cited by Scholem (1923: 124 n. 2). Scholem's statement that, according to the doctrine of the 
sefirot, the double Shekhinah refers respectively to the third and tenth of the seJirot, is valid for 
later kabbalistic texts, but it does not reflect the approach of the bahiric passage. As I have 
argued in the body of this paper, in the Bahir itself, the upper Shekhinah is wisdom or the 
first light and the lower Shekhinah is the light that emanated from that light, the divine glory 
that is immanent in the world and the aspect of wisdom that is imaged as feminine. The 
assumption here is that the divine comprises eight powers: the seven sons and the king. 
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feminine attributes of the divine. The tree that is female was initially one of 
the males, which symbolizes that the female aspect of the divine pleroma, 
represented by the image of the garden (Sefer ha-Bahir, secs. 5, 6, 23, 92, 
133), is itself part of the masculine. The point is emphasized once again in 
the continuation of the Bahir where the citron is associated symbolically 
with the beloved described in Song of Songs 6:10: "What is the splendor 
(hadar)? That is, the splendor of the All (hadar ha-kol), and that is the splen- 
dor of the Song of Songs concerning which it says, 'Who is it that shines 
through like the dawn, beautiful as the moon, radiant as the sun, awesome 
as bannered hosts' (Song of Songs 6: lo). This refers to the feminine and 
on account of her the female was taken from Adam, for the upper and 
lower worlds could not exist without the female" (Sefer ha-Bahir, sec. 173).4= 

Significantly, the feminine potency, related symbolically to the citron, 
is designated by the expression "splendor of the All," hadar ha-kol. Be- 
yond the obvious connection to the biblical idiom, peri 'es hadar (Leviticus 
23:40), interpreted already in targumic and classical Rabbinic literature 
as a reference to the citron:' this phrase connotes that the feminine is the 
glory or majesty of the masculine designated by the term kol, the AIL4' 
The splendor of the phallus is indeed the female that is taken from the 
male inasmuch as the process of creation only unfolds through the agency 
of the feminine principle. Here the kabbalistic symbol accords with a view 
expressed in any number of mythical complexes wherein the feminine is 
associated with the patterns of creation and the rhythms of the natural 
world. Ontically, however, the female is part of the maleFg 

46. My translation follows the reading in ms. Munich Bayerische Staatsbibliothek 209, folio 
agb (reproduced in Abrams 1994: 202:. See Scholem 1987: 142. 
47. See Targum Onkelos and Targum Pseudo-Jonathan ad locum; Sfra ,  'Emor, 16:4; Le~liti-
c u  Rabbah 30:8; Palestinian Talmud, Sukkah 3:7; Babylonian Talmud, Sukkah 3ja. 
48. Scholem suggests that the expression hadar ha-kol may be an ellipsis of hadar kol ha- 
i'llanot, "the splendor of all the trees," and thus it has the signification of hadar h l  ha-kol, the 
"most splendid of all" (Scholem 1923: 126 n. 3;. Scholem kven suggests that the word kol 
in the expression hadar ha-kol may be a technical name for the last @ah, the Shekhinah (127 
n. 1;. In support of this claim he refers the reader to sec. 78. In my opinion, however. the 
term kol denotes the male potency, or the phallus, and hence I have rendered the expression 
hadar ha-kol as the "splendor of the All." Similarly, in 78 the daughter given to Abraham is 
called ba-kol (based on the Talmudic reading of Genesis 24: 1 in Babylonian Talmud, Baba 
Batra 16bi and not simply kol. That is, the feminine is in the masculine, literally, "in the All," 
ba-kol. The point was well understood by subsequent interpreters of the bahiric text. For ex- 
ample, compare the discussion of Nahmanides' commentary to Genesis 24:' and Numbers 
1j:31 in E. Wolfson 1989: 134 n. 90: 144 n. "6, 166-67. On the demiurgic and phallic con- 
notation of the term kol in the Bahir, see E.1Volfson 1gg5a: 63-88. 
49. The androgynous nature of the palm tree, based on earlier Rabbinic texts (compare 
Babylonian Talmud, Pesahim 56a), is emphasized in Sefer ha-Bahir, sec. 198: "Why was she 
called Tamar and not by other names? For she was a female. You think [that this is so] be- 
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Home/Coming: Wisdom as the Derniurgical Logos 

Up to this point I have explored in detail the mythical portrayal of hokhmah 
in select passages from the Bahir, which I have classified as the Hebraic 
orientation. However, as I have already noted, the Hebraic image of wis- 
dom as God's feminine Torah is suffused with Hellenic elements most 
likely extracted from Neoplatonic sources. Unlike the attempted synthesis 
of Hebraism and Hellenism in medieval Jewish philosophical literature, 
which sought to harmonize two distinct modes of knowledge and authority, 
revelation and reason, in the case of the kabbalistic texts in general, and 
in the Bahir in particular, the Hebraic-Hellenic synthesis facilitated the 
bridging of the transcendent and the immanent, the metaphysical and the 
physical. To express the matter in slightly different terms, the philosophi- 
cal layer superimposed on the mythopoeic provided the mechanism by 
which the abstract symbolism could be concretized in the empirical realm 
of space and time. 

The point can be seen in the bahiric passage wherein the mythical por- 
trayal of wisdom (or the Shekhinah) is expressed in an idiom drawn from 
philosophical discourse: The lower wisdom, like the upper wisdom, en- 
compasses everything, mesouev ha-kol (Sefer ha-Bahir, sec. 171).The likelihood 
that this passage belongs to a later redactional stratum of the Bahir is sup- 
ported by the fact that a similar expression "encompassing everything," 
soueuet ha-kol, is used to describe the attribute of divine wisdom in the writ- 
ings of the Proven~al Kabbalists, Isaac the Blind and Asher ben David.50 
Both of these Kabbalists were, no doubt, influenced by philosophical jar- 
gon. What is important to emphasize is that in the Bahir the purpose of 
this image is to underscore the demiurgical role of hokhmah as that which 
provides a sense of the immanent dwelling and localized habitation of 
the divine in the world. God is made accessible to human beings through 
the agency of the all-encompassing wisdom. For the human being to exist 
means to dwell in the shelter of the divine. This is related in the Bahir to 

cause she was a female? Rather, she comprised male and female: for all palm trees comprise 
male and female. How is this? The palm-branch is masculine and the fruit from the outside 
is masculine, but from the inside it is feminine. How is this? The nucleus of the date is split 
like a [vagina of a] woman, and corresponding to her is the power of the moon above. The 
Holy One, blessed be he: created Adam male and female, as it says: 'He created them male 
and female' (Genesis 1: q ) . "  
50. See Isaac's Perzlsh Sefer fisirah in Scholem 1970: 2 (appendix); Asher ben David, Perush 
Shem ha:Vfeforash, published by M .  Hasidah in Ha-Segullah 1 (1934):H .  For discussion of this 
expression, see Scholem 1970: 177. The relationship of Sefer ha-Bahir and strands of theo- 
sophic Kabbalah that crystallized in Provence is a complex issue that has been addressed by 
various scholars. See Scholem 1948: 64-65; 1987: 209-11; Idel 1981: 239; and Pedaya 1990. 
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the orthographic form of the letter bet, which is symbolic of the feminine 
hypostasis of Torah/wisdom: "Why is bet closed on every side and opened 
from the front? To teach you that it is the house of the world (bayit le-'olam), 
and thus the Holy One, blessed be he, is the place of the world but the 
world is not his place (Bere'shit Rabba 68:9, pp. 777-78). DO not read bet 
but bayit, as it is written, 'A house is built by wisdom, and is established by 
understanding' (Proverbs 24: 3)" (Sejer ha-Bahir, sec. 14; cf. sec. 55). Sophia 
is the "house of the world," the space in which the edifice of creation is 
constructed. 

The application of this cosmological function to feminine wisdom is 
underscored in the following passage, which provides a mystical explana- 
tion of the sukkah, the temporary booth erected for Tabernacles: "What is 
Sukkot? He said to him: The house (bayit), as it is written, 'A house is built 
by wisdom' (Proverbs 24:3). Whence do we know that Sukkot is a house? As 
it is written, 'But Jacob journeyed on to Sukkot, and built a house for him- 
self and made stalls for his cattle; that is why the place was called Sukkot' 
(Genesis 33:17)" (Sefer ha-Bahir, sec. 105). The identification of the sukkah 
with the house built by wisdom is meant to convey the idea that the booth 
serves as the tangible symbol for the Shekhinah. This symbolic association 
enables one to move from the speculative to the practical, from the theo- 
sophical to the mystical. It is not simply the complex symbol of the divine 
hypostasis that matters, but the concretization of that symbol in a sen- 
sible form. The philosophical conception of the immanent Sophia/Logos 
is precisely what enables the author of the Bahir to move in the direction of 
concretizing the transcendent in the intimacy of the dwelling of the world. 
To exist means to dwell in God's glory, for the cosmos itself is nothing but 
the habitation of the sukkah, the feminine dwelling in which the Shekhinah 
is empirically manifest. 

The substantiation of the symbolic in the concrete can also be seen in 
the Bahir, in that the structure of the divine is imaged in distinctly moral- 
istic terms. From this vantage point, then, it may be said that the synthesis 
of Hellenism and Hebraism in the Kabbalah was to harmonize the theo- 
sophical and the ethical. Here we encounter a fundamental dimension of 
the theosophic Kabbalah that has not been sufficiently appreciated in the 
scholarly l i t e r a t ~ r e . ~ ~  Building on the biblical and Rabbinic conceptions 
of an innately ethical God, confirmed as well in the philosophical trea- 
tises, the Kabbalists intensified the convergence of theosophy and ethics by 

5 1  A study of the relationship of ethics and mysticism in kabbalistic sources remains a schol- 
arly desideratum. TLVO preliminary studies on this theme are Dan 1986 and Shokek 1991. 
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turning the moral attributes into hypostatic emanations.j2 Hence, in one of 
the bahiric passages cited above, the mythical portrayal of divine wisdom 
as the daughter given to Solomon is correlated with a pietistic conception 
of wisdom as that which facilitates the execution of justice. The wisdom 
God gave to Solomon, therefore, is connected to the specific task of ren- 
dering judgments of a just nature. From the perspective of the theosophic 
symbolism that evolved in the Bahir and in later kabbalistic texts, there is 
no reason to differentiate sharply between the mythical and the ethical. In 
the realm of the divine potencies, the phallic gradation, which is named 
Solomon, possesses the feminine gradation of wisdom. Parallel to this in 
the mundane realm, Solomon is in possession of God's wisdom, which en- 
ables him to judge wisely. It is thus no coincidence that elsewhere in the 
Bahir, the Shekhinah is identified specifically with the attribute of justice 
(sedeq) (Sefer ha-Bahir, secs. 75, 120). In one passage, the issue is expressed 
in gendered terms: 

b7hat is the repetition [of the word gedeq in the verse] "Justice, justice shall you 
pursue" (Deuteronomy 16:20)? He said to him: As it is written, "Out of the bril- 
liance before him" (Psalm 18:13). The first gedeq is the actual justice, and this is 
the Shekhinah, as it is written, "justice dwelt within her" (Isaiah 1:zi). What is 
the second gedeq? This is the justice that frightens the righteous. Is this justice 
(gedeq) charity (gedaqah) or not? He said: No. What is the reason? It is written, 
"He donned righteousness (gedaqah) like a coat of mail," and sedeq is the "helmet 
of triumph on his head" (Isaiah 5g:ij). His head is nothing but truth, as it says, 
"The beginning of your word is truth" (Psalm iig:i60), and truth is nothing but 
peace, as it says, "There shall be peace and truth in my time'' (Isaiah 39:8). 
(Sefer ha-Bahir, sec. 75) 

The Shekhinah, therefore, is the feminine attribute of sedeq that comple- 
ments the masculine attribute of sedaqah. Significantly, the feminine at- 
tribute is depicted in the image of the helmet that sits on top of the male's 
head, an image that I decode as a reference to the restoration of the femi- 
nine to the masculine (see above, note 20). In the posture of sitting as the 
helmet on the head, the feminine assumes the valence of the attribute of 
justice. The transvaluation of the feminine Sophia is expressed in slightly 
different terms in a second passage: 

What is [the meaning of] "Though angry, may you remember compassion" 
(Habakkuk 3:2)? He said: When your children sin against you, and you get 
angry over them, "may you remember your compassion." And what is "may you 

5 2 .  This convergence of theosophy and ethics is evident in the correlation in Sefeer ha-Bahir, 
secs. 135, 137, and 190, of the three patriarchs and the attributes of lovingkindness, truth: 
and fear [or strength). 
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remember your compassion"? That of which it is said, "I adore you, 0 Lord, 
my strength" (Psalm 18:2). He gave him this attribute, which is the Shekhinah 
of Israel, and he remembers his son who inherited it and to whom he gave it, 
as it is written, "The Lord had given wisdom to Solomon'' (1 Kings 5:26). And 
he remembers their father Abraham, as it is written, "Seed of Abraham, my 
friend" (Isaiah 41 :8). (Sefer ha-Bahir, sec. 77) 

The ethicizing of the mythopoeic, which results from the mingling of 
the Hebraic and Hellenic conceptions of wisdom, sheds new light on the 
transgressive element discussed above. Within the narrative framework of 
the engendering myth, the hierosgamos can only be portrayed in terms of the 
incestuous relationship of the father and daughter mediated through the 
union of the son and daughter. The inherently moralistic nature of these 
very attributes mitigates against the performative application of the trans- 
gressive symbol. In the final analysis, the theosophic system developed in 
the Bahir does not allow the separation of metaphysics and ethics. The 
gnosis of God imparts moral responsibility to the mystic, for the divine 
gradations are configured as ethical attributes. The point is driven home 
poignantly in the following passage: 

What is [the meaning of] the verse, "Does a wise man answer with knowledge 
of the spirit?" (Job 15: 2).  What is the "knowledge of the spirit" (daht ruah)? The 
knowledge that is proximate to the spirit, as it is written, "The spirit of the Lord 
should alight upon him; a spirit of wisdom and understanding" (Isaiah ii:2), 
wisdom and afterwards understanding. And in understanding there is "counsel" 
and "strength," "knowledge" and the "fear of the Lord" (ibid.). You have told us 
that counsel is lovingkindness, strengthj3 is the attribute of judgment, knowl- 
edge is truth . . . and the fear of the Lord is the treasure of Torah. . . . The fear 
of the Lord is above, it is the in the palm (kaf) of the Holy One, blessed be he, 
and it is his might. That palm is called the "scale of merit'' (kafzekhut) because it 
inclines the world towards the scale of merit. Thus it is written, "He shall sense 
the truth by his fear of the Lord; he shall not judge by what his eyes behold, nor 
decide by what his ears perceive" (Isaiah 11:3). Rather, he should incline the 
world towards the scale of merit. From there counsel shall come forth, and from 
there health shall come forth to the world, "from there, the shepherd, the rock of 
Israel" (Genesis 49:24). This is the place that is called "there," as it says, "There 
is the concealment of his power'' (Habakkuk 3 :4). (Sefer ha-Bahir, secs. 186-87) 

The ultimate task of the master of esoteric knowledge is to emulate the 
ethical attributes of God. From the selection of verses cited above, it is 

53. Here I have followed ms. Munich, Bayerische Staatsbibliothek 209, folio 26a (repro-
duced in Abrams 1994:212) because it corresponds to the sequence of the attributes listed in 
the biblical text. 
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evident that the bahiric author conceil~ed of this gnosis in sotereologi- 
cal terms. The messianic figure embodies the synthesis of the theoretical 
and the practical, the theosophical and the ethical, the Hellenic and the 
Hebraic. 

Looking Beyond Jerusalem and Athens 

I have explored here the hermeneutical strategies exemplified by the au- 
thors of Sefeer ha-Bahir in their interpretation of concepts and symbols re- 
lated to the idea of divine wisdom. It is possible to chart these images in 
binary terms as internal and external. The former is related to the indige- 
nous notion of wisdom (hokhmah) that may be extracted from the Hebraic 
sources themselves, whereas the latter refkrs to the conception of wisdom 
(Sophia) that is derived principally from external, philosophical sources 
equated with the Hellenic. Upon further reflection, however, it becomes 
evident that these are relative,judgments: What is "outside" at one histori- 
cal stage becomes appropriatid and assimilated to the "inside" at another. 
Given the inherent bipolarity of human consciousness, we tend to distin- 
guish the inside from the outside and the outside from the inside, but it 
would be more accurate to presume that the two are dialectically inter- 
related at any moment of historical construction. That is, the process of 
appropriation and internalization of an external influence occurs by means 
of a creative leap through which the boundaries are traversed, resulting in 
the destabilization of the inside-outside dichotomy. To the extent that this 
destabilization is mollified and the outside becomes inside, the cultural 
balance is regained temporarily so that for the moment one knows one's 
bearings. To apply this model more specifically to the Hebraic-Hellenic 
dichotomy: What is inside assumes the position of the Hebraic pole and 
what is outside, that of the Hellenic pole. But this spatial orientation is 
always subject to disruption by the creative mind, which challenges the di- 
chotomy by looking outside in (as in the case of the heretic) or inside out 
(as in the case of the radical believer). 

The particular example analyzed here at great length underscores the 
difficulty of establishing rigorous lines separating the inner Hebraic from 
the outer Hellenic conception of wisdom. The idea of hokhmah in the Bahir 
is colored by a distinctively Hellenic notion of Sophia. Thus, wisdom is de- 
scribed as the feminine potency of the divine thatimparts gnosis to the one 
enlightened in her mysterious ways. On  the other hand, this Sophianic 
depiction had already been assimilated as an internal Jewish conception, 
highlighted by the identification of wisdom as Torah. The portrayal of 
hokhmah in the Bahir, which had a major impact on subsequent kabbalis- 
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tic literature, illustrates the insufficiency of the bipolar approach. What is 
to be gained by calling the mythical concept of wisdom "Gnostic" or by 
the more generic adjective "Hellenic?" Do either of these terms accom- 
plish more than illuminating the cultural matrix that may have produced 
such a complex web of symbols? There can be little doubt that the mythi- 
cal depiction of wisdom in the Bahir, including the blatantly transgressive 
element of the incestuous relationships implied by the various parabolic 
clusters surrounding the image of hokhmah as the daughter of the king, are 
products of an originally Hellenic context. However, as it has been appro- 
priated and adapted in the bahiric text, this mythical depiction is presented 
as an indigenous Jewish idea. Moreover, in compliance with a major con- 
cern of the sapiental tradition in Judaism, going back to its biblical roots, 
the idea of wisdom contains an explicit moralistic dimension. Possession of 
wisdom is not merely cognitive; it implicates the one to whom it is granted 
with the imperative to act in the way of God's wisdom, which is inherently 
ethical and just. It is precisely this characteristic that bestows upon the 
ideal of hokhmah in the Bahir the decisively Hebraic quality that allowed 
for the assimilation into kabbalistic lore of some of the most daring Hel- 
lenic notions about divine wisdom expressed in Jewish sources. 
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LEFT CONTAINED IN THE RIGHT: 
A STUDY IN ZOHARIC HERMENEUTICS 

ELLIOT WOLFSON 

Although there has been much in modern scholarship written about the 
historical and theosophical background of the Zohar, '  scholars have paid 
little attention to the literary structure of the work and its relationship to the 
thematic content contained therein. There is, as far as I know, not one 
in-depth study of such a nature.2 

This paper will attempt to unfold one recurrent theme which serves as 
the literary thread connecting the zoharic treatment of Exodus 1-20, i.e., the 
biblical account of Israel's enslavement in Egypt, their subsequent exodus, 

1. See G .  Scholem, Major Trends in Jewish Mysticism, 3rd ed. (New York, 1961), pp. 
156-243; idem, Kabbalah (Jerusalem, 1974), pp. 213-244. Isaiah Tishby, Mishnat ha-Zohar, 2 
vols. [Hebrew] (Jerusalem, 1971) [hereafter cited as M h Z ] .  See also Daniel Matt, Zohar: The 
Book of Enlightenment (Ramsey, N.J., 1983), esp. pp. 3-39. 

2. See, however, Yehuda Liebes, "The Messiah of the Zohar" [Hebrew], in The Messianic 
Idea in Jewish Thought: A Study Conference in Honour of the Eightieth Birthday of Gershom 
Scholem (Jerusalem, 1982), pp. 87-236. This essay, which is rich in textual analyses and has 
indeed set the standard for all future research into the Zohar, contains many insights which 
may be useful to one interested in pursuing the issue of literary structure and its relation to 
thematic content in the Zohar. 
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and, finally, the Sinaitic revelation.3 We will suggest that there is a common 
theme which the Zohar (exegetically) discovers within the biblical text. This 
theme, in turn, lies at  the core of the zoharic understanding of the theologi- 
cal categories of exile, redemption, and revelation. 

Introduction: The "Left" and the "Right" 

As is well known to scholars in the field of Jewish mysticism, amongst 
the sources which exerted an  influence upon the author of the Zohar are to 
be counted kabbalistic texts which derived from a "gnostic" school of 
Kabbalah which emerged in the second half of the thirteenth century in 
Castilee4 One of the salient features of this school was the positing of a 
demonic realm morphologically paralleling the realm of the d i ~ i n e : ~  as there 
are ten holy emanations (sejrot), so there are ten "emanations of the left." 
In the words of one of the members of this circle, Moses of Burgos: "There is 
a left [side] corresponding to the right, intended to  perfect the right, to 
punish and chastise with 'chastisements of love' those who walk in a bad 
way in order to purify them." To  be sure, as Scholem has already pointed 
out, this dualism was never presented as absolute, for in order for a text to 
be accepted within the framework of normative Judaism, the dualistic 

3. I am limiting myself in this paper to an analysis of texts which form part of the main 
body of the Zohar. For a discussion of the various literary strata in the Zohar, see Scholem, 
Major Trends, pp. 159-163; idem, Kabbalah, pp. 214-220. All citations and references to the 
Zohar will be taken from Sefer ha-Zohar, ed. Reuven Margaliot, 3 vols., 6th ed. (Jerusalem, 
1984). References are to volume and page number. References to Zohar Hadash are from the 
Margaliot ed., 2nd ed. (Jerusalem, 1978) [hereafter cited as Z H ] .  

4. See Scholem, "Kabbalot R. Ya'akov ve-R. Y i ~ b a k  ha-Kohen," Madda'ei ha-Yahadut 2 
(1927): 193-1 97; Liebes, "The Messiah," pp. 124-128. 

5. Scholem, "Kabbalot R. Ya'akov ve-R. Yi~bak";  J. Dan, "Samael, Lilith, and the 
Concept of Evil in Early Kabbalah," AJS Review 5 (1980): 17-41. 

6. According to R.  Isaac, the ten emanations of the left comprise "three worlds which were 
created and destroyed" (cf. Gen. R .  9:2, ed. Theodor-Albeck, p. 68) and seven archons which 
do battle against the seven lower holy emanations. See Scholem, "Kabbalot," pp. 194, 
248-251. The expression "emanations of the left" was not used by R. Isaac, but rather by his 
student, R. Moses of Burgos. See Scholem, "R. Moshe, Talmid R. Yizbak," Le-Heker 
Kabbalat R .  Yizhak b.  Ya'akov ha-Kohen, in Tarbiz 4 (1933): 207-225. 

7. Scholem, "R. Moshe," p. 209. See also Todros Abulafia, Orar ha-Kavod (Warsaw, 1879; 
reprint, Jerusalem, 1970), 3a: "Where dogs bark there the Angel of Death is to be seen, for [he] 
is emanated from the left side, which is an emanation in itself." This should not be understood 
in any absolute sense, but rather as meaning that the left comprises its own powers which 
parallel those of the divine. See ibid., 23b, concerning the "worlds created and destroyed" (see 
n. 6 and below n. 22). 
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tendency had to be mitigated.8 Accordingly, these kabbalists struggled over 
the question, Whence arose the demonic, or  left, side?9 While they differed 
as to the exact moment within the emanative process which would account 
for the emergence of the left side, all agreed that at  some moment this in fact 
occurred. The demonic side was thus accorded a "quasi" independence, said 
to have emerged from either the third sefirah, Binah, or  the fifth, Gevurah 
(Strength) or  Din (Judgment).lo In  either case, according to these kabbalists, 
the "emanations of the left" have their origin in and are sustained by the left 
side of the divine realm itself. That is to say, therefore, that the demonic has 
a root within the divine. 

This gnostic theme is developed repeatedly in the Zohar; indeed, it forms 
one of the essentially characteristic doctrines of the work." Like the kab- 
balists of the Castilian circle, the author of the Zohar posits a demonic 
realm, called by him Sitra Ahra, the "Other Side," which structurally paral- 
lels the divine realm:12 both realms are constituted by ten powers.13 Further- 

8. Scholem, "Kabbalot," pp. 193-194. See also Shulamit Shahar, "Catharism and the 
Beginnings of the Kabbalah in Languedoc: Elements Common to Catharic Scriptures and the 
Book Bahir" [Hebrew], Tarbiz 40 (1971), esp. p. 502, and p. viii of the English summary. 
Shahar concludes that despite the similarities between some of the doctrines of the Catharic 
sects in Languedoc in the twelfth century and the Kabbalah of the Bahir, with respect to the 
question of evil one must make a clear distinction between the two: the former were "entirely 
dualistic," "making an absolute distinction between the good God and the principle of evil," 
whereas the latter remained "completely monistic, since God is portrayed as the Creator of 
Chaos, and Satan is one of His attributes." See n. 9. 

9. Cf. Tishby, MhZ, 1:292, 295-298. As Tishby noted, the kabbalists' concern with dis- 
covering the source for the demonic realm within the divine was an effort to mitigate the 
potential dualism of their doctrine concerning a left emanation. See below n. 12. 

10. According to R. Isaac, the ten emanations of the left emerged from Binah, the third 
sefirah, whereas, according to R. Moses of Burgos, they emanated from Gevurah, the fifth 
sefirah, or the attribute of judgment. See Scholem, "Kabbalot," p. 194; idem, "R. Moshe," p. 
210. Cf, also, Scholem, "Sitra Ahra: ha-Tov ve-ha-Ra ba-Kabbalah," in Pirkei Yesod 
be-Havanat ha-Kabbalah u-Semaleha (Jerusalem, 1976), pp. 191-193. As Scholem points out 
(pp. 193 ff.), in the Kabbalah before the Zohar there was a third explanation for the origin of 
evil, viz., the last sefirah. This is reflected in the Zohar as well; see Tishby, MhZ, 1:298. 

11. See Tishby, MhZ, 1:288-292. 
12. Ibid. 1:288-289. It should be noted that Tishby (p. 292) distinguishes between morpho- 

logical and ontological parallelism. In other words, while it is true that there is a parallelism of 
structure between the two realms, they are not of the same ontological standing; the demonic 
realm is of a secondary nature in comparison with the divine, or, according to one of the 
metaphors employed in the Zohar, the relation of the two is like that of an ape to a human 
being (see 11, 148b). According to Tishby, this distinction is one of the various attempts to 
mitigate the potential dualism of the doctrine of two realms. See above n. 9. 

13. 111, 41b. See also 11, 223b-224a; 111, 70a. On occasion it is not the entire sefirotic realm 
but only the seven lower sefirot which are said to have a parallel in the demonic realm; see I, 
194a. (See above n. 6.) Although there are several names for the demonic forces in the Zohar, 
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more, the demonic realm, which vis-a-vis the divine is considered to be the 
left, is itself constituted, as is the divine, by a left and right side, i.e., by a mas- 
culine and feminine dimension:I4 in mythological terms, just as there is male 
(= Tiferet) and female (= Malkhut) within the seifirotic world, so there is 
Samael and Lilith in the demonic world.15 Moreover, just as the upper 
sefirot are arranged by means of three lines, i.e., the right side, or  grace (m), 
the left side, or rigor (mix), and the median, or  mercy (0-om), so the lower 
sefirot are bound together by three knots.16 Just as there is a complicated 
structure of palaces ( n i b v )  below the holy sefirot, so there is a correspond- 
ing structure below the demonic sefirot.17 Finally, both realms can exert an  
influence upon and be influenced by human events. The human being stands 
in a reciprocal relationship to both realms, and it is the intention which 
directs the channel of energy from below which ultimately distinguishes 
one's attachment to the divine or  to the demonic. 

According to intention which one has in this world, so the spirit from above is 
drawn upon him. . . . If his will intends towards the upper holy matter, then 

the most common are: "lower crowns" (see, e.g., I, 95b, 167a; 11, 2lb,  35b, 39b, 64b, 85b, 94b; 
111, 14b, 48b, 69a, 95b, 11 lb, 119b, 208b, 209b); "lower grades" (see, e.g., I, 133b, 177a [but see 
remark of Tishby, MhZ, 1:288, n. 41, 194a; 11, 244b); "impure crowns of magic below" (see, 
e.g., I, 167a; 11, 30b; III,4Ib); and, collectively, Sitra Ahra (see, e.g., I, 191b, 204b, 228a; 11, 69a, 
and elsewhere). 

14. I, 53a, 160a; 11, 192b, 194b, 243a; 111, 63a, 207a. Even though there is a right and left 
dimensior? ir. both realms, the demonic vis-a-vis the divine is known as the left, while the divine 
vis-a-vis the demonic is known as the right. See I, 195b; 21 1b; 111, 259b. See Tishby, MhZ, 
1:289, n. 2. 

15. I, 148a (Sitrei Torah), 16lb (Sitrei Torah). Cf. also I, 5a, 64a, 153a, 160b; 11, 163b, 236b, 
243a; see Tishby, MhZ, 1:298-300. The pairing of Samael and Lilith as husband and wife in the 
demonic realm, corresponding to Adam and Eve, was already made by R. Isaac ha-Kohen in 
his "Treatise on the Left Emanation"; see Scholem, "Kabbalot," pp. 251-252, 260, 262. For a 
discussion of R.  Isaac's historical and literary sources, see Dan, "Samael, Lilith, and the 
Concept of Evil in Early Kabbalah," pp. 17-40. (The relevant passage is translated on pp. 
18-19.) See below n. 44. 

16. 11, 38a. (Cf. also I, 166b; 11, 40b.) By means of the merit of the "three knots of faith," 
i.e., the three patriarchs and the sefirot which they represent, the Israelites were released from 
the "three knots of magic" by which the Egyptians had bound them; see below n. 41. Cf. 
Yehuda Liebes, "Sections of the Zohar Lexicon" [Hebrew] (Ph.D. diss., Hebrew University, 
1976), S.V. ~ i w p ,n. 2, pp. 394-395, n. 20, p. 400. For an extended discussion of the possible 
Christian influence on the Zohar with respect to the notion of the trinity, see idem, "Christian 
Influences in the Zohar" [Hebrew], Jerusalem Studies in Jewish Thought 2, no. 1 (1982183): 
43-74. Cf. also idem, "The Messiah," pp. 130-131, n. 182. 

17. I, 211b; 11, 244a, 263a. 
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occurs during the very first stages of activity, indeed prior to the emanation 
of the sefirotic world from Hokhmah downward.19 Before the process of 
emanation could unfold, it was necessary for G o d  to rid Himself of the 
unbalanced forces of judgment, referred to mythically as "the primordial 
kings of Edom who died,"2O or as "the worlds created and de~ t royed . "~ '  
According to the second category, which we may call the emanative view, 
the demonic realm as a separate force is viewed as a link in the continuous 
chain of being. Here too there is no uniformity of opinion in the Zohar, for 
the root of evil is said to be in one of three gradations: B i n ~ h , ~ ~  orG e v u r ~ h , ~ ~  
M a l k h ~ t . ~ ~The common denominator of these views, however, is that the 
demonic left side has its root in the left side of the divine. Furthermore, it is 
an imbalance in the sefirotic world, a breaking of the harmony between right 
and left, which ultimately eventuates in the coming-to-be of an  "autono- 
mous" left realm.25 Hence, while the demonic structurally parallels the 
divine, the former is ontologically posterior to the latter.26 In the course of 
our analysis it will become clear how this question has a bearing upon the 
thematic under discussion. 

19. See 11, 254b-255a; 111, 292b (Idra Zuta). For a discussion of the cathartic view, see 
Tishby, MhZ, 1:150-151, 296; Ephraim Gottlkb, Mehkarim be-Sifruf ha-Kabbalah (Tel Aviv, 
1976), pp. 178-182; Liebes, "Sections of the Zohar Lexicon," p. 147; Moshe Idel, "Ha- 
Mabshavah ha-Ra'ah she1 ha-El," Tarbiz 49 (1980): 356-364. 

20. See 11, 176b (Sifra di-Zeni'ufa); 111, 128b (Idra Rabba), 135a, 142a, 292a (Idra Zura). 
The biblical basis for this mythical conception is Gen. 36:31 ff. Cf. Tishby, MhZ, 1:138, 150. 
For a discussion of the possible source for this conception in the Castilian circle, and particu- 
larly Todros Abulafia, see Liebes, "The Messiah," pp. 219-221. Moreover, as Liebes points out 
(p. 219), this conception was probably suggested to the kabbalists by the midrashic claim that 
God at first considered creating the world with judgment and only afterwards decided to 
combine judgment and mercy together. See, e.g., Gen. R. 12:15. 

21. See 11, 34b. The source for this mythical conception was R.  Isaac ha-Kohen; see above 
n. 6. Cf. Scholem, "Kabbalot," pp. 194-195. 

22. See, e.g., I, 31a, 151a; 11, 64a, 83a, 175b; 111, 15b, 39b, 65a, 99a, 118b, 262b. Cf. Joseph 
Gikatilla, Sha'arei Orah, ed. Joseph Ben-Shlomo (Jerusalem, 1981), 1:235. 

23. See Scholem, "Kabbalot," p. 194; idem, "Sitra Abra," p. 200; Tishby, MhZ, 
1:296-298. 

24. See I, 16a; 11, 149b; 111, 148a. See above n. 10. 
25. See I, 17a-b. With regard to the question, What creates the imbalance in the sefirotic 

world? there are basically two approaches: it results either from an internal process or as a 
result of human sin. See Scholem, Pirkei Yesod, pp. 202-204. 

26. Here I have made use of Tishby's terminology; see n. 12. 



LEFT CONTAINED IN THE RIGHT 

Exile 

The biblical narrative concerning Israel's sojourn in Egypt and its subse- 
quent exodus represents one of the many exegetical bases upon which the 
author of the Zohar develops the gnostic drama. Egypt, according to the 
symbolic map of the Zohar, represents the demonic left sideeZ7 This symbolic 
correlation is based in the first instance upon a close textual reading of the 
scriptural account of the first three divine manifestations of power in Egypt. 
The preliminary miracle performed by Aaron before Pharaoh, the casting 
down of the rod which was then transformed into a serpent (see Exod. 7:9 
ff.) and the first two plagues, the turning of the waters into blood and the 
spreading forth of the frogs (ibid. 19-22, 8:l-3), it will be recalled, are 
matched by the magicians of Egypt.28 It is clear from the Bible, then, that the 
spiritual power of Egypt was that of magic. This factor was already elabor- 
ated upon by the rabbis of the Talmud. Thus in one place we read: "Ten 
measures of magic descended upon the world; nine were taken by Egypt." 29 

The intrinsic relationship of Egypt to magic was developed at length by 
the author of the Zohar.'O The old aggadic theme, however, is transformed 
by the theosophic symbolism of the Kabbalah. That is, Egypt's special 
relation to magic underscores Egypt as the seat of demonic power, for 
according to the Zohar, magic is the force of the demonic, the Sitra Ahra, 

27. For references, see below n. 31. See Tishby, MhZ, I: p. 81 of the Introduction. Tishby 
suggests that many of the passages in the Zohar which deride Egypt are in reality intended 
against Islam and the Arabs. 

28. The power of the magicians is from the outset rendered impotent in comparison with 
the power of God. Hence, we are told that the rod which Aaron cast down, and which became a 
serpent, swallowed up the rods which the magicians cast down (Exod. 7: 12). Moreover, the 
magicians' use of secret arts could match the divine power only for the first two plagues (ibid. 
8:18-19). Finally, the magicians themselves are affected by the plague of boils, causing them to 
disappear. For a succinct discussion of these issues, see M. Noth, Exodus: A Commentary, 
trans. J .  S. Bowden (Philadelphia, 1962), pp. 71-72. The impotence of the Egyptian magicians 
vis-a-vis God was a favorite theme in rabbinic Aggadah. See, e.g., Sanhedrin 67b, Exod. R .  
10:7, Tanhuma, Va-Era 14. See also Ginzberg, Legends, 2:335, 352; 5:429, n. 185. 

29. Kiddushin 49b. See also Menahor 85a, Exod. R .  9:6. For other references in aggadic 
literature to this theme, see Ginzberg, Legends, index, s.v. "Egyptians, masters of astrology and 
magic." 

30. See. e.g., I, 81b, 83a, 249a; 11, 30b, 35b, 38a, 191a, 192b; 111, 50b, 69a, 70a. See below 
nn. 35-45. 
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which corresponds to the divine.)' Indeed, the ten lower sejrot are called 
specifically the "ten crowns of magic [of] impurity below."32 In another 
place we read that all the magicians ( w i n )  of the world are called own> 
because "all types of magic of the world are bound to and emerge from that 
primordial serpent p>ln?.rpw n ~ ]which is the spirit of impurity.")) 

Employing this symbolic correspondence between Egypt and the 
demonic, the author of the Zohar interprets the verse "And Abram went 
down to Egypt" (Gen. 12:lO): "This verse hints at wisdom and the levels 
down below, to the depths of which Abraham descended. He knew them but 
did not become attached." 34 The descent of Abraham to Egypt thus symbol- 
izes, as one writer put it, "his exploration of Sitra Ahra, 'the Other Side.'" 35 

In yet another place, the Zohar writes that when Joseph came to Egypt, "he 

31. See, e.g., I, 167a; 11, 30b; 111, 41b, 70a, 192a. This is also the underlying meaning of a 
repeated claim in the Zohar concerning the special relation between the feminine and magic. 
That is, the demonic realm vis-a-vis the divine is considered to be feminine (although there is 
both a feminine and masculine dimension within the left side; see above n. 14); accordingly, all 
magic (i.e., the demonic) is related to the feminine. See ZH,  92b; I, 126a. 

32. 111, 41b. See also 11, 223b-224a. 
33. I, 125b. See also 11,215b. The "primordial serpent" in the Zohar frequently refers to the 

feminine counterpart to Samael in the realm of the Other Side (based on the aggadic image that 
Samael rode upon the serpent; cf. Pirkei de-Rabbi Eliezer, chap. 13), but it can also refer to this 
whole realm or to the masculine potency alone. See Tishby, MhZ, 1:304-305. 

34. 1, 83a (trans. by D. Matt, Zohar, p. 63). Cf. ibid., 133b, where the author of the Zohar 
elaborates upon the talmudic interpretation of Gen. 25:6, "And to the sons of the concubines, 
which Abraham had, Abraham gave gifts," i.e., Abraham transmitted to them a "name of 
impurity" by which to do magic (Sanhedrin 91a, and the commentary of Rashi, ad loc.). 
According to the Zohar, Abraham gave the sons of his concubines the names of the impure 
forces which are the lower grades; that is to say, Abraham imparted to them knowledge of the 
demonic realm. See ibid., 223a. This interpretation likewise presupposes that Abraham had 
significant knowledge of the demonic realm. See below n. 45. 

35. See Matt, Zohar, p. 220. Matt goes on to say: "This dangerous psychic journey is the 
crucible of Abraham's spiritual transformation." That is, as the passage from the Zohar itself 
(I, 83a) emphasizes, it was necessary for Abraham to descend into Egypt (the "Other Side") 
before entering the land of Israel (the portion of the Holy One) so that he would be purified. 
That is also the mystical significance of Israel's enslavement in Egypt: spiritual purification by 
means of contact with the unholy. See also 11, 184a: "The words of Torah reside only there [i.e., 
in the desert, which is the abode of the demonic force], for there is no light except that which 
emerges from darkness. When that ['other'] side is subdued, the Holy One, blessed be He, 
ascends and is glorified. And there is no divine worship except amidst the darkness, and no 
good expect within evil. When a person enters an evil way and forsakes it, then the Holy One 
ascends in his glory. Thus the perfection of all is good and evil together, and afterwards to 
ascend to the good. . . . This is the complete worship." See n. 45. 



35 LEFT CONTAINED IN THE RIGHT 

learned their wisdom concerning the lower crowns." 36 Or again, elaborating 
upon a saying of the rabbis in the Talmud (see above), the author of the 
Zohar writes: 

It is taught: Ten types of wisdom descended upon the world, and all were 
absorbed by Egypt except for one, which spread out in the world. And all of 
these were types of magic, and from them Egypt knew magic [better] than the 
rest of the world.-" 

Egypt, therefore, epitomized the place of impurity. "R. Yose said: All 
the streets of Egypt were filled with idolatry; and, moreover, in every house 
were to be found implements by which they [the Egyptians] were bound to 
those lower crowns below and which aroused a spirit of impurity amongst 
them." 38 Contained here is the mystical explanation for Moses' command to 
the Israelites, "And take a bunch of hyssop, and dip it in the blood that is in 
the basin" (Exod. 12:22), namely, "in order to remove the spirit of impurity 
from amongst them." 39  

On the symbolic level, therefore, Israel's being in Egypt represented their 
being under the force of the demonic: they were bound by "the knots of 
magic." 40 Pharaoh, king of Egypt, symbolized in turn the dominating power 
of this demonic sidee4I The Zohar, accordingly, elaborates upon a metaphor 
employed in Ezekiel 29:3, "Behold, I am against thee, Pharaoh, king of 
Egypt, the great crocodile that crouches in the midst of his streams." 4 *  The 

36. 111, 207a. 
37. Ibid., 70a. 
38. 11, 35b. Cf. ibid., 38a; 111, 50b. 
39. Ibid. Cf. ibid., 41a, 80b. 
40. 11, 25a, 38a, 52b, 69a; 111, 212a (it was by means of the magic of Balaam that the Egyp- 

tians bound the Israelites; see Ginzberg, Legends, 6:27, n. 156). On the usage of the word 
"knot" (xiwp) as a magical bond in the Zohar, see Liebes, "Sections of the Zohar Lexicon," p. 
397. This linguistic association is indeed quite old. For a survey of ancient Near Eastern 
materials, including relevant biblical texts, relating to magical bonds and knots, see Michael 
Fishbane, "Studies in Biblical Magic: Origins, Uses and Transformations of Terminology and 
Literary Form" (Ph.D. diss., Brandeis University, 1971), chaps. 1 and 2. 

41. I, 195a; 11, 28a, 37b, 52b, 67b. According to rabbinic sources, Pharaoh was a magician 
par excellence; see Moed Katan 18a (cf. Shabbat 75a), Targum Pseudo-Jonathan. Exod. 7:15. See 
also Ginzberg, Legends, 2:335, 352, 358; 3:13; 5:428, n. 175. 

42. The attribution of the metaphor "the great crocodile" in Ezek. 19:3 to the Pharaoh in 
the time of the exodus can be found already in the Midrash. See Mekilta de-Rabbi Ishmael, 
trans. J .  Lauterbach (Philadelphia, 1976), vol. 2, p. 175; Exod. R. 9:4. Cf. Ginzberg, Legends, 
3:66, 6:27, n. 156. 
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"great crocodile" names the demonic force, and "his streams" are "the 
gradations which emanate from him." 43 The knowledge of this "great croco- 
dile" is alluded to as well in the verse "Go in to Pharaoh" (Exod. 10: 1). That 
is, the esoteric meaning of God's injunction to Moses, "Go in to Pharaoh," 
is that God implored Moses to plumb the inner depths of the divine secrets 
concerning the demonic side. The Holy One, blessed be He, "must do 
battle" against this "great crocodile" and "not against another." 44 Moses, 
therefore, was granted "the mystery of the wisdom of the great crocodile 
that crouches in the midst of his streams," a wisdom that is granted only "to 
the just who know the secrets of their master." 45 It was necessary for Moses 

43. 11, 34a. In the continuation of this section, the Zohar makes use of the rabbinic myth 
concerning Leviathan and his mate, i.e., a male and a female sea-monster. See Bava Batra 74b 
based on Isaiah 27: 1; Ginzberg, Legends, index, s.v. "Leviathan." According to the author of 
the Zohar, Leviathan and his mate correspond to Samael and Lilith, who, in turn, correspond 
to the Holy One and the Shekhinah. The Zohar was here influenced by the writings of R.  Isaac 
ha-Kohen; see Scholem, "Kabbalot," pp. 262-263, and the translation of this passage in Dan, 
"Samael, Lilith, and the Concept of Evil," pp. 38-39. See above n. 15. According to this 
passage (11, 34a-b), there is the great crocodile, i.e., Samael, and ten streams, i.e., vessels which 
contain the demonic forces: "in each stream there wanders about one crocodile" (ibid., 34b). 
The ten crocodiles, collectively, are the ten "lower crowns" which correspond to the ten sefirot. 
See Tishby, MhZ, 1:303. Cf, also I, 52a. On the historical influence of R. Isaac upon the author 
of the Zohar, see Scholem, "Kabbalot," p. 195. According to Scholem, however, the "great 
crocodile" represents Samael, while the streams, in the midst of which he crouches, are the 
remaining nine lower crowns. The text, in my opinion, seems to bear out the interpretation of 
Tishby. 

44. 11, 34a. 
45. Ibid. There is, according to the Zohar, an especially esoteric nature to this knowledge. 

With regard to this, the author of the Zohar was influenced by the Castilian kabbalists, who 
were reluctant to elaborate on this topic and who likewise spoke of the secret of the demonic as 
being known to only a select few. See Liebes, "The Messiah," pp. 123-124. Thus, after the 
initial discourse on the "great crocodile" we read: "R. Shimeon said: The Account.of Creation 
-the comrades are busy studying it and they have knowledge of it, but few are they who know 
how to allude to the Account of Creation according to the mystery of the great crocodile. Thus 
we learned [cf. Pirkei de-Rabbi Eliezer, chap. 91 that the entire world evolved only upon the 
scales of that [crocodile]" (11, 34b). For a discussion of the literary sources and theosophical 
significance of this passage, see Liebes, "The Messiah," pp. 123-126. The statement concerning 
Moses' attainment of knowledge of the "great crocodile" succeeds a discussion about Job. The 
error of Job, according to the Zohar, was that he did not give any portion of his sacrifices 
(which were all burnt-offerings) to the "Other Side," and thereby aroused its jealousy. The sin 
of Job is referred to in the Zohar as "not including evil and good together," for had he given a 
portion to the demonic realm as well, then he would have comprised the two together. "Thus it 
is fitting for a person to know good and evil, and then return to the good. That is the secret of 
faith." (See above n. 35 and below n. 11 1.) Job is described in Scripture as being "removed from 
evil" (Job 1:8), i.e., he had no portion in Sitra Ahra. See 11, 181b-182a; 111, 101b; Tishby, MhZ, 
1:291. By contrast, Moses, like Abraham (see above n. 34), had a portion in both realms; thus it 
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to attain such knowledge, for at that time, the people of Israel were under 
the dominion of the "great crocodile," the chief power of evil, embodied in 
the person of Pharaoh, king of Egypt. 

Redemption 

Israel's exilic state corresponds to an exilic state within the divine realm, 
viz., the domination of the Shekhinah by Samae1.46 Alternatively expressed, 
the historical exile signifies a separation above between the Shekhinah and 
the Holy One (Malkhut and Tif'eret).47 The redemptive process, as we shall 
see, is characterized in the Zohar by two stages which, respectively, corre- 
spond to the twofold characterization of exile as (1) the subservience of the 
holy (the right) to the unholy (the left),48 and (2) the separation of male and 
female, right and left, within the divine.49 

The first stage in the redemptive process is the overthrowing of the yoke 
of Satanic (i.e., Egyptian) rule. Such a power could be overthrown, however, 
only by the very means through which it governs. In order for God to 
redeem Israel, therefore, it was necessary for Him to use the tactics of the 
left against the forces of the left, to fight fire with fire. Thus the author of the 

says "Go to Pharaoh," i.e., attain knowledge of the demonic realm, a knowledge which Job did 
not possess. See Liebes, "The Messiah," p. 126. On Solomon's being taught from a book of 
magic by Asmodeus, see 11, 128a; 111, 19a, 77a. Cf. also 111, 233a-b concerning the legend of 
Solomon riding an eagle to a place in the wilderness called "Tarmod" (see I Kings 9:18: 
"Tadmor"), where Azza and Aza'el were bound by chains of iron, and where none but Balaam 
was allowed to enter. From that place Solomon "learnt wisdom." 

46. See Tishby, MhZ, 1:224-225, 230-231. "The subservience of the Shekhinah to Sitra 
Ahra," concludes Tishby, "is the hidden mystery of the exile of the Shekhinah. The upper exile 
is a disturbance of the order of the divine reality, a closing of the channels of influence and an 
eclipse of the lights due to the removal of the Shekhinah from the realm of the sefirot and her 
joining with the Sitra Ahra. The exile of Israel in the countries of the nations is a process which 
parallels an event that occurs above." See n. 48. 

47. See Tishby, MhZ, 1:225, 229-230; Liebes, "The Messiah," p. 198. 
48. This is expressed in several ways: (1) the submission of the Shekhinah to Sitra Ahra (see 

n. 46); (2) the unification of Tif'eret with Lilith (see I, 122a-b; 111, 69a): (3) the dominion of the 
other nations over Israel (see I, 84b-85a); (4) Israel's being nourished by the power of Sitra 
Abra in place of the power of holiness (see I, 95b; 11, 152b). 

49. On the analogy between the pair of opposites, male-female and right-left, see, e.g., I,  
30a, 70a. See n. 81. 

50. I, 211b. Cf. ibid., 201a; 11, 29a, 36a. See also Menahem Recanati, Perush 'a1 ha-Torah 
(Jerusalem, 1961), Exod. 12:22, 41c-d. On the theme of the Shekhinah employing the forces of 
Sitra Ahra in order to punish the wicked, see Tishby, MhZ, 1:224-225. 
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Zohar interprets the verse "I compare thee, my love, to a mare among 
Pharaoh's cavalry" (Cant. 1:9): 

Come and see: There are chariots of the left in the mystery of the Other Side 
and chariots of the right in the mystery of the supernal Holiness. The ones are 
parallel to the others; the ones of mercy and the others ofjudgment. And when 
the Holy One, blessed be He, carried out judgment in Egypt, every judgment 
that He did was in the very likeness of those chariots [on the left] and in the 
likeness of that very side. Just as that side kills and removes souls, so the Holy 
One acted in that very way, as it is written, "And the Lord killed every first- 
born" [Exod. 13: 15].5O 

Nowhere was this more apparent, according to the Zohar, than in the 
plague of the killing of the firstborn; this event symbolized the wiping out of 
the demonic power of judgment by means of divine judgment. The Zohar 
thus interprets the verse "And the Lord will pass through to smite Egypt" 
(Exod. 12:23): "He will pass through the strict lines of judgment of the 
[lower] crowns, which are bound to the other crowns above, and He will 
loosen them from their place. And He will pass over his ways in order to act 
with judgment to protect Israel." s 1  That God "will pass over" means that 
God will pass through the domain of the lower crowns, the demonic realm, 
in order to execute judgment upon them and thereby protect Israel. 

Specifically, according to the Zohar, the divine attribute employed by 
God in carrying out this act of judgment was the tenth sefirah, Shekhinah, 
commonly called the "lesser" or "weaker" attribute of judgment,52 or "the 
lower Court." 53 This is alluded to in Exodus 12:29, "And the Lord smote all 
the firstborn in the land of Egypt": "And the Lord" (m), according to a 
midrashic comment, refers to the Holy One and His Court, which, in 
kabbalistic terms, symbolize Tif'eret and M ~ l k h u t . 5 ~The Zohar's point, 

51. 11, 36b. 
52. I, 261a; 11, 187a. 
53. 11, 231b. Cf. Shekel ha-Kodesh, pp. 80-83. See Tishby, Perush Aggadot le-R. 'Azriel 

(Jerusalem, 1945), p. 56. 
54. 11, 37b (based on rabbinic interpretation of 'ni as "the Lord and His Court," see Gen. R .  

5113, Exod. R .  12:4). See also ibid., 37a; 111, 176a. See Moses de Leon, Shushan Eduf, ed. 
Scholem, "Shenei Kuntrasim le-R. Moshe di-Li'on," Kovez 'a1 Yad, n.s. 8 (1975): 344. It 
should be noted that, with respect to this very issue, Nabmanides was very careful to emphasize 
that the plagues in general, and particularly the plague of the killing of the firstborn, were 
carried out by the Shekhinah in conjunction with the Holy One, i.e., the attribute of judgment 
together with that of mercy. The motivation here was clearly to avoid the separation of the 
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therefore, is that the killing of the firstborn (chief power of the demonic) was 
achieved by means of God acting through "His Court," i.e., Shekhinah. 
This is further brought out in another passage interpreting the same verse. 
Here, as elsewhere in the Zohar, Shekhinah is called by the name "Night":55 
"And judgment was carried out on all of them when they all entered their 
homes . . . and the Night carried out judgment on them all in that time."56 
This too is the underlying intent of the Zohar's comment that the "essence 
of the redemption of Israel was in the night."57 Yet this attribute lies in 
between the right and left sides of the divine, and therefore has the capacity 
to act with mercy or with judgment.58 At the moment of the killing of the 
firstborn, the Shekhinah turned with mercy toward the Israelites, thus 
expressing her dual nature.59 

The exile, as we have noted, was a state in which the demonic dominated 
over the divine; redemption is the restoration of power to its proper domain, 
viz., the realm of the upper sefirot. Such a restoration, however, entailed a 
twofold process. The first stage was the subjugation of the demonic left by 
the divine left, which resulted in the freeing of the Community of Israel (= 
Shekhinah) from under the dominion of Pharaoh (= Sitra Ahra). It is this 

Shekhinah from the rest of the divine attributes, a sin which the kabbalists referred to as ylrp 
niuun,  i.e., "cutting the shoots," an expression used in the classical Aggadah to refer to Adam 
(see Gen. R. 19:3) or to Elisha ben Abuya (Hagigah 14b). (On the kabbalistic meaning of "cut- 
ting the shoots," see Scholem, "Te'udah Hadashah, le-Toledot Reshit ha-Kabbalah," in Sefer 
Bialik [Tel Aviv, 19341, p. 153, and Tishby, MhZ, 1:221.) Cf. Nabmanides, Commentary on the 
Torah, Exod. 12: 12 (ed. Chavel, vol. 1, p. 329). Cf. also the supercommentaries on Nabmanides: 
Shem Tov ibn Gaon, Keter Shem Tov, in Ma'or ve-Shemesh (Livorno, 1839), 34a; Joshua ibn 
Shuaib, Be'ur Sodot ha-Ramban, attributed to Meir ibn Sahula (Warsaw, 1875); Isaac b. 
Samuel of Acre, Sefer Me'irat Einayirn: A Critical Edition, ed. Amos Goldreich (Jerusalem, 
1981), p. 79. 

55. On "Night" as a name for Shekhinah, see, e.g., I, 16b, 92b; 11, 239b, and elsewhere. See 
Moses de Leon, Shushan Edut, p. 341. 

56. 11, 38a. See Recanati, Perush 'a1 ha-Torah, Exod. 11:4, 41a. 
57. 11, 38a. Cf. Moses de Leon, Sefer ha-Rimmon, MS Oxford 1607, 54b (a critical edition 

of the aforementioned work will appear as part of my dissertation). 
58. On the dual character of the Shekhinah, see Tishby, MhZ, 1:223-228. Cf. also 

Nabmanides, Genesis 49:24 (ed. Chavel, vol. 1, p. 273), and Me'irat Einayirn, p. 83. It should be 
noted that, according to the Zohar, not only Shekhinah but each of the sefirot has the capacity 
to act with mercy and judgment; see 11, 36a; 111, 15a, 36b, 146a, 262b. This latter idea can be 
traced back to the circle of kabbalists in Gerona; see, e.g., Jacob ben Sheshet, Sefer ha-Emunah 
ve-ha-Bittabon, in Kitvei Ramban, ed. Chavel (Jerusalem, 1964), vol. 2, p. 359. Cf. Sefer 
ha-Rimmon, 71a; Gikatilla, Sha'arei Orah, 1: 235. 

59. See 11, 36a, 37a. This is the esoteric meaning of the killing of the firstborn at midnight, 
i.e., at a time when the Shekhinah performs two functions reflecting her dual nature: mercy 
toward Israel and judgment toward Egypt. See 11, 37b, 80b. 
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transformation from the unholy to the holy which, according to the Zohar, 
is the mystical intent of the twin commandments to remove all leaven prior 
to Passover and to eat unleavened bread during the seven days of Passover. 
That is to say, the leaven symbolizes the evil inclination, the "Other Side," 
foreign gods and idolatry, which must be obliterated, whereas the un- 
leavened bread symbolizes the first gradation in the realm of holiness, i.e., 
Shekhinah, the dominion of the Holy One.'jO 

The second stage involved the beginning of the process of reunification 
of the left and right within the divine sphere, a unification that was torn 
asunder by the exilic state. This stage is implicit in the biblical narrative as 
well. The night on which God smote the Egyptian firstborn is referred to in 
Scripture as 09nnw 53, i.e., "the night of watchfulness" (Exod. 12:42). 
Commenting on this verse, the Zohar notes, inter alia, that the word for 
"watchfulness," o7llnw, is in the plural, whereas the word for "night," 53,is 
in the ~ i n g u l a r . ~ '  The plural form, we are told, alludes to the secret of unifi- 
cation between male and female, right and left,'j2 which was destined to take 
place on that very night. The night, 535, is the feminine without her mascu- 
line counterpart; when the feminine is joined together with the masculine, 
then 595 becomes n ? ~ ? . ~ ~  Thus the verse continues: "this is the Lord's watch- 
night" ovrnw !?? ?m ??-?? HI?. The night of redemption is a night wherein the 
two are united, and hence the form ;I?.? is used. This marks the beginning of 
the second stage in the redemptive process. 

This mystery, according to the Zohar, is alluded to as well in Exodus 
13:21, "And the Lord went before them by day in a pillar of cloud, to lead 
them the way; and by night in a pillar of fire, to give them light; that they 
may go by day and night." Nabmanides had already interpreted the verse in 
terms of kabbalistic symbolism: the word In, "and the Lord," as the rabbis 
had said,'j4 always refers to the Lord and His Court, which, understood 
theosophically, symbolize Tif'eret and Malkhut. Hence the verse comes to 

60. See I, 226b; 11, 40a, 182a; 111, 95b. Cf. Sefer ha-Rimmon, MS Oxford 1607, 54a-b. It 
should be noted that leaven was already used allegorically as a symbol for that which is evil or 
impure in Greco-Jewish, New Testament, and talmudic sources. See Philo, Questions on 
Exodus, I:15, II:14 (but see 7he Special Laws, II:184); I Cor. 5:6-8; Matt. 16: 11-12; Berakhot 
17a; Gen. R.  34:10, p. 320; Tanhuma, ed. Buber, Noah 15b. And see now B. Bokser, The Origins 
of the Seder (Berkeley, Calif., 1984), p. 120, n. 13. 

61. 11, 38b. 
62. See above n. 49. 
63. 11, 38. Cf. I, 260a; 11, 131a; 111, 22a. 
64. For references. see above n. 54. 
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tell us, comments Nabmanides, that "the Holy One, blessed be He, went 
with them by day and His Court by night," 65 that is to say, the attribute of 
mercy governed them by day, whereas the attribute of judgment governed 
them by night.66 While both attributes were thus operative in the redemp- 
tion from Egypt, the two were not perfectly united, for each had its allotted 
time. Yet, contained here is also an allusion to the future redemption in 
which "the attribute of His Court [i.e., judgment] will ascend to [be united 
with] mercy."'j7 This is the secret of the word In: the Holy One and His 
Court will be united as one, and redemption will be complete. 

The author of the Zohar clearly develops the interpretation of Nabman- 
ides, but he does not accept the latter's distinction between the redemption 
from Egypt and the future redemption. 

"And the Lord went before them by day." The Holy One, blessed be He, and 
His Court. R. Isaac said: It has been taught: The Shekhinah travels with the 
patriarch^.^^ "He goes before them by day," that [refers to] Abraham. "In a 
pillar of cloud," that [refers to] Isaac. "To lead them the way," that [refers to] 
Jacob. "And by night in a pillar of fire to show them the way, "that [refers to] 
King David. . . . And it is written, "And the Lord went, etc., that they may go 
by day and by night." Now why did they go by day and by night?. . . So that 
the highest perfection [lit. the perfection of all] should be found amongst them, 
for there is no perfection without day and night.69 

The "highest perfection," ~'73'1xnin~L/w,is found only where there is 
"day" (masculine potency of the divine) and "night" (feminine potency) 
united as one. There is here an echo of one of the theosophic principles 
which the Zohar establishes in connection with the creation account. In 
response to the question, Why does the Bible record with respect to each 
day, "And it was evening and it was morning"? the author of the Zohar 
writes: "To teach that there is no day without night, nor night without day, 
and they should not be separated." 70 In the event of redemption, as in that 

65. Nabmanides, Exod. 13:21 (ed. Chavel, vol. 1, p. 348). 
66. See Isaac of Acre, Me'irat Einayim, p. 81; Recanati, Exod. 13:21, 43a. 
67. Nabmanides, loc. cit. 
68. The notion of the fourfold unity between the Shekhinah and the patriarchs (i.e., the 

sefirot Hesed, Gevurah, and Rahamim) is repeated often in the Zohar. It is related, alternatively, 
to the four components of the Chariot or to the four legs of the Throne. See I, 60b, 99a, 120b, 
150a, 237a, 248b; 111, 174a, 182a, 262b. See Tishby, MhZ, 1:516. 

69. 11, 46a-b. Cf. also 111, 191b. 
70. I, 46a. Cf. also, ibid., 5b, 32a; 111, 93b, 134b. 
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of creation, we find a unification of day and night, masculine and feminine, 
the Holy One and the Shekhinah. 

This second stage of redemption is expressed in somewhat different, but 
not unrelated, terms in the climactic event of the miracle of the sea. It is in 
his exegesis of this portion that the author of the Zohar is able to develop 
most fully his theosophic understanding of redemption and to introduce his 
unique parlance: the containment of the left within the right. 

Commenting on the verse "And Israel saw the great work [lit., the great 
hand, ??a?t ~ ]which the Lord wrought against the Egyptians" (Exod. 
14:31), the author of the Zohar writes: 

R. uiyya said: The Hand and all the fingers were here perfected. The Hand 
was perfected for it was contained within the right, for it has been taught, "All 
is contained within and depends upon the right." Thus it is written, "Thy 
right hand, 0 Lord, glorious in power, thy right hand, 0 Lord, shatters the 
enemy" [ibid., 15:6].72 

The attribute by means of which the divine redeemed Israel and at  the same 
time destroyed Egypt, as we have said above, was the Shekhinah, here 
referred to by the expression "the great Hand." 73 This is made explicit in 
another zoharic passage: "What is the meaning of 'the great Hand'? That is 
to say, 'hand' [ r ]  is not less than five fingers. 'The great' [n?tx?] contains five 
other fingers; then it is called 'great.'" 74 The "great Hand" is a composite of 
both hands, the term "great" (??a?)referring to the five fingers of the right 
hand,75 and the term "hand" ( r )  referring to the five on the left.76 
Shekhinah, insofar as it is the sefirah which comprises all ten gradations 

71. See I, 17a, 253a. 
72. 11, 52b. 
73. See Nabmanides, Exod. 14:31 (ed. Chavel, vol. 1, p. 353); Ibn Shuaib, Be'ur Sodot 

ha-Ramban, 13a; Me'irat Einayim, p. 82;  Ba$ya ben Asher, Perush 'a1 ha-Torah, ed. Chavel, 
5th ed. (Jerusalem, 1981), vol. 2, p. 121. See also Recanati, 43b. 

74. 11, 53b. Cf, the commentaries of R. Moses Cordovero and R. Abraham Galante to the 
Zohar, ad loc., cited by Abraham Azulai, Or ha-ffammah (Benei-Berak, 1973), vol. 2, 
43b-44a. 

75. The word nhm is a common name for the attribute of besed or the right hand; see, e.g., 
11, 59b, 286b; 111, 277a, 302a. 

76. The word T by itself refers to the left hand; see 111, 142b. See also Sefer ha-Babir, ed. R. 
Margaliot (Jerusalem, 1978), 5 163 (Scholem, Das Buch Bahir, 5 109, p. 116), where the principle 
of evil is said to have the "form of a hand." 
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corresponding to the ten finger~,~7 is called the "great Hand." Put different- 
ly, Shekhinah is called "the great Hand" because She is the hand which 
contains both the left and right hands as one. Concerning the latter image, 
we read: 

Come and see: It has been said that all ten plagues which God performed in 
Egypt were [wrought by] one hand, for the left was contained in the right. The 
ten fingers, contained one within another, correspond to the ten sayings by 
means of which the Holy One, blessed be He, is called. In the end, correspond- 
ing to them all, is the great and mighty Sea.78 

The ten plagues were performed by ten fingers which correspond to the ten 
sayings, i.e., the ten sefirot. Yet all the plagues were wrought by the "one 
Hand," i.e., Shekhinah, for the fingers of the left (= sefirot aligned on the 
side of Rigor or Judgment) were contained in those of the right (= sefirot 
aligned on the side of Mercy or Love). Moreover, as the miracle at the sea 
was the culmination of the plagues-in the Zohar's language "correspond- 
ing to them allM-so Shekhinah, symbolized as "the great and mighty 
Sea," 7 9  contains within itself the whole sefirotic order.80 This is the meaning 
of R. Hiyya's comment: "the Hand and all the fingers were here perfected." 

The containment of the left within the right which characterizes the state 
of the Shekhinah at the climax of the redemptive process reflects a higher 
process within the divine, a process which is exegetically connected in the 
Zohar to the verse "Thy right hand, 0 Lord, glorious in power, thy right 
hand, 0 Lord, shatters the enemy" (Exod. 15:6). The right hand symbolizes 
the divine attribute of love, whereas the left hand symbolizes the attribute of 
judgment. One would expect, therefore, that Scripture should describe the 
left hand of God as being "glorious in power" and as the one which "shat- 

77. On the correspondence of the ten fingers to the ten sefirot, see Sefer Yezirah 1:3; Sefer 
ha-Babir, 5 124 (Scholem, 5 87, p. 94), 5 132 (Scholem, 5 94, p. 101). See Nabmanides, Exod. 
17:12 (p. 372); 11, 75b. 

78. 11, 56b. 
79. Cf. I, 19b, 86a, 236b, 241a, 267b; 11, 19b, 226a; 111, 58a, 150b. 
80. This description of the Shekhinah is to be found already in the Bahir and in other early 

kabbalistic sources. See Scholem, "Ha-Shekhinah," in Pirkei Yesod be-Havana1 ha-Kabbalah 
u-Semaleha, p. 276. Cf. also Tishby, MhZ, 1:219. A related idea, also found in the earlier 
sources, is that the whole sefirotic order is reflected in each of the sefirot. See Tishby, Perush 
ha-Aggadol le-Rabbi 'Azriel, p. 15, n. 2. 
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ters the enemy." For what reason is the right hand so described in the above 
passage? Addressing this issue, the Zohar notes: 

"Thy right hand, 0 Lord, glorious in power, thy right hand, 0 Lord, shatters 
the enemy." What is the meaning of VXI? It should be written VXI! When the 
left comes to unite with the right, then it is written 3ivt~[i.e., is glorious], and 
yiyn [i.e., shatters]. It is always like this, for the left is found in the right and is 
contained therein. R .  Shimeon said: It is as we have explained, for a man is 
found divided. What is the reason? In order that he may receive his mate, and 
they will make one body.81 So [it says] 'Thy right hand,' i.e., it is divided. What 
is the reason? In order to receive the left hand with it. Thus is everything: one 
[part] with another. Therefore, with one hand He strikes and heals, as it is 
written, "Thy right hand, 0 Lord, shatters the enemy."82 

The right hand of God is described as the one "glorious in power" and as 
the one which "shatters the enemy," for the right hand contains within itself 
the left hand as well. When there is harmony in the sefirotic realm, then the 
left is united with, nay contained in, the right-as male united with female- 
and all acts, including those of the left, are carried out by the guidance of the 
right: "with one hand He strikes and heals." 

Come and see: From the right hand of God all light, blessings, and happiness 
are aroused. Within the right the left is contained, just as there is in a human 
being a right and left hand, and the left is contained in the right. . . . When the 
right is aroused the left is aroused with it, for the left is held and contained 
within the right.83 

81. This clearly reflects the aggadic myth that Adam was created as androgynous and was 
then separated into man and woman. For references, see Ginzberg, Legends, 588-89, n. 42. Cf. 
I ,  35a, 37b, 165a; 11, 55a, 231a-b; 111, lob, 19a, 44b; Z H ,  55c-d, 66c. According to thezohar,  
not only Adam but the soul of each person was originally made androgynous, and only upon 
descent to the world is divided into male and female; at the time of marriage the original unity is 
restored (see Yevamot 63a). See I ,  85a, 91b, 108a; 11, 246a; 111, 43a-b, 283b; Tishby, MhZ, 
2:608. The one who remains single is called by the Zohar X P I ~a h ,  i.e., "half-a-body." See 111, 
7b, 57b, 296a, (Idra Zuta); Liebes, "Sections of the Zohar Lexicon," pp. 277-278; Matt, Zohar, 
p. 217. The kabbalists applied the aggadic myth to the divine: as the complete human personali- 
ty is to be found only in the unification of male and female, so too the divine being is only 
complete when male (Tif  eret) and female (Malkhut) are united. See Tishby, Perush ha-Aggadot 
le-Rabbi 'Azriel, p. 86; idem, MhZ, 1:139, 148-149. Cf. also Liebes, "Sections of the Zohar 
Lexicon," p. 33, n. 26, and idem, "The Messiah," p. 202. 

82. 11, 57b. See also 111, 37a. 
83. 11, 57a. Cf. Shekel ha-Kodesh, p. 39. See Tishby, MhZ, 2:341. Cf. I,  230b; 11, 162b, 

223a, 263a; 111, 17b, 80b, 118b, 176b. Cf. Mekilra de-Rabbi Ishmael, ed. Lauterbach, vol. 2, p. 
41. 
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The removal of the right hand, by contrast, summons separation and divi- 
sion, the domination of the left hand of the divine, and with this comes the 
danger of the left resulting in an "autonomous" demonic realm: "When the 
right hand is found, the left is found with it, and acts of judgment do not 
dominate in the world. . . . But if the right is removed and the left is 
summoned, then acts of judgment are stirred up in the world and judgment 
rests upon all." 84 

Hence, the divine act of redemption can be viewed from two vantage 
points: the subjugation of the demonic left by means of the divine left, and 
the containment of the divine left within the divine right. While it is the case 
that the word "left" is used with two distinct meanings, there does not seem 
to be any equivocation on the part of the Zohar, for the apparent tension is 
resolved by a proper understanding of the dialectical relation between the 
demonic and the divine. That is, the subjugation of the unholy left is accom- 
plished by means of the divine left, which, unlike the former, is contained 
within the right. Whereas exile represents the domination of the (demonic) 
left, redemption represents the containment of the (divine) left within the 
(divine) right. Put differently: exile is a condition of pure judgment, redemp- 
tion one of mercy balanced with judgment. The severing of this balance is, in 
the first place, one of the causes for the emergence of an independent 
demonic realm. 

Revelation 

In Egypt Israel was under the dominion of the "Other Side." The exodus 
represented a transference of power from the unholy to the holy. This pro- 
cess reached completion only at  the theophanous event of Sinai. Before 
Israel could receive the Torah, however, two other significant events in their 
history were recorded in Scripture. 

The first was the war with Amalek (Exod. 17:8-16). The Zohar, building 
upon a midrashic theme,85 maintains that Israel was attacked because they 

84. 11, 57a. The notion of the left hand over the right signifying misfortune is reflected in 
Mekilta de-Rabbi Ishmael, ed. Lauterbach, vol. 2, p. 41: "When the Israelites do the will of 
God,  they make His left hand to be like the right, as it is said, 'Thy right hand, 0 Lord . . . Thy 
right hand, 0 Lord'-two times. And when the Israelites fail to do the will of God, they make 
His right hand to be like the left, as it is said, 'He hath drawn back His right hand' [Lam. 2:3]." 
See Judah Goldin, The Song at the Sea (New Haven: Yale University Press, 1971), p. 149. 

85. Cf. Mekilta de-Rabbi Ishmael, vol. 2, p. 139; Berakhor 5b; Tanhuma, Beshallah 25; 
Pesikta de-Rav Kahana 13. 
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had forsaken the ways of God.86 Moreover, Amalek, says the author of the 
Zohar, is "the prosecutor of the Holy One, blessed be He, above,"87 i.e., 
Sitm Abra. Hence, the theosophic significance of the war with Amalek is 
equivalent to that of the destruction of the Egyptians: the wiping out of the 
demonic by the divine. This dynamic, according to the Zohar, is to be found 
in the verse "And when Moses raised his hand Israel prevailed, and when he 
let down his hand Amalek prevailed" (Exod. 17: 11): "'When he raised,' i.e., 
when he lifted the right hand on top of the left, and he prayed [lit. intended] 
by means of the spreading of his hands." But here too, as in the case of the 
splitting of the sea, the subjugation of the demonic left is achieved by means 
of the divine right, which in itself contains the divine left. Indeed, in one 
passage, the Zohar interprets the verse concerning the raising of the right 
hand of Moses in light of the verse concerning God's right hand shattering 
the enemy.89 

The second event preceding the account of the Sinaitic revelation which 
the Zohar makes special note of is the meeting of Moses with his father-in- 
law, Jethro, in the wilderness (Exod. 18:1 ff.). The section of the Zohar on 
Jethro begins with an exegetical comment concerning Aaron's lifting up of 
the right hand over the left.90 The relevancy of this remark can be under- 

86. 11, 65b. Such an interpretation is, of course, suggested by the juxtaposition of verse 7, 
"And he called the name of the place Massah and Meribah, because of the faultfinding of the 
children of Israel, saying, Is the Lord among us or not?" with verse 8, "Then came Amalek and 
fought with Israel in Rephidim." See Rashi's commentary, Exod. 17:8. 

87. Ibid. See I, 29a; 11, 65a, 194b-195a; 111, 175a, 281b. 
88. 11, 66a. The lifting of Moses' hands, i.e., the raising up of the right hand over the left, is 

here interpreted as an act of prayer. See Sefer ha-Bahir 138; 11, 57a. Cf. Todros Abulafia, Ozar 
ha-Kavod, 29b. Afulafia, like the author of the Zohar, interprets this passage as the joining 
together of the left hand with the right. This, notes Abulafia, is the supreme act of faith. See 
below n. 1 11. It is the ultimate task of "homo religiosus" to contain the left within the right. See 
11, 26b, 32a; 111, 39b, 178a. See Menahem Kasher, Torah Shelemah, 14: 121, n. 106. It especially 
characterizes the mystical import of prayer; see 11, 57a. Cf. Moses de Leon's "Untitled 
Commentary on the SeJiror," MS Munich 47, 340a-b. Concerning this work, see Scholem, 
"Eine unbekannte mystische Schrift des Mose de Leon," Monarsschrifi fur Geschichte und 
Wissenschafi des Judentums 71 (1927): 109-123. In terms of prayer, this is alternatively 
expressed (based on Ps. 100:2) as the placing of Shekhinah between the right and left as a 
preparation for the ultimate unification between her and the Holy One; see I, 229b, 111, 8a-b, 
and cf. to Moses de Leon, Sefer ha-Rimmon, MS Oxford 1607, 14b, 24b. See also the interpre- 
tation of Cant. 2:6 in I, 163b; 11, 138b, 238b; 111, 118b, 119b (cf. Menahem Recanati, Ta'amei 
ha-Mizvot [Basel, 15811, 8a), 148b. 

89. II,66a. On the mystical significance of the war with Amalek as the wiping out of the left 
by the right, see 11, 65b, 194b; 111, 281b. 

90. Ibid., 67a. See Sefer ha-Bahir 124; 11, 57a, 225a; 111, 92b. Cf. MS Munich 47, 340b; 
Sefer ha-Rimmon, 11 1 b. 
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stood only in light of the symbolic correspondence of Aaron, high priest of 
the Israelites, to the divine right side, the attribute of love, and of Jethro, 
priest of Midian, to the demonic left. The Zohar explicitly states that the 
"Other Side," like the side of holiness, has two forces, a king and a priest: 
"In the 'Other Side,' which is not the side of holiness, there is the secret of 
the king, and it has been explained that he is called 'the old and foolish king' 
[Eccles. 4: 131. And beneath him is the priest of On."gl The Zohar goes on to 
say: 

when that king and that priest are subdued and broken, then all the other 
forces [of the demonic] are subdued and they acknowledge the Holy One, 
blessed be He. Then the Holy One, blessed be He, alone governs above and 
below. . . . In the manner of this very secret the Holy One, blessed be He, acted 
in the land [below], for He broke the "old and foolish king" who was 
Pharaoh. When Moses came to Pharaoh and said, "The God of the Hebrews 
has met with us" [Exod. 5:3], he opened up and said, "I know not the Lord" 
[ibid. 21. . . . When He smote him and his people, he came and acknowledged 
the Holy One, blessed be He. Afterwards that priest of On, Jethro, who served 
under him, was broken and subdued until he came and acknowledged the 
Holy One, blessed be He, and said, "Blessed be the Lord who saved you, etc. 
Now I know that the Lord is great" [ibid. 18:lO-111. . . . When that king and 
priest acknowledged the Holy One, blessed be He, and were broken before 
him, then the Holy One, blessed be He, ascended in His glory upon everything 
above and below.92 And until the Holy One, blessed be He, ascended in His 
glory when those [two] confessed before Him, the Torah was not given. 

The conversion of Jethro, like the overthrowing of Pharaoh, was a necessary 
stage in the redemptive process. Only when the subjugation of these two 
demonic powers was completed could the revelatory process ensue. 

The giving of the Torah, according to the Zohar, likewise symbolizes the 
containment of the left within the right, but in two senses. The first is the one 
with which we are already familiar: the unification of the left within the right 
in the realm of divinity. This is expressed in several ways in the Zohar. There 
is, first of all, the kabbalistic interpretation of Exodus 19: 16, "And it came 
to pass on the third day," the day in which the revelation took place: "On 
the third day precisely, for it is mercy [ S ~ n i ] , " ~ 3i.e., the balance between 

91. Ibid., 67b. See Tishby, MhZ, 1:288-289. 
92. Cf. 11, 184a (cited above in n. 35). 
93. 11, 81a. So too, according to the Zohar, the third day of creation stands for mercy 

(Tiferer), which is the balance between besed (the right) and gevurah (the left). See I, 17a. See 
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love (yon) on the right and strength (nn)on  the left. Moreover, the Zohar 
interprets the biblical theme concerning the appearance of lightning and fire 
at  Sinai in the following manner: 

It has been taught: R. Judah said: The Torah was given on the side of strength. 
R. Jose said: If so, then it was on the left side! He said to him: It was restored 
[i~;rnx]to the right, as it says, "From His right hand a fiery law unto them" 
[Deut. 33:3], and it is written, "Thy right hand, 0 Lord, glorious in power, 
etc." We find that the left is restored [ i tnnx~]to the right, and the right to the 
left.94 

The verse describing the Sinaitic revelation, Deuteronomy 33:3, is here 
compared to  the verse describing the miracle at  the sea, Exodus 156, for 
both verses, according to the Zohar, instruct us about the mystery of the 
containment, or  restoration, of the left within the right. The redemptive act 
in the one case, and the revelatory act in the other, are achieved by means of 
the right hand which contains within itself the left. 

With respect to  revelation, the Zohar repeats this theme by reinterpret- 
ing a midrashic m0tif,~5 viz., the primordial Torah was written as black fire 
upon white fire. 

R. Isaac said: The Torah was given as black fire upon white fire in order to 
contain [x??>x?]the right in the left, so that the left would be restored [itnnx-r]to 
the right, as it says, "From His right hand a fiery law unto them." . . . R. Abba 
said: The tablets were before their eyes, and the letters that were flying about 
were visible in two fires, white fire and black fire, to show that the right and 
left are one.96 

also I, 120a, with reference to the "third day" in the story of the sacrifice of Isaac; see below n. 
11 1. The third day was the appropriate one for the event of giving the Torah, for the latter 
symbolically represents Tif eret, which is the balance between right and left. See below n. 101. 

94. Ibid. 
95. See Talmud Yerushalmi, Shekalim 6:1, Sotah 8:3; Cant. R.  5:l l .  Cf. Tanbutnu, introduc-

tion, where the reading is slightly different. See also Midrash Konen, in Adolph Jellinek, Bet 
ha-Midrash, 4th ed. (Jerusalem reprint, 1982), 2:23, and Midrash Eser ha-Dibrot, in Jellinek, 
op. cit., 1:62, where the anthropomorphic element (i.e., the arm of God) is added. Cf. Scholem, 
"Shi'ur Komah-ha-Demut ha-Mistit she1 ha-Elohut," in Pirkei Yesod be-Havanat ha-
Kabbalah u-Semaleha, p. 164, n. 18. According to Scholem, one must view these midrashic 
statements in the context of the anthropomorphism of the Shi'ur Komah tradition. Cf. also 
Moshe Idel, "Tefisat ha-Torah bi-Sifrut ha-Heikhalot vi-Gilguleha ba-Kabbalah," in Jerusa-
lem Studies in Jewish Thought 1 (1981): 43-45. 

96. 11, 84a. This midrashic theme was interpreted in various ways by kabbalists of the 
thirteenth century. In one passage, attributed by Scholem to R. Isaac the Blind, a Provencal 



LEFT CONTAINED IN THE RIGHT 49 

The Torah "comes from strength [the left] and is contained [nb3>nxi] in the 
right." 97 

This containment of the left within the right is reflected, according to the 
Zohar, in the alignment of the people at the moment of revelation: five 
groups on the right and five on the left.98 It is reflected, moreover, in the very 
structure of the tablets which Moses received. 

It has been taught: Five voices [i.e., commandments] were on the right, and 
five on the left. Those on the left were contained in the right, and from the right 
those on the left were revealed. And here everything was [contained in] the 
right, and those [on the left] were contained in those [on the right]. The one 
who stood on one side and saw the other side could read those letters [on the 
other side]. For we have learnt that the left was restored to the right, as it is 
written, "From His right hand a fiery law unto them."99 

Finally, the very object of revelation, the Torah, embodies the mystery of 
the left being contained in the right. This can be explained in one of several 
ways: (1) The written Torah corresponds symbolically to Tif'eret, which is 
the balance between the right and the left.Io0 (2) There are two aspects to the 
Torah, the written and the oral. The former represents the right, and the 
latter the left,lOl or, alternatively, Tif'eret and Malkhut.'O2 Hence, the day of 
the Sinaitic revelation, the one source for both aspects of Torah, is the 
wedding day of the masculine and feminine potencies of the divine.Io3 (3) 

kabbalist, the white fire refers symbolically to Tiferet,  the written Torah, and the black fire to 
Malkhut, the oral Torah. See Scholem, On the Kabbalah and Its Symbolism, trans. Ralph 
Manheim (New York, 1978), pp. 48-49. For other references, see Tishby, Perush ha-Aggadot 
le-Rabbi Azriel, p. 77, n. 7. The midrash was used in an altogether different manner by 
Nabmanides in the introduction to his commentary on the Torah; seep. 2 of the Chavel edition. 
Cf. Scholem, On the Kabbalah and Its Symbolism, p. 38, and Idel, "Tefisat ha-Torah," p. 45. 

97. 11, 84a. See I, 48b. 
98. II,82a (based on Deut. 29:9-10). Cf. MS Munich 47, 341a, where de Leon refers to this 

passage as "our rabbis, may their memory be blessed, alluded to, etc." The exact date of this 
work is still unclear, but from this passage it would appear to have been composed after the 
author had worked on the Zohar. See, however, A. Farber, "On the Sources of Rabbi Moses de 
Leon's Early Kabbalistic System" [Hebrew], Jerusalem Studies in Jewish Thought 3 (1984): 
87-88. 

99. 11, 84b, 98. See 11, 90a. Cf. Moses de Le6n, Sefer ha-Rimmon, MS British Museum 759, 
41a. 

100. See I, 64a; 11, 60a. Cf. Scholem, On the Kabbalah and Its Symbolism, p. 49. 
101. See 111, 153a, 257a. 
102. See 11, 161b; 111, 264a. Cf. Tishby, MhZ, 2:366. 
103. See I, 8a. 
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The Torah comprises 613 commandments, 248 positive and 365 negative. 
The former derive from the right side of the divine, the masculine Y I ~ T ,and 
the latter from the left side, the feminine iinw.Io4Insofar as the Torah given 
at Sinai includes all 613, it symbolizes the balance of positive and negative, 
right and left. 

The event of revelation as understood by the Zohar thus represents the 
complete containment of the left within the right in the divine sphere. Apart 
from this, however, there is another nuance to this motif in the Zohar, viz., 
the reintegration of the demonic left into the divine right. The exodus from 
Egypt was the first step in Israel's spiritual odyssey out of the realm of the 
unholy; hence, the evil inclination, the left side, symbolized by the leaven, 
had to be totally removed. At Sinai not only did the left side not have to be 
removed, it had to be reappropriated. This, according to the Zohar, is the 
mystical intent of the biblical injunction to bring leavened bread as the first 
fruits of the Lord on Pentecost. 

"You shall bring out of your habitations two wave loaves [of two tenth 
measures; they shall be of fine flour and shall be baked with leaven]" [Lev. 
23: 171. This is the bread by which Israel got wise, the supernal Wisdom of the 
Torah, and they entered its ways. Now we must look carefully. On Passover 
Israel went out from the bread which is called leaven [ran], as it is written, 
"You shall not see any leaven" [Exod. 13:7], and "Whoever eats that which is 
leavened" [ibid. 12:19]. What is the reason? On account of the honor of that 
bread which is called unleavened [ma]. Now that Israel merited the highest 
bread, it was not appropriate for the leaven to be wiped out and not seen at all. 
And why was this sacrifice [of the bread of the first fruits] from leaven, as it is 
written, "they shall be of fine flour and shall be baked with leaven"? More- 
over, on that very day [when the Torah was given] the evil inclination was 
wiped out,I05 for the Torah, which is called freedom, was to be found! This 

104. See 11, 70b, 91a, 162a-b, 165b, 275a; 111, 92b (Ra'aya Meheimna), 264a; ZH 54b. Cf. 
Tishby, MhZ, 2:432. 

105. The Zohar here reflects a statement made by the rabbis to the effect that the pollution 
(xnmr) by means of which the serpent inseminated Eve ceased when Israel stood at Mount 
Sinai; see Shabbat 146a, Yevamot 103b, Avodah Zarah 22b. The Zohar connects this idea with 
another rabbinic notion, viz., the cessation of the evil inclination at the moment of revelation. 
Specifically, according to one tannaitic source (R. Nehemiah), there was a temporary uproot- 
ing of the evil inclination from the hearts of the Israelites when they heard the commandment 
"Thou shall have no other gods before me" (Exod. 20:3) at the event of revelation; see Cant. R. 
1:2. According to the zoharic sources, the evil inclination returned on account of the sin of the 
golden calf. See I, 36b, 52b, 63b, 70b, 126b, 228a; II,94a, 168a, 193b, 236b, 242b; III,97b. The 



LEFT CONTAINED IN THE RIGHT 5 1 

may be compared to a king who had an only son who was sick. One day the 
son desired to eat. They said to him: The king's son should eat this medicine, 
and until he eats that no other food will be found in the house. So it was done. 
When he ate the medicine, he said to him: From now on you may eat whatever 
you desire, and it will not harm you. Similarly, when Israel left Egypt, they did 
not know the essence or secret of Faith. The Holy One, blessed be He, said: 
Israel shall eat medicine, and until they eat the medicine no other food shall be 
shown to them. When they ate the unleavened bread, which was medicine, in 
order to enter and to know the secret of Faith, the Holy One said: From now 
on leaven shall be shown to them, and they can eat it, for it cannot harm them. 
And all the more so on the day of Shavu'ot, which is a complete medicine.lo6 

In this passage the author of the Zohar makes two statements which, 
prima facie, are contradictory. On the one hand, he says, "it was not appro- 
priate for the leaven [symbolic of the evil inclination] to be wiped out and 
not seen at all," while on the other hand, relying on rabbinic sources, he 
asserts that on the very day that the Torah was given "the evil inclination 
was wiped out." This apparent tension can be resolved only if we under- 
stand the two assertions in a dialectical relation: "it was not appropriate for 
the leaven to be wiped out" because "the evil inclination was wiped out." 
When Israel left Egypt it was necessary to remove all leaven, for at that time 
they were comparable to a sick child who could consume only the prescribed 
medicine, i.e., the unleavened bread, symbolic of the entry into the realm of 
holiness, the beginning of faith. After they received the higher type of bread, 
viz., the bread of wisdom embodied in the Torah,Io7 this was no longer 
necessary. On the contrary, the very leaven which was forbidden on Pass- 
over was required on Shavu'ot. At the moment of revelation the left side was 
once again appropriated by Israel, for at that time it presented no danger to 
the people, its efficacy being undermined by the Torah, the most perfect 
antidote to the malady of the evil inclination.lo8 In the presence of the 
"complete medicine," the unholy is restored to its source in the holy. 

final and ultimate destruction of the evil inclination is to occur at the advent of the Messiah; see 
Sukkah 52a. For other references, see Solomon Schechter, Aspects of Rabbinic Theology (New 
York, 1961), p. 290, n. 3; Ephraim Urbach, The Sages: Their Concepts and Beliefs [Hebrew] 
(Jerusalem, 1978), pp. 416-417, n. 2. 

106. 11, 183a-b. See also 111, 97a. 
107. See 11, 40a, 61b (see Matt, Zohar, pp. 113-116, 245-247), 183a. See Tishby, MhZ, 

2:391. On the unleavened bread as a symbol for the Shekhinah, the beginning of faith, see 
above n. 60. 

108. This too is based on a midrashic motif. For references, see Schechter, Aspects of 
Rabbinic Theology, pp. 273-275. 
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Conclusion 

We have attempted to trace a common theme that runs through various 
portions of the Zohar. This theme serves as the exegetical axis upon which 
the zoharic understanding of exile, redemption, and revelation turns. The 
historical movement of Israel from Egypt to Sinai is, at the same time, a 
spiritual movement from the dominion of the left to that of the right. The 
ultimate stage of this process, the revelation of the Torah, is one in which we 
find the containment of the left within the right. Such a process began in 
Egypt but reached completion only at  Sinai. The perfect state is not one in 
which evil is entirely obliterated,lo9 but rather one in which it is contained 
within the good. Only the sick soul must eliminate all traces of the left; the 
healthy soul, by contrast, can reappropriate the left and thereby unite it with 
the right. Indeed the essence of divine worship is to worship G o d  with both 
hearts,I1O i.e., to contain the evil inclination within the good, the left within 
the right.I1' 

Cornell University 
Ithaca, N.Y. 

109. See 111, 63a (Pekudim), where it is stressed that evil should not be completely eli- 
minated, for it is as necessary in the world as is the good. The ideal of spiritual perfection in the 
Zohar is one in which the person achieves holiness through contact with the unholy, and by 
means of such contact the unholy itself is transformed or contained within the holy. See above 
nn. 35, 45 and below n. 11 1. The notion that the evil inclination (i.e., the sexual desire) should 
not be eradicated, on account of its necessity for the begetting of life in the world, can be found 
in several rabbinic sources. See, e.g., Yoma 69b; Gen. R. 9:7, pp. 71-72. Cf. also Lev. R. 143. 

110. See Berakhot 54b. Cf. I, 155b, 178b; 111, 80b, 267a; and Sefer ha-Rimmon, 39b. 
1 1  1. See 11, 26b (with reference to Deut. 4:39), and Sefer ha-Rimmon, ad loc. Cf. 11, 161b 

and 111, 264a. The wicked, according to the Zohar, cause a blemish (om) above by causing a 
separation of right and left, i.e., by not containing the left (evil inclination) in the right (good 
inclination). See II,26b. This too was the sin of Job: by not giving the realm of the "Other Side" 
its proper due, he did not contain the left within the right; see n. 45. On the nature of am in the 
Zohar as the separation of male and female, see Tishby, MhZ, 2:607; Liebes, "The Messiah," 
esp. p. 198. The notion of the containment of the left in the right is a pivotal idea upon which 
much of the theosophical hermeneutics in the Zohar turns. It would be impossible to give all the 
contexts in which such an idea occurs. Worthy of mention, however, are (1) the zoharic 
interpretation of the act of creation; see Tishby, MhZ, 1:133, 219-220, 269-270, 381-382; (2) 
the building of the Tabernacle; see ibid., 2: 188-189; (3) the Akedah; see I, 119b, 133b, 230b; 11, 
257a; cf. Sefer ha-Rimmon, 78b, and Gikatilla, Sha'arei Orah, 1:224-225; (4) the love of God,  
7x1 n x m ,  which contains both sides, hesed and din; see I, 11 b-12a; (5) faith itself, insofar as it is 
the union of male and female; see I, 49b, 55b, 160a, 172b; 11, 89a, 92a, 161a. 
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INTRODUCTION 

One of the perennial, and more vexing, problems in religious thought and 
philosophy has been the question unde malum. In ancient, medieval, and 
modem thought, the issue has been viewed mostly in its theological context. 
From the perspective of traditional monotheistic theology, the problem thus 
presents itself: If God is truly all good and all powerful, then why would God 
cause or even allow evil, whether natural (e.g., earthquakes, floods, human 
disease) or moral (murder, rape, and the like), to exist? Inasmuch as the 
existence of evil, at least from the phenomenological point of view, is an 
indisputable fact, it would seem that either divine omnipotence or benevolence 
must be limited.' 

This question, when examined from the divine axis, has prompted various 
responses in the religious consciousness of the West ranging from the neo-
Platonic denial of the reality of evil2 on the one hand, to the dualist affirmation 

' The scholarly literature on this issue is vast. As a representative philosophical treatment of the 
problem, see H. J. McCloskey, "God and Evil," in Nelson Pike, ed., God and Evil (Englewood 
Cliffs, NJ: Prentice-Hall, 1964)61 -84. 

The classical formulation of evil as the privation of the good are to be found in Plotinus Enn. 
1.8 (the following citations are taken from the Loeb edition of Plotinus translated by A. H. 
Armstrong). Cf. Enn. 1.8.1: "evil . . . appears in the absence of every sort of good"; "the better 
[i.e., the good] is Form, and the worse [i.e., evil] is nothing but privation (orkpllotq) of form." See 
Enn. 1.8.3: "evil cannot be included in what really exists [i.e., Intellect or Soul] or in what is 
beyond existence [the One], for these are good. So it remains that if evil exists, it must be among 
non-existent things, as a sort of form of non-existence (el605 TI to6 pi 6vro5)." Plotinus further 
identifies matter as the principle of absolute evil insofar as the quality of formlessness or privation 
essentially characterizes matter; all bodies, on the other hand, which participate in matter are said to 
be "secondary" evil. See Enn. 1.8.6: "But when something is absolutely deficient-and this is 
matter-this is essential evil without any share in good." See, however, Enn. 5.8.7: "Then matter 
too is a son of ultimate form (~1665 rt k'oxarov)." A key Platonic text for the Plotinian conception 
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of opposing forces eternally struggling in a cosmic process3 on the other. In the 
former case, the whole problem of evil is rendered logically fallacious insofar as 
evil is not a real entity but merely the absence of good, just as darkness is not 
considered a positive state but merely the absence of light. Technically speak- 
ing, one does not cause darkness, for darkness comes about simply when light is 
removed. Similarly, one cannot legitimately ask, does God create evil, for evil 
as such is a privation and consequently has no direct cause. While the metaphy- 
sician, with cunning rationication, may be satisfied with this approach, the 
psychological dimension of evil as an immediate and direct experience for the 
individual is hardly addressed by such philosophic gymnastic^.^ In the case of 

is Theaetetus 176a: "Evils . . . can never be done away, for the good must always have its contrary, 
nor have they any place in the divine world; but they must needs haunt this region of our moral 
nature. . . . In the divine there is no shadow of unrighteousness, only the perfection of righteous- 
ness." On the view that only good can be attributed to God, see further below, n. 6. The Plotinian 
position became the most widely accepted view in subsequent Christian writers. See .Ps-Dionysius 
the Areopagite, The Divine Names and Mystical Theology (trans. John Jones; Milwaukee: Marquette 
University Press, 1980) 73-88, 148-62 = Divine Names 4.18-35; J. B. Russell, Satan: The Early 
Christian Tradition (Ithaca: Cornell University Press, 1981) 109 - 12, 128 -29, 202 -3; Regis 
Jolivet, Le problkme du ma1 d'apres Saint Augustin (Paris: Beauchesne, 1936) 28-43, 131 -62; 
Jacques Maritain, Saint Thomas and the Problem of Evil (Milwaukee: Marquette University Press, 
1942). For a parallel to this line of reasoning in the medieval Jewish tradition, cf. Maimonides, The 
Guide of the Perplexed (trans. S. Pines; Chicago: University of Chicago Press, 1963) 111. 10. 
438 -40. 
'Perhaps the best known form of this dualism is that of Iranian Zoroastrianism, which sets a 

good and evil at the beginning of world history. Yet, as scholars have argued, even the dualism of 
Sassanian and Gathic Zoroastrianism was qualified inasmuch as the "Wise Lord" is both ontologi- 
cally superior and chronologically prior to the evil spirit. See S. Shaked, "Some Notes on Ahreman, 
the Evil Spirit, and His Creation," in E. E. Urbach, R. J. Zwi Werblowsky, and Ch. Wirszubski, eds., 
Studies in Mysticism and Religion presented to Gershom Scholem (Jerusalem: Magnes, 1967) 
227-34. And see the comprehensive study by R. C. Zaehner, Zurvan, A Zoroastrian Dilemma 
(Oxford: Oxford University Press, 1955). A species of this type of dualism, in one form or another, 
characterizes the syncretistic phenomenon of Gnosticism which flourished in the first centuries of the 
Common Era. Various explanations for the origin of Gnostic dualism have been given by scholars, 
most notably Hans Jonas, who distinguished between two kinds of Gnostic dualism: (1) the 
"Iranian," represented by the Mandaean and Manichaean writings, which affirmed an eternal oppo- 
sition between the forces of good and evil; and (2) the "Syro-Egyptian" strand, represented by the 
Nag Hammadi texts and the systems described by the Church Fathers, in which evil-the material 
worldderives from a "tragic split" in the godhead, a fall within the divine realm. Cf. Hans Jonas, 
Gnosis und spatantiker Geist (Gottingen: Vandenhoeck & Ruprecht, 1939) 1. 256 -67, 328 -3 1. 
For a succinct summary of the different Gnostic views, see Kurt Rudolph, Gnosis: The Nature and 
History of Gnosticism (trans. R. McL. Wilson; San Francisco: Harper & Row, 1983) 59-67. And 
see also G. G. Stroumsa, Another Seed: Studies in Gnostic Mythology (NHS 24; Leiden: Brill, 1984) 
17-34, who traces the basis of the "Gnostic mythological consciousness of evil" to a "radical 
transformation" of the Jewish apocalyptic myth of the Fallen Angels. 

See the description of evil in J. B. Russell, The Devil: Perceptions of Evil from Antiquiry to 
Primitive Christianity (Ithaca: Cornell University Press, 1977) 17 -35. 
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the dualist position, on the contrary, the real life struggle with evil as a positive 
and immediate force is not only not undermined, but maintained on a cosmic 
level. The consequence of this posture, however, is that God can be said to have 
control over only part of exi~tence,~ even if in a modified dualist position, such 
as the Qumran community in the Dead Sea,6 the one God is the ultimate cause 

The view that God is the author only of the good can likewise be traced to Plato; cf. Republic 
379c: "for the good we must assume no other cause than God, but the cause of evil we must look 
for in other things and not God." See also the citation from Theaererus given above, n. 2. Accord- 
ing to Philo Quod omnis probus liber 12.84, the Essenes maintained "the belief that the deity is the 
cause of all good, but of no evil." On several occasions Philo himself maintains that God is the 
cause only of the good, and evil is caused by the powers or subordinates to God; see Hany Austryn 
Wolfson, Philo: Foundations of Religious Philosophy in Judaism, Christianity, and Islam (Cam-
bridge: Harvard University Press, 1947) 1. 272 -73. 

Cf. J. Licht, "An Analysis of the Treatise of the Two Spirits in DSD," Scripta Hierosolymitana 
4 (1958) 88 -99; A. R. C. Leaney, The Rule of Qumran and Its Meaning (Phildaelphia: Westminster, 
1966) 37 -56; P. Wemberg-Moller, "A Reconsideration of the Two Spirits in the Rule of the Com- 
munity (IQS 111, 13 -IV, 26)," RevQ 3 (1961 -62) 413 -41. See also J. Gammie, "Spatial and Eth- 
ical Dualism in Jewish Wisdom and Apocalyptic Literature," JBL 93 (1974) 356-85. Some scho- 
lars have argued that even Zoroastrian dualism is not absolute "metaphysical dualism" inasmuch as 
the evil spirit, as the good spirit, derives from the one "Wise Lord"; see above, n. 3. In a certain 
respect there is a fundamental inconsistency in the Qumran doctrine for, on the one hand, God is said 
to be the creator of both spirits, evil and good, yet, on the other hand, the eschatological culmination 
of history is envisioned as a time when the sons of light would rise up and conquer-indeed 
destroy-the sons of darkness. (For a similar tension in Zoroastrianism, see R. C. Zaehner, The 
Dawn and Twilight of Zoroastrianism [New York: Pumarn's, 19611 308- 16.) If one begins from 
the monotheistic premise that God creates both good and evil, then the rabbinic ideal that one must 
worship God with both the good and evil inclinations (cf. m. Ber. 9.5; Sifre Deur. pisqa 32, p. 55) 
must be seen as a more logically consistent doctrine. For the rabbinic affirmation of God as creating 
the good and evil inclinations, a form of ethical dualism not unrelated to the Qumran doctrine, cf. 
Bereshir Rab. I, 14.4, p. 128; Tg. Ps-Jonathan on Gen 2:7; Sifre Deut. pisqa 45, p. 103; S. 
Schechter, Aspects of Rabbinic Theology (New York: Schocken, 1961) 290 n. 3; E. E. Urbach, The 
Sages: Their Concepts and Beliefs (in Hebrew; Jerusalem: Magnes, 1978) 416- 17 n. 2. And cf. the 
interpretation of Eccl7: 14, "God has made one even as the other," attributed to R. Akiba in b. Hag. 
15a: "He created the righteous and he created the wicked, he created the Garden of Eden and he 
created Gehimom." For an analysis of this text, see A. Segal, Two Powers in Heaven (Leiden: 
Brill, 1977) 22. See also the interesting parallel to this passage Pesigta de-Rav Kahana, pisqa 28, 
p. 426: " 'God has made the one even as the other,' God has made the righteous and the wicked, as it 
is written 'Then his brother emerged, holding on to the heel of Esau' (Gen 25:26). R. Pinhas [in the 
name ofl R. Hilkiah in the name of R. Simon said: not even a rib was between them, and the one 
emerged righteous and the other wicked." In this case the wicked created by God has been sub- 
sumed typologically under the figure of Esau and the righteous under the figure of Jacob; see below, 
n. 34. On the appellation "wicked" for Esau in rabbinic sources, see I. Aminoff, "The Figures of 
Esau and the Kingdom of Edom in Palestinian Midrashic-Talmudic Literature in the Tannaitic and 
Amoraic Periods" (Ph.D. diss., Melbourne University, 1981) 15- 17, 27-28, and passim. It must 
be pointed out, however, that certain rabbinic statements reflect the apocalyptic view that posited an 
abrogation of the evil inclination at the end of time; see below, n. 11. Cf. also the following interpre- 
tation of Ps 5:5, "evil cannot abide in You," in Midrash Tehilim 5.7: "For You do not dwell by evil 
nor evil by You." Though the fuller context of this passage is not clear, it would seem that the 
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of both good and evil, light and darkness. Hence, in the dualistic model, unlike 
the neo-Platonic, the soul's existential grappling with evil is affirmed, but at the 
expense of severely limiting divine omnipotence and restricting God's control 
over history. 

Alternatively, the problem of evil can be viewed from the vantage point of 
religious anthropology. That is, in what sense and to what degree does the per- 
son of faith appropriate the evil dimension of experience-whether it be under- 
stood as an internalized principle of will or as an objective cosmic force-in his 
or her spiritual quest? It is with the latter that the focus of this paper is con- 
cerned. I will analyze this problem specifically in terms of the theosophic sym- 
bolism of the crowning work of medieval Jewish mysticism, the Zohar, pseud- 
epigraphically attributed to the second-century Palestinian rabbi, Simeon bar 
Yohai, though actually written in the last decades of the thirteenth century in 
northern Spain.' 

This article will examine an ideal of human perfection that is found in the 
Zohar8 according to which one must incorporate evil, even the demonic side, 
into one's spiritual path. I will suggest that there are two distinct typologies in 
the Zohar, one positive and the other negative, that both assume this to be the 
case. In the one case appropriation of the demonic is viewed only as a means 
for purgation and refinement, whereas in the other it is a means for containment 
and unification. Common to both is the assumption that one can achieve holi- 
ness only through the unholy, that one can see the light only through darkness. 
The role of the former in the context of the Zohar's struggle with dualism has 
already been discussed by Isaiah T i ~ h b y . ~  As Tishby concludes after surveying 
the relevant sources, this notion of incorporating the demonic into the religious 

midrashist wants to remove evil from God in a way that would be analogous to the Platonic tradition. 
On the author of the Zohar, assumed by scholars to be Moses ben Shem Tov de Leon (ca. 

1240- 1305), see Gershom Scholem, Major Trends in Jewish Mysticism (New York: Schocken, 
1961) 156- 204; idem, Kabbalah (Jerusalem: Keter, 1972) 213 -42; I. Tishby, Mishnat ha-Zohar 
(Jerusalem: Bialik, 1971) 1. 103-8; D. Matt, Zohar: The Book of Enlightenment (Mahwah, NJ: 
Paulist Press, 1983) 3- 10; and my dissertation, "Sefer ha-Rimmon: Critical Edition and Introduc- 
tory Study" (Ph.D. diss., Brandeis University, 1986) 1 -43. 

For the purposes of this study I am limiting my analysis to the main body of the Zohar. On the 
various literary strata which make up the Zohar, see Scholem, Major Trends, 159-62. The editions 
used in preparation of this article were Sefer ha-Zohar, (ed. R. Margaliot; Jerusalem: ha-Rav Kook, 
1984); Zohar Hadash (ed. R. Margaliot; Jerusalem: ha-Rav Kook, 1978); Tiqqunei Zohar (ed. R. 
Margaliot; Jerusalem: ha-Rav Kook, 1978). Citations refer to volume and page number. 

Tishby, Mishnat ha-Zohar, 1. 294-95. The problem of evil in the Zohar was also discussed 
briefly by Scholem in Major Trends, 235 -39, and more fully in idem, "Sitra achra: Gut und Bose in 
der Kabbala," in idem, Von der mystischen Gestalt der Gottheit (Ziirich: Rhein, 1962) 49- 82. Like 
Tishby, Scholem also tended to emphasize the "gnostic" or dualistic dimension of the Zohar's treat- 
ment, though he too noted that at times the author of the Zohar affirmed a more monistic, even 
pantheistic, approach, stressing that there is only one continuous reality in existence. 
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life is a tacit affirmation of the Gnostic position by the author of the Zohar for, 
in the final analysis, spiritual perfection is achieved only after one wins the bat- 
tle against the forces of evil and darkness. While this may be the case, Tishby 
does not take into account the second typology that I will discuss. Regarding 
this latter notion, however, the Zohar makes its most innovative contribution, 
and, in my opinion, provides us with an AuJheben of the gnostic position. At the 
outset I should like to note that these are not the only ideals that one can dis- 
cover in the Zohar. Indeed, at times the Zohar stresses that one should avoid all 
contact with evil,1° while at other times the author envisions a messianic future 
in which the demonic shell, to use a Zoharic metaphor that became central in 
later Jewish mysticism," will be broken.12 Notwithstanding this qualification, 
the theme that I have selected warrants special treatment for it is, in my view, 
the ethical doctrine most consistent with the mythological and theosophical 
assumptions of the Zohar. 

lo  This theme is especially emphasized in connection with certain commandments whose purpose 
is to separate the divine and demonic realms. Furthermore, the position of Israel vis-a-vis the other 
nations is viewed in terms of this separation of demonic and divine realms. Cf. Yitzhak Baer, A His- 
tory of the Jews in Christian Spain (Philadelphia: Jewish Publication Society of America, 1961) 1 .  
246-47; Tishby, Mishnat ha-Zohar, 1. 290-92; Morris Faierstein, "'God's Need for the Com- 
mandments' in Medieval Kabbalah," Conservative Judaism 36 (1982) 50-51; Jacob Katz, 
"Halakhic Discussions in the Zohar," in idem, Halakha and Kabbalah: Studies in the History of 
Jewish Religion, its Various Faces and Social Relevance (in Hebrew; Jerusalem: Magnes, 1984) 44. 
In my dissertation on "Sefer ha-Rimmon," 1. 118-23, I have discussed this motif specifically as it 
appears in that work; see my article, "Mystical Rationalization of the Commandments in Sefer ha- 
Rimmon," HUCA 59 (1988). 

' I  See Tishby, Mishnat ha-Zohar, I. 298-301; idem, The Doctrine of Evil and the 'Kelippah' in 
Lurianic Kabbalism (in Hebrew; Jerusalem: Magnes, 1984). For a discussion of the possible literary 
sources for this imagery, see Alexander Altmann, "The Motif of the 'Shells' in Azriel of Gerona," 
in idem, Studies in Religious Philosophy and Mysticism (Ithaca: Cornell University Press, 1969) 
172-79. 

l 2  Cf. e.g., Zohar 2.41a, 108b [see below, n. 631, 199b, 258a; 3.54a. The Zoharic view is based on 
the rabbinic legend, itself based on earlier apocalyptic sources, mentioned in h. Sukk. 52a concerning 
the complete obliteration of the evil inclination in the messianic era. Cf. Schechter, Aspects ofRah- 
binic Theology, 290 n. 3; Urbach, The Sages, 416- 17 n. 2. It should be noted, however, that it is 
possible to interpret the Zoharic idea concerning the annihilation of the demonic in the messianic 
future as an affirmation of the reintegration of the demonic into the divine rather than an affirmation 
of the dualistic stance. See in particular the interpretation of Deut 32:39 in Zohar 2.108b: "In that 
[messianic] time it is written, 'See, then, that I, I am He, there is no God beside Me' . . . The Holy 
One, blessed be He, said: Then you will see that which you could not see beforehand. 'That I, I,' 
why is [the pronoun repeated] two times? To emphasize that at that time there will be no God but 
Him . . . the Other Side [the demonic realm] will be removed . . . for nothing of the pollution [with 
which, according to rabbinic tradition, the serpent inseminated Eve; cf. b. jabbat 16a and parallels] 
will be left in the world and the world will be one." In this regard it is interesting to further note that 
in his Hebrew theosophic writings de Leon sometimes stresses the pantheistic view, particularly in 
contexts where the demonic realm is discussed: see Wolfson, "Sefer ha-Rimmbn." 2. 268:7- 14, 
301:6- 10, 313:ll-13. 
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THE "GNOSTIC" INFLUENCE 

Among the most important sources that informed the theosophic outlook of 
the author of the Zohar are kabbalistic texts derived from what Scholem has 
called the "gnostic" school that emerged in the second half of the thirteenth 
century in Castile.13 The essential doctrine of this school that distinguished it 
from earlier kabbalistic currents such as the Gerona school14 was the affirmation 
of a demonic force that structurally parallels the divine: as the one is constituted 
by ten "holy" emanations (sefirot)on the right so the other is constituted by ten 
"unholy" emanations on the left. Already in the Sefer ha-Bahir, the first 
literary source based on a theosophic doctrine of emanations to emerge in 
medieval Europe,I5 Satan is identified as one of the divine "attributes," the 

l 3  See Gershom Scholem, "The Kabbalah of R. Jacob and R. Isaac Kohen," Madda'ei ha-
Yahadut 2 (1927) 193 -97 (in Hebrew); idem, Les origines de la Kahhale (Paris: Aubier-Montaigne, 
1966) 310- 16: idem, Kabbalah. 5 5 5 7 .  

l 4  Cf. the following remark of the late thirteenth-century kabbalist, Isaac of Acre: " 'For aliens 
entered the sacred areas of the Lord's House' (Jer 51:51)-'Aliens' alludes to the outer gradations 
[sc. the demonic realm] . . . This is the way of the kabbalists of Sefarad [i.e., Castile] who merited to 
receive the kabbalah of the outer gradations. However, the kabbalists of Catalonia [i.e., Gerona] 
received a proper kabbalah concerning the ten sefrrot belimah [the holy emanations] but did not 
receive anything with respect to the outer gradations." The passage is cited by Ephraim Gottlieb, 
Studies in the Kabbala Literature (in Hebrew; Tel Aviv: Tel Aviv University, 1976) 341 -42. See 
also Yehuda Liebes, "The Messiah of the Zohar" in The Messianic Idea in Jewish Thought: A Study 
Conference in Honour of the Eightieth Birthday of Gershom Scholem (in Hebrew; Jerusalem: Israel 
Academy of Sciences and Humanities, 1982) 124-25. Yet, as Scholem noted (Les origines, 
3 0 6  16), already in the writings of Isaac the Blind of Provence, one can discern a doctrine of dual 
forces, the holy and the unholy, albeit in a very rudimentary form. This accords with the testimony 
of Isaac ha-Kohen that he found in Arles ancient documents espousing the Gnostic doctrine. 

'"f. Scholem, Les origines. 59-211; idem, Kabbalah, 42-44. According to Scholem, the 
work, pseudepigraphically attributed to R. Nehuniah ben ha-Qanah of second-century Palestine, 
actually appeared in Provence sometime in the second half of the twelfth century. Scholem did not, 
however, rule out the possibility of earlier sources for the Bahir originating in the East, such as the 
Raza Rahha ("Great Mystery") dating from the ninth or tenth century and preserved in the writings 
of the thirteenth-century German pietists. See Scholem, Reshit ha-Qabbalah (Tel Aviv: Schocken, 
1948) 41 -49, 195 -238; idem, Les origines, 194-201. Other scholars have substantiated 
Scholem's claim that the Bahir appeared in Provence by drawing attention to similarities between it 
and certain Catharic doctrines that surfaced in that area during that time. See 0 .  H. Lehmann, "The 
Theology of the Mystical Book Bahir and its Sources," StPatr 1 (1957) 477-83; Shulamit Shahar, 
"Catharism and the Beginnings of the Kabbalah in Languedoc: Elements Common to Catharic 
Scriptures and the Book Bahir," Tarhi; 40 (1971) 483-509 (in Hebrew). Cf. also Joseph Dan, 
"Midrash and the Dawn of Kabbalah," in G. Hartmann and S. Budick, eds., Midrash and Literature 
(New Haven: Yale University Press, 1986) 127-40. When evaluating Scholem's hypothesis one 
should keep in mind that the other major school of mystical speculation in Provence during this time, 
the school of Abraham ben David and his son, Isaac the Blind, developed a kabbalistic terminology 
that is almost entirely independent of the theosophy of the Bahir. If the latter work did emerge at 
this time and place, one would expect to find some influence of it upon these other mystics. Scholem 
argued (Les origines, 224 n. 17, 225). however, that in several cases the influence of the Bahir- on 
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"left hand" "whose name is evil" and "who is set on the north side of God."I6 
In the kabbalistic circles of Castile, however, the demonic is presented not sim- 
ply as one of the powers of God but rather as a realm fully complementing that 
of the divine. In the words of Moses of Burgos, a member of the circle, "There 
is a left [side] corresponding to the right, intended to perfect the right side, to 
punish and chastise with 'chastisements of love' those who walk in a bad way in 
order to purify them."" Or, as expressed by another member of the circle, 
Todros Abulafia: "Where dogs bark there the Angel of Death is to be seen, for 
[he] is emanated from the left side which is an emanation in itself."'s It must be 
emphasized, however, that the dualistic posture in this circle is not of an onto- 
logical or metaphysical sort. That is, the kabbalistic conception as it developed 
in Castile did not posit two absolute cosmic powers. R. Moses and R. Todros 
quite explicitly state that the one God makes both good and evil, light and dark, 
the good and evil impulses of the human individual.19 Against this conceptual 
background we must understand these kabbalists' concern with the question of 
the genesis of the demonic left side. The underlying assumption here is that 
even the demonic derives from a stage in the emanative process. The demonic 

Provencal kabbalists, such as Jacob the Nazir, was evident. In addition, Scholem noted that some of 
the fragments attributed to the Hasid, i.e., Isaac the Blind, in the supercommentary on Nahmanides' 
commentary on the Pentateuch attributed to Meir ibn Sahula contain citations from the Bahir; see 
Les origines, 53. The first to make extensive use of the Bahir, as far as I am aware, are Isaac's disci- 
ples, the Spanish kabbalists who wrote in Gerona in the first part of the thirteenth century. See the 
comments of Moshe Idel, "The Sefirot above the Sefirot," Tarhiz 51 (1981) 239 (in Hebrew); and 
Joseph Dan, "Mysticism in Jewish History, Religion and Literature," in idem and Frank Talmage, 
eds., Studies in Jewish Mysticism (Cambridge: Association for Jewish Studies, 1982) 11 - 12. Cf. 
also the following remark of Isaac of Acre in his Ozrot Hayyim (MS Jewish Theological Seminary 
Mic. 1674 [ENA 15891 fol. 133b: "The sages of Catalonia [sc. Gerona] rely on a strong foundation 
which is the Sefer Bahir, and the sages of Sefarad [sc. Castile] rely on a firm foundation which is the 
Sefer ha-Zohar." The specific distinction which Isaac of Acre draws between the two schools 
centers around the tradition concerning demonic forces: whereas the kabbalists of Castile received 
such a tradition, the kabbalists of Gerona did not; see preceding note. What is of interest to 
emphasize for our purposes is the particular connection made between the Geronese kabbalists and 
the Bahir. 

I h  See Sefer ha-Bahir (ed. Reuven Margaliot; Jerusalem: ha-Rav Kook, 1978) §§ 162-63. 
According to one fragment attributed to Isaac the Blind by ibn Sahula (see n. 15), the former like- 
wise identified the forces of impurity as emanating from the left side of God, the sefirah of pahad or 
gevurah; see Scholem, Les origines, 310. 

I' Moses of Burgos, "The Left Pillar,'' ed. Scholem, Tarhiz 4 (1933) 209. 
'* Ozar ha-Kavod ha-Shalem (Jerusalem: Maqor, 1970) 3a. 
l 9  "The Left Pillar," 209; Ozar ha-Kavod ha-Shalem, 24a. 
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is thus depicted as an extension of a divine attribute, usually identified as judg- 
ment,*O rather than an autonomous power.*' 

Yet, these very same kabbalists insisted on an ongoing cosmic struggle 
between the domains of light and darkness, sometimes pictured as a mythical 
war between the seven forces on the right and seven demonic archons on the 
left. Indeed, for R. Moses, it would apppear that this struggle is a fundamental, 
enduring ontological principle: "All reality," he wrote, "is dependent on peace 
and war which are ~pposites."*~ "And this is an established tradition handed 
over to all masters of the hidden wisdom . . . that reality in general could not 
exist except through the existents that do good and [those] that do evil, [those] 
that establish and sustain, [and those] that exterminate and destroy, [those that] 
give reward and [those] that punish."2' In contrast, R. Moses' teacher, R. Isaac 
ha-Kohen, imagines a time when the demonic will be uprooted. Thus he ends 
his "Treatise on the Left Emanations" with an apocalyptic description of the 
time-to-come (based on legends recorded in h. B. Batra 74b) when Gabriel, the 
angel of judgment, together with Michael, the angel of love, will descend to de- 
stroy the powers of Samael and Lilith: "And when it is willed the emanation 
which comes from the side of Samael and Lilith through the blind angel will be 
diminished and weakened in utter destruction by means of Gabriel, the angel of 
strength, who stirs up a war with them with the help of he angel of love."24 
When the emenations of the left are destroyed, then once again "the bride [i.e., 
Shekhinah] will rejoice with her groom [Tf'eret] and the righteous will take 
pleasure" in the salty flesh of the slain L e ~ i a t h a n . ~ ~  

The gnostic theme of competing cosmic forces is likewise one of the essen- 
tial doctrines of the Zohar. Like his Castilian predecessors, the author of the 
Zohar posits a demonic realm, Sirra Ahra, the "Other Side," which parallels the 
divine.26 Moreover, the author of the Zohar similarly was concerned with the 
problem of the origin of evil. Elsewhere I have discussed the two basic 
approaches to this problem in the Zohar, which I have termed respectively the 

20 According to some kabbalists, e.g., R. Isaac ha-Kohen, the left emanations derived from the 
third divine gradation, Binah, whereas according to other kabbalists, e.g., R. Moses of Burgos, the 
demonic powers derived from the fifth emanation, Din or Gevurah. Cf. Scholem, "Sitra achra," 
54-57. 

21 Cf. Tishby, Mishnat ha-Zohar, I. 292,295 -98. 
22 "The Left Pillar," 2 1 1. 
23 Ibid., 208-9. 
24 Cf. Scholem, "The Kabbalah of R. Jacob and R. Isaac Kohen," 263. 
25 Ibid., 264. 
26 Cf. Tishby, Mishnat ha-Zohar, 1. 288-89. I have discussed the various nuances of the struc- 

tural parallelism between the holy and satanic realms in the Zohar in my essay, "Left Contained in 
the Right: A Study in Zoharic Hermeneutics," AJS Review 11 (1986) 29-30. 
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cathartic and the emanative views.27 According to the former, evil is the waste 
eliminated from divine Thought, a process that occurs during the first stages of 
activity before the emanative process.28 The primary act is conceived of as an 
excretion of the unbalanced forces of judgment, referred to as the "glowing 
sparks in divine T h ~ u g h t " ~ ~  or mythically as the "primordial kings of Edom 
who died" (based on Gen 36:31)30 or the "worlds created and de~troyed."~'  As 
a result of the divine catharsis two sides emerged: the side of happiness (the 
holy realm) and the side of sadness (the demonic).32 The source of evil, then, is 

27 Wolfson, "Left Contained in the Right," 31 -32. 
28 Cf. Gottlieb, Kabbala Literature, 178-82; Y. Liebes, Sections of the Zohar Lexicon (in 

Hebrew; Jerusalem: Hebrew University, 1976) 147; M. Idel, "The Evil Thought of the Deity," Tar- 
biz 49 (1980) 356-64 (in Hebrew). Idel compares the Zoharic notion of the emergence of the 
demonic powers as a result of the purgation of evil from the divine thought to the Zervanite myth of 
the birth of the evil Ahnman from the evil thought of Zurvan. 

29 See Zohar 3.292b (Idra Zuta); 2.254b; and cf. 3.48b, where the primordial forces of judgment, 
the 325 sparks that emerge from the "flame of darkness" (bozina de-qardinuta), are identified as the 
hairs which are on the head of supernal Man; when the hairs are removed, then the forces of judg- 
ment are ameliorated and the Man is purified. As a result the "man of war" (Exod 15:3) becomes 
the "perfect and upright man" (Job 1:1), the "righteous one" (Gen 6:9). It is significant that in this 
context it is one being-and not twc-who is transformed from a state of impurity to purity, an idea 
substantiated by Job 14:4; see below, n. 46, where the relevant portion of the text is translated. From 
the further description of the head of this Man as being "red like a rose" and of the hair likewise 
being red, it is clear that the proto-demonic force is being portrayed in accordance with the scriptural 
account of Esau (see Gen 25:25). Cf. Zohar 1.153a where Esau is described in almost the exact 
terms as the primal Man is in this context. Similarly, the Bible (Gen 27: 11) describes Jacob as being 
"smooth-skinned" in comparison to Esau who is hairy. Hence, just as Esau emerges before Jacob, 
the hairy one before the smooth-skinned one, so the forces of judgment, whence come the lower 
forces of impurity, emerge before the forces of mercy. On Esau as a symbol for the demonic, see 
further below, n. 35. On the Zoharic conception, boi.ina de-qardinuta, see Liebes, Zohar Lexicon, 
145-51, 161 -64; Matt, Zohar, 207-8. 

30 See Zohar 2.108b, 176b (Sifra di-Zenicuta); 3.128b (Idra Rabba); 142a (Idra Rabba); 292a 
(Idra Zuta ). Cf. Tishby, Mishnat ha-Zohar, 1. 138, 150; Liebes, "Messiah of the Zohar," 219-21. 
As Liebes points out (2191, the kabbalistic conception was probably influenced by the midrashic idea 
(cf. Bereshit Rub. 12.15) that initially God wanted to create the world with judgment but then com- 
bined mercy and judgment together. See following note. 

3' Cf. Bereshit Rub. 9.2, 68; see Zohar 2.34b. The source for this mythical image is R. Isaac ha- 
Kohen, according to whom the ten emanations of the left comprise "three worlds which were created 
and destroyed," corresponding to the three upper divine gradations and seven archons which do bat- 
tle against the seven lower divine gradations. See Scholem, "The Kabbalah of R. Jacob and R. Isaac 
Kohen," 194-95, 248 -51. Cf. additional texts cited by Idel, "Evil Thought," 359-60. 
R. Eleazar of Worms likewise connects this midrashic image of "worlds created and destroyed" 
with God's attempt to create the world exclusively by means of the evil inclination; see Joseph Dan, 
The Esoteric Theology of Ashkhenazi Hasidim (in Hebrew; Jerusalem: Bialik, 1978) 210- 11; idem, 
"Samael, Lilith, and the Concept of Evil in Early Kabbalah," AJS Review 5 (1980) 32-37. 

32 Cf. Zohar 2.254b-55a; 3.292a. See Wolfson, "Sefer ha-Rimmon," 2. 268:20, where the wor- 
ship of idolatry or the belief in other gods (i.e., the demonic realm of the Other Side) is said to derive 
from the "refuse of Thought." It is clear, moreover, from that context (ibid., 269) that the belief in 
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in the dross contained in divine T h ~ u g h t . ~ ~  For the purposes of this analysis it is 
important to bear in mind that the sphere of untempered judgment precedes that 
of the balanced and harmonious cosmos, the "Edomite" kings before the 
"Israelite" kings,34 the destroyed worlds before the worlds that are sustained. 

the other gods is identical with philosophical reasoning. Cf. Zohar 2.124a: '2.Hiyya said, '[Make 
no mention of the] names of other gods' (Exod 23: 13). This refers to one who is occupied with other 
books which are not from the side of Torah." It seems to me that "other books" here is a reference 
to books of philosophy. Yet, see Zohar 2.237a, and Zohar Hadash, 38a, where Greece is identified 
as that kingdom which is in closest proximity to the way of faith, i.e., Judaism. I assume that in 
these contexts there is a positive evaluation of philosophy. On the Zohar's complicated relationship 
to philosophy, see the remarks of Isadore Twersky, Rahad of Posquieres: A Twelfth-Century Talmu- 
dist (Cambridge: Hamard University Press, 1962) 300 n. 65. See also Scholem, Major Trends, 173, 
183, 194, 203, and the text from Sefer ha-Rimmon cited on 397 -98 n. 154; Matt, Zohar, 22 -23. 

33 Cf. Tishby, Mishnat ha-Zohar, 1. 296; Liebes, Zohar Lexicon, 320. 
34 It should be pointed out that in one passage the Zohar (2.108b) tries to uphold the ontological 

priority of Israel as against the chronological priority of Esau: "Israel is the upper kernel [literally, 
brain] of the world. Israel arose in the [divine] Thought first [cf. Bereshit Rah. 1.4, 61. The idola- 
trous nations, which are the shell, preceded [Israel], as it is written, 'And there are the kings who 
reigned in the land of Edom before any king reigned over the Israelites.' " It is quite possible that 
the Zoharic interpretation of Gen 36:31ff. is a symbolic depiction of the historical relationship 
between the Church and the Synagogue, i.e., Christianity, which is symbolically Edom or the 
demonic power, reigns before Judaism. Cf. Baer, Jews in Christian Spain, 1. 246-47; Liebes, 
"Messiah of the Zohar," 196-97. On the symbolic correlation of Edom and Christianity, cf. Louis 
Ginzberg, Legends of the Jews (Philadelphia: Jewish Publication Society, 1968) 5. 272 n. 19; G. 
Cohen, "Esau as a Symbol in Early Medieval Thought," in A. Altmann, ed., Jewish Mediet'al and 
Renaissance Studies (Cambridge: Harvard University Press, 1967) 27-30. On Esau (= Edom) as a 
symbol for the demonic power, see Zohar 1.137b-38a, 138b. 139a, 142b, 143a. 171 b, 177a; 2.163b. 
167a. 188b; 3.48b (see n. 29). 124a (Ra'aya Meheimna), 185a. 197a. 246b; Tiqqunei Zohar, 5 59 
(93a). Cf. the following text from MS Paris 859, fol. 16a, cited by Idel, "Evil Thought," 358: "The 
forces of impurity emanate before the forces of purity, for at first the refuse is purified, and after- 
wards the forces of purity emerge. Thus it says, 'The dross having been separated from the silver, a 
vessel emerged for the smith' (Prov 25:4). So it is by Cain and Abel, Cain came out first from the 
refuse which is on the left side, and afterwards Abel who is from the side of mercy. And similarly by 
Esau and Jacob. And [it] says: Esau emerged from the dross of the gold. Therefore, Isaac loved 
Esau for he came from his dregs." As Idel pointed out (ibid., n. 8). the expression "dross of gold" 
betrays a Zoharic influence; cf. Zohar 3.50b. On the statement "Isaac loved Esau etc.," cf. Zohar 
1.137b. 139a. The temporal precedence of the demonic over the holy is reflected as well in the 
Zoharic interpretation of the rite of circumcision whereby the unholy foreskin is removed and the 
holy corona disclosed; see Zohar 1.13a. 32a- b, 95a- b; 2.40a, 255b; 3.72b- 73a; Tiqqunei Zohar, 
"Introduction" (I  la) and 5 37 (78a). In this context, finally, it is of interest to consider the follow- 
ing fragment of the Ebionite Kerygmata Petrou that is extant in the Jewish-Christian Pseudo- 
Clementine Homilies, cited in NTApoc, 2. 121: "As in the beginning the one God, being as it were a 
right hand and a left, created first the heavens and then the earth, so also he assembled in pairs every- 
thing that follows. In the case of man, however, he no longer proceeded in this way, but he reversed 
every pair. For whereas he created what was stronger as the first and what was weaker as the second, 
in the case of man we find the opposite. . . . Thus from Adam . . . there sprang as the first the 
unrighteous Cain, as the second the righteous Abel. . . . And from Abraham . . . there issued two first. 
Ishmael first and then Isaac, who was blessed of God. From Isaac again there originated two, the 
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According to the second category, the demonic realm is viewed as a link in 
the continuous chain of being. There are no absolute gaps in nature and hence 
no complete break between the divine and the demonic. Indeed, in one place35 
the Zohar describes all of reality in terms of the image of a nut which is com- 
posed of the shell and the kernel: one grade is a shell to the grade above which, 
in relation to the grade below, is the kernel but in relation to the grade above a 
shell, and so on. This conception is clearly philosophic in nature, reflecting par- 
ticularly, as Alexander Altmann has shown,36 the neo-Platonic idea of the con- 
tinuity of being that was well known to the kabbalists from various sources. 
Insofar as all of reality is one, the demonic cannot be viewed as being in abso- 
lute opposition to the divine. On the contrary, the former must derive from the 
latter. It is thus that the author of the Zohar, following the precedent set by 
other kabbalists, locates the source for evil in the left side of the divine.37 Fur- 
thermore, an imbalance in the sefirotic world, a breaking of the harmony 
between right and left, ultimately eventuates in the coming-to-be of an "auto- 
nomous" left realm. With respect to the question, what creates this imbalance, 
again two lines can be drawn: the imbalance results from an internal process 
but can be reinforced as a result of human sin.38 Hence, while the demonic 
structurally parallels the divine, the former is ontologically posterior to the 
latter. 

Thus far there is a clear line of development from the earlier sources to the 
Zohar. In one pivotal notion, however, the Zohar went beyond these sources. 
As mentioned above, although the Castilian mystics affirmed that God created 
both the right and left, they posited no mediating principle by which the dark 
force could be incorporated into the path of light. In the case of R. Isaac, it 

godless Esau and the pious Jacob." In the fuller version of the text (ibid., 545-46) it is clear that 
the firstborn is identified as the feminine which derives from the "feeble left hand of God," i.e., the 
evil one. The chain of associations is very close to the later kabbalistic model. On the possible Jew- 
ish influence on the Pseudo-Clementine literature, see the references cited in Stroumsa, Another 
Seed, 30 n. 5 1, and Segal, Two Powers, 256 -57. The correlation between the left hand of God and 
weakness and the right hand and strength is made in the following midrashic comment on Exod 15:6: 
"Thy right hand, 0 Lord, glorious in power, Thy right hand, 0 Lord, shatters the foe," in Mekhilta 
de Rabbi Ishmael, 2.41: "When the Israelites do the will of God, they make His left hand to be like 
the right, as it is said, 'Thy right hand, 0 Lord . . . Thy right hand, 0 Lord'-two times. And when 
the Israelites fail to do the will of God, they make His right hand to be like the left, as it is said, 'He 
has drawn back His right hand' (Lam 2:3)." See Judah Goldin, The Song at the Sea (New Haven: 
Yale University Press, 1971) 149. 

35 Zohar 1.19b-20a; See Scholem, Major Trends, 239, and references given on 406 n. 1 14. 
36 Cf. Altmann, "Motif of the 'Shells,' " 117. 
37 There are basically three opinions in the Zohar as to the exact source of evil in the divine: 

Binah, Gevurah, or Malkhut. For references, see my "Left Contained in the Right," 32 and nn. 
22 -24. 

38 See Scholem, "Sitra achra," 69-72. 
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seems clear that the emanations of the left are accorded no place in the religious 
life. The demonic, though originating in the divine, remains outside it until such 
time that the emanation of the left will be altogether annihilated. In the case of 
R. Moses, while it is true that the forces of evil and darkness are accorded a 
place in the divine scheme as instruments through which the wicked are pun- 
ished, he still does not assign to these forces any role whatsoever in the devo- 
tional life of the saintly or pious. The author of the Zohar, in contrast, does 
assign such a role to the underworld of darkness. Moreover, he provides us with 
a mediating principle, the containment of the left in the right, in virtue of which 
the demonic is restored to the right. This notion is an exegetical axis upon 
which much of Zoharic hermeneutics t~rns.~"n many cases the reference is to 
an inter-divine process-the containment of the divine attribute of judgment in 
the attribute of love, the left hand within the right. However, it can also refer to 
the containment of the demonic left within the divine right. As we shall see, 
these two uses are dialectically interrelated in the Zohar. 

DESCENT AS SPIRITUAL PERFECTION 

The incorporation of the "Other Side" in the religious life is unequivocally 
affirmed by the Zohar in several contexts. There is, first of all, the Zoharic 
claim that the path of the spiritual adept is one of descent followed by ascent, 
that is, before one achieves the status of holiness one must descend into the 
realm of evil.40 There is a clear connection, as Tishby has noted,41 between this 
theme and the idea later developed by Sabbatian theology on the basis of Isaac 
Luria's teaching concerning the necessary descent into the demonic shells or, as 
formulated subsequently by the Hasidim: "descent for the sake of ascent."42 In 
the Zohar the purpose of the descent, however, is not to raise the fallen sparks, 
to use the standard Lurianic term, but rather to purge the soul of all its impuri- 
ties. It seems to me that the analogue for this notion of purgation in the Zohar is 
the cathartic view of the divine mentioned above: just as God had to discharge 
the impure forces in divine Thought before God could emanate the holy forces, 
so too the human soul must refine itself and remove all dross before it can attain 
the level of holiness. This image of spiritual transformation drawn from 

39 See my article cited above, n. 26. 
40 Cf. Zohar 1.83a. 
4 1  Mishnat ha-Zohar, 1. 295. 
4' On the Lurianic and Sabbatian roots of this idea, cf. Tishby, Doctrine of Evil, 88; Joseph Weiss, 

"Reshit Zemihatah she1 ha-Derekh ha-Hasidit," Zion 16 (1951) 73-75; Gershom Scholem, The 
Messianic Idea in Judaism (New York: Schocken, 1971) 78- 141. For the development of this idea 
particularly in the school of Habad Hasidism, see Rachel Elior, The Theory of Diviniry of Hasidur 
Habad: Second Generation (in Hebrew; Jerusalem: Magnes, 1982) 262-64. For Rabbi Nahman of 
Bratslav's particular use of this notion, see Arthur Green, Tormenred Master: A Life of Rabbi 
Nahman of Brarslav (University, AL: University of Alabama Press, 1979) 67,264, 308. 



ELLIOT R. WOLFSON 


alchemy is related by the Zohar to the verse "And Abram went down to Egypt" 
(Gen 12: 10): 

R. Simeon said, Come and see: Everything has secret wisdom. This verse 
hints at wisdom and the levels down below, to the depths of which Abraham 
descended. He knew them but did not become attached. . . . Come and see 
the secret of the word: If Abram had not gone into Egypt and been refined 
there first, he could not have partaken of the Blessed Holy One. Similarly 
with his children, when the Blessed Holy One wanted to make them unique, 
a perfect people, and to draw them near to Him: If they had not gone down 
to Egypt and been refined there first, they would not have become His spe- 
cial ones. So too the Holy Land: If she had not been given first to Canaan 
to control, she would not have become the portion, the share of the Blessed 
Holy One.43 

The esoteric meaning of Abram's descent into Egypt, as that of the children 
of Israel in the time of Moses, is spiritual purification by means of contact with 
the demonic (symbolized by Egypt). Moses Cordovero (1522-70) in his com- 
mentary to this section in Zohar says: "As silver is refined in lead, so holiness 
is refined through the power of the dem~nic.""~ Before partaking of holiness, of 
entering the sefirotic realm, it is necessary to go down to the depths of the 
unholy. Indeed, the land itself, according to the Zohar, could not become holy 
unless it was first inhabited by Canaan, the force of the unholy. This last sen- 
tence is all the more daring inasmuch as the "Land of Israel" is a mystical sym- 
bol for the Shekhinah. The Zohar's point then, is that even the Shekhinah must 
be purified through contact with the demonic. 

In the passage above the role accorded to the demonic in the religious life is 
negative-ne enters the world of darkness merely to purge one's own impuri- 
ties, to remove the dross from the silver. The dialectic of the spiritual path, 
however, is established by the Zohar in various other ways. In one place it is 
related to the close proximity which the Shekhinah, the last of the holy emana- 
tions, has to the demonic world. Much of the struggle between the demonic and 
divine is played out with respect to the Shekhinah for She is the divine power 

43 I have used the translation of Daniel Matt in his Zohar, 63-64. The Zohar's identification of 
Egypt with the earthly representation of the demonic is based ultimately on the scriptural and rab- 
binic conception of Egypt as the seat of magical power (cf., e.g., Exod 7:12; 8:3, 14, 18- 19; 9: l l ) ;  
b. Sanh. 67b; b. Qidd. 49b; b. Menah. 85a; for other references see Ginzberg, Legends of the Jews, 
S.V. "Egyptians, masters of astrology and magic") understood in the Zohar to be the force of the 
demonic. Cf. Zohar 1.81b, 83a, 249a; 2.30b. 35b, 38a, 191a. 192b; 3.50b, 69a, 70a, 207a. See my 
"Left Contained in the Right," 33 -37, where I have worked this out in detail. 

44 Cited by Matt, Zohar, 220. 
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that borders on the demonic, indeed is a bridge between light and darkness.45 
She is thus described in the very first lines of the Zohar as a rose surrounded by 
thorns. This point is made clearly in the Zohar's commentary on Exod 3:2, 
"And the angel of the Lord [sc. Shekhinah] appeared to him [Moses] in a flame 
of fire out of the midst of a thorn-bush": 

The thorn-bush [i.e., the demonic potency] was surely within that holiness 
[i.e., Shekhinah] and cleaving to it, for everything cleaves together, the pure 
and the impure; there is no purity except from within impurity. This is the 
mystery, "Who can bring a pure thing from what is impure" (Job 14:4). 
The shell and the kernel are together.46 

Just as the realm above shell and kernel, evil and good, are bound together, so 
too below in the human domain: the sacred emerges out of the profane. 

Another hermeneutical context in which this dialectic is established is the 
Zohar's comment in response to the question, why was the Torah given in the 
desert, the place where the force of the demonic dominates: 

The words of Torah reside only there, for there is no light except that which 
emerges out of darkness. When that [Other] Side is subdued the Holy One, 
blessed be He, ascends and is glorified. And there is no divine worship 
except amidst darkness, and no good except within evil. When a person 
enters an evil way and forsakes it, then the Holy One, blessed be He, 

45 Cf. Tishby, Mishnat ha-Zohar, 223-26. A striking description of this is given in Zohar 
Hadash, Ic (Sitrei Otiyot): "In the mystery of Enoch [it is said]: There is another heh below [the 
demonic] which is bound to this heh [i.e., Shekhinah symbolized by the last letter of the Tetragram- 
maton, the letter heh; in this context the Shekhinah is said to be symbolized by a heh for She is a 
point that is surrounded by four camps of angels, and the letter heh numerically equals five], and they 
correspond one to the other. Then it is time to cry [cf. Eccl 3:4]. The sign for this is ;lax [i.e., an 
expression of grief; cf. Jer 1:6, and note that there is a dot in the second heh], for all the surrounding 
evil encloses [them] below in the form of a dalet [i.e., on all four sides, daler = four]. It surrounds 
these four and the point [i.e., Shekhinah]. And the point stands within a hard shell which encloses it 
[symbolized by the dot in the second heh of the word ;lax]. Then the Moon [Shekhinah] is eclipsed 
and its light is covered, and permission is given to judge the world with evil judgments." 

46 Zohar 2.69b. Cf. Zohar 3.48b: "From the 'flame of darkness' [see above, n. 291 there emerged 
three hundred and twenty-five inscribed sparks, and they were united in the side of Strength [the left 
side of Judgment] . . . and when they entered in a body they were called Man (w-x) . . . the 'Man of 
War' [Exod 15:3]. . . . Since the lower judgments are united and joined to the hair of this one, it is 
called the severe Judgment. And when the hair on his head is removed, [the judgment] is 
ameliorated [literally, sweetened] and the judgments below are not summoned. And then he is called 
pure, as it is written, 'Who can bring a pure thing from what is impure' (Job 14:4). From the impure 
certainly!" Concerning this text, see n. 29. Whereas in Zohar 2.69b, the unity of the divine and the 
demonic is perceived from the perspective of the lowest divine gradation and its proximity to the 
unholy realm, in Zohar 3.48b, this unity is perceived from the perspective of the very first stages of 
emanation. It is noteworthy that the same text is cited as a scriptural locus in both cases. 
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ascends in His glory. Thus the perfection of all is good and evil together, 
and afterwards to ascend to the good. . . . This is complete worship.47 

The most perfect divine worship is only that which emerges out of darkness 
for only when one returns to the good from evil is the Other Side "subdued" 
and the Holy One "glorified." Tishby sees in this passage a tacit affirmation of 
the Zohar's dualistic stance, for the ultimate worship entails the victory of the 
human over the demonic.48 It seems to me, however, that the notion of subduing 
the Other Side entails not the eradication but rather the reintegration of demonic 
energy to its divine source. I shall return to this point later. 

CONTAINMENT OF THE DEMONIC IN THE DIVINE 

The inclusion of the demonic in the spiritual path is also affirmed in connec- 
tion with Job, whose fatal flaw, according to the Zohar, was that he separated 
good and evil instead of containing them together. Here the Zohar uses slightly 
different terminology which, as we shall see, holds the key to understanding the 
Zohar's unique principle of mediation or synthesis: 

Job never gave any portion to [the Other Side], as it is written "he offered 
up burnt-offerings according to the number of them all" (Job 15). The 
burnt-offering rises upward. He did not give any portion to the Other Side 
for had he given him a portion he could not have overcome him afterwards. 
. . . Come and see: Just as he separated and did not contain the good and 
evil [together], so in the exact manner he was judged: [God] gave him good 
and then evil and then returned him to the good. Thus it is fitting for a per- 
son to know good and to know evil, and then return to the good. That is the 
secret of faith.49 

In the Zohar the mi~wothave one of two purposes: either to strengthen and 
sustain the realm of holiness by maintaining the flow of divine light from the 
uppermost grades to the lowest, or to neutralize the forces of evil so that they do 
not interfere with the unity of the holy realm.50 Sacrifices in particular, accord- 
ing to the Zohar, are an instance where we quite literally "give the devil his 
due." That is, a portion of every sacrifice is set aside for Sitra Ahra, the one 
exception being the 'olah, the burnt-offering, which according to Scripture is 

47 Zohar 2.184a. 

48 Mishnat ha-Zohar, 1.295. 

49 Zohar 2.34a. 

50 Cf. Faierstein, " 'God's Need for the Commandments,' " 50-51; Daniel Matt, "The Mystic 


and the Micwot," in Arthur Green, ed., Jewish Spirituality: From the Bible through the Middle Ages 
(New York: Crossroad, 1986) 387 -88. See above, n. 10. 
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burnt entirely for God. Job, however, offered up only burnt-offerings, thus 
depriving the demonic of its proper share. 

The sin of Job is referred to as "not including evil and good together," for 
had he offered a sacrifice with an allotted portion to the demonic he would have 
comprised the two together in one act. Job is, accordingly, described in Scrip- 
ture as being "removed from evil" (1:8), that is, he had no portion in the Other 
Side.5' Paradoxically, by not participating in evil Job was overcome by evil; by 
separating evil from good Job strengthened the former. From the case of Job we 
can leam, therefore, the "secret of faith": "one should know good and evil" 
and only then "return to the good." This parallels the description of rhe "per- 
fection of all" examined above: "good and evil together, and afterwards to 
ascend to the good." But here, in contrast to the other passages we have cited, 
the Zohar speaks about containment. 

The ideal state is one in which evil and good are contained together as one 
and not one in which evil and good are separated. Had Job contained good and 
evil together-in one sacrifice-then evil as an autonomous force would have 
been subdued, or, in the language of the Zohar, Satan would have been removed 
from the sanctuary (sc. the Shekhinah) and the side of holiness would have 
ascended upwards. The removal of Satan from the sanctuary cannot come 
about, however, by means of the total divorce of the demonic from the holy, for 
such a divorce is precisely what Job sought to accomplish. Satan is removed 
from the holy only when the demonic and holy are combined together by means 
of the proper human intention. The one who separates good and evil sustains 
the "quasi" independence of the demonic realm, whereas the one who contains 
the two together restores the demonic to its divine root. An act of separation or 
division merely increases evil, which by definition is separation and division. 

It is interesting to note that this exegetical comment on Job occurs as part of 
the section of Zohar on Exod 10:1, "And the Lord said to Moses, 'Go in to 
Pharaoh.' " According to the Zohar, the esoteric meaning of this verse is that 
God implored Moses to plumb the inner depths of the divine secrets concerning 
the demonic, symbolized by the kingdom of Egypt and especially its chief 
power, Pharaoh. Moses, unlike Job, did not flee from evil; rather he was com- 
manded specifically to acquire knowledge of it. Such knowledge was con-
sidered by the Castilian kabbalists and by the author of the Zohar to be the most 
esoteric of all kabbalistic wisdom.52 It seems to me that, in the case of the 
Zohar, the claim that this knowledge holds the key to divine secrets can be 
explained by the fact that only one who knows both the demonic and the divine 

51  Cf. Zohar 2.181b-82a; 3.101b; Tishby, Mishnat ha-Zohar, 1 .  291. 

52 See Liebes, "Messiah of the Zohar," 125 -26. 
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can understand the underlying unity of the two realms.53 And only one who 
knows this can unify God, for by uniting the left with the right one regains an 
original wholeness or unity of opposites that is present in the Godhead before 
the process of differentiation unfolds. As it is expressed in one place in the 
Zohar: 

R. Isaac said: When the Holy One, blessed be He, created the world and 
wanted to reveal the depth out of the hiddenness and the light from within 
the darkness, they were contained within one another. Therefore out of 
darkness emerged the light and out of the hiddenness emerged and was 
revealed the depth. One emerged from the other. . . . And all things were 
contained one with another, the good inclination and the evil inclination, 
right and left, Israel and the nations, white and black. All things were 
dependent on one another.54 

The ethical demand that evil be contained in the good mirrors the ontological 
principle of coincidentia oppositorum. To separate good and evil is ultimately 
to deny the unity of the divine. 

The containment of the evil inclination in the good is developed most fully in 
the Zohar's interpretation of Deut 4:39: "And know this day, and consider it in 
your hearts, that the Lord is God." Here too, as we shall see, this idea has a 
direct bearing on the notion of yihud, unification of the divine: 

R. Eliezer began to expound: It is written, "And know this day, and con- 
sider it in your hearts, that the Lord is God" (Deut 4:39). This verse should 
have been written as follows: "And know this day that the Lord is God, 
and consider it in your hearts." Moreover, it should have said "consider it 
in your heart" 11>.Yet Moses said: If you want to understand this and 
know that the Lord is God, then consider it in your hearts, 1m>,and you 
will know it. "Your heartsM--the good inclination and the evil inclina- 
t i ~ n , ~ ~for one is contained in the other and they are one. Then you will 
know that the Lord is God for one is contained in the other, and they are 
one. Thus it is written "consider it in your hearts" in order to know the 
matter. Moreover, R. Eliezer said: the wicked make a blemish above. 
What [is] the blemish? For the left is not contained in the right, the evil 
inclination is not contained in the good inclination on account of the sins of 

53 See above, n. 29 and below, n. 73. 

54 Zohar 3.80b. 

55 This is based on the rabbinic interpretation of Deut 6 5 ,  "And love the Lord with all your 


heart," lm>,which they read in the plural, i.e., "hearts," and as a reference to the two inclinations, 
the good and the evil; see references above, n. 6 
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humanity. . . . And thus it says, "And consider it in your hearts," to contain 
them as one, the left in the right.56 

The secret knowledge alluded to in Deut 4:39 concerns the unification of the 
two names of God: YHWH and Elohim. In kabbalistic terms, these two names 
correspond to the two divine attributes Tiperet,  the Holy One, the sixth sefirah, 
and Malkhut, or Shekhinah, the tenth sefirah. This kabbalistic interpretation is 
based, in the final analysis, upon the rabbinic explanation of these names: 
YHWH referring to the divine attribute of Rahamim, mercy, and Elohim to the 
attribute of Din, rigor or stem judgment.57 It is clear that in this passage the two 
names refer to the male and female potencies within the sefirotic world: the 
male vis-a-vis the female is merciful (overflowing, gracious), whereas the 
female vis-a-vis the male is judgmental (limiting, restricting). To know that the 
attributes of mercy and judgment are contained one within the other, that 
YHWH is Elohim-that is the esoteric knowledge imparted by this verse. 

But how is such knowledge possible? The key to attaining this lies in the 
"consideration" of one's hearts, the two inclinations of the human spirit. When 
one examines the hearts within, one will discover that the two hearts, the good 
and evil inclinations, are contained one within another. It must be pointed out, 
however, that the two inclinations in the Zohar do not merely represent psycho- 
logical principles of will or impulse as they do in the classical rabbinic 
sources;58 they correspond respectively to the ontological forces of the divine 
and the demonic. The good inclination on the right side symbolizes the force of 
holiness rooted in the sefirotic realm, whereas the evil inclination symbolizes the 
force of impurity rooted in the demonic realm.59 The point of this passage, how- 
ever, is to establish the principle that the two forces are to be contained one 
within the other. Indeed, the wicked cause a blemish above for by doing evil 

56 Zohar 2.26b-27a. Moses de Le6n refers to this Zoharic interpretation in his Sefer ha-Rimmon. 
See my "Sefer ha-Rimmon," 2. 100. It is interesting to note that de Le6n gives two interpretations 
to the verse: according to the former the unity implied by Deut 4:39 involves the attributes of judg- 
ment and mercy, whereas according to the latter it involves the evil and good inclinations. In the 
Zohar both interpretations are combined. See my "Sefer ha-Rimmon," 1. 45. 

57 See, e.g., Sifrei Deut. pisqa 26; Bereshit Rab. 12.14. For a summary of the rabbinic doctrine, 
see Urbach, The Sages, 396-407. For a comparison of the Philonic and rabbinic views, see N. A. 
Dahl and A. Segal, "Philo and the Rabbis on the Names of God," JSJ 9 (1978) 1-28, and refer- 
ences to other scholarly literature cited there, 2 nn. 5-6. 

58 See references to studies by Schechter and Urbach cited above, n. 6. It should be pointed out 
that in some rabbinic statements, most notably that of the Resh Lakish (third-century Palestine), the 
evil inclination seems to be more than merely a psychological impulse. Indeed, in the case of the 
aforementioned rabbi, the evil inclination is identified with Satan or the Angel of Death; see b. Baba 
Batra 16a, and cf. Urbach, The Sages, 149,4 16. 

59 Cf. Tishby, Mishnar ha-Zohar, 2.88-90. 
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they cling exclusively to the evil inclination and consequently do not contain the 
left within the right. 

The containment of the evil inclination within the good not only reflects the 
containment of Elohim within YHWH, but it serves as a foundation for deriving 
this higher esoteric knowledge, a knowledge described elsewhere in the Zohar 
as the "secret of faith."60 The verse thus reads, "And know this day, and con- 
sider it in your hearts that the Lord is God," for in order to know that the Lord 
is God, that mercy and judgment are one, the person must consider the unity of 
his hearts, the evil and good inclinations. The containment of the demonic left 
within the divine right is thus an essential component of yihud, the unification of 
the divine left and right. In mythic terms, it is the feminine aspect of the divine 
that unites with the masculine. This unity, however, is threatened by the forces 
of evil, Sitra Ahra, which try to capture the Shekhinah and thereby cause a 
separation between the masculine and feminine. The one who does not unite 
evil with the good allows the evil to remain autonomous and, consequently, dis- 
rupts the unity of male and female within the divine. The ideal for the righteous 
is therefore to contain the left within the right; the wicked, by contrast, 
"separate the evil inclination from the good, and cleave to evil."61 According to 
the Zohar, as we have seen, the sin of Job likewise was that he separated good 
and evil, not however by clinging to evil but rather by fleeing from it. Hence, to 
exclude evil absolutely is in effect the same as exclusively cleaving to evil: both 
bring about the separation of forces that should be united. 

That the ideal state is one of containment rather than eradication of the 
demonic is suggested to me by two other passages. The first is the Zohar's 
interpretation6* of Ps 51:20: "Do good in thy favour to Zion, build the walls of 
Jerusalem." The verse refers to the restoration of Zion and the building of the 
temple in the future. The Zohar notes that at first God shall do good to Zion, the 
inner city, and only afterwards build up the walls of Jerusalem. This is a rever- 
sal of the ordinary human process in which the building of the wall (the shell) 
precedes that of the sanctuary (the kernel) so that the former can protect the 
latter. Why do we find a reversal here? The Zohar responds: "In the case of 
the building of the temple when the evil side will be removed from the world it 
will not be necessary [for the wall to precede and thereby protect the sanctuary] 
because the kernel and shell shall belong to Her [sc. the temple = Shekhinah I." 
Note carefully the exact language of the text: on one hand we are told that the 
evil side is removed from the world, xa5yn i w n .  KPI-3xiuoi, while on the other 
hand we are told that the shell and the kernel belong to the temple, xmo x ~ i  
-17 J-5.1 ~ ~ 5 p i .  When the temple is not standing and the evil side has dominion 

"See, e.g., Zohar 1.12a. 

6' Zohar 2.26b. 

62 Zohar 2.108a-b. 
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in the world, then there is a separation of inner and outer, the kernel and the 
shell; when, however, the temple is rebuilt and evil is removed from the world, 
then inner and outer both belong to the holy. The Zohar does not conclude by 
saying that there is no longer any shell in the time of the restoration of Zion;63 it 
says rather that in that time the shell itself as the kernel will be part of the holy 
temple (symbolic of the Shekhinah). This is, according to the Zohar, the intent 
of the biblical expression, "the walls of Jerusalem," that is, "that wall on the 
outside which is the shell verily belongs to her," i19-5p TI -K~ 1x51 ;loin K-TITI 

woo K'TI TI"7'7. 

There is finally an extraordinary passage that again affirms the ideal of the 
reintegration of the demonic in the divine. In Lev 23:17 it says that the people 
of Israel were ordered to bring as the firstfruits of the Lord on Pentecost two 
wave loaves baked with leaven. The author of the Zohar wonders: why is the 
biblical injunction to bring specifically leavened bread on Pentecost, the day that 
commemorates the Sinaitic revelation, the very ingredient forbidden on Pass- 
over, the day that commemorates the exodus from Egypt? To this query the 
Zohar responds: 

Now we must look carefully. On Passover Israel went out from the bread 
which is called leaven, as it is written, "You shall not see any leaven" 
(Exod 13:7). . . .What is the reason? On account of the honor of that bread 
which is called unleavened. Now that Israel merited the highest bread, it 
was not appropriate for the leaven to be wiped out and not seen at all. And 
why was this sacrifice from leaven. . . . For on that very day [Pentecost] the 
evil inclination was wiped out because the Torah, which is called freedom, 
was to be found.@ 

The Zohar goes on to give a parable in order to elucidate the point.65 A king 
had an only son who was sick. When the son desired to eat it was necessary to 
give him only the prescribed medicine; after he ate the medicine and became 
healthy he could eat whatever he desired. "Similarly," continues the Zohar, 

when Israel left Egypt they did not know the essence or secret of Faith. The 
Holy One, blessed be He, said: Israel shall eat medicine, and until they eat 
the medicine no other food shall be shown to them. When they ate the 
unleavened bread, which was medicine in order to enter and to know the 

63 Yet, it must be pointed out that in the continuation of the text the Zohar contrasts the original 
process of emanation in which the shell, the kings of Edom, preceded the kernel, Israel, and the 
future restoration when the Holy One, blessed be He, "will put first the kernel without any shell." 
For the background of this passage, see above, n. 34. For other contexts wherein the Zohar affirms 
the annihilation of the demonic in the future, see above, n. 12. 
"Zohar 2.183a- b. 

65 For a variation of this parable, see Wolfson, "Sefer ha-Rimmon,"2. 133. 
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secret of Faith, the Holy One said: from now on leaven shall be shown to 
them and they can eat it for it cannot harm them. And all the more so on the 
day of Pentecost which is the complete medicine. 

In this passage two statements would appear to contradict one another. On 
the one hand, the author of the Zohar states that on Pentecost "it was not 
appropriate for the leaven [symbolic of the evil in~l ina t ion]~~ to be wiped out 
and not seen," while on the other hand, relying on rabbinic sources,67 he states 
that on that very day "the evil inclination was wiped out." This apparent ten- 
sion can be resolved only if we understand the two assertions in terms of the 
dialectic that we have examined in the course of this paper. Upon leaving 
Egypt, where the people of Israel were immersed in the demonic shells,68 they 
had to remove all vestiges of evil and enter the way of holiness. Hence the 
leaven, symbolic of the Other Side, had to be removed, and unleavened bread, 
symbolic of the first gradation of faith, the Shekhinah, had to be consumed.69 
After they received the higher type of bread, the bread of wisdom embodied in 
the ~orah ,~O this was no longer necessary. At the Sinaitic symbolic of Tij'e~-et,~' 
revelation the left side was reappropriated by Israel, for at that time it presented 
no danger to the people, its efficacy being undermined by the Torah, the "com- 
plete medicine."72 By means of the "higher bread" the unholy is restored to its 
source in the holy and no longer need be destroyed. 

CONCLUSION 

From all the texts that we have examined a clear pattern has emerged. The 
spiritual path that is most complete is one that incorporates evil as well as good. 
The conceptual framework for this ideal in the Zohar is the dialectical relation 
that pertains between the demonic and the divine. That is, the former is rooted 
and sustained by the latter. We have seen above, however, that there are basi- 
cally two ways to explain this in the Zohar: the cathartic and the emanative 

66 Leaven was used allegorically as a symbol for that which is evil or impure in Jewish and Chris- 
tian sources dating from the Greco-Roman period; see sources cited in Baruch Bokser, The Origins 
of the Seder (Berkeley: University of California Press, 1984) 120 n. 13. 

67 See, e.g., Cant. Rub. 1.2. 
68 See above, n. 43. 
69 Cf. Zohar 1.226b; 2.40a, 182a; 3.95b; Wolfson, "Sefer ha-Rimmon," 1. 121 and 2. 136, 

328 -29. 
70 The symbolic correlation of bread and Wisdom is an ancient haggadic tradition. See in particu- 

lar the comparative study of the concept of manna in the Gospel of John and the Philonic corpus in 
Peder Borgen, Bread from Heaven: An Exegetical Study of the Concept of Manna in the Gospel of 
John and the Writings of Philo (NovTSupp 10; Leiden: Brill, 1965). 

7 1  Cf. Zohar 2.40a, 61b, 183a; Tishby, Mishnat ha-Zohar, 2.391; Matt, Zohar, 113- 16,245 -47. 
72 On the notion of Torah as a medicine or drug, especially against the malady of the evil inclina- 

tion, see Schechter, Aspects of Rabbinic Theology, 273 -75. 
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views. In either case the ethical ideal of inclusion of the left in the spiritual path 
follows logically. Yet, in one case the ideal is merely negative and in the other 
positive. 

According to the cathartic view, just as in the divine the forces of impurity 
emerged prior to those of holiness, so too in the life of the human spirit the evil 
inclination precedes the good. Moreover, just as the initial stage in the divine 
process is a purging of evil so too by the human spirit purification of the impure 
is the preliminary stage in the path. This purification is achieved exclusively by 
means of contact with the impure. In terms of the Zohar's own symbolic 
language: one must go down to Egypt before one can enter the Holy Land. 

According to the emanative view, on the other hand, the demonic force is 
said to have emanated from one of the grades in the upper realm. To contain 
evil in the good-that is the true affirmation of divine unity for in its ontic root 
the evil is bound to the good.73 It follows therefore that even in the darkness 
there is a spark of light. This notion, which became a central motif in the kabba- 
lah of Isaac Luria and subsequently in the writings of the Hasidim, is not stated 
explicitly in the Zohar, although it is implicit in various contexts, some of which 
we have already mentioned. In contrast to later sources, however, the task of 
homo religiosus in the Zohar is not the separation of the holy spark from the 
demonic but rather inclusion of the latter in the former. Evil has no abso- 
lute existence in itself; it is ontologically posterior to the divine, for the life- 
force of evil derives from the divine attribute of judgment. The realm of evil is 
constituted by the unbalanced force of judgment that has, as it were, assumed an 
unwarranted autonomy. Hence the religious and moral task of the human being 
is to restore that energy to its divine source, to balance judgment with mercy, to 
temper the untempered force of severity with the effluence of love-to contain 
the left in the right. 

The Gnostic sources imparted to the kabbalah the idea of two forces, light 
and dark, right and left, that structurally parallel each other. Both these forces 
have their origin in the one God. According to these sources, however, there is 
no principle by which to reintegrate the demonic into the divine. At best, there 
is an affirmation of the old apocalyptic idea, albeit in new symbolic terms, of the 
eventual uprooting of evil by the good. Even the characterization of the 

73 See in particular Moses de Leon, Sefer ha-Mishqal, ed. J .  Wijnhoven (Ph.D. diss., Brandeis 
University, 1964) 148-49: "Good and evil are two causes, separate and distinct one from another. 
Yet the mystery of the Tree is one. . . . Thus it is a religious duty and obligation to know and seek 
out that very matter [sc. the forces of the demonic] to distinguish between good and evil but not to 
cleave to it." 

74 Cf. I. Tishby, "Gnostic Doctrines in Sixteenth Century Jewish Mysticism," JJS 6 (1955) 152. 
For a later kabbalistic development which, like the Zohar, emphasizes the incorporation of evil 
within the good, see B. Zak, "Ha-Qelippah Zorekh ha-Qedushah," Jerusalem Studies in Jewish 
Thought 3 (1983184) 19 1 -206. 
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demonic as God's instrument in punishing and purifying the wicked does not 
imply a restoration of the evil forces to their source in the divine. The Zohar, in 
contrast, although accepting the gnostic typology, introduced into the discussion 
a mediating principle, "the left contained in the right," and by doing so moved 
beyond gnostic dualism into theosophical monism. The theosophical doctrine, 
moreover, is reflected in the moral and religious sphere. That is, the ethical task 
of the human being is to contain the left in the right and thereby restore the 
former to its source in the latter. The idea of spiritual perfection as it is 
developed in certain Zoharic texts is one in which the person achieves holiness 
through contact with the unholy, and by means of such contact the unholy is 
transformed and contained in the holy. The purpose of religious life is not to 
liberate the spark of light from its demonic shell in order to separate the two 
realms. On the contrary, the one who separates the two, like Job, creates a 
blemish above. The goal, however, is to contain the left in the right. To see the 
light through darkness-that, according to the Zohar, is the ultimate perfection. 



"MERKAVAH TRADITIONS IN PHILOSOPHICAL GARB: 

JUDAH HALEVI RECONSIDERED" 


I 

It is generally agreed that the twelfth century was a critical time 
when both philosophy and mysticism began to have a greater 
impact on the intellectual development of Jews living in central 
Europe. On the one hand, ancient Jewish mystical speculation 
on the divine chariot (merkavah) cultivated in the Talmudic 
and Geonic periods was joined together with a "new" theo- 
sophic conception of divinity, and kabbalah took its place on 
the stage of literary history. It is assumed, for instance, that 
sometime in this century the Sefer ha-Bahir, held by Scholem 
and others to be the first text fully dedicated to theosophical 
kabbalah, appeared in Provence.' It was also in this very 
geographical region during this century that other, apparently 
autonomous, circles of kabbalists appeared on the scene, the 
most well-known being the circle of R. Abraham ben David of 
Posquieres and his son, R. Isaac the Blind.* In this same period 

' Cf. G. Scholem, Origins ofthe Kabbalah (Princeton, 1987), pp. 49-198. See 
also M. Idel, "The Problem of the Sources of the Bahir" [Hebrew] Jerusalem 
Studies in Jewish Thought 6 (1987): 55-72; idem, Kabbalah: New Perspectives 
(New Haven, 1988), pp. 122-127. 

Cf. Scholem, Origins, pp. 199-309. Thus Scholem concludes his survey of 
the kabbalah of RABaD and R. Isaac the Blind: "For our analysis it suffices to 
have demonstrated that in the fragments from Isaac a specific and completely 
independent form of the Kabbalah, very different from the world of the Bahir as 
we have learned to know it, can be localized and identified in Provence. The 
seed of the Bahir, landing in Provence, germinated in a singular manner." See 
also M. Idel, "The Sefirot above the Sefirot" [Hebrew], Tarbiz 51 (1982): 239; 
idem, New Perspectives, p. 136. 
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the merkavah corpus began to have a profound influence on the 
emerging theosophical speculations of Pietistic circles in North- 
ern France and the Rhineland who not only faithfully copied 
the older materials but creatively developed ideas contained 
therein which in some cases have strong phenomenological 
similarity to mainstream kabbalistic conception^.^ On the other 
hand, it was in this century that in the European continent 
Jewish philosophy - an amalgam of Aristotelianism and 
Neoplatonism4 - had gained an increasing audience, largely 
due to the composition of original texts in Hebrew and the 
translation of older texts from Arabic into Hebrew. 

The relationship of German Pietistic speculation to the theosophic kabba- 
lah which flourished in Provence and Northern Spain has been the subject of 
much scholarly discussion. Cf. A. Epstein, Mi-Qadmoniyot ha-Yehudim: Kitve 
R. Avraham Epstein, ed. A.M. Habermann, vol. 2 (Jerusalem, 1957), p. 226; 
M. Giidemann, Geschichte des Erziehungswesens und der Kultur der Juden 
in Frankreich und Deutschland, vol. 1 (Vienna, 1880), pp. 121-124; S.W. 
Baron, A Social and Religious History of the Jews, vol. 8 (New York, 1958), p. 
42; G. Scholem, Major Trends in Jewish Mysticism (New York, 1956), p. 11 7; 
idem, Origins, pp. 41-42,97-123, 180-198,215-216. 325, n. 261; J. Dan, The 
Esoteric Theology ofthe German Pietists [Hebrew] (Jerusalem, 1968), pp. 1 16- 
129; idem, "A Re-evaluation of the 'Ashkenazi Kabbalah"' [Hebrew], Jerusa-
lem Studies in Jewish Thought 6 (1987): 125-140; Idel. "The Sefirot above the 
Sefirot," pp. 274-277; New Perspectives, pp. 130-1 32; A. Farber, "The Concept 
of the Merkabah in Thirteenth-Century Jewish Esotericism: Sod ha-'Egoz and 
its Development" [Hebrew], (Ph.D. dissertation, Hebrew University, 1986); 
and E.R. Wolfson, "The Image of Jacob Engraved on the Throne: Further 
Speculation on the Esoteric Doctrine of the Gennan Pietistsn [Hebrew] to be 
published in the Ephraim Gottlieb Memorial Volume. See also E. Ginsburg, The 
Sabbath in the Classical Kabbalah (Albany, 1989), p. 169, n. 189 and p. 176, n. 
231. On the possible connections between ancient mystical techniques pre- 
served by the German Pietists and the ecstatic kabbalah expounded by Abra- 
ham Abulafia, cf. Idel, The Mystical Experience in Abraham Abulafia (Albany, 
1988), pp. 22-24; idem, New Perspectives, pp. 98-102. 

In the twelfth century we can also speak of a flourishing of Jewish 
Neoplatonism in the Oriental Islamic world. See G. Vajda, "Le neoplatonisme 
dans la pensee juive du Moyen Age," Rendiconti Lincei, Serie Ottava, XXVI 
(1 971): 320 and references given there in n. 11 (reprinted in Melanges Georges 
Vajda, ed. G.E. Weil [Hildesheim, 19821, p. 4 18, n. 1 1). 
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No one would argue, then, with the claim that the twelfth 
century was one in which philosophy and mysticism flourished 
as two distinct disciplines. Through the work of several schol- 
ars, however, we have come to appreciate the extent to which 
philosophical texts in and of themselves should be considered 
as important sources for the preservation of earlier mystical 
ideas that may have, in turn, helped to generate the literary 
renaissance of kabbalah.$ Indeed, it would be wrong to assume 
that the philosophical personalities of medieval Jewry, before 
the thirteenth century, were devoid of mystical tendencies or 
influences. It seems to me that any such bifurcation is largely 
colored by the writings of Maimonides (1 135-1204) which, in 
spite of any formal similarity to medieval kabbalistic herme- 
neutics, have little to do with the positive content of earlier 
Jewish mystical document^.^ That Maimonides was familiar 
with at least some of these we know with certainty from the fact 
that he had occasion to refer to the Shi'ur Qomah both in an 
earlier work, the Commentary on the Mishnah, and in a later 
responsum. Whereas in the former he showed a positive dis- 
position towards this text, calling for the need of an extended 
commentary, in the latter he not only concluded that the 
treatise was a Byzantine forgery but equated the study of it with 
idolatry.' It can also be safely assumed that Maimonides had 
access to Sefer Ye~irah, though he does not mention it by 
name.* Finally, it has been demonstrated that Maimonides had 

' Cf. Y. Liebes, "Rabbi Solomon Ibn Gabirol's Use of the Sefer Ye~ira  and a 
Commentary on the Poem 'I Love Thee'," in Jerusalem Studies in Jewish 
Thought 6 (1987): 73-124 (in Hebrew). See also article by Moshe Idel cited 
below, n. 29. 

This point was made by A. Altmann, "Das verhaltnis Maimunis zur 
jiidischen Mystik," Monatsschrift fur die Geschichte und Wissenschaft des 
Judentums 80 (1936): 305-330. 
' A. Altmann, Studies in Religious Philosophy and Mysticism (Ithaca, 1969), 

p p  186-187. See also Baron, op. cit., pp. 29-30, 287, n. 32. 
Cf. S. Pines, "Points of Similarity between the Exposition of the Doctrine 

of the Sefirot in the Sefer Yezira and a Text of the Pseudo-Clementine 
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knowledge of at least some ancient Jewish esoteric terms, 
though it is readily admitted that he radically altered the 
meaning of these terms.9 Perhaps more significantly, however, 
is the almost total absence of any of the merkavah imagery or 
motifs in Maimonides' literary corpus. He even has little, if any, 
use to make of standard aggadic texts which strike of a merka-
vah character. Those who would like to appropriate Maimon- 
ides as a Jewish mystic by seeing him as a figure who combined 
philosophy and mysticism - espousing therefore a type of 
intellectualist mysticismlo - miss the essential point, in my 
opinion. The mystical dimension of Neoplatonism is indisputa- 
ble, as is the historical claim that this school of philosophy 
influenced Maimonides, primarily through Arabic writers who 
had assimilated Neoplatonic texts.''" The critical question from 
my vantage point is Maimonides' relation to Jewish mystical 
doctrine as expressed in a given literary corpus determined not 
by scholars but by the community of mystics themselves. When 
the question is phrased in this way, I find the evidence wanting. 
Indeed, it seems to me that one could make a very good case 

Homilies," Proceedings of the Israel Academy of Sciences and Humanities 7 
(1989): 127-132. 

Cf. M. Fishbane, "Some Forms of Divine Appearance in Ancient Jewish 
Thought," in From Ancient Judaism to Modern Israel: Intellect in Quest of 
Understanding: Essays in Honor of Marvin Fox, ed. J .  Neusner, E.S. Frerichs, 
N.M. Sarna, 4 vols. (Atlanta, 1989), 2:26 1-270. 

'O See D.R. Blumenthal, "Maimonides' Intellectualist Mysticism and the 
Superiority of the Prophecy of Moses," in Approaches to Judaism in Medieval 
Times, ed. D.R. Blurnenthal, vol. 1 (Chico, Ca., 1984), pp. 27-52; idem, 
"Maimonides: Prayer, Worship, and Mysticism," in Approaches to Judaism in 
Medieval Times, ed. D.R. Blumenthal, vol. 3 (Atlanta, 1988), pp. 1-16. The 
same critique, in my opinion, may be levelled against those who would impute 
to Mairnonides the mystical elements that emerge more overtly in the Jewish 
Sufism of his son, Abraham, and grandson, 'Obadyah. I do not mean to deny the 
mystical element in the Sufi piety cultivated by Jews, but only question the 
validity of identifying this as a factor in determining the relationship of 
Maimonides himself to the esoteric traditions of Jewish mysticism. 

See now A. Ivry, "Neoplatonic Currents in Maimonides' Thought," in 
Perspectives on Maimonides, ed. J. Kramer (Oxford, 199 I), pp. 1 15- 140. 
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that Maimonides is aware of the earlier esoteric traditions and 
exerted much effort to subvert them by utilizing the key terms 
such as ma'aseh bereshit and ma'aseh merkavah but investing 
them with radical new meaning, viz., Aristotelian physics and 
metaphysics.ll The same may be applied to Maimonides' treat- 
ment of fa'ame ha-mi~wot,  "reasons for the commandments," 
which are related in his view to the category of sitre Torah, 
"mysteries of the Law."'2 A careful scrutiny of Maimonides' 
account of each of these subjects reveals that there is very little 
that is esoteric in the true sense of that term for him; what is 
esoteric is the style of presentation and the claim that certain 
matters have been concealed from the public, matters that 
Maimonides, on account of an intellectual need and religious 
obligation (notwithstanding the explicit rabbinic injunction to 
the contrary), must disclose in the appropriate manner. The 
content of the mysteries of ma'aseh bereshit (physics) and 
ma'aseh merkavah (metaphysics), however, is very much deter- 
mined by philosophic notions that are exoteric in nature, 
ascertained by the use of natural reason. Moreover, the utilitari- 
an-instrumental approach to the commandments that underlies 
Maimonides' discussion of ta'ame ha-mi~wot is completely 
exoteric in its orientation.I3 Kabbalists in the thirteenth century 
were well aware of this subversion and attempted to counter it 
by composing what they considered to be authentic - i.e., 
indigeneously Jewish - commentaries on Genesis and Ezeki- 
el's chariot as well as propagating the mystical reasons for the 
commandments.14 

I' Cf. M. Idel, "Sitre 'Arayot in Maimonides' Thought," in Maimonides and 
Philosophy, ed. S. Pines and Y. Yovel (Boston, 1986), pp. 79-9 1 ; idem, New 
Perspectives, p. 252. 

l 2  Cf. I. Twersky, Introduction to the Code of Mairnonides (New Haven, 
1980), pp. 397-398. 

I' As noted already by Twersky, op. cit., p. 401. 
l 4  It is of interest to note in this connection that in one place Eleazar of 

Worms enumerates three types of sodot or esoteric subjects as follows: the secret 
of the chariot (nJ3lnn llo), the secret of the account of creation (nwyn n o  
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The aim of this paper is to show, however, that in the pre- 
Maimonidean philosophical t h o ~ g h t ' ~  of Judah Halevi (ca. 
1075- 1141) ancient Jewish chariot-mysticism, especially as it 
was interpreted in the Geonic literature, had a decisive in- 
fluence.I6 To this end I will focus on some of the themes 
connected with Halevi's understanding of prophecy and revela- 
tory experience, for it is with respect to these key issues that one 
can most readily discern the centrality of earlier merkavah 
traditions. That Halevi knew some of these texts is beyond 
question as is attested by the fact that in the Kuzari he men- 
tioned several of the relevant documents by name. Thus in 

n'wm)), and the secret of the commandments (n1xn;r 110; cf. the reading in MS 
Paris 850, fol. 118a: the secret of the performance of the commandments, iro 
nirnn nwyn). Cf. Sefer Razi'el (Amsterdam, 1701), fol. 7c. The text has been 
printed as well in Sode Razaya', ed. S. Weiss (Jerusalem, 1988), p. 1. See, by 
contrast, Eleazar's enumeration of esoteric disciplines in Hokhmat ha-Nefesh, 
ch. 2 (Bene Beraq, 1987), p. 14: the secret of the chariot (;l>>lnn TO), the secret 
of creation (n'WU12 nwyn no), and the secret of unity (i1n';l 110). The latter is 
known by one who knows the secret of the wisdom of the soul (WDm nn>n 110). 

In using the expression "philosophical thought" in relation to Halevi I do  
not wish to take issue with the claim of those who would not regard the Kuzari 
as a philosophic book. Cf. L. Strauss, Persecution and the Art of Writing (New 
York, 1952), p. 98. Strauss is right to characterize Halevi's dialogue "primarily 
as a defence of Judaism against philosophy" (p. 103), and in that sense it is a 
work of kallm (pp. 99-100). It is nevertheless appropriate, in my view, to refer 
to the philosophical thought of Halevi, by which I mean his overall religious 
philosophy. The latter, while in some fundamental ways at odds with the 
leading philosophic positions of Halevi's day, is expressed at times in terms and 
modes of discourse derived from philosophy proper, a point well-made in the 
scholarly literature. 

l6 The complicated relationship between philosophy and mysticism in Jew- 
ish sources -mostly in a period later than that of Halevi - has been studied 
most thoroughly by Alexander Altmann and Georges Vajda. For the former, see 
the essays collected in Altmann, Studies in Religious Philosophy and Mysticism 
(Ithaca, 1969). For the latter, see the studies referred to in G. Vajda, 
"Recherches sur la synthese philosophico-kabbalistique de Samuel Ibn Motot," 
Archives d'histoire doctrinale et Iitteraire du Mo.ven Age (1960): 29,  n. 1 
(= Melanges Georges Vajda, p. 66 1, n. I ) .  



III:65 Halevi identifies the tanna, R. Ishmael ben Elisha the 
High Priest, as the one who is mentioned in the "Hekhalot, 
Hakkarat Panim, and Ma'aseh Merkavah. He knew all these 
secrets to the point that he merited a grade proximate to 
prophecy" (51235~ In 5 r l p  fi;1t).17 It is noteworthy that Halevi 
compares knowing secrets of the merkavah to prophecy, a point 
to which I will return at a later stage in this analysis. What needs 
to be emphasized here is that the three items listed above are 
references to specific literary works. In the case of the first two, 
Hekhalot and Hakkarat Panim, this is fairly obvious. the 
former referring in all probability to one of the main and most 
widely disseminated texts of the merkavah corpus, Sefer Hekha- 
lot also known as 3 Enoch,I8 in which R. Ishmael figures 
prominently, while the latter refers to a chapter on chiromancy 
entitled Hakkarat Panirn le-Rabbi Yishma'el, also part of the 
same corpus.19 The same can be said with respect to the third 
reference given by Halevi, Ma'aseh Merkavah. As Scholem has 
already pointed out, this title was used by medieval authors in 
basically three ways: (a) to cover a general collection of Hekha-
lot books, (b) to refer specifically to either Hekhalot Rabbati or 
Shi'ur Qomah, or (c) to name another Hekhalot text which 
Scholem himself published from manuscript and called by this 

" Cf. Kuzari, I: 103, where one is said to come close to the degree of prophecy 
through the doing of good deeds, sanctification, purification, and being close to 
the prophets. See also V:12 where the hasid is depicted as being one level below 
the prophet. Halevi's association of pious behavior and the attainment of a 
degree which approximates that of the prophets had an impact on the Jewish- 
Sufi Pietism of Abraham Maimonides and his circle. Cf. P. Fenton, The 
Treatise of the Pool, al-Maqala al-Hawdiyya by 'Obadyah b. Abraham b. Moses 
Maimonides (London, 1981), pp. 8-9, 58, n. 42; idem, Deux traitb de 
mystique juive (Paris, 1987), pp. 75, n. 158, 77,  n. 163. 

Cf. Judah Moscato, Qol Yehudah, ad Kuzari, III:65. 
l 9  The text was published by Scholem, "Physiognomy and Chiromancy" 

[Hebrew], SeferAssaJ ed. M. Cassuto, J. Klausner, and J. Guttmann (Jerusalem, 
1953), pp. 480-487. Scholem mentions the passage from the Kuzari on p. 465. 
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title.20 In IV:3 Halevi again mentions Ma'aseh Merkavah but 
this time together with Shi'ur Q o r n ~ h , ~ '  thereby eliminating the 
possibility that for him Ma'aseh Merkavah refers to Shi'ur 
Qomah. It must be concluded, therefore, that Halevi had in 
mind either the general collection of Hekhalot books or another 
particular Hekhalot treatise. Given the fact that Halevi enumer- 
ates Ma'aseh Merkavah together with Hekhalot and Hakkarat 
Panirn in one instance and with Shi'ur Qornah in the other, I am 
inclined to accept the latter possibility. Halevi's intimate 
knowledge of early Jewish mysticism is attested as well by his 
elaborate commentary on Sefer Ye~irah in IV:25-27. Refer-
ences to that work are also to be found in 111: 17 and V: 14. 
Furthermore, Halevi's religious poetry abounds with images 
taken from the merkavah literature as will be shown in the 
relevant places in the present analysis.22 

That Halevi's writings -both the speculative dialogue and 
the religious poems - reflect a mystical strain should come as 

*' Cf. G. Scholem, Jewish Gnosticism, Merkabah Mysticism, and Talmudic 
Tradition (New York, 1965), pp. 101-102. Curiously, in this context Scholem 
did not mention Halevi in his discussion of the medieval authors who refer to 
Ma'aseh Merkavah. Concerning the use of this title see also the remarks of P. 
Schafer, "Tradition and Redaction in Hekhalot Literature," reprinted in idem, 
Hekhalot-Studien (Tiibingen, 1988), p. 13. 

'' Cf. Altmann, Studies, p. 188. 
'* TO be sure, the influence of merkavah imagery on liturgical poetry 

(especially the classical 'ofan form) is not unique to Halevi or even to Andalu- 
sian Hebrew poets. On the contrary, this is a common feature found in medieval 
poets in Spain, Northern France, Germany and Italy, Cf. E. Fleischer, Hebrew 
Liturgical Poetry in the Middle Ages [Hebrew] (Jerusalem, 1975), p. 454; idem, 
The Yoter Its Emergence and Development [Hebrew] (Jerusalem, 1984), pp. 
252-267,522,620,671. The relationship between Hekhalot hymns and formal- 
ized Synagogue prayers, especially the qedushah, has been the subject of much 
scholarly debate. Cf. I. Gruenwald, "Angelic Songs, the Qedushah and the 
Problem of the Origin of the Hekhalot Literature," in idem, From Apocalypti- 
cism to Gnosticism (Frankfurt am Main, 1988), pp. 145-1 73, and references to 
other scholarly literature on pp. 145-146, nn. 3-7. See also Meir Bar-Ilan, The 
Mysteries of Jewish Prayer and Hekhalot [Hebrew] (Bar-Ilan, 1987). 
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no surprise to the historian of medieval Jewish thought. The 
possible influence of Islamic mysticism, especially in the form 
of Isma'ilism, on Judah Halevi has been suggested by several 
scholars, most notably, David K a ~ f m a n n , ~ ~  Ignaz G ~ l d z i h e r , ~ ~  
Israel Efros2' and Shlomo Pines,26 while others have readily 
acknowledged the more general influence of Arabic Neoplato- 
nism upon his thought.*' Scholars have also noted the mystical 
tendencies in Halevi's poetry.28 Halevi's indebtedness to Jewish 
mysticism, however, and, in particular, merkavah traditions, 
has been less frequently noted in the scholarly literature, the one 
major exception being Moshe Idel.29 In the following sections I 

23 D. Kaufmann, Geschichte der Attributenlehre in der jtidischen Religions- 
philosophie von Saadia bis Maimuni (Gotha, 1877), pp. 166, 177, n. 135,202, n. 
180, 220-221, n. 205, 232, n. 221. 

24 I. Goldziher, "Le Amr ilahifha-'inyan ha-'elohi) chez Juda Halevi," REJ50 
(1905): 32-41. 

25 I. Efros, "Some Aspects of Yehudah Halevi's Mysticism," Proceedings of 
the American Academy of Jewish Research I 1 (1 941): 27-41, reprinted in idem, 
Studies in Medieval Jewish Philosophy (New York, 1974), pp. 141-1 54. 

26 S. Pines, "Shi'ite Terms in Judah Ha-Levi's Kuzari," Jerusalem Studies in 
Arabic and Islam 2 (1980): 165-251. On the relation of Halevi's amr ilahi to 
Isma'ili doctrine, see also idem, "La longue recension de la theologie CAristotle 
dans ses rapports avec la doctrine ismaelienne," RE1 (1955): 7-20. For another 
possible influence of this literature on Halevi, see idem, "On the Term 
Ruhaniyyut and its Origin and on Judah Halevi's Doctrine" [Hebrew], Tarbiz 
57 (1988): 51 1-540. 

27 See J. Schlanger, "La doctrine de la hiearchie dans le Livre du Kuzari de 
Jehuda Halevi," in Le Neoplatonisme, CoNoque de Royaumont, 9-13, juin 1969 
(Paris, 197 I), pp. 339-353; Vajda, "Le neoplatonisme dans la pensee juive," pp. 
319-320, n. 10 (=Melanges Georges Vajda, pp. 417-418, n. 10); H. Greive, 
"Jehuda Halevi und die Philosophische Position des Abraham Ibn Ezra," 
Judaica 29 (1973): 141-148. 

28 Cf. A. Komem, "Between Poetry and Prophecy: Studies in the Poetry of 
Judah Halevi" [Hebrew], Molad 2 (1969): 676-698. 

29 Cf. M. Idel, "The World of Angels in Human Form" [Hebrew], in Studies 
in Philosophy, Mysticism, and Ethical Literature presented to Isaiah Tishby on 
his Seventy-jPh Birthday (Jerusalem, 1986), pp. 15-1 9. See also H. Serouya, La 
Kabbale (Paris, 1947), pp. 148-151, and the passing remark of Altmann, 
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wish to concentrate on some aspects of Halevi's thought which 
derive from merkavah speculation in both its classical and 
Geonic formulations. To be sure, as will be shown in the course 
of my analysis, these older mystical themes were combined with 
more contemporary Neoplatonic ideas and structures of 
thought, in some cases perhaps filtered through Sufi channels. It 
is nevertheless the case that Halevi was utilizing ancient Jewish 
mystical doctrine. The blending of merkavah imagery with 
Neoplatonism represents an important stage in the evolution of 
medieval Jewish thought. A fresh analysis of this dimension in 
Halevi's writings will undoubtedly enhance our appreciation of 
the soil that nurtured the intellectual roots of kabbalah.30 

I1 

The influence of the merkavah traditions upon Halevi is 
brought out most clearly in the Kuzari, IV:3.31 In a lengthy 
passage on the various divine names and the nature of pro- 
phetic 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" (;;i'1xnn5x;;~VX~K)which is called 

Studies, p. 188, while discussing Halevi's positive evaluation of Shi'ur Qomah 
in Kuzari, IV:3: "Jehuda Ha-Levi need not, of course, have expressed here his 
entire view of the work. Close as he was to Jewish mysticism, he might have 
regarded it as a repository of profound mysteries." 

30 A separate question, not the subject of this inquiry, is that of the affinity of 
later kabbalists for Halevi and their borrowing from or dependence upon his 
writings. Cf. Kaufmann, Geschichte der Attributenlehre, pp. 166- 167, n. 120, 
and references to other scholarly literature given there. For Halevi's particular 
influence on the Gerona kabbalists, see Scholem, Origins, pp. 4 10-41 1, and 
references given in n. 107. 
" In preparation of this paper the following editions have been consulted: 

Kitcib al-Radd wa-'I Dalilji 'I-Din al-Dhalil, ed. D. Baneth and H. Ben-Shammai 
(Jerusalem, 1977); Sefer ha-Kuzari, trans. Yehudah ibn Tibbon; Sefer ha- 
Kuzari, trans. Yehudah Even-Shmu'el (Jerusalem, 1972). 



the "God of Israel." In the continuation of the same passage we 
are told that this "divine form" (mlr X ~ H ) ~ ~appears to human 
imagination in the most noble image, viz., that of a human 
being. In yet another comment in the same context there is a 
remark to the effect that in the time of Moses the vision of the 
spiritual form or light was available to persons other than 
prophets. Indeed, in a subsequent section of the Kuzari (IV:1 1 )  
Halevi contrasts Moses' spiritual leadership with that of others 
on the grounds that Moses did not seek to limit prophetic 
revelation to the isolated few. On the contrary, Moses made the 
people stand near Mount Sinai "to see the light that he had seen 
... and afterward he called the seventy elders and they saw it, as 
it says, 'They saw the God of Israel."' The visible pole of 
revelation is therefore identified by Halevi as the God of 
Israel.33 

'' Ibn Tibbon translates Halevi's expression 'ala surah in a somewhat 
ambiguous manner as lnlni, i.e., "his image." For a more literal rendering see 
Even-Shmu'el, Sefer ha-Kuzari, p. 162: >T?x>mix. 

j3 It should be noted that the expression 'God of Israel' occurs in several 
biblical passages where some visionary experience of the divine is posited, most 
notably Exod. 24:lO. Presumably, based on this usage Ezekiel adopted the 
terminology "glory of the God of Israel" ( 5 ~ 1 ~ ~  to refer to the object of ' 7 5 ~1 1 ~ )  

his vision. Cf. Ezek. 8:4, 10:19, 1020, 11:22, 43:2, 44:2. The technical 
signification of the term ?UYW' 'njx in a theophanic context was not lost to 
subsequent generations of Jewish writers. Thus, for example, the term is used 
frequently in the textual units comprised within the corpus of Hekhalot 
literature. Cf. P. Schafer, Konkordanz zur Hekhalot-Literatur (Tubingen, 
1986), S.V. jmw', pp. 322-324, where numerous occurrences of the epithet 
"God of Israel" are recorded in the various manuscript codices in which these 
texts have been preserved. The merkavah mystics consciously chose this 
expression to refer to the aspects of God which were apprehended through the 
ecstatic-mystical experience. I would suggest that the verse in Exodus regarding 
the seeing of the God of Israel at Sinai, as well as its reflex in Ezekiel's vision of 
the glory of the God of Israel, probably informed the merkavah mystics' choice 
of this epithet to serve as a terminus technicus for the visible aspect of the divine 
glory. Analogously, as I will set out to demonstrate, in the case of Halevi the 
God of Israel is not merely a descriptive term qualifying the proper name of 
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The spiritual form (al-~urah al-ru^hanlyyah) which, as we 
have seen, Halevi equated with the biblical "God of Israel," is 
further identified by him as the world of the rnerkavah and all 
that is comprised in this world: the various classes of angels, the 
throne, and the visible aspect of the glory itself. That Halevi 
interpreted the throne-world of ancient Jewish mysticism in 
these terms is evident from his description of R. Aqiva as one 
"who approached the level of prophecy until [the point that] he 
had contact with the world of the spiritual entities ( t h y  
l ~ v ~ ~ n l l j ~ ) ,as it says, Four entered the Pardes ... one entered in 
peace and exited in peace. Who was it? R. Aqiva" (III:65).34 
Pines suggested that this passage must be understood against 
the background of the term pneumata derived from Greek 
magical-theurgical texts of Late Antiquity which was rendered 
in Arabic philosophic sources as a l - r u h a n ~ y y a t . ~ ~While this 
etymology may be correct, as seems to be supported by other 
passages in Halevi, in this specific context it is important to 
emphasize that which Pines failed to note, viz., here the world 
of spiritual entities, 'al6rn al-rchbniyyan ('olam ha-ruha-
niyyirn), is identified with the aggadic Pardes which is under- 
stood by Halevi as the celestial throne-world. That is to say, 
therefore, that in this case at least the spiritual entities comprise 

God, but is rather a technical expression used to characterize the visible forms 
of divinity. In my opinion this is no mere coincidence, but represeDts a 
discernible philological link that connects Halevi with the Jewish mystical texts 
of which he was certainly aware. See also Judah Hadassi, 'Eshkol ha-Kofer 
(Eupatoria, 1836), 27b. 

34 In the continuation of this passage Halevi describes Aqiva as one "who 
had contact with [or made use of] the two worlds without any danger. It has 
already been said concerning him, 'he was worthy to have the Shekhinah rest 
upon him like Moses but the time was not appropriate'." Cf. Israel of Zamosc in 
his commentary 'Oyar Nebmad ad loc. who notes that a saying similar to this is 
found in B. Sanhedrin 1la  but with reference to Hillel and Shmu'el ha-Qadan, 
and not R. Aqiva. He also suggests Numbers Rabbah 19:6 as a possible source: 
r w n r  y"i9 i 9 n  nwn9 1922 x9w o?m. 
'' Pines, "On the Term Rubaniyyut," p. 525. 
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the array of objects known from the pleroma of the merkavah 
mystics: the glory, the attendant angels, the chariot, and the 
throne. To be sure, the philosophical interpretation of this older 
motif is evident in the continuation of this very passage when 
Halevi describes the fate of another rabbi who entered the 
Pardes, Elisha ben Abuyah, as degrading the commandments 
"after contemplating the Intellects (nxsjpy?~)."From this con- 
text, then, it may be concluded that Halevi identified the 
mystical Pardes with the realm of spiritual beings which are the 
immaterial Intellects. In yet another passage in the Kuzari 
(II:4), where the merging of ancient Jewish theosophy and 
contemporary philosophical terminology is evident as well, 
Halevi notes that the "spiritual forms" (3'3xnn?x ~ I X ? X )  are 
called the "glory of the Lord" (313' 1123) and, metaphorically, 
simply the Lord ( ~ ; 1 ' ) . ~ ~In that same passage we are told that 
the kavod refers to "spiritual forms" that "are formed from the 
subtle spiritual substance p3xnn?x I~U??X DDJ?K) called the Holy 
Spirit (w1p;l nn)." In another context (IV:25) the Holy Spirit, 
identified as the Spirit of God ( a y ; l ? ~  nil) mentioned in Sefer 
Ye~irah1:9 as the first of the ten sejrot, is described as the 

36 This is also reflected in the view of Abraham ibn Ezra that the entire upper 
world is the glory, 1113 ~ $ 1 ~ 8  ?t '731. See Standard Commentary ad Exod. 3: 15 
(ed. A. Weiser, 3 vols. [Jerusalem, 19771, 2:34), and cf. to Halevi's formulation 
in Diwdn des Abu-l-Hasdn Jehuda ha-Levi, ed. H. Brody, with introduction, 
bibliography, additions and indices by A.M. Habermann, 4 vols. (Westmead, 
England, 197 l) ,  3:69 (poem no. 36): 11113 ~ ' 7 nn3nlln.  Cf. ibn Ezra s statement in 
the Short Commentary ad Exod. 33: 18 that "every glory is conjoined to God," 
DVl 7x1 1133 '73 (ed. Weiser, 2:343), i.e., every angel in virtue of its incorpo- 
reality cleaves to the divine essence. The use of the term 1113 (or the related 
terms 1233 and DYI>J) as a generic name for the immaterial angelic realm or the 
soul that derives therefrom is found frequently in ibn Ezra's writings. See, e.g., 
Commentary ad Gen. 3:24; Exod. 19:20;Deut. 30:15;Ps. 14:2,24:4,36:9,66:2, 
76:5, 91: 16, 103: 1 .  Cf. Nahman Krochmal, Moreh Nevukhe ha-Zeman, in The 
Writings of Nachman Krochmal, ed. S. Rawidowicz (Waltham, 196 I), ch. 17,p. 
288; M. Friedlander, Essays on the Writings ofAbraham ibn Ezra (London, 
1877), p. 15. 
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source "whence the angels, which are spiritual beings (53-x?n?u 
~ 1 ~ 3 u n n ? ~ ) , ~ ~are created, and to which the spiritual souls ( o ~ ~ u ? u  
5-3xnn?u), are ~ o n j o i n e d . " ~ ~  

It has been suggested by Harry Wolfson that Halevi's concep- 
tion of a "subtle spiritual substance" which is acted upon by a 
ray of divine light reflects a Neoplatonic view, traceable to 
Plotinus himself, regarding the light (96s)that proceeds from 
the One and acts upon the intelligible (voqrfi) or divine (B~ia) 
matter (Bhq) or substance (06o ia ) .~~  It was Wolfson's opinion, 

37 Cf. IV:3 where Halevi concludes that the word mal'akh can refer either to 
an entity created temporally from the subtle elements or to one of the 
incorruptible angels which may be further identified as the spiritual realities 
( ~ m u n l i ~ u )of which the philosophers speak. Halevi informs the reader that one 
is not obligated to reject or accept this philosophical position. Indeed, with 
respect to the angels seen by Isaiah, Ezekiel, and Daniel, Halevi flatly states that 
"it cannot be decided if they were from that which is created or from the 
enduring spiritual forms." The identification of the angels as incorruptible 
spiritual beings or forms finds expression as well in the writings of Halevi's 
contemporary, Abraham ibn Ezra, who likewise uses the term Juror to refer to 
the angelic beings whom he further identifies as the separate intelligences. Cf. 
ibn Ezra's Commentary on Dan. 2:11, 10:21. See below n. 90. 

38 Cf. Diwbn, 3:257 (poem no. 138): w l p n  nlln nj lru 13wbll 913; ibid., 4:188 
(poem no. 86): i U j ~ l > l l >?U 7nn-r 3 / ~ U D J >331 ;law1 ;iw'l?. (On the association 
of the intellect and the cherub, on one hand, and the imagination and an angel, 
on the other, cf. Maimonides, Guide of the Perplexed, II:6, interpreting 
Ecclesiastes Rabbah 10:20.) The theme of the soul deriving from the throne of 
glory is found in other poets influenced by Neoplatonic trends of thought. See, 
e.g., The Liturgical Poetry ofRabbi Solomon ibn Gabirol, ed. D. Jarden, 2 vols. 
[Hebrew] (Jerusalem, 1977), 1 :52; The Religious Poems ofAbraham ibn Ezra, 
ed. I. Levin, 2 vols. [Hebrew] (Jerusalem, 1976-80) 1:1 14 (poem no. 63). 
Elsewhere (Kuzari, V:23) Halevi speaks of an aspect of the Ruah ha-Qodesh, 
which is continuously with every member of Israel in any geographic area, as 
the "spiritual hidden Presence" in contrast to the aspect of the Presence 
"revealed to the eye" exclusively in the land of Israel. Cf. H. Davidson, "The 
Active Intellect in the Cuzari and Hallevi's Theory of Causality," REJ 131 
(1972): 388. See also Halevi's discussion of the biblical appellation for God, 
j U 1 ~ ~Wllp,  in IV:3. 

39 H.A. Wolfson, Studies in the History ofPhilosophy and Relig~on, 2 vols. 
(Cambridge, 1973), 2:89. 
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moreover, following the view of David K a ~ f m a n n , ~ ~  that Hale- 
vi's conception shared much in common with Saadya's doctrine 
of the "second" and "first" air developed in his Tafsir Kitdb 
~l-Mabddi.~'According to Saadya, the first air is a visible air 
which permeates all beings, whereas the second air is a more 
subtle and reified air, though it too is described as a created 
light. The second air, God's intermediary in creation, is identi- 
fied as the Throne, the biblical kavod and the rabbinic She-
khinah or Holy Spirit. Out of this second air are produced the 
various forms that appear to the prophets, in a way analogous to 
Halevi's conception of the spiritual forms apprehended by the 
prophets being produced by the light of the Holy Spirit. The 
significant factor that Wolfson did not dwell upon is Halevi's 
indebtedness to older forms of Jewish mysticism. This indebt- 
edness is highlighted if one compares his notion of jurot 
ruhaniyyot with the cognate notion in standard Neoplatonic 
works. To take one example from a key medieval Neoplatonic 
text that may have been an important source for Halevi, the 
Pseudo-Empedoclean Book of Five Substances. In that text one 
reads about an "intellectual vision" Cbw;i  niui;i) through which 
one can know the spiritual or intelligible forms (ni43w niiiu 

niywii) which are the "impressions (or traces) of G o d  ('niwi 
n " ~ ; i ) ~ ~  Thesewithin the world of the Intellect (hwn ~ h y ) . ~ ~  
forms are akin to the Plotinian conception of intelligibles 
(za voyza) within the second hypostasis, Nolis, that make up the 
intelligible world ( K O Q ~ ~ S  voyzo$). Yet, for Halevi, the spiritual 
forms are not simply the intelligible ideas within the mind of 
God; they assume the character of the entities known from the 

Kaufmann, Geschichte der Attributenlehre, p. 183, n. 146. 
4' Wolfson, Studies, p. 93. 
42 Cf. Kuzari, I:77, but there the divine traces of which Halevi speaks are in 

the physical world. 
Cf. D. Kaufmann, Studien iiber Salomon ibn Gabirol (Budapest, 1899), pp. 

18-19. 
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world of ancient Jewish throne-mysticism.44 These forms col- 
lectively make up the visible glory. 

The understanding of the kavod as comprising the entities of 
the chariot is affirmed as well by Halevi when he discusses the 
term kevod YHWH in IV:3. According to one opinion, the 
divine glory (;il;i' T ~ J )is a "subtle body (qa%x D D J ~ X )  which 
accomplishes the will of God, and assumes every form that God 
wills to make visible to the prophet," whereas, according to a 
second view, the glory refers to the "totality of angels and 
spiritual intermediaries: throne, chariot, firmament, ophanim, 
wheels, and other imperishable beings."45 In still another sense 
the terms "glory of the Lord," "Angelhood (nix?n) of the 
Lord,"46 and "Presence of the Lord," can be applied metaphori- 
cally to natural phenomena, as in the verse, 'the whole earth is 
full of His glory' (Isa. 6:3), to indicate the immanence of God.47 
However, insofar as the third usage does not represent a distinct 
theory or doctrine of the kavod but merely accounts for one of 
its semantic applications, it may be concluded that reflected in 
Halevi's words are two differing conceptions of the kavod. It is 

44 TO an extent this is true of other Jewish Neoplatonists, most notably, 
Solomon ibn Gabirol, Abraham bar Hiyya, and Abraham ibn Ezra. 

45 Kuzari, IV:3. 
46 See below, n. 53. 
47 Cf. Diwdn, 3:150-151, 232; 4:194; Silman, Thinker and Seer: The 

Development of the Thought of R.  Yehuda Halevi in the Kuzari [Hebrew] (Bar- 
Ilan, 1985), pp. 167-1 71. The connection of the glory with divine immanence is 
expressed especially in Halevi's interpretation of a passage in Sefer Yesirah 
where the seven double letters are said to correspond to the six directions and 
the holy Palace (VYp 5 ~ 7 )in the middle. Concerning this seventh entity. the 
holy Palace, Halevi writes: "'Blessed be the glory of the Lord from His place 
(Ezek. 3:12),' He is the place of the world but the world is not His place [cf. 
Genesis Rabbah, 68: 101; this alludes to the divine matter (al-amr al-ilahi) which 
joins the opposites" (IV:25). Halevi's interpretation is apparently based on 
Saadya's commentary to Sefer Ye~irah 2:3, ed. J .  Kafih (Jerusalem, 1972), p. 80; 
cf. Judah ben Banillai, Perush Sefer Ye~irah,  ed. S.J. Halberstam (Berlin, 
1895), pp. 231ff. 
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generally assumed that the first view corresponds to the notion 
of the created glory, first formulated by Saadya Gaon (882-
942),48 and the second to the Karaite view as expressed, for 
instance, by Judah Hadassi (12th century) who identifies the 
kavod with the sum of angels and divine beings (sometimes 
referred to in the plural form kevodot) including the throne 
itself.49 In the opinion of several scholars Halevi accepted the 
validity of both views,50 though according to at least one 
traditional commentator, Israel ben Moses Halevi of Zamosc 

48 Cf. Efros, Studies, p. 152, n. 50; Altmann, Studies, pp. 140-1 60. It should 
be noted that Altmann considered the Jewish mystical tradition of rna'aseh 
merkavah as a possible source for Saadya's doctrine of kavod nivra'. See loc. cit., 
pp. 153-1 54. Altmann reached this conclusion on the basis of the fact that for 
Saadya the kavod is mentioned together with the throne and the attendant 
angels. It must be emphasized, however, that the very notion of a created glory, 
the central pillar of Saadya's theory of revelation, is not found in the ancient 
Jewish mystical tradition. Moreover, in other respects a tendency to transpose 
the earlier mystical ideas in a philosophical or scientific vein is discernible in 
Saadya's writings, as has been shown, for example, by H. Ben-Shammai, 
"Saadya's Goal in his Commentary on Sefer Yejirah," in A Straight Path 
Studies in Medieval Philosophy and Culture: Essays in Honor of drthur Hyman, 
ed. R. Link-Salinger (Washington, D.C., 1988), pp. 1-9. On the philosophical 
orientation of Saadya's commentary, see also G. Vajda, "Sa'adya commenta- 
teur du 'Livre de la Creation'," Annuaire de I'Ecole Pratique des Hautes Etudes, 
Sciences Religieuses (1959-60): 5 (Melanges,p. 39). For a possible Aristotelian 
interpretation of the opening passage of Sefer Yesirah in the Kuzari, see R. 
Jospe, "The Superiority of Oral Over Written Communication: Judah Ha- 
Levi's Kuzari and Modem Jewish Thought," in From Ancient Israel to Modern 
Judaism, 3: 131-133. 

49 Cf. Altmann, Studies, p. 155, n. 66; D. Lasker, "The Philosophy of Judah 
Hadassi the Karaite" [Hebrew], in the Shlomo Pines Jubilee Volume on the 
Occasion of His Eightieth Birthday, Jerusalem Studies in Jewish Thought 7 
(1988): 487-488; idem, "Judah Halevi and Karaism," in From Ancient Israel to 
Modern Judaism, 3: 1 15. On the interchange between the angel and the glory in 
Karaite theology, cf. Jephet ibn Ali, A Commentary on the Book of Daniel, ed. 
and trans. D.S. Margoliouth (Oxford, 1889), pp. 56-57. 

Cf. Wolfson, Studies, 2:90-95; Lasker. "Judah Halevi and Karaism," p. 
1 15. See also Kaufmann, Geschichte der Attriburenlehre, pp. 185-186. 
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(ca. 1700-1772), Halevi preferred the first view.51 I would like 
to suggest that from other discussions in the Kuzari it can be 
shown that Halevi's own orientation was closer to the second 
view which for him resonated with ancient Jewish mystical 
speculation on the chariot and the enthroned glory. 

The Saadianic influence in the first view has been noted 
already by several scholars:s2 the kavod or Shekhinah is a 
created light made visible to the prophets in multiple forms in 
order to substantiate the divine veracity of the revealed word. 
Prophetic visions, according to this position, are not visions of 
God at all, but rather of a created luminous substance called by 
a host of names culled from the Bible and rabbinic writings. 
Confirmation of this view is to be found in a previous part of 
IV:3, where Halevi writes that the intermediary through which 
the divine is revealed is called by various names, to wit, glory 
(1132),Presence (nrw),Kingship ( n ~ j n ) , ~ ~  fire and cloud, image 
and form, and appearance of the rainbow.54 All of these phe- 

'I Cf. ' O ~ a rNebmadad Kuzari, IV:3, already noted by Lasker, op. cit., p. 1 15, 
n. 	17. 

52 Cf. Wolfson, Studies, 2:93; the studies of Efros and Altmann referred to in 
n. 48; Silman, Thinker and Seer, p. 178, n. 40. 
" At the end of IV:3, Halevi speaks of "the glory of God, the angelhood 

(niax5n) of God, and the Shekhinah." Cf. II:7. Similar terminology can be 
detected in his poetry as well; see, e.g., Diwdn, 3: 123 (poem no. 64): "And they 
will see your kingdom (lnl>?n) and by means of your messengership (ln13x5nll) 
they will go." See ibid., p. 262 (poem no. 138) where shem, malkhut, and kavod 
are used interchangeably and are further identified as the light of God's 
countenance. And see ibid., p. 292 (poem no. 145), and 4: 145 (poem no. 62). Cf. 
Wolfson, Studies, 2:86, n. 89; Efros, Studies, pp. 15 1-153. According to Efros, 
the confusion between the usage of these two words is explained by the fact that 
both terms derive from the Arabic conception of ' d a m  al-malaku^t, i.e., the 
changeless world of angels. There is an obvious similarity between Halevi's 
terminology and subsequent kabbalistic doctrine concerning the last sefirah 
which is called by the names kavod, Shekhinah, and malkhut. Cf. Joseph Albo, 
Sefer ha-'Iqqarim (Warsaw, 1877), 11: 1 1. 

54 Cf. Kuzari, II:26 where Halevi distinguishes between three kinds of light: 
the known revealed fire (5iiaan5x Alnxb?x l x j k ) ,  the subtle hidden fire ('a T N ~ ? B  
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nomena "were proof that the [prophetic] word [or speech] came 
from God to those individuals [i.e., the prophets], and they 
called it the 'glory of the Lord' (;11:1' 71>3),and sometimes simply 
'Lord' (mn')." This formulation indeed bears a strong resem- 
blance to the doctrine of the created glory of Saadya Gaon who 
likewise maintained that the purpose of the visual appearance 
of the glory was to establish the ultimate authenticity of the 
divine word. 

Yet, some of the other comments made by Halevi suggest that 
he may have been reflecting an understanding of the kavod that 
is essentially at variance with Saadya's doctrine of the created 
glory. That is, the kavod is not a created entity that is manifest 
at given intervals of time, but is rather an incorruptible spiritual 
form - a "spark of divine light"55 - that can assume the 
diverse shapes of the entities that occupy the throne-world. 
These spiritual forms, in turn, express the tangible or visible 
manifestation of the divine reality which is per se incorporeal 
and invisible. The possible relation of Halevi's usage of the 
term "spiritual forms" to refer to the whole range of entities in 
the throne-world, to wit, the glory of God, the angels, the 
chariot, the firmament, the ophanim, and the wheels, and the 
occurrence of the term "holy forms" (niwiip nniu)  in the Sefer 
ha-Bahir to refer to spiritual entities connected to the throne 
has been noted by Idel.56 Moreover, from a terminological 
standpoint it can be shown that Halevi's usage of kavod reflects 

TU?X~'D~K) ,and the light of wisdom and knowledge (OX;I?K?X~ ;In~n?x111). These 
three correspond to the burnt-offering altar, the altar of gold, and the candela- 
brum. In Halevi's own terms, the purpose of the three objects is to enable the 
person to cleave to each of the respective luminous entities. In the continuation 
of that passage Halevi adds yet another light which is manifest through the 
Urim and Tummim, viz., the light of prophecy (;I~JI~x111). 

55  Kuzari, II:8. Cf. ibid., II:50. 
56 See Idel, New Perspectives, pp. 124-125. Another parallelism between an 

image in the Kuzari and Sefer ha-Bahir was noted by Scholem, Origins, pp. 
78-79. 
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well the way that this term was used in the ancient Jewish 
mystical speculation. That is, in the texts that make up the 
Hekhalot corpus the word kavod functions as a generic name 
that embraces all the constituent elements in the heavenly 
realm that are visually apprehended by the mystic in his ecstatic 
ascent: the chariot, the celestial chambers, the different angelic 
hosts,57 the throne and the glory itself. From that perspective 
the word kavod is interchangeable with merkavah, so that it 
may be said that the one who has seen the chariot has seen the 
glory.58 Given this usage in Jewish mystical texts, as well as 
other Jewish literature influenced by the former, it seems to me 
necessary to qualify the generally accepted assumption that the 
second view of the kavod espoused by Halevi in IV:3 simply 
reflects the Karaite position. I do not mean to suggest that there 
is no similarity between Hadassi's understanding of the kavod 
and Halevi's description. The point that I wish to emphasize is 
that Halevi's own characterization of this second view, an 
alternative to the Saadianic one, is colored by the descriptions 
of the chariot known from the Jewish mystical literature which 
are, at least in part, exegetical elaborations of the relevant 
biblical material.59 Indeed, assuming that the second view refers 
to the Karaite notion, then I would suggest that what allowed 
Halevi to cite this position, and in fact to espouse a view quite 
similar to it in other contexts, is the proximity of it to what he 

" This semantic usage is attested, for example, in an early piyyut attributed 
to Yose ben Yose, published by E. Fleischer, Qovej 'a1 Yad 7 (1968): 70: "The 
beasts, the cherubim, and the holy seraphs [are] His glory, they shine and rejoice 
in glorifying His glorious name, U3n'DWl U71?17 / 17112 V l l p ?  - 9 l W l  P?l lJ l  n13nl  

1 1 1 3  PW 'IUD?. 
Cf. G. Scholem, Major Trends, pp. 46,358. n. 16; idem, Jewish Gnosticrsm, 

pp. 67-68; R. Elior, "The Concept of God in Hekhalot Mysticism" [Hebrew], 
Jerusalem Studies in Jewish Thought 6 (1987): 34-35. 

j9  See Efros, Studies, p. 152, n. 48, who commented on the link between 
Halevi's second use of kavod and the theophanic sense of this term in Hebraic 
sources, beginning already with the Bible. He did not, however, focus especially 
on the Jewish mystical tradition. 
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considered to be the authentic merkavah tradition. That 
Halevi's understanding of the visual kavod is influenced by the 
Hekhalot texts is supported by the concluding remark of Kuzari, 
IV:3, wherein he notes that biblical anthropomorphisms and 
theophanies, e.g., Exod. 24:lO and Num. 12:8, as well as 
Ma'aseh Merkavah and even Shi'ur Qomah must be understood 
in light of the doctrine of kavod or Shekhinah. That is, that 
which Scripture refers to as the "God of Israel" or the "image of 
God" is identical with the visible glory of the Hekhalot text as 
well as the measurable Demiurge of the Shi'ur Qomah tradition. 
Halevi adds that the ethical-religious value of these visionary 
claims is to instill fear in the hearts of believers. It is clear, 
however, that the true significance of his position is the inter- 
pretation of both the prophetic and mystical traditions in light 
of his doctrine of kavod as comprising the spiritual forms of the 
chariot realm. 

The influence of merkavah imagery in Halevi's conception of 
the kavod can be seen from another vantage point as well. For 
Halevi the spiritual forms in the throne-world are not discrete 
entities but constitute one organic or anatomical unity visu- 
alized or imagined in the prophetic eye as an anthropos. In this 
regard it is of interest to consider the fact that in the throne 
speculation of the German Pietists the various beings that make 
up the chariot world are not discrete entities but rather consti- 
tute an organic unity. Thus, for example, in his commentary on 
Ezekiel's vision of the chariot Eleazar of Worms writes: "All the 
beasts, the ophanim and wheels are one body like branches of a 
tree."60 In another work, his voluminous commentary on the 
mystical aspects of the liturgy, Eleazar makes a similar point: 
"Zion and Jerusalem are close, all is one [just as] the beasts and 
wheels are one body, for the spirit of the beasts is in the wheels, 
and the beasts have four heads and one b ~ d y . " ~ '  The position is 

60 MS Paris 850, fol. 50a. 

61 MS Paris 772, fol. 109b. 
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stated even more precisely by the Castilian kabbalist of the 
second half of the thirteenth century, Moses of Burgos. a 
student of Jacob and Isaac ha-Kohen who were greatly 
influenced by the writings of Eleazar. In his Sefer ha-'Orah he 
notes: "The eight beasts, the eight chariots above the highest 
firmament, and the eight wheels of the chariot and the four 
ophanim of the chariot, are all set in one body."(j2 In other 
passages Eleazar maintains that the four beasts who bear the 
throne comprise one body which is likened to a cherub or an 
a n t h r ~ p o s . ~ ~Evidence for a similar tradition is to be found in 
the texts that derived from the independent group of Pietists. 
the Hug ha-Keruv ha-Meyuhad ("Circle of the Special 
C h e r ~ b " ) . ~ ~Without entering here into the complex intricacies 
of these different theosophies, suffice it to say that in the 
Ashkenazi merkavah speculation the chariot realm was viewed 
as one organic whole whose different parts were thought to be 
attached one to another like limbs of a human body. Indeed, the 
throne-world was imagined as an anthropomorphic body.65 I 
assume that this tradition, shared by the two Pietistic circles, 
was not innovated by either of them, but lather derives from a 
common source that has its roots in much older speculation on 
the chariot in Jewish esotericism. It is plausible that some such 
tradition influenced Halevi as well. 

That Halevi knew of and utilized such a tradition is evident 
in another passage in IV:3, which has been discussed most 

62 MS JTS Mic. 1806, fol. 18a. 
63 Cf. Sode Razaya', ed. I .  Kamelhar (Bilgoraj, 1936), p. 33; Sode Razaya', 

ed. S. Weiss, p. 141; Farber, "The Concept of the Merkabah," pp. 424, 553. 
64 Cf. Baraita' de-Yosefben 'Uzi'el, MS Paris 770, fol. 33a; Elhanan ben 

Yaqar, Sod ha-Sodot, in Tekstirn be-Torat ha-'Elohut she1 Hasidut 'ilshkenaz, 
ed. J. Dan (Jerusalem, 1977), p. 19. Concerning this circle. cf. J. Dan, The 
Esoteric Theology, pp. 52-55, 156-164, 255-258; idem. Studies in Ashkenazi 
Hasidic Literature [Hebrew] (Ramat-Gan, 1976), pp. 89-1 1 1 .
'' Cf. Farber, "The Concept of the Merkabah," p. 42 1. 
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recently by Idel. Halevi distinguishes two senses in which we 
can understand the anthropomorphic tendency to compare the 
Creator to a human being. On the one hand, there is the 
philosophic or rationalistic conception according to which the 
anthropomorphism is rooted in the comparison of God to the 
rational soul. That is, just as man, who is the microcosm, 
comprises a soul and body, so too the soul of the macrocosm 
(the world) is the divine being. In this very limited sense God is 
figuratively likened to a human. There is, however, an alterna- 
tive explanation, one that is based on a prophetic-visionary 
experience as contrasted to rational comprehension. Here it 
would be in order to cite Halevi's own language: 

Do not question that the image of man has been [attributed 
to the Creator] ... For God is the spirit of the world, its soul 
and intellect, its life ... Thus the image has been clarified 
according to the intellect. How much more so, according to 
prophecy, whose vision is greater than logic. The vision 
comprehends the upper multitude [i.e., the world of angels] 
directly and sees the host of heavens, the spiritual entities 
close [to God] and the other ones apart from them, in the 
image of man. These are alluded to in the verse, 'Let us 
make man in our image and likeness' (Gen. 1:26).66 

Prophetic vision, in contrast to philosophic ratiocination, 
apprehends the multiplicity of spiritual entities which together 
comprise the form of an anthropos. Idel has argued that 
Halevi's account must be understood in light of an earlier 
rnerkavah tradition concerning the configuration of the world of 
angels as an anthropomorphic structure. Idel further suggested 
that the spiritual form which Halevi identified as the biblical 
God of Israel likewise must be understood in the context of this 
rnerkavah tradition. Hence, for Halevi, the "visible" glory of 
God is the totality of spiritual forms which together constitute 
the form of a human being. This anthropos, in turn, is the 
measurable being of the Shi'ur Qomah tradition, now under- 
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stood not as the Godhead but as the totality of angelic beings 
that comprise the divine back. Indeed, according to Halevi, it is 
this vision of the chariot and angelic world which Moses wanted 
to attain in his request of God, 'Show me Thy glory' (Exod. 
33: 18). Moses was granted to see God's back, i.e., the "glory 
which prophetic vision alone can bear," but not the face which 
"no mortal creature has the power to endure." The back of the 
glory included those theophanic elements related in the chariot 
visions of the prophets and mystics. Again we see that the 
doctrine of kavod implied here must be distinguished from the 
Saadianic conception. For Saadya, the object of Shi'ur Qomah 
speculation was a created light apprehended only by the angels, 
distinct from the light apprehended by the prophets;67 for 
Halevi, the object of both prophetic and mystical visions, 
including therefore the measurable form in the Shi'ur Qomah 
tradition, is a spiritual form which is, in truth, multiple in its 
manifestations, comprising nothing less than the totality of the 
angelic realm that is visible to human beings through a special 
means of vision. 

The identification of the kavod as the back of the divine, 
which encompasses the angelic hosts of the chariot realm seen 
by the prophets, is implied as well in the following stanza from 
Halevi's poem, 13'wnx 9n ?x ~ ~ 7 3 ~  :68 

lni;l?x DW inx 79 ini35n 1123 ow niu3x 77 

i>nl u5 'JW ini;i5x 5x1 i x i 9  x51 1 ~ 0 7ini35n ~ina 
n7xi1;1 ~7iinu? n7iinx nn3i D ~ ~ Dn3xi13;1 ~ ' 3 ~ 5  ;1nY 

n ixx  '1 nxn ix;1'3 nix51 iy5 nap? ;1xin '?xi 
i ~ i x il ~ i yn~?in lniwn i 9 i x y5~;11 7 1 ~  

l1u7~3 n7x1~;1 1 9 ~ i i 3  n;1D? v y n  ~7n?y3;1 

" Cf. Judah ben Barzillai, Perush Sefer Ye~irah,  pp. 20-2 1. Concerning the 
critical distinction between two aspects of the glory in Saadya, cf. Dan, The 
Esoteric Theology, pp. 109-1 11; idem, "Kavod Nistar," in Dat we-Safah, ed. M .  
Hallamish and A. Kasher (Jerusalem, 198 I), pp. 73-76. 

Diwdn, 3:288-289 (poem no. 145). 
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In the first part of this poem Halevi states categorically that 
God has no image to which He may be compared, or which may 
be comprehended by the hean or seen by the eye. The "pure 

however, are said to see the divine, although not by 
means of the eye," niiixnj 131Y3 ujl / n11i;lP ninw3;l 11x1, and to 
hear God through an inner ear, or literally, the ear of their 
thoughts, for their ears are deafened," '3 / D;l93l'y1 73~x3 Tiyaw 
O;193tX 3 3 f ~ i n n . ~ ~The invisible face of God, described as awe- 
some, is contrasted with the back which is visible, the poet 
skillfully playing on the words awesome, P9X113;I, and visible, 
O'X13;l. This visible aspect is further characterized as comprising 
the camps of angels surrounding the chariot which are hidden 
from the eyes of all but the prophets. 

Another aspect of Halevi's discussion of prophecy may also 
have its origin in Jewish speculation on the vision of the 
chariot. I refer to 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 and the 
heart (to be discussed more fully below) -which collectively 
express the tangible or visible manifestation of the divine 

69 From the context it would appear that these "pure souls" are angelic 
beings; Cf. J. Schirmann, Hebrew Poetry in Spain and Provence, 2 vols. 
[Hebrew] (Jerusalem, 1961), 1:533, n. 20 (poem no. 237). It is possible, 
however, that this expression also refers to human souls which are bound to the 
throne in the angelic realm, a usage attested in other Andalusian poetry such as 
that of Solomon ibn Gabirol; cf. The Liturgical Poetry ofRabbi Yehuda Halevi, 
ed. D. Jarden [Hebrew], 4 vols. (Jerusalem, 1978-1986). 1:105, n. 20 (poem no. 
36). 

70 On the rhetorical use of the word nlllua for eyes, see the example of 
Samuel ha-Nagid cited by A. Even-Shoshan, Ha-Millon he-Hadash (Jerusalem, 
1980), s.v., nun. 

71 Cf. Micah 7: 16. 
72 Diwin, 3: 288 (poem no. 145). 
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reality.73 The spiritual forms are thus configured symbolically 
within the prophet's imagination. In IV:3 Halevi informs the 
reader that the most perfect of forms (nx5x 5 n x )  apprehended 
by the inner eye of prophetic vision is that of the king or judge 
sitting on the throne of judgment. In his lengthy disputation on 
Sefer Ye~irah in IV:25 Halevi comments that the statement, 
1x03 5y ~ 5 n 3  051~3 nnn5n3 T?n:, n3w2 5151 ~ 5 n  w 9 n  35 n ~ ~ i n 3  
(Sefer Ye~irah 6:2), refers to three symbolic depictions of the 
'inyan ha-'elohi, for the teli symbolizes the intelligible world 
( ~ P Y ~ N  the galgal the extended sphere of the sun (759O ~ X Y ) ,  

D D W ~ N ) ,and the lev the realm of animate beings (~x i 'n jx ) .The 
figurative expressions thus represent the providential role of the 
'inyan ha-'elohi in each of the realms of being. What is most 
important for this discussion is the fact that for Halevi the 
cosmological role of the 'inyan ha-'elohi in the highest realm, 
that of the Intellects (= +n), is symbolized by the image of the 
king on the throne -the same image that serves as the highest 
form within the prophetic imagination. This point is reiterated 
in slightly different terms in one of Halevi's poems, lnv 3' 

y3n11x :74 

When He desired his servant,75 
In His tent He set His P r e ~ e n c e ~ ~  
He placed the visions for the prophets, 
To look upon His image;77 

73 In IV:3 Halevi compares the prophet's vision of the spiritual forms to the 
aggadic tradition concerning Moses' vision of the heavenly Tabernacle before 
the building of the earthly one. See also I:99 (discussed below). 

74 Diwdn, 3:231 (poem no. 128). 
7 5  The reference is to Moses (see the next note) though the scriptural basis for 

the terminology is clearly Gen. 15:3. 
76 Cf. Exod. 33:7-11. 
77 Cf. Num. 12:6-8; LeviticusRabbah 1:14. 
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There is no form7g or mea~ure , '~  
Nor a limit to His understanding, 
Only His appearance in the eyes of the prophets, 
Like an exalted and elevated king. 

The image of God visualized in the prophet's eye is thus that of 
an exalted and elevated king, viz., the enthroned anthropos 
known from biblical theophanies and developed further in the 
chariot mysticism. The "eye of the prophet" is not simply a 
figurative expression but must be construed as a technical 
reference to the imaginative faculty which Halevi likewise 
designates in a key passage in Kuzari, IV:3 as the "inner" or 
"spiritual" eye.80 

Here we would do well to pause to consider more care-
fully Halevi's notion of prophetic vision and the specific 
role of imagination, for through such a consideration we can 
appreciate better Halevi's indebtedness to the merkavah tradi-
tions, especially as they were interpreted in Geonic literature. 
Halevi rejects the standard medieval philosophic interpretation 
of prophecy as a state produced by the Active Intellect 
operating upon the human intellect and imaginati~n.~'  Thus in 
Kuzari, 197  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 Spiritg2 or Gabriel), and be then inspired."g3 Moreover, 

78 Cf. Diwan, 3:5 (poem no. 4). 
79 Cf. Ezek. 43: 10. 

Cf. Diwan, 3:75 (poem no. 38): 17u?o / lm9lwu / Tlw7K nlm / ~ l w ?in7. 
Cf. Davidson, "The Active Intellect in the Cuzari," pp. 366-367. For 

the intellectual background of this view of prophecy, see F. Rahman, Prophecy 
in Islam: Philosophy and Orthodoxy (Chicago, 1958), pp. 30-9 1 .  

82 Halevi here is following a view expressed in both Alfarabi and Avicenna; 
see Efros, Studies, p. 142, n. 4. 

See, by contrast, Kuzari, V: 12 where Halevi presents a more straightfor- 
ward philosophic account of prophetic illumination arising from the conjunc- 
tion of the human intellect with the Universal Intellect (7?>?U ?~Y+u> ?ux~u?u). 
In that passage the philosopher of Halevi's exposition represents the opinion of 
Avicenna; cf. Pines, "Shi'ite Terms and Conceptions," p. 2 1 1 .  
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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 only heard the words 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 standard 
philosophic view is that from the Jewish perspective, as he 
presents it, the object of prophecy is a real entity, albeit spiritual 
in nature, that is apprehended by the i n d i ~ i d u a l . ~ ~  The content 
of prophecy does not result from the prophet's intellectual 
conjunction with the Active Intellect as mediated through his 
imaginative faculty; it is rather an objectively verifiable 
datum,85 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.86 Indeed, for Halevi, the fundamental 

s4 Cf. Davidson, "The Active Intellect in the Cuzari," pp. 389-390. See also 
C. Sirat, Les Theories des visions surnaturelles duns la pensee juive du moyen- 
dge (Leiden, 1969), pp. 86-87. With respect to this theme Halevi shares a 
basic orientation with theosophic kabbalists who similarly emphasize the 
"objective" pole of prophetic vision as opposed to the more psychologically- 
oriented explanation of the philosophers; see E. Wolfson, "The Hermeneutics 
of Visionary Experience: Revelation and Interpretation in the Zohar," Religion 
18 (1 988): 3 IS; and idem, "The Secret of the Garment in Nahmanides," Da 'at 
24 (1 989-90): XXV-XLIX. 

See Rahman, Prophecy in Islam, p. 38, who draws a distinction between 
the views on prophecy of Alfarabi and Avicenna on the basis that the former, 
unlike the latter, tried to maintain the objective correlate for the pyschological 
state of prophecy. 

86 Cf. Davidson, "The Active Intellect in the Cuzari," p. 389, who tries to 
uphold a distinction between the "tangibility" of the Shekhinah and its "corpo- 
reality." That is, according to Davidson, Halevi's view that the Shekhinah is the 
tangible aspect that provides the visible element in prophecy does not nec- 
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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 I~rae l .~ '  

The means to ascertain this form are decidedly mental or 
spiritual, i.e., the prophet hears and sees in a way quite distinct 
from the physical senses.88 Halevi also contrasts prophetic 
vision with the process of rational insight or discursive 
reasoning.89 Thus, in IV:3, as I have already noted above, 
Halevi asserts that the prophets have an "inner eye" (]'Y?N 
~~DN>?N)or "spiritual eye" (i'~xnn?~ ]'y?x) through which they 
see the spiritual forms.90 Halevi goes on to identify this "inner 

essarily entail that for him the Shekhrnah is a physical body. It is clear that one 
of Halevi's main preoccupations is affirming the joining or conjunction of the 
incorporeal with the corporeal; see, e.g., Kuzari, I:25, 68. 

Cf. Kuzari, I:89, IV: 17; Sirat, Les Theories des vlslons surnaturelles, p. 87. 
Cf. Diwdn, 3:288-289 (poem no. 145). 

89 Cf. Kuzari, I:95 where Halevi speaks of the divine faculty which is above 
the intellect, the attainment of which enables one to be conjoined with God and 
the spiritual entities. In such a state, moreover, one comprehends the intel- 
ligible truths without inquiry or study. In that context the imagination is not 
mentioned. 

90 In a way strikingly close to Halevi, Abraham ibn Ezra in one place 
describes the angelic hosts that inhabit the third world as the "wonderful forms 
and awesome visions" (nlUll1 nlulnl nlu?~ln nnlr) which one beholds with the 
"inner eye" (1721P 117Y2) or "eye of the heart" (1223 ~1lw7Nai)as opposed to the 
physical eye. Cf. Iggeret y a y  ben Mekitz, ed. I. Levin (Tel Aviv, 1983), pp. 82- 
83. See also Short Commentary to Exod. 23:20, and Commentary to Exod. 
33:2 1; Ps. 139: 18. On the use of the term jurot in ibn Ezra, see above, n. 37. The 
motif of the eye of the heart is repeated often in ibn Ezra's poetry. See, e.g., The 
ReligiousPoems ofAbraham ibn Ezra, ed. I. Levin, 1: 26 (poem no. 2), 67 (poem 
no. 38), 69 (poem no. 39), 97 (poem no. 54), 112 (poem no. 62), 120 (poem no. 
66), i 26 (poem no. 69), 480 (poem no. 243), 5 15 (poem no. 258). Cf. A.M. 
Habermann, "Ten Poems of Rabbi Abraham ibn Ezra" [Hebrew], Sefer Hayyim 
Schirmann, eds. S. Abramson and A. Mirsky (Jerusalem, 1970), p. 84, poem no. 
4, n. 4. Despite the closeness in terminology between ibn Ezra and Halevi (for 
similar terminology in other Andalusian Jewish poets, see below, n. 134), the 
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eye" as the "internal sense" (TUNJ?K~n5x)which in turn may be 
identified with the imagination (35~>nn5~)~'through which the 
prophet apprehends the spiritual or incorporeal form.92 With 

role of the inner eye is quite different in the two thinkers, though scholars have 
tended to treat the two as espousing the same view; cf. Levin, 1:26 (poem no. 2, 
n. 3), 112 (poem no. 62, n. 4). That is, for ibn Ezra, in marked contrast to 
Halevi, the heart's eye is the rational faculty in a human being seemingly 
unrelated to the imagination. Thus, on occasion ibn Ezra uses the expression 
"eye of the intellect" ( k w n  13') instead of "eye of the heart" (252 T'Y) indicating 
that the two terms have the same meaning. Cf. Levin, 2:449 (poem no. 404): 
' h ~T'YJ imx. In numerous other poems of ibn Ezra it is evident that the heart 
(sometimes he uses the expression "splendor of the heart," 1% lp') is identical 
with reason which is the highest aspect of the human soul; see, e.g., Levin, 1 5 1  
(poem no. 27), 1 10 (poem no. 6 l), 1 13-1 14 (poem no. 63), 125 (poem no. 68), 
127 (poem no. 70), 462 (poem no. 237), 483 (poem no. 244); 2: 180 (poem no. 
309), 21 5 (poem no. 325), 220 (poem no. 327). This usage is reflected as well in 
ibn Ezra's biblical commentaries. See, e.g., Commentary to Gen 1:1 (ed. Weiser 
[Jerusalem, 19771, 1: 12): na37n 2% n13n i l ~ y ~  ...29 xipn ; I l i ' j~n 07xn nnwl pi 
;I? nlivX1;I; Deut 6:5 (ed. Weiser, 3:235): x n  '3 nhwnn nil5 711~xi?i nyin xi7 157 
x iwx in  nmnn.  

91 For an historical survey of the relevant terminology, see Wolfson, Studies, 
1:250-314. 

92 It is of interest to compare the role accorded the imagination in Halevi's 
theory of prophecy with the description of the prophetic state found in Hayyim 
Vital, Sha'are Qedushah (Vilna, 1834), Part 3. Gate 5. fol. 26a: "The Ruah 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 a 
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 left 
him. Then his imaginative faculty transforms his thoughts such that he 
imagines that he ascends to the upper worlds to the roots of his soul ...and the 
forms of all the lights will be strengthened 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 ... . Within his 
imaginative faculty these [spiritual] matters assume a corporeal form so that 
[the prophet] can comprehend them as if he actually saw them with the 
[physical] eye (Tnlx nxi i  i?x3 DI '~~1x1 nninn in31 'nw 'li'x on? ~ ~ 1 ~ ~ 3 y n  ow1~ ' I ~ ~ U Y ~  
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respect to the relationship of this imagination to reason, Halevi 
appears to espouse two opposite views. 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 HalevLg3 On the other hand, he follows philo- 
sophic 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. From an examina- 
tion of other passages in the Kuzari, not to mention his poetry, 
it may be concluded that the former represents the opinion he 
accepts in the vast majority of instances. That is, the imagina- 
tion is the spiritual faculty through which one can discern that 
which is unavailable to reason. 

It is likely, as scholars have pointed out, that Halevi's 
conception of the inner eye is based on precedents in Islamic 
p h i l o ~ o p h y . ~ ~Moreover, his identification of the faculty which 
apprehends incorporeal spiritual forms as the imagination 
(mutakhayyilah) can be traced to earlier philosophical discus- 
sions within the Neoplatonic tradition. A clear example of this 
can be found, for instance, in the Kitdh al-Ustuqussdt of Isaac 
Israeli (ca. 855-ca. 955). In Israeli's view the mechanics of 

wnn 11~2).For discussion on the role of imagination in Lurianic texts, cf. R. 
Meroz, "Aspects of the Lurianic Doctrine of Prophecy," M.A. thesis, Hebrew 
University, 1980 [Hebrew], pp. 10-20. 

93 Cf. Kuzari, 1:15, 95; II:48; IV:15; V:15; Silman, Thinker and Seer, pp. 
161-163. 

94 Cf. A. Ivry, "The Philosophical and Religious Arguments in Rabbi 
Yehuda Halevy's Thought" [Hebrew], in Thought and Action: Essays in 
Memory of Simon Rawidowicz on the Twenty-fifth Anniversary of his Death, ed. 
A.A. Greenbaum and A. Ivry (Tel-Aviv, 1983), p. 28. On possible Sufi 
connections, see Kaufmann, GeschichtederAttributenlehre,pp. 177, n. 135, and 
202, n. 180 where Halevi's conception of the inner eye is traced specifically to 
al-Ghazzali (see ibid., pp. 166, 220-221, n. 205, 232, n. 221); and Davidson, 
"The Active Intellect in the Cuzari," p. 367, n. 4. 
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prophetic vision are as follows: during sleep the spiritual forms 
(nwni'ln ni'llxn), which are intermediate between corporeality 
and spirituality, are impressed upon the sensus communis 
which is itself intermediate between the corporeal sense of sight 
and the imagination proper (fantdsiya)which is said to reside in 
the anterior ventricle of the brain. The sensus communis then 
transmits these forms, clarified 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 spir- 
ituality because they result from the imaginative representa- 
tions 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."95 The imaginative faculty 
transfers the images to the memory where they are stored. In a 
state of wakefulness the person seeks to comprehend the spir- 
itual meaning of these imaginative forms (nm'ni) through the 
cogitative faculty and will thus completely purify the forms of 
all vestiges of ~orporea l i ty .~~  From Israeli's description it is 
evident that the intellect plays a critical role in the production 
of these imaginative forms; indeed, it seems that the imagina- 
tion itself serves the rational soul, a point implied in Halevi's 
remarks as well. The intermediate role acorded to the imagina- 
tion between sense perception and reason can be traced back to 
Neoplatonic sources and ultimately goes back to some Aristote- 
lian ideas.97 

The doctrine of "imaginative revelation" is found as well in 
the writings of Alfarabi (ca. 870-950) and taken over with some 

'' A. Altmann and S.M. Stem, Isaac Israeli A Neoplatonrc Philosopher of the 
Early Tenth Century (Oxford, 1958), p. 136. 

96 Ibid., pp. 135-137. 
97 As has been pointed out with respect to Alfarabi by R. Walzer, "Al- 

FArHbi's Theory of Prophecy and Divination," in idem, Greek into Arablc 
Essays on Islamic Philosophy (Oxford, 1962), p. 2 1 1. See also Wolfson, Studies, 
1:315-330; Altmann and Stem, op. cit., pp. 142-143; C. Sirat, A History of 
Jewish Philosophy in the Middle Ages (Cambridge, 1984), pp. 64-65. 
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modification by Avicenna (980- 1037). According to Alfarabi, 
the imaginative faculty has, in addition to the standard func- 
tions of retaining impressions of things apprehended by the 
physical senses and constructing new images on the basis of the 
sensory impressions, a third function consisting of the figura- 
tion 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 percep- 
tual faculty and the images are apprehended as sensible reali- 
ties.98 In similar fashion Avicenna distinguishes between two 
t o m s  of prophetic experience, intellectual and imaginative: in 
the case of the former the universal intelligibles are received 
directly from the Active Intellect, whereas in the latter the 
prophet receives images from the celestial souls by means of his 
i m a g i n a t i ~ n . ~ ~The key difference between the view of Alfarabi 
and Halevi is that the latter eliminates the role of the Active 
Intellect bestowing these intelligibles on the imagination. For 
Halevi the prophet looks directly into the spiritual forms which 
are experienced in corporeal terms within the imagination. 

In the context of IV:3, in marked contrast to some other 
sections of the Kuzari,loo the function which Halevi attributes to 

98 See Walzer, "Al-Fbrlbi's Theory of Prophecy and Divination," pp. 21 1- 
2 16; Rahman, Prophecy in Islam, pp. 36-45; M.W. Ur-Rahman, "Al-Farabi and 
his Theory of Dreams," Islamic Culture 41 (1967): 149. 

99 Cf. M.E. Marmura, "Avicenna's Psychological Proof of Prophecy," 
Journal of Near Eastern Studies 29 (1 963): 5 1. 

In V:12 Halevi, consciously portraying the philosophical view, depicts 
the common sense as the faculty that stores images of sensible objects after they 
have disappeared, whereas the imagination is described as "the faculty which 
combines all the images united in the common sense, and which separates 
them, and adds changes to them without removing at all the images of the 
common sense." Further on in the same section of the Kuzari Halevi notes that 
the highest function of the rational soul is such that the spiritual forms or 
intelligibles replace the images which the vital soul had formed by means of the 
imaginative faculty. Cf. III:5. For the philosophical background of these 
passages, see Wolfson, Studies, 1 :285-286. 
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the imaginative faculty is apprehension of that which is incor- 
poreal. A similar function is given in III:5 where Halevi de- 
scribes one of the stages of the pietistic life''' as the exercise of 
the imaginative faculty to conjure images of certain major 
events andlor items stored in the memory, such as the attemp- 
ted sacrifice of Isaac, the Sinaitic theophany, the tabernacle 
of Moses, the sacrificial cult, the indwelling of the Presence 
in the Temple, in order "to represent figuratively the divine 
matter." According to that passage, the symbolization of the 
'inyan ha-'elohi in concrete images occurs within the imagina- 
tive faculty, but those images are supplied to the imaginative 
faculty by the memory which retains select received traditions. 
In the case of IV: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 upon these spiritual forms 
with the inner eye the prophet sees forms appropriate to his 
nature and in accord with what he is accustomed. Conse- 
quently, when the prophet describes the visionary experience 
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 constituted within the imaginative con- 
sciousness of the people of Israel collectively (at Sinai) or the 
individual prophet. To take another example from a different 
domain that sheds light on Halevi's conception of prophetic 
vision. In I:99 Halevi employs the midrashic motif that God 
showed Moses on Mount Sinai the prototype of the Tabernacle 

lo' See above, n. 17. 
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and all its parts. According to Halevi this means that God 
showed these forms to Moses "in a spiritual manner and he 
made them physically." Similarly, continues Halevi, David had 
a spiritual 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 criti- 
cal point is that spiritual vision -the act of imagination -has 
an object that is outside the mind, an object that is incorporeal 
but which assumes tangible shape within the particular im- 
agined form. 

While the Islamic influence on Halevi's notion of prophetic 
imagination is clear enough, I would like to suggest another 
possible source that has been less readily acknowledged, viz., 
the theory of prophecy and mystical vision of R. Hai ben 
Sherira (939-1038), the gaon of Pumbedita, as transmitted 
especially by R. Hananel ben Hushiel of Kairouan (d. 1055156) 
and R. Nathan ben Yehiel of Rome (1035-ca. 11 10).lo2 In this 
context it is of importance to note that David Kaufmann 
suggested that Halevi's views regarding the distinctiveness of 
the Jewish people vis-Cvis the other nations in terms of their 
immediate knowledge of God based on revelatory experience 
and the historical truth of prophecy should be compared to 
similar ideas expressed by R. Nissim ben Jacob of Kairouan (ca. 
960-1062).'03 R. Nissim singles out the prophets of Israel and 
the Jewish people collectively (specifically at the Sinaitic the- 
ophany) as possessing certain knowledge of God through direct 
experience, whereas the other nations acquire this knowledge 
only indirectly through rational proofs and syllogistic reason- 

Io2 The possibility that Halevi's notion of prophecy as mental vision was 
influenced by R. Hananel's commentary on B. Berakhot 6a was already noted 
by Even-Shmu'el in his translation of Sefer ha-Kuzari, p. 364. 

lo' See Kaufmann, Geschichte der Attributenlehre, pp. 167-1 68, n. 121; S. 
Abramson, "Sefer Megillat Setarim," in R. Nissim Gaon LibeNi Quinque 
(Jerusalem, 1965), p. 334. 



2 14 ELLIOT R. WOLFSON [361 

ing.lo4 The knowledge of God, which is unique to the Jews, is 
referred to periodically in the extant Hebrew translation of 
Megillat Setarim as nivx1;r;l ny7-rv, i.e., sentient knowledge.lo5 
Interestingly enough, the translator himself informs the reader 
in one place that this term is a rendering of the Arabic al-'ilm al- 
cjaru^ri(necessary knowledge).Io6 For R. Nissim, then, prophecy 
entails the immediacy of sentient experience and this alone 
constitutes necessary knowledge which is absolute and irrefu- 
tabie.Io7 It is evident that Halevi shares much in common with 

'04 Cf. S. Poznanski, "Extracts from the Book Megillat Setarim of Rabbi 
Nissim ben Jacob of Kairouan" [Hebrew], Ha-$ofeh le-ljokhvtat Yisra'el 5 
(1921): 177-180. See also the fragment published by Abramson, op. cit., pp. 
344-345. 

' 05  See Abramson, op. cit., p. 344, who renders n7w21;ras nvi919x (a priori). 
This rendering is totally unsatisfactory as it misses the very point of R. Nissim's 
claim, i.e., apriori knowledge is prior to or independent of experience, and for 
R. Nissim, the superiority of prophecy consists precisely in the fact that it is 
firsthand knowledge of an empirical, indeed sensuous. nature. The latter is the 
force of the expression nlwJlna ny7ir which is consistent with its usage in other 
medieval Hebrew philosophical texts. Cf. Kaufmann, Geschichte der Attribu- 
tenlehre, p. 167, n. 121, who accurately refers to R. Nissim's notion as 
"sinnlichen Wahmehmung." 

'06 The reading in the text published by Poznanski, op. cit., p. 180, D'?Y'?K 

~ ' I I X ~ ,is corrupt. I have corrected it to 7~lii'?u n+y'?x according to the 
emendation suggested by D. Kaufmann, Die Sinne (Leipzig, 1884), p. 56, n. 53. 
See also S. Abramson, op. cit.. p. 193. The expression al-'ilm a/-dark-i is used by 
Saadya to refer to the third of the four sources of knowledge which he 
enumerates in the introduction to Kitdb al-Amdndt wa-al-I'tiqdddt (ed. J. Kafih 
[Jerusalem, 19701, p. 16), viz., inferential knowledge based on data supplied by 
the senses or reason. 

'07 TO be sure, R. Nissim certainly denied that God possesses a body. What, 
then, is the object of this prophetic experience that is described as knowledge 
through the senses? In line with his Geonic predecessors, R. Nissim offered 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 created by God. Cf. Poznanski, op. 
cit., pp. 184-1 87. 
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the views espoused by R. Nissim. Yet, in at least one fundamen- 
tal respect Halevi's description of the prophetic-mystical vision 
is closer to the position adopted by R. Hai, R. Hananel and R. 
Nathan. That is, for Halevi, as for these figures, the locus of the 
vision is the imagination, a point not developed by R. Nissim. 
It thus seems to me that Halevi's position represents a kind of 
synthesis, or merging, of the respective views of R. Hai (and 
those who elaborated on his doctrine, especially R. Hananel) 
and that of R. Nissim: on the one hand emphasis is placed on 
the heart as the spiritual organ of vision, while on the other the 
sensuous character of prophecy is underscored as the distinc- 
tive feature of the Jewish people. Insofar as Kaufmann has 
already duly noted the importance of R. Nissim for understand- 
ing Halevi's doctrine of prophecy, I will concentrate on the 
impact that R. Hai's interpretation of the chariot vision may 
have had on Halevi. 

The starting-point of our analysis is the claim that prophetic 
and mystical vision -they are treated as one by R. Hai and his 
followers'08 - It is clear is a vision of the heart, 353 n 9 3 ~ 1 . ' ~ ~  
from the relevant sources that the latter conception is based on 
the talmudic expression, "understanding of the heart," xnnix 
~357,utilized by the anonymous redactor in B. Megillah 24b to 
explain R. Judah's view on the nature of the vision of the 

'08 Cf. R. Hai's responsum concerning merkavah mystical praxis in ' O ~ a rha-
Ge'onim to Hagigah, ed. B. Lewin (Jerusalem, 1984), "Responsa," p. 15, where 
he argues against the view of R. Shmu'el ben Hofni that the vision and miracles 
are restricted to the prophets. According to Hai, the miracles performed by the 
righteous and the visions perceived by them are identical to those of the 
prophets. A polemic against the position of Hai can be found in Judah ben 
Barzillai, Perush Sefer Ye~irah,  p. 22 ,  where the author makes a clear distinc- 
tion between prophets and merkavah mystics on the grounds that the vision of 
the former (D9X*aln nwNl) approximates an "actual seeing" (WDD ;IwN1j D7311p) 

whereas that of the latter (aa3ln *9lx n"Xl7) is purely mental ( ~ 3 ~ j lNn32lX). 
log Cf. Eccles, 1:16 where the phrase, "my heart has seen," 7x1 7x51, connotes 

mental comprehension. 
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m e r k a ~ a h . " ~Following R. Hai's interpretation, the ecstatic 
ascent described in the Hekhalot texts consisted of a mental 
vision - contemplation of the heart - rather than a physical 
journey. This is implied, as Idel has argued,"' in R. Hai's 
famous responsum on mystical praxis from which I will cite 
only the most relevant part: "When one desires to see the 
chariot and to gaze upon the palaces of the angels above, he has 
various ways to accomplish this: he should fast for several days, 
place his head between his knees, and whisper to the ground 
songs and many explicit praises. Thus he will gaze inward and 
into the chambers [of his heart] (i-'l~n2i i 9 n m >y m )  as one who 
sees with his eyes the seven palaces, and he sees as one who 
enters from palace to pala~e.""~ R. Hai's view is transmitted as 
well by R. Nathan of Rome in his lexicon of the Talmud and 
Midrashim, the 'Arukh, who describes the descenders to the 
chariot as follows: "They did not ascend on high, but rather in 
the chambers of their heart they saw and contemplated ('Tin2 
tvPIN 1'Kll t>?)"3 as a person who sees and contemplates some- 
thing clearly with his eyes, and they heard and spoke with a 
seeing eye by means of the Holy Spirit" (w113:l nil2 3310719y~)."4 

'lo Cf. D. Halperin, The Merkabah in Rabbinic Literature (New Haven, 

1980), p. 174; idem, The Faces of the Chariot (Tiibingen, 1988). pp. 3 18-3 19. 

335. Cf. the Hebrew parallel to the Aramaic phrase. X J Xnlllx, in the ~ 


Haggadat Shema' Yisra'el, in A. Jellinek, Bet ha-Midrash (Jerusalem, 1967), 
5:166, nxa'7 n m ,already noted by Halperin. 

"I Cf. Idel, New Perspectives, p. 90; see also M. Cohen, The Shi'ur 
Qomah: Liturgy and Theurgy in Pre-Kabbalistic Jewish Mj~sticism (Lanham. 
MD,  1983), pp. 5-6. For a different understanding of R. Hai's statement, cf. 
Scholem, Major Trends, p. 49; Halperin, The Merkabah in Rabbinic Literature, 
pp. 3 ,  88-89, 177; idem, "A New Edition of the Heikhalot Literature," Journal 
of the American Oriental Society 104 ( 1984): 544, 547, 550-55 1; idem, Faces of 
the Chariot. pp. 5-6, 32, 359-360. 

'O$ar ha-Ge'onim to vagigah, ed. B. Lewin, "Responsa," p. 14. 
"'R. Nissim Gaon uses a similar expression 135 ? l i n ;  cf. Poznanski, op. cit., 

p. 180. 
Cf. Aruch Completum, ed. A. Kohut (Vienna, 1926), 1:14, s.v. W9W '11X 

117u. 
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It is noteworthy that in this passage R. Hai interprets the 
mystical vision of the chariot with terms used in Leviticus 
Rabbah 1:3 to refer to prophecy: w113;1 mi3  ~ 3 1 0 ~  TheDv~v33.115 
same attempt to understand the vision of merkavah mysticism 
in light of prophetic vision is to be found in R. Hananel's 
commentary on B. Hagigah 14b concerning the four who 
entered Pardes: "They did not ascend to heaven but they 
contemplated and saw by means of the understanding of the 
heart (~331  ~~321x3) as one who sees and looks through a 
speculum that does not shine."'16 In this case R. Hananel has 
combined two rabbinic idioms, ~ 2 3 1  xn33i~,which describes the 
chariot vision, and m'xn a v x w  X ~ ~ ? ~ P D X ,which is used to 
describe prophetic experience."' The clearest application of 
this category to prophetic vision occurs in R. Hananel's com- 
mentary to B. Berakhot 6a and Yevamot 49b. In the case of the 
former, commenting on the aggadic statement that God wears 
phylacteries, R. Hananel writes: 

The Holy One, blessed be He, makes His glory visible to 
those who fear Him1I8 and His pious ones through a 
comprehension of the heart ( x r h  xnnlx3) 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' (I Kings 22: 19), and it is written, 'I saw God 
sitting on the high and lofty throne and the skirts of His 
robe filled the Temple' (Isa. 6:1). [The glory appears] as one 
that has feet, as it is written, ['They saw the God of Israel] 
and under His feet there was the likeness of a pavement of 
sapphire' (Exod. 24:lO) ... It is clear to us that the vision 
spoken of here is a vision of the heart (>$;I n w i )  and not a 
vision of the eye (Ivy7 nv'xi). It is impossible to say with 

'I5 On the use of the verb '30 with the object w i l p n  n i l ,  see also B. Megillah 
14a. 

Cf. 'Ojar ha-Ge'onirn to Hagigah, p. 61. 
Cf. B. Yevamot 49b. 
Cf. the reading in Perushe Rabbenu Ifananel le-Masekhet Berakhot, ed. 

D. Metzger (Jerusalem, 1990), p. 10: "to His prophets," i'u'>j?. 
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respect to a vision of the eye that an image of God (mni 
;rM>;r?) was seen ... It is possible to say that one sees through 
a vision of the heart the image of the glory (T>Jnrni) ...but 
not through an actual vision of the eye, for the verse states 
explicitly, 'When I spoke to the prophets ... and was 
imagined by the prophets119 (?nix D9X'>2;r 731) (Hosea 
12:11). This teaches that [God] showed to every prophet an 
image ( ~ r n i )  that he could see.120 

The same point is reiterated in R. Hananel's commentary to the 
statement in B. Yevamot 49b to the effect that all the prophets 
gazed within the speculum that does not shine while Moses 
gazed within a speculum that shines: "All the prophets saw the 
glory from within the speculum that does not shine ... And this 
is what is written, 'and was imagined by the prophets' (t'>l 
nntx  n'x'32;r) (Hosea 12: 1 l), i.e., the vision that they saw was an 
image (Ii'nt) and not the essential sight. Moses, our master, 
gazed upon the glory and the splendor of the Shekhinah ( i n  
;13~>w;r)through a speculum that shines from behind the splen- 
dor of the Shekhinah."121 

While no definitive proof can be adduced to demonstrate 
conclusively that these sources influenced Halevi directly, the 
common elements at least make the suggestion plausible. For 
Halevi as well 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 Ruah ha-Qodesh. 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), I do not want to rule out the likelihood 

I have rendered this verse in accordance with the interpretation of R. 
Hananel. 

I2O 'O$ar ha-Ge'onim to Berakhot, ed. B. Lewin (Jerusalem, 1984), 
Appendix, p. 3. 

12' ' O ~ a r  ha-Ge'onim to Yevamot, ed. B. Lewin (Jerusalem, 1984), 
"Responsa," pp. 123-124. 
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that he may also have been influenced directly by Islamic, 
especially Sufi, sources.i22 Similar theories of inner illumination 
of the heart to explain manifestations of the divine can be found 
in both Mu'tazilite literature and Islamic m y ~ t i c i s m . ' ~ ~  More-
over, one should not ignore the possibility that figures such as 
R. Hai and R. vananel were themselves influenced by Islamic 
thought in their interpretations of the merkavah tracts.'24 In- 
deed, the role accorded the heart in the passages from R. Hai 
and R. Bananel is similar to the function of the heart (qalb) in 
Sufism as the seat of spiritual gnosis (ma'rifa) and internal 
vision (ba.yir~). '~~ The Hebrew idiom used by R. Hananel in 

See references to Kaufmann and Davidson given above, n. 94, and see 
below, nn. 133, 154, 170. It would be of particular interest to compare Halevi's 
notion of the heart, or inner eye, as the locus of the imaginative form of the 
divine glory - the most perfect shape being that of an anthropos -with the 
role of theophanic imagination and the creativity of the heart in the thought of 
Muhyi al-Din ibn al-'Arabi (1 165-1240). For a detailed analysis of the latter, 
see H. Corbin, Creative Imagination in the Su'fism of Ibn 'Arabi, trans. R. 
Manheim (Princeton, 1969), pp. 21 6-245. 

Cf. Altmann, Studies, p. 145, and references given there to other scholarly 
literature in nn. 26-27. 

124 The possibility that R. Hai's spiritualistic understanding of the vision of 
the chariot was influenced by Sufi mysticism (and particularly related to the 
function of the heart as the seat of mystical gnosis) was suggested by A. Jellinek, 
Beitrage zur Geschichte der Kabbala (Leipzig, 1852), Zweites Heft, pp. 15-1 6, n. 
22. See also P. Bloch, "Die n2Jln "n19, die Mystiker der Gaonenzeit und 
ihr Einfluss auf die Liturgie," Monatsschrift fur die Geschichte und Wissenschaji 
des Judentums 37 (1893): 69-72. For the more general view that Hekhalot 
mysticism, dated to the latter part of the Geonic period, was derived from 
Islamic sources, cf. H. Graetz, "Die mystische Literatur in der gaonischen 
Epoche," Monatsschr~$ fur die Geschichte und Wissenschaji des Judentums 8 
(1859): 1 15-1 18, 140-1 44. On the relationship between members of the Geonic 
academy in Iraq and Muslim pietists, see also the evidence adduced by D. Ariel, 
"'The Eastern Dawn of Wisdom': The Problem of the Relation Between Islamic 
and Jewish Mysticism," in Approaches to Judaism in Medieval Times, vol. 2, ed. 
D.R. Blumenthal (Chico, Ca., 1985), pp. 155-156. 

12' Cf. L. Massignon, Essai sur les origines du lexique technique de la 
mystique musulmane (Paris, 1922), pp. 172, 263; idem, "Le 'coeur' (al-qalb) 
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explicating the view of R. Hai Gaon, re'iyat h a - l e ~ , ' ~ ~  which 
renders in turn the talmudic 'ovanta' de-libba ', exactly parallels 
the commonplace Sufi term ru'yat al-qalb which likewise con- 
notes understanding of the heart.12' There is evidence as well 
that the motif of the heavenly journey (mi'rij), attributed in the 
first instance to M ~ h a m m a d l * ~  (perhaps stemming from the 
influence of Jewish apocalyptic or mystical sourceslZ9) and 
secondarily to other adepts, was interpreted by Sufis not simply 
as a physical ascent from the sublunar world to the celestial 
throne but rather as a spiritual descent into the recesses of the 
inner self - the seven heavens corresponding to the maqdmat, 
the stages of the Suft path. 130Thus, on a deeper level the vision 

dans la priere et la meditation musulmane," ~ t u d e scarrnelitaines 9 (1 950): 96- 
102; P. Nwyia, Exegese coraniqe et langage mystique (Beirut, 1970), s.v. qall; 
R.A. Nicholson, The Mystics of Islam (New York, 1975), pp. 50-53, 68-70; I. 
Goldziher, Introduction to Islamic Theology and Law (Princeton, 198 I), p. 147. 

I z 6  For the biblical precedent see reference above, n. 109. 
12' To be sure, there is evidence for the psychologistic or spiritualistic 

understanding of the vision of the chariot in earlier, pre-Islamic, sources. An 
interesting example of this approach, as noted already by Halperin. The 
Merkabah in Rabbinic Literature, pp. 174-175, n. 136, is found in Origen's 
First Homily on Ezekiel (J.P. Migne, Patrologiae Graeca, XI11 [Paris, 18571, 
col. 675) where the exiles are said "to have contemplated with the eyes of the 
heart" (cordis oculis) that which the prophet "observed with the eyes of the 
flesh" (oculis carnis). 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 Ascension 
of Moses," Church History 50 (1981): 273-274; idem, Faces of the Chariot, p. 
335. See also Idel, New Perspectives, pp. 90-91 and the relevant notes. 

12' On the basis of the traditional account of the nocturnal journey (isrdy in 
Qur'ln 17: 1 ; cf. also 53:4- 18. 

129 Cf. J. Horovitz, "Muhammeds Himmelfahrt," Der Islam 9 (1 9 19): 159- 
183. See also G.D. Newby, A History of the Jews ofArabia From Ancient Times 
to Their Eclipse Under Islam (Columbia, South Carolina, 1988), pp. 62-63. For 
possible later reflections of merkavah traditions in Islamic sources, cf. Halperin, 
Faces of the Chariot, pp. 467-490. 

"O Cf. N. El-Ama, "Some Notes on the Impact of the Story of the Mi'rlj on 
Sufi Literature," The Muslim World 63 (1973): 93-104; M. Sells, "Bewildered 
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of the throne is an internal image in a manner that parallels the 
psychologistic or spiritualistic interpretation of R. 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 a 
spiritual organ for vision - the term used on occasion in the 
Kuzari (cf. II:24, 54)13' and frequently in his poetry which 
parallels the inner or spiritual eye mentioned in the former'32 -
should not be undere~t imated. '~~ It is important here to recall as 
well that the expression "eye of the heart" (39319y) is a common- 
place in Andalusian Hebrew poetry of the Golden Period 
(10th-12th centuries).'j4 It is necessary to view Halevi, as any 

Tongue: The Semantics of Mystical Union in Islam," in Mystical Union and 
Monotheistic Faith, ed. M. Idel and B. McGinn (New York, 1989), pp. 101- 
108. For other sources see Altmann, Studies, pp. 42-44 and references to 
scholarly literature in nn. 11-18. 

1 3 '  It may be suggested that this understanding of the heart as the organ of 
spiritual vision underlies Halevi's famous analogy comparing Israel to the heart 
of the nations; cf. Kuzari, II:36. As Halevi repeats over and over again, only 
Jews possess the divine matter which allows them to transcend the human 
species and become angelic or spiritual. 

Cf. Kaufmann, Geschichte der Attributenlehre, p. 202, n. 180; "Jeuda 
Halewi," in Gesammelte Schriften, vol. 2 (Frankfurt am Main, 19 1 O), pp. 1 14- 
1 17 (Hebrew translation in idem, Studies in Hebrew Literature of the Middle 
Ages [Jerusalem, 19651, pp. 177-1 79); Schirmann, Hebrew Poetry in Spain and 
Provence, 1:5 16-5 17, poem no. 222, n. 3; E. Hazan. The Poetics of the Sephardi 
Piyyuf according to the Liturgical Poetry of Yehuda Halevi [Hebrew] 
(Jerusalem, 1986), pp. 2 10-21 1. 

'33 On the possible Sufi influence on Halevi's poetry, cf. Kaufmann. "Jehuda 
Halewi," p. 114, n. 4 (Hebrew translation, p. 177, n. 52). Regarding the Sufi 
influence concerning Halevi's notion of the inner eye, see above, n. 94. 

'34 I mention here only a modest sampling of the many possible references. 
Cf. Samuel ha-Nagid, in Schirmann, Hebrew Poetry in Spain and Provence, 
1:11 3 (poem no. 32); The LiturgicalPoetry ofRabbi Solomon ibn Gabirol, ed. D. 
Jarden, 2 vols. [Hebrew] (Jerusalem, 1979), 2:333 (poem no. 102), 462 (poem 
no. 135), 465 (poem no. 140), 516 (poem no. 176), 593 (poem no. 230); Isaac 
ibn Ghayyat, in Schirmann, 1:304 (poem no. 114) [partially cited below. n. 
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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.135 
For these poets, who embraced the general philosophical orien- 
tation 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 (h7-y) is synonymous with the eye of the intellect (IVY 
3,w;r). A classical example of this is to be found in a passage 
from the Rasi'il of the Ikhwdn as-Safd',a tenth-century Neo- 
platonic text (possibly deriving from Isma'ili circles136) which 
had a wide influence upon Muslim and Jewish writers in 
Arabic-speaking lands. According to the relevant passage the 

1801; Moses ibn Ezra, Shire ha-Hol, ed. H. Brody, 2 vols. [Hebrew] (Berlin, 
1934), 1:23 (poem no. 17), 59 (poem no. 60), 66 (poem no. 74), 86 (poem no. 
85), 207 (poem no. 207), 134 (poem no. 13 1). See also the poems of Moses ibn 
Ezra in Schirrnann, 1:412 (poem no. 169) [recently discussed in R.P. 
Scheindlin, "Redemption of the Soul in Golden Age Religious Poetry," Proof-
texts 10 (1 990): 57-59] and 41 4 (poem no. 170). In the latter case ibn Ezra refers 
to the inner eye of the intellect as the "eye of knowledge" (ny1;l ivy) which sees 
the "splendor of the glory." On the expression "eye of your intellect" (19,~T'Y) 
in which one is said to conceive of the spiritual powers, cf. L. Dukes, 
"Extracts from the Book 'Arugat ha-Bosem of R. Moses ibn Ezra" [Hebrew], 
Zion I1 (1 842): 12 1. For pertinent examples in the case of Abraham ibn Ezra, 
see above n. 90 and the reference to Habermann given there. 

See, by contrast, Y. Razhabi, "Borrowed Elements in the Poems of 
Yehudah Halevi from Arabic Poetry and Philosophy" [Hebrew], .Molad 5 
(1975): 173, who treats Halevi's notion of internal vision performed by the 
heart's eye in terms of Arabic philosophical precedents (and Sufi texts in- 
fluenced thereby) without noting what I consider to be the key difference. 

For a review of the scholarly discussion, see S.H. Nasr. An Introduction 
to Islamic Cosmological Doctrines (Boulder, 1978), pp. 25-40. 



believers, the sages, and the prophets are said to separate from 
the physical world and contemplate the spiritual world with the 
"eye of their hearts (n;rm?p IVY) and the light of their intellects 
(nnhpy 113)."137 The standard viewpoint is reflected succinctly 
by Maimonides in the following statement in the Mishneh 
Torah :"The forms which are incorporeal are not seen by the eye 
but rather they are known through the eye of the heart (3'77 IVY), 
just as we know the Lord of everything without vision of the 
eye."'38 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.139 It is 
precisely such a conception which underlies the usage of this 
term in Andalusian Hebrew poetry. This does not, however, 
accurately reflect the usage of Halevi, for the vision of the heart 
of which he speaks is not intellectual but rather imaginative, 
and the object that is seen is not the Neoplatonic form (or 
Aristotelian 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, AbO Hamid al-Ghazzili (1058-

"'Rasd'il, 4 vols. (Cairo, 1928), 4:141 (cited by Razhabi, "Borrowed 
Elements in the Poems of Yehudah Halevi," p. 173). 

Yesode ha-Torah, 4:7 (also mentioned by Razhabi). 
Cf. Maimonides, Guide o f t he  Perplexed, I:4: From still other medieval 

sources it is evident that heart refers to the rational soul or the intellect, a usage 
related to, but divergent from, both biblical and rabbinic sources which treat 
the heart as the seat of thought and emotions. (The same connotations 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 Kitdb 
al-Hiddya ild Fard'id al-QulBb. The identification of the heart and the intellect 
is evident from the introduction (ed. J. Kafih [Jerusalem, 19731, p. 14) where 
Ba$ya describes knowledge ('ilm) as the "life of their hearts and light of their 
intellects (X'IIHlOl Dn21'1pj nH7n ~;1'11p~j).Concerning this statement and parallels 
in other Arabic texts, cf. F. Rosenthal, Knowledge Triumphant: The Concepf o f  
Knowledge in Medieval Islam (Leiden, 1970), p. 32 1 .  See also the poem written 
by Bahya in Schirmann, Hebrew Poetry in Spain and Provence, 1:348 and 351 
(poem no. 139). 
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1 1 1l), to whom his thought has often been compared,'40 sharply 
contrasts the function of the heart and that of the inte1le~t. l~~ 
The former, and not the latter, is the faculty which 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 mysticism 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 appropriate 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 which may have 

I4O Cf. Kaufmann, Geschichte der Attributenlehre, pp. 1 19- 140; idem, 
"Jeuda Halewi," pp. 123-124 (Hebrew translation, pp. 184-1 85). Cf. the 
criticism of Kaufmann's position in D. Neumark, Essays in Jewish Philosophy 
(Cincinnati, 1929), p. 227; J. Guttmann, Philosophies o f Juda~sm (New York, 
1964), p. 493, n. 137. For a more balanced approach to Halevi's relationship to 
al-Ghazzali, see D.H. Baneth, "Rabbi Judah Halevi and al-Ghazzali" [Hebrew], 
Kenesset 2 (1942): 31 1-329; J. Guttmann, "Religion and Knowledge in 
Medieval Thought and the Modem Period" [Hebrew], in idem, Religion and 
Knowledge (Jerusalem, 1955), pp. 21-23. 

14' See Baneth, "Rabbi Judah Halevi and al-Ghazzali," p. 316, n. 4. who 
points out that for al-Ghazzili the heart is identified as the intellect or a power 
within the intellect; see ibid., pp. 323-324. Indeed, according to al-Ghazzali, 
soul (naf),  spirit (nih), intellect ('aql), and heart (qalb) denote different states 
(ahwdl) of one spiritual entity (a/-lafij2h al-rlibaniyyah); cf. M.A.  Sherif, 
Ghazali's Theory of Virtue (Albany, 1975). p. 25. By contrast. Guttmann, 
"Religion and Knowledge," p. 21, asserts that Halevi, like al-Ghazzali. distin- 
guishes between the heart as the seat of religious knowledge and the intellect. 
Cf. Kuzari, II:26, where Halevi speaks of the heart as the locus of the external 
and internal senses. In IV:3 Halevi speaks of the intellect being in the heart of 
the brain, but only in a metaphorical sense insofar as the intellect cannot be 
found in physical place. 
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allowed for the assimilation, appropriation and transposition of 
foreign materials or concepts.'42 

Support for the claim that this Geonic interpretation of 
prophetic and mystical vision had a decisive influence on 
Halevi may be gathered especially from his religious poetry 
where he states on numerous occasions that the seeing of the 
glory is performed by the heart or the heart's eye which I take to 
be another way of describing the imagination. The first example 
is drawn from his poem, 'II 'Y~ l a w 2  'Ill'y'. Let me note, 
parenthetically, that the word Tl'yl in Halevi s poetry is often 
used synonymously with 1 P n l  and therefore should be trans- 
lated in such instances as mental image or vision rather than 
rational thought or ~ 0 n c e p t . l ~ ~  Moreover, the use of the meta- 

'42 The question of the transposition or transmutation of one cultural-
literary form into another is especially acute with respect to Halevi's poetic 
composition as it is for the Andalusian Hebrew poets in general. A typical 
account of this process is found in Razhabi, "Borrowed Elements in the Poems 
of Yehudah Halevi," p. 165, who thus describes the Jewish poet in Spain during 
the Golden Age: "In his soul there 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, in many of the 
examples that Razhabi gives, especially in the case of Halevi, he shows that the 
ideas borrowed from Arabic texts resonated with ideas found in the traditional 
Jewish literature. For recent treatments of this problematic, see R.P. 
Scheindlin, Wine, Women, & Death: Medieval Hebrew Poems on the Good Life 
(Philadelphia, 1986); R. Brann, "Judah Halevi: The Compunctious Poet," 
Prooftexts 7 (1 987): 123-1 43, esp. 128- 129; and idem, "Andalusian Hebrew 
Poetry and the Hebrew Bible: Cultural Nationalism or Cultural Ambiguity?," in 
Approaches to Judaism in Medieval Times, vol. 3, ed. D.R. Blumenthal 
(Atlanta, 1988), pp. 101-1 3 1. 

14' Cf. IJazan, The Poetics o f the  Sephardi Piyyut, p. 210. Halevi may have 
been influenced by the conjunction of the words 1l7Y1and 15 in Eccles. 2:22 and 
Dan. 2:30. Cf. Diwdn, 4:235 (poem no. 124): 1 3 1 l U  I17y'I ' l7n1 nu. See also 3:164 
(poem no. 89): 7 ~ r 9 y l l~ 1 5 1 ;182 (poem no. 99): 15u1~nr33b 1101 1~17y'l 7 ~ ~ 1 7 y 3 .  

Similar forms of expressions are used by other Andalusian Hebrew poets; see, 
e.g., Isaac ibn Ghayyat, in Schirmann, Hebrew Poetry in Spain and Provence, 
1 :320 (poem no. 124), where n x ?  7~13y'lparallels nlnl  'l13m;324 (poem no. 127): 
711*yl l?ln parallels 3117m lnn03. See also Moses ibn Ezra, in Schirmann, 1:412 
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phor of the heart's awakening to depict the prophetic vision is 
attested in the Kuzari as well. Thus, for example, in II:24 Halevi 
offers the following interpretation of the verse, "I was asleep, 
but my heart was wakeful" (Song of Songs 5:2) :"He [Solomon] 
designates the exile by the term sleep 144 and the continuance of 
prophecy among them by the wakefulness of the heart."'45 
Halevi's exegesis of the expression "my heart was wakeful" 
turns upon the identification of the heart as the locus of 
prophetic vision. Halevi expresses the matter in the poem '311'Y' 

' 1 1 ~ ~ 1l a w 2  in the following way:146 
72 Inx71 1x7 3251 

'3?03 ;1?;1i n y n  15u) 
12y1 ' 3 ~ n 3  i9nwli 
'33Y2 11'1 '1 77133 

My heart has seen YouL4' 
And believes in You 
As if I had stood at Sinai; 
I have sought You in my visions,'48 

(poem no. 169): l~nlxl1335 yy3 311x131 / lnltn5 3~yo*1n9y1.It is important to 
note in this context that in medieval Hebrew philosophical terminology the 
word I l ' Y l  is generally used to translate the Arabic khatir which can denote 
either the compositive animal imagination (sometimes rendered as takhawul) 
or  the faculty of estimation or cogitation (~vahnd.Cf. Wolfson. Studies, 1:286-
287. See, however, Samuel ibn Tibbon's translation of the 'tforeh IVevukhitn, 
I:46, where f19YYis identified as fi'ni, i.e., imagination. Cf. Wolfson, op. cil., p. 
255 ,  n. 27: idem, Philo Foundations o f  Religious Philosophy in Jzcdalsnz, 
Christianity, and Islam, 2 vols. (Cambridge, Mass., 1947). 2:289. n. 39. See also 
the usage of the word T17Ylin Eleazar of Worms, Hokhmat ha-Nefesh, chap. 3. 
p. 15. 

144 This part of Halevi's interpretation reflects standard rabbinic exegesis on 
the verse. Cf. Targum ad loc.; Song ofSongs Rabbah 5:2. 

14' Cf. Diwdn, 3:67 (poem no. 34): / 1yl;n XJ xu / iynwnr i y i l  / l y  1291 TW? 

'1D 11x3 3351. 

'46 Diwdn, 3:65 (poem no. 32). Cf. ibid., 66 (poem no. 33) where Halevi 
speaks of the oppressed and the poor as receptacles for the divine and thus 
compares them to Mount Sinai and the burning bush. 

Cf. Eccles. 1 : 16. 
Cf. Ps.1 19:10. 

14' 


14' 
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Your glory passed over me,149 
Descending upon the clouds. 

It is significant that here the poet's spiritual vision of God is 
likened to the prophetic theophany of the glory at Sinai; indeed, 
the poem is technically a reshut for the prayer of barkhu on the 
holiday of Pentecost which celebrates, according to rabbinic 
interpretation, the Sinaitic re~ela t ion . ' '~  The ultimate purpose 
of the visionary arousal, i.e., the stirring of the heart to conjure 
an image of the divine, is to enable one to bless the name of the 
glory,l5I as the poem itself ends: 

Similarly, in another reshut written for barkhu, the poet boldly 
declares about God:IS2 

'n53 ;1nxl xj  y y  n i n i  15 13 

i n ~ x n iinx  m n  353 w53 

He has an image which the eye does not see,153 

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 visualizes the divine image so that one may bless it, 
and thus the poem concludes, 172721 '1'l.U nu y ~ 7 1' ~ 2 .Other 
examples could be adduced to show that for Halevi the poetic 
experience - much like his remark concerning R. Ishmael's 
knowledge of merkavah secrets and R. Aqiva's contemplation 
of the Pardes - approximates the prophetic state.154 A 

'49 Cf. Exod. 34:s-6. 
Cf. Y. Levin, "The Poetry of Judah Halevi in Relation to Earlier Hebrew 

Sources" [Hebrew] (Ph.D., Hebrew University, 1944), p. 53. 
"I On the intrinsic connection between the inner vision and the act of 

praising God, cf. The Liturg~cal Poetry of Rabbi Solomon Ibn Gabrrol, 2:464 
(poem no. 138): '111H 'Woi  '~12ny h~/ m p ~  315, ~ m .r u 9 m ~  

Is' Diwan, 4: 194 (poem no. 9 1). 
Cf. Isa. 64:3. 

Is4 See now D. Pagis, "The Poet as Prophet in Medieval Hebrew Literature," 
in Poetry and Prophecy, ed. J. Kugel (Ithaca, 1990), pp. 140-150, esp. 142. Cf. 
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common denominator to the prophetic, mystical and poetic 
consciousness is the notion of the glory as a spiritual form 
which assumes tangible shape within the imagination, the visio 
spiritualis,the seeing of the heart (257 n w ) .  

Unable to see His light with their eyes, their hearts 
Searchedls5 and they saw the light of His glory. 

They were frightenedI5'j 

y7x ;1n;12 ~n oixn inini 
~ ' ynix1 x5 25 nix1 0 ~ 1 x 3i ix  nix15 31 

the comprehensive study of A. Komem referred to above, n. 28. While the 
author documents fully the mystical tendencies of Halevi's poetry, specifically 
in terms of visionary experience, he does not mention early merkavah sources. 
It 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 discussion of normative practice the visionary element 
is  not central. Cf. Kuzari, I:79,98; II:34,48; V:20; Silman, Thinker and Seer, p. 
182. On the relationship between the gradation of the angel and that of the 
prophet in Halevi, see the sources cited by Silman, op. cit.. p. 251, n. 27. Other 
forms of pietistic behavior, especially song and dance, are likewise upheld by 
Halevi as means for cleaving to the divine matter; see Kuzari, II:50. With 
respect to these forms Halevi may have been influenced by Sufi sources which 
likewise emphasized dance as a means to induce mystical ecstasy. Cf. F. Meier, 
"Der Denvischtanz," AsiatischeStudien 8 (1 954): 107-1 36; M. Mole, "La dance 
exstatique en Islam," Sources orientales 6 (1963): 145-280; 4. Schimmel, 
Mystical Dimensions of Islam (Chapel Hill, 1979, pp. 179- 186. On the other 
hand, Halevi could have drawn from earlier Jewish sources as the use of dance 
in religious worship is attested in pre-Islamic Jewish texts including the Bible. 
Especially interesting is the statement in M. Sukkah 5:4 to the effect that the 
pious (D'i'Dna) and the men of action (nwynn 'WIN) danced before the priests at 
the celebration of the water-drawing festival. For a discussion of these and other 
relevant sources, cf. A. Caquot, "Les danses sacrees en Israel et a l'entour," 
Sources orientales 6 (1963): 121-143. 

ISS Cf. Ps. 77:7. 

Is6 Diwdn 3:4 (poem no. 2). 
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Man has no superiority over the beast,lS7 
But that he may see their glorious Rock, 
A vision of the heart and not t>f the eye.158 

Even more poignantly, in another poem Halevi comments: 

753 yy  initn5 
;15x~ 3255 31wxni 

To behold Him the eye fails, 
But from my fleshls9 He is revealed to my heart.I6O 

To cite two other illustrations of this motif 

The Rock is hidden, but seen in the heart.161 

The Creator, who brought forth everything from nothing, 
is revealed to the heart but not to the eye.'62 

From these examples (and others that could have been cited163) 
it may be concluded that in Halevi's poems the "eye of the 
heart"164 assumes the role of the "inner eye" described in the 
K u ~ a r i , ' ~ ~such that the vision ,of God located in the heart 
amounts to that which is conjured in the poet's imagination. 
Indeed, in the poem that begins n32;i? 232 l?yn P32;IK, Halevi 
mentions the "tablets of my heart," (322? nini?) which are 
compared to the "tablets [of the Pact] which were inscribed on 

Is' Eccles. 3: 19. 
Diwin  3:204 (poem no. 113). 
A play on Job 19:26: m5K 7mK ilw2nl. 

If,' Diwin  3:6 (poem no. 5). 
16' Ibid., 4:201 (poem no. 97). 

Ibid., 189 (poem no. 87). 
16' Cf. ibid., 3:272 (poem no. 144): 2'72 7'711;l / ilw7xnino1;l i3n711D3 m; 288 

(poem no. 145), cited above at n. 72. 
Cf. ibid., 4:209 (poem no. 101): imilwnni 1'77 y3y2 / 7511 xi71 ~ ' 7 ~ 1  ;la. See 

also 3: 159 (poem no. 86): 7'niw 25 ~ 9 ~ 2 1 .  

See above. n. 132. 
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the one side and on the other" (cf. Exod. 32: 1 5).166 The point of 
the poem, alluded to in the biblical phrase which serves as its 
prelude, ; n h  nlnu 711130 (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 
maintains 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, lubot ha-'edut, 
inscribed from both sides. In still another poem, 19 inu7 
nin3t0n,l~~Halevi compares the heart of God's servants (339 
1'73~) to the tablets upon which are carved the inerasable divine 
laws. In that context the heart which bears the imprint of the 
divine below is also compared to the throne that bears the glory 
above:168 just as God dwells in the heart of the faithful, the 
faithful dwell alongside the throne of g101-y.'~~ In Halevi's own 
words: 

n i p  niwm 111 

m i n  032 1115 
nxiu? l n i i x  '3 

nimn 1539>01 ninlin ninln y n  5y 

Diwdn, 2:272 (poem no. 51). 
16' Ibid., 3:67-68 (poem no. 35). 

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 be derived as well from the aggadic tradition that the tablets were 
hewn from the sapphire stone of the throne or a quarry beneath the throne. For 
references see L. Ginzberg, The Legends of the Jews, 8 vols. (Philadelphia, 
1968), 6:49-50, n. 258, 59, nn. 305-306. 

169 Cf. E. Fleischer, "Reflections on the Religious Poetry of Rabbi Yehudah 
Halevi" [Hebrew], in Mishnato he-Hagutit she1 Rabbi Yehudah Halevi 
(Jerusalem, 1978), pp. 179-1 80. 
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One may infer, then, that for Halevi the heart, compared to 
the tablets, is the divine essence, the 'inyan ha-'elohi, that is 
embedded in the Jewish soul. This heart, moreover, is the inner 
eye or the imagination upon which are written the images - in 
the way that the commandments are inscribed on the tablets -
from which one sees God or the divine form in a concrete, 
tangible manner.l7' This imaging of the formless God is the 
ultimate goal - and challenge - Toof the poetic d~e l l ing . "~  
express the matter differently, the imaginative visualization of 
God for Halevi is a manner of expressing the sense of being 
filled with the immediacy of the divine presence - the 'inyan 
ha-'elohi - in one's heart.17* Thus in one of his poems, the 
baqashah which begins with the words -3ry7 l w x  737x nx l l>x,  
Halevi compares the "fear and trembling" of the process of 
poetic composition to various biblical accounts of visionary 

I7O It is possible that with respect to this image, luhot levaui, Halevi was 
influenced by a Sufi conception as found, for example, in the Ihyd ' 'uMm ad-din 
of al-Ghazzlli, wherein the heart is said to reflect the truths contained in the 
Well-Guarded Tablet, al-law4 al-rnahfk,  mentioned in the Qu'ran 75:22 and 
identified in the mystical literature with the Active Intellect or the Universal 
Soul. Cf. Baneth, "Rabbi Judah Halevi and al-Ghazzbli," p. 325, n. 2. For the 
influence of al-Ghazzlli's passage on the Jewish Sufi, 'Obadyah Maimonides, 
see Fenton, The Treatise o f the  Pool, pp. 43, 71, n. 43, and text cited on p. 92: 
"When thou will have persevered in this effort, thine imaginative faculty will be 
purified and all that is graven on the 'well-guarded Tablet' will be manifest to 
thee." It is of interest that in this text the heart, which reflects what is written on 
the Well-Guarded Tablet, is also identified as the imaginative faculty, a point 
that concurs with what we have found in Halevi. 

"I Cf. Diwdn, 4:258 (poem no. 134): n i i n  in lx i5  ' ~ 9 1 1  in lx i5  r a i  252; 263 
(poem no. 135): nix1 '52 'IlnD nxt i K  / nix15 ~ O J Il i i n  ' r y .  Cf. ibid., 2:306 
(poem no. 89). See also the poem attributed to Halevi, though with a measure of 
reservation, in Jefim (Hayyim) Schirmann, New Hebrew Poems from the 
Geniiah (Jerusalem, 1965), p. 25 1: ln1~2w D9nllD 5y ox1 .,.nixin n5yl inxy 17' 
1nIlnn nl>lL/ 'inn2 -. Here too the divine image is said to be lodged in the 
chambers of the heart, i.e., the imagination. Cf. the language of R. Hai as cited 
in Nathan of Rome's 'Arukh above n. 114. 

17' See article of Fleischer referred to above n. 169. 
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encounters with God, the glory, or an angel. Indeed, in the same 
poem Halevi implores the divine:'73 

Place my portion with Your unblemished saints ... 
Let me delight 

in the splendor of Your Presence, 
'Awake, I am filled with [the vision] of Your image' 

(Ps. 17:15) 

In this context we again see a clear connection between the 
hasid and visionary experience of the image (ninn) of God also 
referred to as the splendor of the Shekhinah. 

One of the essential images that informs this mental vision is 
that of the enthroned glory. The point is evident from the poem, 
-3% ;rn-8~ 1 - n : ~ ~ ~  

One day I sought if the Lord was present,I7' 
For He transcends my physical sight; 
Returning to my heart and my 
I found Your throne as a witness, 

hidden within my recesses. 

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 or imagi11ati0n.l~~ It is possible 

17' Diwdn, 4:155 (poem no. 62). 
Ibid., 186 (poem no. 84). 

17' Cf. Exod. 17:7. 
176 Cf. Eccles. 2:22. 
17' Cf. Diwdn, 4:233 (poem no. 122): n ' lh  1XD3 5x ' 3 ' ~ .  It seems to me that 

the reference to the "eye" here should be construed in a technical sense, i.e., the 
inner or spiritual eye which is the imaginative faculty. 
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that in this case Halevi may have been influenced by the 
correlation or identification of the heart (qalb) and throne 
('arsh) common in Sufi 1iterat~re.l'~ From the continuation of 
the poem, however, it is evident that Halevi draws upon an- 
other motif found as well in other medieval Jewish poets who 
were also influenced by Islamic Neoplatoni~m,"~ concerning 
the identification of the throne as the ontic source of all souls.'80 
Thus Halevi writes: znw3 >ma lud:, uln. Insofar as the throne is 
the "quarry of the soul," in Halevi's language, 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 
o~twardly. '~ '  

In one of his most elaborate and personal accounts of the 
poetic experience Halevi describes the state of ecstatic rapture 

Cf. G. Bowering, The Mystical Vision ofExistence in Classical Islam: The 
Qur'dnic Hermeneutics of the SQfi Sahl At-Tustari (d. 283/896/ (Berlin, 1980), 
pp. 163-164, 191-193, 239, 253; Ibn 'Ata' Allah, Traite sur le nom alldh, 
introduction, translation, and notes by M. Gloton (Paris, 198 l), pp. 196-1 97; 
R.A. Nicholson, Studies in Islamic Mysticism (Cambridge, 1967), p. 1 14, citing 
a passage from Al-Jili (1365-1406). On the correlation of the throne in the 
cosmic plane to the heart in the spiritual, see also the passage from Muhyi al- 
Din ibn al-'Arabi's Al-futu^hat al-Makkiyya (Meccan Revelations), discussed in 
F. Meier, "The Mystery of the Ka'Ba: Symbol and Reality in Islamic 
Mysticism," in The Mysteries: Papers from the Eranos Yearbooks, ed. J. 
Campbell (Princeton, 1955), p. 163. The correlation of the throne and the heart 
seems to be implied as well in the statement of AbQ Yazid al-Bistami (d. 874) 
cited by ibn al-'Arabi in his Fu$u^$ al-hikam (English translation by R.W.J. 
Austin, The Bezels of Wisdom [New York, 19801, p. 10 1): "If the Throne and all 
that surrounds it, multiplied a hundred million times, were to be in one of the 
many chambers of the Heart of the gnostic, he would not be aware of it." For a 
slightly different rendering see ibid., p. 148, and cf. Massignon, Essai sur les 
origines, p. 249. 

See above n. 38. 
Cf. Diwdn, 4:188 cited above n. 38. See also the poem of Isaac ibn 

Ghayyat, in Schirmann, Hebrew Poetry in Spain and Provence, 1:304: i5nipn 
n n n u  WDI 1x02 niiwp xixi xi lnix ~xxnx 3'7 1~y3/ 'nnr 1.2 m;li -. 

Is' My formulation here is based on Corbin, Creative hnagination in the 
Su^fism of Ibn 'Arabi, p. 224 (see above n. 122). 
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in terms that deliberately echo the experience of the merkavah 
mystic: Ig2 

-o ~ ~ u j n n1.2 -~ ~ 3 j ; l n  	 nu ~315 93n1 ...1 9 x j n  oy 9i2nn;li 93 '1~  9212 

9wiyi inl>u?n W ' I ~ V ~- ini>jn vivn vnivn -1nyn21 1912~ avln2 

j u  -19~3goin1 - i v y  %w ...n x n  i3nn ivu 11s j u  -w92;1...1n2ujn 

- i+u 	 9335 ivu ;n;lw;l ;IiJn;r 1933 ?3'1u 1x91 ...7i9un;lnxnn i w u  ? ~ i u  
.I;IDIW~u j  iwn  i w u  i 9 n m  nu;l w i n  T X  ... i y j y  i 93n  v i ~ ~ i  

Bless the Lord, 0 my and join with the angels ... 
Give her passagelg4 amongst 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 from which you 
have been hewn IB5... Lift your eyes and turn your face to 
the pure candelabrumlB6 which is before the Lord, from 
whose light you will be illuminated ... And the Lord will 
shine His countenance upon youlB7 and spread His wings 
over you' 88... Then you will behold the resplendent lightIB9 
which darkness cannot dim. 

In this passage the basic themes of the mystical experience 
described in the Hekhalot are all appropriated by Halevi (some- 
times expressed through biblical idioms) in order to describe 
his own experience in the moment of ecstasy induced by poetic 
composition. He joins, indeed becomes one with, the angels and 
utters 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 is a paraphrase 
of scriptural texts, the frame which holds together the discrete 
parts seems to be the mystical experience known from the 

lB1 Diwcin, 4: 145 (poem no. 62). 

I B 3  Ps. 103:1 ,  and elsewhere. 


Cf. Zech. 3:7. 

IS' 	 Cf. Isa. 5 1: 1 .  Cf. Diwdn, 4:263 (poem no. 138): "n llpn nx -229 llx nx.  


Cf. Exod. 31:8, 39:37, Lev. 24:4. 

Cf. Num. 6:25. 

Cf. Ezek. 16:8. 

Cf. Job 37:21. 
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extant merkavah tracts. From all the textual evidence that 1 
have adduced, therefore, it may be concluded that the language 
and motifs of ancient Jewish mysticism were utilized by Halevi 
and set in his own Andalusian cultural milieu. Most impor- 
tantly, the description of the visionary experience of the mystic 
was considered to be, phenomenologically speaking, on par 
with prophecy and poetic inspiration. In all three cases the 
inner vision consisted of an imaging of an incorporeal light in 
corporeal forms within the imagination. 

IV 

At this juncture I will discuss another motif in Halevi that has 
great affinity with an idea expressed in Jewish esoteric sources, 
viz., the conception of prophecy as the apprehension of the 
divine name.lgO It is well-known that the names of God occupy a 
central place in the world of ancient Jewish speculation on the 
chariot.1g1 Indeed, in the Hekhalot texts the nomina barbara 
assume both theosophical and magical-theurgical signifi-
cance.lg2 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 principle means for the heavenly ascent to the 
throne as well as being an essential part of the hymns uttered by 
the angels and the mystic before the g10ry.l~~ These two func- 
tions cannot be separated for the effectiveness of the names as 

I" On the relation of the name and prophecy, cf. The Religious Poems oj  
Abraham ibn Ezra, 2:220 (poem no. 327). 

I g 1  Cf. K.E.Grozinger, "The Names of God and the Celestial Powers: Their 
Function and Meaning in the Hekhalot Literature," Jerusalem Studies in Jewish 
Thought 6 (1987): 53-70 (English section). 

Ig2 On the magical-theurgical significance of the divine names in the 
Hekhalo't literature, cf. Scholem, Major Trends, p. 56; idem, Jewish Gnosticism, 
pp. 54-55, 75-83; I. Gruenwald, Apocalyptic and Merkavah Mysticism (Leiden, 
1980), pp. 104-107. 

lg3 Cf. Elior, "The Concept of God," pp. 17-1 8, 20-24. 
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magical-theurgical means is linked to the operative belief that 
the names indicate 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"194 -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.'95 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, 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 further on in this section, Halevi on 
occasion employs precise terminology from the Hekhalot texts 
to characterize his conception of the name as a luminous 
substance. I will attempt to show that for Halevi the name is 
identical with the divine glory which is characterized as light. 
These associations are standard themes in ancient Jewish mys- 
tical literature that were expressed in both kabbalistic and 
Pietistic literature of the High Middle Ages. 

Before proceeding to a discussion of the mystical conception 
of the name in Halevi, it most 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 mention 
three examp1es:In the poetry of Solomon ibn Gabirol (ca. 

194 Schafer, Synopsis, $588. Cf. G. Scholem, On the Kabbalah and Its 
Symbolism (New York, 1969), p. 44. 

I g 5  Cf. R. Elior, "Hekhalot Zutarti," Jerusalem Studies in Jewish Thought, 
Supplement I (1982): 5; idem, "The Concept of God," pp. 21-22. The 
mystical identification of the name and the glory is based on earlier traditions 
attested in the Bible itself. Thus the name is used as a substitute for the glory 
and assumes the characteristics applied to the latter as, for example, in the 
Deuteronomist's repeated claim that the name dwells in the Temple. Cf. Deut. 
123 ,  1 I, 2 1; 14:23, 24; 16:2, 6; 26:2. Interestingly, the targumic authors render 
the reference to God's name in these contexts as God's Presence, ;r7n17xu. 
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1020-ca. 1057) the name is identified as the power of the 
Creator manifest in being through the divine Will. 196 In 
Pseudo-Bahya's Kitdb Ma 'dnEal-Nafs it is stated that the first of 
the entities that emanates from the One is called by the Greeks 
Active Intellect and by the Torah glory, Shekhinah, and the 
name.lg7 Even closer to Halevi's formulation is Abraham ibn 
Ezra who speaks of the souls being conjoined to the angelic 
realm, i.e., the separate Intellects, and thereby they cleave to the 
glorious name, shem ha-nikhbad (the Tetragrammat~n) . '~~ 
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 pat- 
tern in medieval Jewish Neoplatonism. 

In IV: 15 Halevi writes that in the moment of prophecy, when 
the prophet achieves a state of being separated from his bodily 
existence by "cleaving to the angelic species," he is cloaked in 
the Ruah ha-Qodesh (elsewhere described as a1 jism al-lat$al- 
ruhdni, the subtle spiritual substance) and by means of a 
prophetic vision apprehends the TheTetragramrnat~n. '~~ 
latter, 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, viz., the prophets, whose souls 
are pure, and they receive the light which penetrates them like 
the light of sun in a crystal ... The explicit name instructs about 

196 Cf. A. Parnes, "The Mentioning of the Name in the Poetry of Solomon 
ibn Gabirol" [Hebrew], Kenesset 7 (1942): 280-293; I. Levin, Mystical Trends 
in the Poetry of Solomon ibn Gabirol [Hebrew] (Lod, 1986), pp. 80-9 1. On the 
influence of merkavah mysticism on ibn Gabirol, see also F.P. Borgebuhr, 
Salomo Ibn Gabirol Ostwestliches Dichtertum (Wiesbaden, 1976), pp. 74-76, 
523-524, 565-567,614. 

Cf. Sirat, A History ofJewish Philosophy in the Middle Ages, p. 84. 
Cf. ibn Ezra's Commentary ad Exod. 3: 15; Yesod Mora: chap. 7, p. 13. 

And see E. Wolfson, "God, the Demiurge, and the Intellect: On the Usage of the 
Word Kol in Abraham ibn Ezra," REJ 149 (1990): 77-1 11, esp. 101-106. 

'99 Cf. Kaufmann, Geschichte der Attributenlehre, pp. 165-1 76. 

19' 


19' 
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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 (ir35x 
3133?~)."200The 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 IV:3, can be attained only through "the evidence of 
prophecy (;;i93l3?x fiII;Ixwn?N) and internal vision" ( ; ; i l ~ ~ 3 ? ~ ) . ~ ~ '  
Underlying Halevi's remarks is a decidedly mystical notion of 
the divine name which has its roots in the merkavah texts. 
Accordingly, one can find in Halevi a correlation between the 
Tetragrammaton, on the one hand, and the luminous substance 
of the kavod, on the other. This correlation is especially appar- 
ent in several of Halevi's poems. Thus, for example, in the 
poem, 131 P';I?X wJx, a retelling of the Sinaitic revelation in 
alphabetic acrostic, Halevi discusses the second com-
mandment, "You shall not take the name in vain," in the 
following way: "Do not take in vain that which is hidden from 
His holy ones [i.e., the angels] ... the splendor of the glory of His 
name called upon the multitude ... kindling flames of fire"202 x? 
n i x ?  3m ... '3in;l ?y x p n  nwn 13' i i ; ~  xiw5 xwn... i9wi3'7 ~ 1 3 ~  

W X . ~ ~ ~In this case Halevi has characterized the name as a 
luminous substance by substituting the name for the voice of 
God which is described as kindling flames of fire in Ps. 29:7. 
Specifically, there is a connection made between hod and yaqar, 
terms designating the luminosity of the glory, and the name. In 
another poem, '3% nN W D 3  913, the mystical conception of the 
name as a luminous Presence is evident as well:204 

'313 


x n n  DI'X D?IY;I 181 DW nx 

2W Cf. Efros, Studies,pp. 147- 148. 
201 Cf. Kuzari, II:54. 

202 Ps. 29:7. 

20' Diwdn, 3: 100 (poem no. 49). 

204 Ibid., 258 (poem no. 138). 
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Bless the name -everlasting ~ p l e n a o r , * ~ ~  

awesome and terrible.206 


At the conclusion of that very poem Halevi equates the divine 
name (fnw), Qngdom (f na jn)  and glory (f~12>), all of which are 
identified as the light of God's countenance.207 As we have seen 
above, in the Kuzari as well the terms ~ 1 2 3and nib (or nix5n) 
both designate the visible form seen by prophets. On occasion 
Halevi describes his own state of ecstatic inspiration in terms 
appropriate to the state of prophecy, as for example in the poem 
73137 7yll': 208 

His name is in me209 
Like fire in my kidneys,"O 
Bound to my hearq211 
Shut up in my bones.212 

In the above poem Halevi obviously draws upon the prophet's 
description of God's word "like a raging fire in my heart, shut 
up in my bones" (Jer. 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," '2132 inwi, echo the biblical passage 
describing the angel of the Lord: "for My name is in him," 'nut '3 
13132 (Exod. 23:21). This very verse played a crucial role in 
ancient Jewish esotericism where it was read exegetically as a 
reference to Metapon also known as Yah ha-Qadan, for he was 

lo' Cf. Isa. 60: 19. 
lo6 Cf. Hab. 1:7. 
207 Diwdn, 3:262 (poem no. 138). 
208 Ibid., 89 (poem no. 47). 
209 Based on Exod. 23:2 1. 
2'0 On the conjunction of kidney and heart, used to designate one's 

inwardness, cf. Ps. 26:2, 73:21. 
Cf. Ps. 73:21. 

212 Jer. 20:9. 
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thought to have borne the Tetragrammaton within 
Halevi combines this image from Exodus 23 with that of 
Jeremiah 20 to create the notion of the name being inscribed on 
his heart2I4 and innerparts like flames of fire. The name of God 
is itself the luminous substance that is within the poet. Thus, in 
another poem, Halevi writes: 2 1 5  

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 which all 
tend to underscore the fact that it is a personalized dynamic 
entity, a point made as well by Halevi in the Kuzari (IV:1, 3) 
when he states that the Tetragrammaton is the rzomen proprium 
which 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 Psalm 16:8, "I have set the Lord 
before me always." In the case of Halevi, however, it is the 
name of God that is set before him. This name is the constant 
companion of the poet, indeed his beloved, as well as his lamp, 
the ontic source of the poet's soul characterized as a light, and, 
finally, the staff which supports the poet in his earthly 
peregrinations. In a recent discussion of this poem Raymond 

213 Cf. B. Sanhedrin 38b; I. Gruenwald, Re'uyot Yehezqel,in Temirin, vol. 1 .  
ed. I. Weinstock (Jerusalem, 1972), p. 130, and see editor's n. 1 19; Schafer, 
Synopsis, $387. 

A similar notion is expressed, for instance, by the thirteenth-fourteenth- 
century kabbalist, Isaac of Acre, 'Oyar Hayyim, MS Guenzberg 775, fol. 54b: 
"The name of the King of kings, the Holy One, blessed be He, is inscribed on the 
heart of the enlightened ones from Israel, the pure souls upon whom He dwells." 

215 Dfwdn, 2:221 (poem no. 10). 
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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."216 Indeed, the 
name of God for Halevi is an 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 consubstantiality the 
poet can be unified with the name. Thus in the poem, lyxn5 lw19 

1931;IX,Halevi boldly claims: "Cleave to the name of God, Your 
strength, and hold fast to it," ?mu 131ini5w 5x D W ~9337.217In the 
moment of poetic composition, therefore, the poet, like the 
prophet, is cloaked in the Holy Spirit and apprehends the 
Te t rag rammat~n .~ '~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 analysis, for 
Halevi the visible glory, the aspect of the Shekhinah "revealed 
to  the eye," is identical with the divine name which is the light 
that emanates from the Holy Spirit, the "spiritual, hidden 
S h e k h i n ~ h , " ~ ! ~and which comprises the totality of spiritual 
forms known from chariot speculation.220 

Reflected in Halevi's writings is an older doctrine concerning 

216 Scheindlin, "Redemption of the Soul," p. 64. 

' I 7  Diwin,  3:88 (poem no. 46). 

* I 8  Cf. ibid., 261 (poem no. 138): ;lm53 '92 wlpnl wilp Ow nu... '212. 

'I9 Cf. Kuzari V:23, and discussion in Davidson, "The Active Intellect," p. 


388. 
220 It is of interest to note as well that approximately a century later, the 

Castilian kabbalist, R. Jacob ben Jacob ha-Kohen of Soria, reports in his Perush 
Mirkevet Yehezqel what appears to be an older Jewish mystical tradition that 
has great affinity with the views of Halevi: R. Jacob makes a distinction between 
an  upper and lower glory, the former corresponding to the sefirot whereas the 
lower comprises the throne of glory, the encompassing electrum, seven sera- 
phim, the cloud of glory, and eight cherubim. Cf. R. Ya'aqov ha-Kohen, Perush 
Mirkevet Yehezqel, ed. A. Farber (M.A. thesis, Hebrew University, 1978), p. 8. 
See p. 96, n. 11, where Farber already notes the resemblance of this passage to 
Halevi's view. See also the article of Idel cited above, n. 29. 
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the kavod that has its roots in the Jewish mystical tradition. To 
be sure, Halevi's philosophical formulation advances consid- 
erably beyond the more mythical presentation in the merkavah 
texts, but there can be no doubt regarding the direct influence of 
the latter upon the former. The 'God of Israel' as it is used in the 
merkavah 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 similarly 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 for- 
mulation 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 which leads 
to a temporary transformation of the human being into an 
angel; this transformation, moreover, is often described in 
terms of the mystic being surrounded or cloaked in the light of 
the kavod. Finally, the culminating stage in the ecstatic vision 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 
we have a striking example of a medieval Jewish intellectual 
who sought to incorporate early forms of Jewish mysticism in 
the texture of a more sophisticated philosophical approach 
largely indebted to Islamic influences, especially Sufi and 
Isma'ili thought. In great measure this tells the story of the 
literary profile of medieval Jewish mysticism which took shape 
in Provence and Northern Spain. At the very least this study 
points again to the complicated interweaving of two of the 
threads of medieval Jewish intellectual history, philosophy and 
mysticism, which by no means are easily disentangled. 
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ABSTRACT 

This paper explores the mystical signijcance that the ritual of Torah- 
study assumes within the overall theosophic orientation of the Kalonymide 
circle of German Pietists active in the twelfth and thirteenth centuries. This 
particular ritual is presented as one example of a much largerphenomenon 
alluded to in this corpus, namely, the esoteric nature and mystical eficacy 
of the performance of traditional commandments. My analysis focuses on 
three critical aspects of the Pietists' view of Torah based on earlier 
aggadic or mystical texts: ( I )  Torah as the divine names; ( 2 )  Torah as the 
singular divine name (the Tetragrammaton); and (3) Torah as the divine 
glory. It is shown in this paper that for the Pietists the notion that the 
Torah comprises the divine names is related to the identijication of the 
Torah and the glory. Indeed, this identijication provides the ideational 
basis for the mystical experience that underlies this most central ritual of 
normative rabbinic Judaism: the study of Torah provides the occasion for 
the visualization of the luminous glory or the divine name. This nexus of 
motifs is epitomized in Eleazar of Worms' statement that the one who 
studies Torah has the effect of mentioning the name which is understood in 
the Pietistic writings as a technical mystical praxis that results in a 
contemplative vision of the luminous glory. 

A. Introduction 

While much has been written about the pietism (hasidut),' the 
esoteric theosophy (torat ha-sod), especially the doctrine of the 

* An earlier draft of this paper was presented at a conference sponsored by the 
Centre d'6tudes juives of the Universitk de Paris-Sorbonne (May 13-15, 1991) un- 
der the title "Aspects de la vie religieuse: etude et la prikre dans le Judaisme." 

Some representative studies include: M. Giidemann, Geschichte des Erziehungs- 
wesen und der Cultur der Abendlandischen Juden (Wien, 1880), vol. I, chaps. 5-8; 
Y. N. Shimoni, "German Pietism in the Middle Ages" [Hebrew], Ha-Sejrah (1917), 
nos. 12, 13, 16, 18, 19, 21, 22, 23, 27, 28, 29, 30, 32, republished in I. Marcus, ed., 
The Religious and Social Ideas of the Jewish Pietists in Medieval Germany (Jerusa-
lem, 1986), pp. 47-81; Y. Baer, "The Socio-Religious Orientation of Sefer Hasidim" 
[Hebrew], Zion 3 (1938): 1-50 (English translation in Binah: Studies in Jewish 
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k a v o d , h s  well as the magical and folkloristic traditions3 culti- 
vated by the Haside Ashkenaz active in the twelfth and thirteenth 
centuries, relatively little attention has been paid to their treatment 
of ritual from a decidedly mystical vantage point.4 This is all the 
more surprising insofar as Eleazar ben Judah of Worms (ca. 1165-
ca. 1230), one of the central figures in the main circle of Pietists 

History, Thought, and Culture, ed. J. Dan [New York, 1989],2:57-96); I. G. Marcus, 
Piety and Society: The Jewish Pietists of Medieval Germany (Leiden, 1981); idem, 
"The Devotional Ideals of Ashkenazic Pietism," in Jewish Spirituality from the Bible 
through the Middle Ages, ed. A. Green (New York, 1986), pp. 356-366; P. Schafer, 
"The Ideal of Piety of the Ashkenazi Hasidim and Its Roots in Jewish Tradition," Jew-
ish History 4 (1990): 9-23. 

Cf. A. Epstein, Mi-Qadmoniyot ha-Yehudim, ed. A. M. Haberman (Jerusalem, 
1957), pp. 226-248; G. Scholem, Major Trends in Jewish Mysticism (New York, 
1954), pp. 80-1 18; idem, Origins of the Kabbalah (Princeton, 1987), pp. 41-42,97- 
123, 180-198, 215-216; J. Dan, The Esoteric Theology of the Ashkenazi Hasidim 
[Hebrew] (Jerusalem, 1968); A. Farber, The Concept of the Merkabah in Thirteenth- 
Century Jewish Esotericism: Sod ha-'Egoz and its Development [Hebrew], Ph.D. 
dissertation, Hebrew University, 1986; M. Idel, Kabbalah: New Perspectives (New 
Haven, 1988), pp. 130-132; E. R. Wolfson, "The Image of Jacob Engraved upon the 
Throne: Further Speculation on the Esoteric Doctrine of the German Pietists" [He- 
brew], in Ephraim Gottlieb Memorial Volume (Jerusalem, 1993). 

Cf. J. Trachtenberg, Jewish Magic and Superstition (New York, 1939); 
G. Scholem, On the Kabbalah and Its Symbolism (New York, 1969), pp. 158-204; 
J. Dan, Studies in Ashkenazi-Hasidic Literature [Hebrew] (Ramat-Gan, 1975), 
pp. 9-25, 34-43; idem, "Samael, Lilith, and the Concept of Evil in Early Kab- 
balah," AJS Review 5 (1980): 25-40; M. Idel, Golem: Jewish Magical and Mystical 
Traditions on the Artificial Anthropoid (Albany, 1990), pp. 54-80. 

Cf. Scholem (Major Trends, p. 90) who notes that one of the subjects cultivated 
by the German Pietists and neglected by the old merkavah mystics was "an extensive 
speculation concerning the 'reasons of the Torah,' i.e., above all the true motives of 
the commandments." See also idem, Kabbalah (Jerusalem, 1974), pp. 41-42. In spite 
of his calling our attention to this important aspect of the pietistic worldview, 
Scholem in fact spends little time discussing it in any detail. An exception worth 
noting is his discussion of the German Pietists' treatment of prayer; cf. Major Trends, 
pp. 100-103; J. Dan, "The Emergence of Mystical Prayer," in Studies in Jewish 
Mysticism, ed. J. Dan and F. Talmage (Cambridge, 1982), pp. 85-120. See also the 
discussion of fear and love of God in the thought of the German Pietists in Scholem, 
Major Trends, pp. 95-96; G. Vajda, L'Amour de Dieu duns la the'ologie juive du 
moyen age (Paris, 1957), pp. 149-162. Vajda briefly discusses (pp. 154-155) the 
mystical intention (kawwanah)of prayer according to the Pietists. On pietism as a 
preparation for mystical experience in prayer in the case of Eleazar, see the percep- 
tive comments of Marcus, Piety and Society, pp. 117-1 18. On the fear and love of 
God in Haside Ashkenaz, see Marcus, Piety and Society, pp. 28-36; M. Harris, "The 
Concept of Love in Sepher Hasidim," JQR 50 (1959): 13-44. 
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led by Judah ben Samuel he-Hasid of Regensburg (ca. 1150-
1217), in one place includes sod ha-miswot (the secret of the com- 
mandments) in his enumeration of the three esoteric disciplines 
within Judaism, the others being sod macaSeh bereshit (the secret 
of the account of creation) and sod maCaSeh merkavah (the secret 
of the account of the ~ha r io t ) .~  Moreover, in one passage from 
Sefer Hasidim the requirements specified for one "who wishes to 
enter into the depths of piety, the depths of the laws of the Creator, 
and the depths of his glory" include the conditions mentioned in 
the Mishnah (Hag 2.1) in connection with one who wishes to study 
matters pertaining to the ~ h a r i o t . ~  In a second passage from Sefer 
Hasidim, the disclosure of the reasons for the commandments 
(facame t ~ r a h ) ~  is treated as an esoteric matter (sod) to be revealed 
only to one who is w ~ r t h y . ~  The centrality of the fulfillment of the 
commandments as well as an understanding of their reasons for 
the proper gnosis of God is underscored by Eleazar in a passage 
from his commentary on the prayers: 

A person is obligated to perfect himself by establishing the com- 
mandments of his Creator and arranging his actions; then he will 
know his Creator. . . . We have received all the commandments 
from the holy sages, and there is no difference with respect to 

C f .  Sefer RaziJel (Amsterdam, 1701), 7c. The text has been printed as well in 
Sode RazayaJ, ed. S. Weiss (Jerusalem, 1988), p. 1. C f .  the enumeration o f  supernal 
secrets ( ~ ' 1 1 ~ 5 ~  9nD) in the version o f  Eleazar's 'ESer Hawwayot (derived from his 
Sefer ha-Shem) in MS Munich 43, fol. 225a: ma 'aSeh merkavah, ma 'as'eh bereshit, 
and sode !a 'ame ha-torah (on this locution see below nn. 7-8). See, however, MS 
British Museum 737, fol. 178a, where the last item is given as sode torah. C f .  Eleaz- 
ar's enumeration o f  esoteric disciplines in Hokhmat ha-Nefesh, chap. 2 (Bene-Beraq, 
1987), p. 14: the secret o f  the chariot (sod ha-merkavah), the secret o f  creation (sod 
maCaSeh bereshit), and the secret o f  unity (sod ha-yihud). See also Sefer ha-Roqeah 
(Jerusalem, 1967), p. 23: "The Book o f  the Chariot (Sefer ha-Merkavah), the Book 
o f  the Account o f  Creation (Sefer MaCaSeh Bereshit), the Book o f  Formation (Sefer 
Ye~irah),the Book o f  [Divine] Names (Sefer Shemot), and the Book o f  the Glory 
(Sefer ha-Kavod) should not be written in this book, as well as the secrets o f  the fifty 
gates o f  wisdom and the Alef-Bet . . . 'The secret o f  the Lord is with those who fear 
him' (Ps 25: 14)." 

Sefer Hasidim, ed. J. Wistinetzki and J .  Freimann (Frankfurt am Main, 1924), 
4984. This passage is mentioned by Scholem, Kabbalah, p. 42. 

C f .  bPes 119a; bSan 21b. 
Sefer Hasidim, $1477; c f .  Scholem, Major Trends, p. 371, n. 30; idem, Kab- 

balah, p. 41. 
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the commandments between their words and the words of the 
Torah, for these too were given to us, and they received them 
from their fathers and their fathers from the prophets, and every- 
thing is [received] from God through Moses, the reason and how 
to perform it.9 

In this study I shall focus on the treatment of one m i ~ w a hin par- 
ticular in the writings of the Pietists belonging to the Kalonyinide 
circle, namely, Torah study. It is not my intention to present a com- 
prehensive treatment of talmud torah in all of its relevant aspects 
in the thought of Haside Ashkenaz; rather I am interested specifi- 
cally in the mystical significance which this ritual assumes within 
their overall theosophic orientation. 

Let me begin by noting that in the two major discussions of 
talmud torah in the Pietists' corpus, the Sefer Hasidim,Io the bulk 
of which is generally attributed to Judah," and Sefer ha-Roqeah of 
Eleazar,12 there are hardly any esoteric or mystical implications as- 
cribed to this most basic of Jewish rites. Whatever innovative ideas 
are expressed by the Pietists with respect to the significance ac- 
corded to talmud torah within their system of religious and social 
values, especially in reaction to the emerging Tosafist movement 
of northern France and Germany,I3 the approach is, on the surface, 

MS Paris 772, fol. 21a. 
l o  Cf. Sefer Hasidim, 55747-856. 
l 1  It is assumed that sections 1-16 of Sefer Hasidim (ed. Wistinetzki and Frei- 

mann, pp. 1-22) are part of the Sefer ha-YirJah of R. Samuel the Pietist, R. Judah's 
father. Cf. Friemann's introduction to Sefer Hasidim, pp. 12-14; Dan, The Esoteric 
Theology, pp. 56-57, n. 24; and the convenient review of the status quaestionis in 
S. Kogut, "The Language of 'Sefer Hasidim,' Its Linguistic Background, and Meth- 
ods of Research," in Studies in Medieval Jewish History and Literature, vol. 2, ed. 
I. Twersky (Cambridge, 1984), pp. 95-96; and Ivan Marcus' introduction to the 
facsimile edition of Sefer Hasidim MS. Parma H 3280, Quntresim: Meqorot u-
Mehqarim, 66-67 (Jerusalem, 1985), pp. 13-21. 

l 2  Sefer ha-Roqeah, pp. 11-13. A possible exception is Eleazar's description of 
the wisdom of Talmud (11nh;rnnJtt) in the introduction to Sefer ha-Hokhmah, ac-
cording to which Talmud encompasses "great penetration" (klli)nlY),i.e., esoteric 
traditions derived from that which is encoded in Scripture. For discussion of this 
text, see Marcus, Piety and Society, pp. 69-70. 

l3 Cf. H. Soloveitchik, "Three Themes in the Sefer Hasidim," AJS Review 
(1976): 31 1-357; I. Ta-Shema, "The Practice of Talmud-Torah as a Social and Reli- 
gious Problem in Sefer Hasidim" [Hebrew], Bar-Ilan 14-15 (1977): 98-1 13; Marcus, 
Piety and Society, pp. 102-105. On the educational theory and practice in the teach- 
ings of the German Pietists, see now E. Kanarfogel, Jewish Education and Society in 
the High Middle Ages (Detroit, 1992), pp. 86-99. 

1 
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entirely normative, drawing extensively from talmudic, midrashic, 
and earlier halakhic literature. Despite surface appearances, how- 
ever, a careful study of the writings of the Haside Ashkenaz, many 
of which are still available only in manuscript, indicates that a 
mystical conception of Torah study does indeed underlie many of 
their theosophical and pietistic remarks. This conception, needless 
to say, is rooted in the Pietists' view of Torah. Hence, to appreciate 
the treatment of the study of Torah as a mystical praxis in the 
thought of the German Pietists it is necessary to have a clear un- 
derstanding of their conception of Torah. My analysis will focus 
on three critical aspects of the Pietists' view of Torah, which are to 
an extent based on earlier aggadic or mystical texts: (1) Torah as 
the divine names; (2) Torah as the singular divine name (the Tetra- 
grammaton); and (3) Torah as the divine glory. Only by analyzing 
these issues in a thorough manner will we be in a position to 
uncover the mystical significance accorded to Torah study in the 
esoteric teachings of the German Pietists. 

Before proceeding with an analysis of these three motifs, a brief 
methodological observation will be in order. Like many other 
ideas that are essential to the Pietists' religious and spiritual out- 
look, their idea of Torah is never stated in a systematic manner. 
On the contrary, this idea is alluded to in many places, expressed 
through such hermeneutical techniques as numerology, letter asso- 
ciations, permutation of letters, and so on. It is the task of the 
reader to employ these devices as a means to decode the esoteric 
meaning embedded in the literary works of Haside Ashkenaz, just 
as they felt that the application of these methods to traditional 
texts, scriptural, rabbinic, and liturgical, was necessary to ascer- 
tain their inner sense. A systematic presentation of the theosophy 
of Haside Ashkenaz is helpful, although not decisive, as a tool to 
uncover the doctrines which informed their esotericism and which 
they considered to be the ancient truths of Judaism. Consistency is 
rarely the measure of human creativity, and it is surely not so in 
the case of Judah the Pious, Eleazar of Worms, and other col- 
leagues or disciples who belonged to their circle. 

B. Torah as the Divine Names 

I begin with an idea whose precise origin is still somewhat un- 
certain, but which was expressed centuries before the rise of the 
Pietists in medieval Europe, the notion that, in addition to the 
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normative reading of Scripture as narrative and code of law, the To- 
rah yields an alternative reading, one that is essentially magical in 
nature, i.e., different names of God may be extracted from select 
verses through various hermeneutical devices.I4 While this idea 
may have originated in late antiquity, influencing specific magical 
and incantational practices, it is articulated as a distinct principle in 
the introduction to the work Shimmushe Torah, published sepa- 
rately under the title MaCayan Hokhmah, which is to be placed in 
the gaonic period. The text relates that when Moses ascended to 
heaven to receive the Torah, each of the angels befriended him and 
"transmitted to him a cure and the secret of the names (sod ha- 
shemot) which may be derived from each and every section [of the 
Torah], and all [the ways] that they are used [the~rgically]."'~ 
Moshe Idel has argued that this conception of Torah is the under- 
lying intent of several aggadic or midrashic sources and is found as 
well in the literary compositions belonging to the Hekhalot corpus, 
the Jewish mystical speculation dated to the talmudic and post- 
talmudic eras. More specifically, Idel suggested that the esoteric 
sense of Torah, referred to frequently as raz (mystery or secret),16 
consisted of reading Torah as an amalgam of names, and in some 
cases these names were connected to the measurements or dimen- 
sions of God's limbs, fully articulated in the Shicur Qomah 
material." Thus, verses of Torah are transformed into the anthro- 
pomorphic shape of the deity, an idea formulated explicitly by 
thirteenth-century theosophic kabbalists who interpreted the words 
of Torah as symbols for the divine pleroma which is characterized, 
inter alia, as the macroanthropos. Idel suggests, moreover, that pre- 
cisely some such conception is operative in the Haside Ashkenaz, 

l4  Cf. Scholem, On the Kabbalah, pp. 37-39; idem, "The Name of God and the 
Linguistic Theory of the Kabbala," Diogenes 79 (1972): 76-77; M. Idel, "The 
Concept of Torah in the Hekhalot and Its Evolution in the Kabbalah" [Hebrew], 
Jerusalem Studies in Jewish Thought 1 (1981): 23-49. 

l5 MS Biblioteca Medicea-Laurenziana, Plut. 44. 13, fol. 71b; and the printed ver- 
sion in Adolf Jellinek, Bet ha-Midrash (Jerusalem, 1967), 1:61. The text was already 
cited by Scholem, On the Kabbalah, p. 38, and by Idel, "The Concept of Torah," p. 28. 

l6 For discussion of this critical term in the Hekhalot corpus, see R. Elior, "The 
Concept of God in Hekhalot Mysticism" [Hebrew], Jerusalenz Studies in Jewish 
Thought 6 (1987): 20, 35-36 (English translation in Binah: Studies in Jewish 
History, Thought, and Culture, ed. J. Dan [New York, 19891, 2:101, 11 1-1 12). 

l 7  See reference in n. 14. 
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for whom the older mystical traditions developed within a new con- 
text informed in part by the philosophical or scientific writings of 
Saadiah Gaon, Shabbetai Donnolo, and Abraham ibn Ezra.ls 

Furthermore, as Idel noted, a somewhat different idea to the 
effect that the Torah in its entirety (and not simply select verses) 
can be transmuted through a new division of letters into names of 
God was expressed in Eleazar's time by authors living in different 
geographical areas, for example, in Italy by Sedeqiah ben Abra- 
ham Anav, author of the halakhic compedium Shibbole ha-Leqet, 
and in Spain by Nahmanides in the introduction to his commentary 
on the Torah and in his sermon Torat ha-Shem Temimah.19 Internal 
evidence may be adduced as well to support the contention that the 
Pietists cultivated such a tradition regarding the Torah. Thus, in 
the introduction to the pseudo-Hai commentary on the forty-two 
letter name of God, included in Eleazar's Sefer ha-Hokhmah,20 
there appears to be a reference to this idea: "The holy Torah is one 
Torah without separation, and all the names of the Holy One, 
blessed be he, for this name too derives from Genesis, and this 
one from E x o d ~ s . " ~ ~  The critical passage in the extant manu-
scripts is ;lff>p;l 5w 17nlbw 521 f11953 952 nnK m1n KIZ. Joseph 
Dan already suggested that perhaps the latter part of the text 
should be emended to ;IM>p;1?W 19nlbW 2531, i.e., the Torah in its 
entirety consists of the names of God,22 a formulation which is 
very close to that used by Nahmanides, l7nlbw 3572 mlna 53 

'' Idel, "The Concept of Torah," pp. 47-48. Cf. P. Schafer, Hekhalot-Studien 
(Tiibingen, 1988), pp. 291-292, who seems to suggest that in the relevant textual units 
of the Hekhalot literature, the word raz (mystery or secret) is used to designate the 
esoteric knowledge of the names of God or of the angels; knowledge of Torah results 
from the proper use of these names but is not itself necessarily these names. Hence, 
the divine (or angelic) names provide the esoteric keys which help one gain knowl- 
edge of Torah, but are not themselves depicted as the content of that knowledge. 

l9  Cf. Idel, "The Concept of Torah," p. 54, n. 102. 
20 For discussion of this text, see Scholem, Origins, pp. 98, 184-185; Dan, The 

Esoteric Theology, pp. 118-129; Idel, New Perspectives, p. 195; Farber, "The Con- 
cept of the Merkabah," pp. 231-244, especially 236-237. 

MSS Oxford 1568, fol. Ib and 1812, fol. 54a; the text is cited as well in Dan, 
The Esoteric Theology, p. 124. 

22 The Esoteric Theology, p. 124, n. 45. See also M. Idel, "We Have No Kabalis- 
tic Tradition on This," in Rabbi Moses Nahmanides (Ramban): Explorations in His 
Literary and Religious Virtuosity, ed. I .  Twersky (Cambridge, 1983), p. 54, n. 10. 
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7"'p;l ? w . ~ ~It is clear that the meaning of the passage is in accord 
with this suggested textual emendation, even if at present no 
manuscript evidence has surfaced to support it. That is, the intent 
of this passage is that the divine names can be extracted from 
Scripture, for the latter is made up of these names. Confirmation of 
such a tradition is found in various passages of Eleazar's writings, 
although I have not been able to locate this exact f o r m u l a t i ~ n . ~ ~  
Moreover, as I will suggest below, the claim that the Torah com- 
prises the divine names in the case of Haside Ashkenaz is related 
to the theosophic identification of the Torah and the glory. 

C. Torah as the Singular Divine Name 

In addition to the tradition that the Torah is made up of divine 
names or that these names may be extracted from the Torah, there 
is evidence in the pietistic writings of another tradition, also found 
in kabbalistic works from the period under discussion, that the 
Torah is the one name of God, the Tetragrarnmat~n.~~ This tra- 
dition is expressed, for example, in the following passage which 

23 Perush ha-Ramban 'a1 ha-Torah, ed. C. Chavel (Jerusalem, 1984), 1:6. A simi- 
lar formulation occurs in the introduction to the gaonic magical work Shimmushe 
Tehillim;cf. Trachtenberg, Jewish Magic and Superstition, p. 109. It is likely, how- 
ever, that this statement is a later addition to the text; cf. Idel, "The Concept of the 
Torah," p. 54, n. 102. See also the formulation in Sefer Razi'el, 25c, alluded to by 
Trachtenberg, p. 314, n. 4. 

24 In this context it is of interest to note that Joseph ben Meir Teomim (ca. 1727- 
1792), in his supercommentary, 'Eshel 'Avraham (part of the Peri Megadim) on the 
commentary of Abraham Abele ben Hayyim ha-Levi Gombiner (ca. 1637-1683), 
Magen 'Avraham, to Shulhan CArukh, 'Orah Hayyim 139:6, after referring to a cita- 
tion from Eleazar of Worms' Sefer ha-Roqeah by Elijah ben Benjamin Wolf Shapira 
(1660-1712) in his 'Eliyahu Rabbah (Sulzbach, 1757) 44b, concerning the necessity 
to bow down before the Torah scroll, remarks: "One bows down to the Torah, for it 
is [made up ofj the names of God, blessed be he." This text is cited by Idel, "The 
Concept of the Torah," p. 54, n. 102, but he inadvertently gave the source as Abra-
ham David Oppenheim's commentary on 'Orah Hayyim also entitled 'Eshel 3 v r a -  
ham. The comment is not part of the citation from Shapira but is rather an 
interpretative gloss of Teomim. What is most striking is that the passage from Sefer 
ha-Roqeah, in fact a tradition which Eleazar brings in the name of Hizqiyyah, the 
brother of Raban (see below, n. 115), is actually a tacit polemic against the view that 
the Torah can in any way be identified with God. 

25 Cf. Scholem, On the Kabbalah, pp. 39-44; 1. Tishby, The Wisdom of the Zohar 
[Hebrew] (Jerusalem, 1975), 2:372; Idel, "The Concept of the Torah," pp. 49-84. 



TORAH STUDY IN GERMAN PIETISM-WOLFSON 5 1 

preserves a teaching stemming from the Kalonymide circle of the 
Haside Ashkenaz: 

3lln is numerically equivalent to 1BW [his name].26 There are 
those who say that [the first two commandments of the Deca- 
logue] "I [the Lord your God who brought you out of the land 
of Egypt, the house of bondage]" and "You shall have [no other 
gods besides Me]" (Exod 20:2-3) were heard from the mouth 
of God.27 "The Lord's name is proclaimed over you" (;11717 PW 
7 ~ 5 ~Ztli)], Deut 28:10).28 The initials [of the words: 31777 PW 
Kli?I] are 1"7W.29 This refers to what is said regarding the 7"7W of 
the phylacteries, that it is a tradition given to Moses at Sinai.30 
The four-letter name [;11;17] according to W"3 n"X31 is Y"DSB, 
which equals y3W[i.e., 40 + 90 + 80 + 90 = 300].32 

According to this text the Torah is identified with the divine name 
which is further associated with the letter shin of the phylacteries, 

26 The numerical equivalence here eludes me, as the word ;mil = 61 1 whereas 
1 n V  = 346. Ivan Marcus suggested to me that perhaps in this context the word 1 n V  
actually stands for one of the names which through some numerical device may 
come close to the value of the word Torah. Indeed, as will be seen below, the hidden 
letters (D?YI) of the name 9% equal 606. If we then add the four letters of the name 
'I'TK to 606, we get the sum of 610 which is one short of the desired 61 1, the numer- 
ical value of the word Torah. 
"bMak 24a: bHor 8a. 
28 The association of the name of God mentioned in this verse and the phylacter- 

ies is found in earlier sources. Cf. Targum Pseudo-Jonathan on Deut 28:10; bBer 6a. 
29 Cf. Jacob ben Asher, Perush BaCal ha-Turim 'a1 ha-Torah, on Deut 28:10 

(Bene-Beraq, 1985), p. 431; Perush ha-Rogeah 'a1 ha-Torah, ed. Ch. Konyevsky 
(Bene-Beraq, 1986), 3:251. Regarding the attribution of this text to Eleazar, cf. 
J. Dan, "The Ashkenazi 'Gates of Wisdom'," in Hommage a Georges Vajda, ed. 
G. Nahon and C. Touati (Louvain, 1980), pp. 183-189. 

30 yMeg 1.9; bShab 28b, 62a; bMen 35a. For other relevant references, cf. 
E. R. Wolfson, "Circumcision and the Divine Name: A Study in the Transmission 
of Esoteric Doctrine," JQR 78 (1987): 81, n. 8. 

31 That is, the method of interchanging the first letter (K) of the alphabet with the 
last (n)and the second (3) with the next to last (V),and so on. Using this method the 
letters ;ll;l' = Y D Y D .  This tradition occurs frequently in German pietistic literature; 
cf. Abraham ben Azriel, Sefer CArugat ha-Bos'em, ed. E. E. Urbach (Jerusalem, 
1947), 2:154, n. 1. See also Perush Hafiarah, MS Berlin Or. 942, fol. 154a. Re- 
garding the use of this name in earlier Jewish mysticism cf. K. Herrmann, "Die 
Gottesnamen l"11J und Y D Y n  in der Hekhalot-Literatur," Frankfurter Judaistische 
Beitrage 16 (1988): 75-87. 

32 MS Oxford 1408, fol. 48d. 
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inasmuch as the atbash of the Tetragrammaton is yll3XD which 
equals 300, the numerical value of shin as The latter tradi- 
tion appears in a variety of contexts in the German pietistic writings 
which indicate clearly that the shin of the phylacteries assumes 
hypostatic dimension^.^^ What is distinctive about the text cited 
above is the specific correlation of the name and the Torah. 

Reference to the identification of the name and the Torah is also 
found in the anonymous theosophic work extant in MSS Oxford 
1566 and 1567, entitled Sefer ha-Kavod, which Dan attributed to 
Judah the Pious, although he insisted that this text is not to be iden- 
tified with the Sefer ha-Kavod of dudah cited in other sources.35 The 
specific context in which this idea appears is a rather complicated 
numerological exegesis (gematriyah)which sets out to prove that 
the 613 commandments are comprised within the divine name 
(313') and within the appellation (3%):when the hidden letters 
( ~ 5 ~ 3 )  (i.e., the inarticulate letters which spell of the word ' 3 f K  
each of the pronounced letters in full; e.g., the 5 and 3 of 7 " ) ~ )are 
added, the sum equals 606 (i.e., 5 ,  3, 5 ,  n, 1, I, 1, f = 30 + 80 + 30 
+ 400 + 6 + 50 + 6 + 4 = 606). To this sum one must add the ~ 5 ~ 3  
of the two letters of the Tetragrammaton which have not yet been 
counted, the 3 and the 1, which equal 7 (i.e., rt and 1, 1 + 6 = 7 ) .The 
total of the two computations is 613 corresponding to the 613 com-
mandments. It should be evident that the Pietists have come up with 
a gematriyah in order to substantiate an already existing tradition 
regarding the inclusion of the Torah, or its 613 commandments, 
within the divine name. Thus, in the aforementioned text, it is 
stated explicitly: 

33 Another tradition which may be of relevance here is the association of the letter 
shin with Jacob. Cf. Sefer Razi'el, 8a-b; Sode RazayaJ, ed. Weiss, pp. 4-5; Sefer 
ha-Hokhmah, MS Oxford 1812, fol. 62a; Perush ha-Merkavah, MS Paris 850, 
fol. 69a. I have discussed at length these and other relevant sources in my study 
referred to above, n. 2. According to several pietistic sources, the name Jacob sym- 
bolizes the Torah which is said to be comprised within the Decalogue, for the latter 
itself is represented by the name Jacob: the first letter of this name, ', represents the 
ten commandments, and the remaining three letters, >i)Y, correspond to the 172 
words contained in the Decalogue. Cf. MS Oxford 1566, fol. 168a; Perush ha- 
Tejllot, MS Paris 772, fols. 28a-b, 84a; MS Cambridge Add. 644, fol. 19a. 

34 See references in the previous note. 
35 Dan, Studies in Ashkenazi-Hasidic Literature, p. 136. 
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And why are the 613 [alluded to] in the name? On account of 
the fact that it is written, "If you fail to observe faithfully all 
the terms of this teaching that are written in this book, to rever- 
ence this honored and awesome name, the Lord your God" 
(Deut 28:58). Thus the entire Torah is made dependent on the 
glorious name. . . and He considered [literally, weighed] the 
whole Torah equal to the name. . . . And this [is the meaning of 
the verse] "[From there the ark of God to which the name was 
attached], the name of the Lord of Hosts enthroned on the cher- 
ubim" (2 Sam 6:2). The explicit name is written on the forehead 
of the cherubim, and this is "the name of the Lord enthroned 
upon the cherubim."36 

The full implication of this text may be gathered from a second 
passage in the same composition which also draws upon the numer- 
ical equation of the two names and the 613 commandments: 

All the miswot are alluded to in the explicit name [;11;17] and in 
the appellation ['If X I  to indicate that his name and the appella- 
tion are resting in the ark, and the cherubim are above [it], one 
corresponding to the name and the other to the appellation, and 
the commandments are in the ark, and the Torah scroll is 
there. . . . Therefore one who studies all the miswot and fulfills 
them, his soul is bound under the throne of glory,37 as it is writ- 
ten, "The life of my lord will be bound up in the bundle of life" 
(1 Sam 25:29).38 

The point is made in yet a third passage from the same work: 

The hidden letters [of ;ll;l7and 'IfX] equal 613, corresponding 
to the positive and negative commandments, for the one who 
keeps the commandments has a God, and the names [are united] 
through his assistance. . . .These two names were on the fore- 
heads of the cherubim, one on the forehead of one cherub and 
the other on the second.39 

36 MS Oxford 1566, fol. 42a. 

37 A view frequently expressed in pietistic writings based on bShab 152b and its 


parallels. For references to primary and secondary literature relevant to this theme, 
cf. Wolfson, "Circumcision and the Divine Name," pp. 91-92, n. 41. 

38 MS Oxford 1566, fol. 38a. 
39 Ibid.. fol. 87b. 
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The idea expressed in these texts is found also in Eleazar's Sefer 
ha-Shem in language that almost exactly parallels the second text 
cited above: 

7"19 1"lI 1"l n"'77 y'7X [are the letters of] ?17K. Do not consider 
the first [of the letters: 5317X] but that which results from them 
[i.e., the hidden letters that make up each letter]: r 1  1 n"'7 ~ ' 7  
7"l [= 110 + 430 + 6 + 56 + 10 = 6121. .  . A n d i f  you add to 
them K [= 11 from the [letter] 3 [i.e., X"3 of 31;19] then the sum 
will be 613, corresponding to the 613 commandments, 365 pro- 
hibitions and 248 proscriptions. That is to say, the reason why 
the name is written [31]3' and pronounced [93]7K is because 
together they bear the 613 commandments. . . . Why are all the 
commandments alluded to in the explicit name [31;19] and the 
appellation [917K]? To inform one that his name and its appella- 
tion were resting in the ark, and the cherubim were above, one 
corresponding to the name and the other to the appellation. And 
the commandments were in the ark, and the Torah scroll is 
there, as it is written, "[From there the ark of God to which the 
name was attached], the name of the Lord of Hosts enthroned 
on the cherubim" (2 Sam 6:2). Therefore, the one who studies 
all the commandments and fulfills them, his soul is bound to the 
bundle of life under the throne of glory.40 

The pietistic teaching is based on an earlier rabbinic idea found 
in several sources, e.g., tSor 7.17 and ySof 8.3, to the effect that the 
name of God was placed in the ark, a view which complements the 
notion that the Torah, or the tablets, were placed in the ark between 
the two cherubim.41 According to one source, bBB 14b, this view is 
linked exegetically to 2 Sam 6:2, the verse which figures promi- 
nently in the pietistic exegesis. More importantly, we find the 
following interpretation of the verse attributed to R. ShimCon bar 
Yohai: "This teaches that the name and all of its appellations were 
placed in the ark."42 According to the pietistic transformation of 

40 MS British Museum 737, fol. 212b. 
41 The correlation of the Torah scroll and the tablets in the ark is evident as well 

in Sefer Hasidim $$695-696, 698. 
42 See also bSot 42b-43a; NumR 4.20. Cf. the statement from Ludwig Blau's Das 

altjudische Zauberwesen (Strassburg, 1898), cited by Scholem, "The Name of God," 
p. 66. 
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this earlier tradition,43 the Torah contained in the ark is linked spe- 
cifically to the name 313' and to its appellation '27 X, which in turn 
correspond to the two cherubim above the ark. From other contexts 
in the pietistic writings it is evident that the cherubim represent the 
visible manifestation of the glory, a point often made through the 
numerical equivalence of the word t17311> and 7123 3K713.44 More- 
over, in other passages we find that R. Judah and/or his disciples 
note that the title "Lord, God of Israel" ('7KlWy 5 3 ' 7 ~31;17), one of 
the names of the glory, equals 613, for the glory assumes or 
receives this name as a result of Israel's fulfillment of the com- 
mandments. For example, in one text we read: "Therefore [the ex- 
pression] '7X7W7 V'7X 373' is numerically equal to 613 [I0  + 5 + 6 
+ 5 + 1 + 30 + 5 + 10 + 10 + 300 + 200 + I + 301, for he is the 
God of those who receive the Torah in its entirety."45 The point is 
made more explicitly in a second passage: "Thus says the Lord, 
God of Israel. This name ' 7 ~ 7 ~ 7  V'7X 31;1- numerically equals 613. 
[The name] includes Israel, for [the glory] is not called by this 
name except when they fulfill the 613 ~omrnandments ."~~ Given the 
correlation of the number 613 with the name and the appellation, 
which correspond to the cherubim, on the one hand, and the title of 
the glory, "Lord, God of Israel," on the other, it is possible that im- 
plied in these passages is some form of identification of the Torah 
and the glory, a point to which I will return in the final section of 
this study. In any event, it is evident that the Pietists identified the 
Torah and the name (in its orthographic and phonetic forms), and 
further correlated the latter with the cherubim. It is possible that 
such a tradition underlies the following statement in Sefer Hasidim: 

43 Cf. Sefer ha-Shem, MS British Museum 737, fol. 190a: "Thus the tablets were 
216 handsbreadths, each tablet was [in length] six handsbreadths by six, equalling 
36, and its width was 3 handsbreadths. 3 x 36 equals 108. Thus was the [measure] of 
the second one as well. The sum, then, is 216, for the name was placed in the ark to- 
gether with its appellations." See ibid., fol. 189b. On the measurements of the tablets 
in older rabbinic sources, cf. L. Ginzberg, The Legends of the Jews (Philadelphia, 
1968), 6:60, n. 308. 

44 See, e.g., Sefer ha-Roqeah, p. 22. 
45 MS Oxford 1566, fol. 38a. Cf. Isaac hen Judah ha-Levi, Sefer PaCaneah Raza' 

(Amsterdam, 1867), 63a: "Turn from your blazing anger' (Exod 32:12): When this is 
said in the synagogue it should be prefaced with [the expression] 5 ~ 1 ~ ' )?;I'm ill;13, 
for this numerically equals 613. When the 613 are mentioned, God, blessed be he, 
causes his Presence to dwell and turns away from his anger." 

46 MS Oxford 1566. fol. 100b. 
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Why were there two cherubim and the word [of God] between 
the two cherubim? To teach that two should be occupied with 
[the study of] Torah together, as it says, "In this vein have those 
who revere the Lord been talking to one another . . . and a scroll 
of remembrance has been written at his behest concerning those 
who revere the Lord and esteem his name" (Ma1 3:15). [The ex- 
pressions "those who revere" and "those who esteem" 9 K 1 9 j  

9=1~1~'71]are numerically equal to the 613 commandment^.^^ 

More explicit references to the identification of Torah and the 
name are to be found in Eleazar's writings. Thus, for example, in 
his Sefer ha-Shem, the text that deals with different interpretations 
of the divine names and which is, consequently, the most esoteric 
writing in the pietistic library, Eleazar writes: ";11;1' is numerically 
equal to twenty-six, for the Torah, which was given after twenty- 
six generation^,^^ is dependent upon the great name."49 In a second 
passage from this work the Tetragrammaton, which when spelled 
out in full numerically equals forty-five (K"? l"K1 K"2 f"19), is con- 
nected with both the forty-five righteous ones upon whom the 
Shekhinah dwells and with the Torah which is said to be divided 
into forty-five.50 The latter idea involves both a complicated 
numerical sequence which I will not discuss here, and a simpler 
computation, namely, the Torah comprises five books and was 
given to Moses in the course of forty days.51 The same tradition 
figures in yet another passage from Sefer ha-Shem wherein the 
correspondence of the Torah and the name is given a decidedly 
mystical valence: 

The four letters Kl;17:52 [the letters 1;19] numerically equal 21, 
and when one considers the pronunciation with an K the sum is 

47 Sefer Hasidim, 8780. 

48 For references to this idea in rabbinic literature, see Ginzberg, Legends 6:30, 


n. 177. 
49 MS British Museum 737, fol. 173a; MS Munich 43, fol. 223b. 
50 MS British Museum 737, fol. 181b. 
51 For references, cf. Ginzberg, Legends 6:49, n. 255, and 6:51, n. 264. 
52 This form may have been suggested by Qoh 11:3; cf. M. Reisel, The Mysterious 

Name of  Y.H.W.H. (Assen, 1957), pp. 39-41, 60-61, and other references given 
on p. 104, n. 206. It should be noted that these four letters were considered by various 
medieval writers to constitute one of the forms of the Tetragrammaton, indeed the 
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22, corresponding to the 22 letters of Torah. This indicates that 
[with respect to] the one who studies Torah it is as if he men- 
tioned the name (PV3 19Tn 15x3 mn t ~ i h ) . ~ ~  

To appreciate what is contained in the epigrammatic formula- 
tion which concludes the above citation, 173T1315x3 m l n  t n l h  
PW2, it is necessary to point out that the expressions le-hazkir ha- 
shem, or hazkarat ha-shem, are employed in the writings of Elea- 
zar in a technical sense, following the usage in rabbinic sources 
and several Hekhalot compositions, especially the unit published 
by Scholem, MaCaSeh Merkavah, and the Merkavah Rabbah, both 
of which exerted an important influence on Haside Ashkenaz. To 
mention the name is to utter the Tetragrammaton (or perhaps an- 
other one of God's names) in some mystical or theurgical context. 
More importantly, Eleazar considered hazkarat ha-shem to be part 
of the esoteric transmission of the name which required a specific 
ceremony involving various rituals and techniques. Thus, in one 
place in Sefer ha-Shem he says, "The one who studies the name 
(PV3 ID t)31'7;1) must wear nice clothing, for the name is not 
mentioned (PV3 nK 19193~13 1-K) except by one who wears nice 
clothing."54 It can be shown, moreover, from a comparison of the 
description of the ceremony required for transmission of the name 

hidden name of God. In thirteenth-century mystical literature this tradition especially 
informed the Hug ha-'Iyyun as well as Abraham Abulafia. Cf. G. Scholem, "~er id im 
Hadashim mi-Kitve R. 'Azri'el mi-Geronah," Sefer Zikaron le-=Asher Gulak weli- 
Shemu'el Klein (Jerusalem, 1942), p. 219, n. 2; idem, Origins, p. 315, nn. 238-239, 
and p. 337; M. Idel, The Mystical Experience in Abraham Abulaja (Albany, 1988), 
pp. 18, 22, 31 (and see especially Abulafia's Sefer Hayye ha-'Olam ha-Ba', MS 
Oxford 1582, fol. 47a). A possible polemic against this view in the writings of the 
Proven~al kabbalist R. Isaac the Blind has been noted by H. Pedaya, "'Flaw' and 
'Correction' in the Concept of the Godhead in the Teachings of Rabbi Isaac the Blind" 
[Hebrew], Jerusalem Studies in Jewish Thought 6 (1987): 182. On the tradition re- 
garding the four vowel letters, " W N  functioning as a divine name, cf. Abraham ibn 
Ezra, Sefer Sahot (Furth, 1827), 4b, 47b; idem, Sefer ha-Shem, ed. G. H .  Lippmann 
(Furth, 1834), 6b-7a; idem, Perush ha-Torah on Exod 3:15, ed. A. Weiser (Jerusa- 
lem, 1977), 2:27; Judah Halevi, Sefer ha-Kuzari, IV, 3 (ed. Even-Shemuel [Tel-Aviv, 
19721,p. 157). For a mystical treatment of this tradition, which may reflect some ash- 
kenazi influence as well, cf. R. Asher ben David, Perush Shem ha-Meforash, ed. 
M. Hasidah, Ha-Segullah, 2 (1934): 3. 

53 MS British Museum 737, fol. 190b. 
54 Ibid., fol. 172a. Cf. 'ESer Hawwayot, MS Paris 825, fols. 193a, 199b. 
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which begins Sefer h ~ - S h e m ~ ~  and the parallel description of the 
ceremony required for transmission of knowledge concerning the 
chariot found in Eleazar's Perush h a - M e r k ~ v a h , ~ ~  that for Eleazar 
study of the merkavah is identical with knowledge of the name.57 
In the relevant passage from the latter work Eleazar links together 
the one who is occupied with the chariot or the glorious name, 
f331;l tlW3 1K ;1331)33i?DlY;1.58 It is thus evident that mentioning 
the name provides the occasion for a contemplative vision of the 
name which is comparable to, indeed identical with, a vision of the 
luminous glory. 

Any number of texts could be cited to prove the point, but it will 
suffice here to recall one idea repeated on various occasions in the 
writings of the Pietists: mentioning the divine name had the theur- 
gical impact of creating a luminous garment for the glory, made up 
of the four letters of the divine name. I will cite one representative 
text from Eleazar's commentary on the liturgy: 

When Israel blesses the name of his glory, the glory is in- 
creased.59 . . . It is written, "Your glorious name" (1 Chron 
29:13), for [the name] is clothed and glorified in splendor. [The 
expression] "Your glorious name" [lmK9nDW?] is numerically 

55 MS British Museum 737, fols. 165b-166a. 
56 MS Paris 850, fols. 165b-166a. Cf. Dan, The Esoteric Theology, pp. 74-76; 

Scholem, On the Kabbalah, p. 136. 
57 The association of the chariot vision and knowledge of the name is found in 

ancient Jewish mystical sources as well as in gaonic literature. Cf. Idel, The Mystical 
Experience, pp. 14-17; idem, Language, Torah, and Hermeneutics in Abraham 
Abulaja (Albany, 1989), pp. 49-53. This association is also well attested in north- 
ern French authors who may have influenced the German Pietists; see Pedaya, 
" 'Correction' and 'Flaw'," pp. 157-158. 

MS Paris 850, fol. 59a. 
59 This formulation (731nn 7132) occurs several times in Eleazar's writings. Cf. 

Sode Razayya', ed. I .  Kamelhar (Bilgoraj, 1936), p. 41; Perush ha-Tejllot, MS Paris 
772, fol. 38b ( m i n a  ti33;l 7-17), 39a ( i n i n n  ni3Llnni ~ n 3 ; l ) ;  MS Oxford 1204, 
fols. 1 lb, 112b; Perush ha-Merkavah, MS Paris 850, fol. 122a (731nn l;lT7171237). 
Cf. Judah ben Barzillai, Perush Sefer Yejirah, ed. S. J. Halberstam (Berlin, 1885), 
p. 37, where the expression 7311n;l 11337 occurs. See also NumR 14.22. See also 
the yojer for Rosh ha-Shanah in the Liturgical Poems of R. Shimcon bar Yijhdq 
[Hebrew], ed. A. M. Haberman (Berlin-Jerusalem, 1938), p. 48, where those who 
observe the commandments are said to increase God's glory, 17133 n1317? (cf. 
E. D. Goldschmidt, Mahzor la-Yamim ha-Nora'im, vol. 1: Rosh ha-Shanah [Jerusa- 
lem, 19701, p. 47). 
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equivalent to the four letters [nl'nlN ;lY27K]60 which is the 
Tetragrammaton [;1l;I9]. When Israel mentioned the name in 
the Temple "his glory filled the whole world, amen and amen" 
(Ps 72:19).61 

A careful examination of the two passages referred to above, 
which describe respectively the rituals connected to the transmis- 
sion of the name and the study of the chariot, indicates that Elea- 
zar's conception of the divine name is based heavily on some of the 
Hekhalot compositions, specifically Hekhalot Zutarti and Macas'eh 
Merkavah. An outstanding feature in the case of both of these tex- 
tual units is the emphasis placed on the divine name as the concen- 
tration of power as well as the focus of mystical vision.62 The 
liturgical formula proposed by Eleazar concerning the different 
aspects of the name is reminiscent of passages found in the afore- 
mentioned Hekhalot texts. Indeed, one of the expressions used by 
Eleazar in both contexts, "You are one and your name is one" (;lnN 
'IRN lbW1 7nN) is found verbatim in Macas'eh M e r k ~ v a h . ~ ~  More-
over, it is evident from other passages in his own writings that 
Eleazar assigns a theurgical significance to the knowledge of the 
name, a motif that is prevalent in Hekhalot Zutarti and to an extent 
in MaCaSeh Merkavah. It follows that, insofar as the name repre- 
sents the power of God, indeed in a sense is interchangeable with 
the glory, the one who acquires knowledge of the name is imbued 

60 In fact, the numerical equivalence is between 7 n l ~ 3 nand nl9n1X 7YXlX, both 
equal 1101. 

61 MS Paris 772, fol. 110a. Cf. ibid., fol. 50b; 'ESer Hawwayot, MS Paris 825, fol. 
197a. See also MS Oxford 1638, fol. 51b and parallel in Sefer ha-Shem, MS British 
Museum 737, fol. 169a; MS JTS 2430, fol. 67a; %rugat ha-Bosem, ed. Urbach, 
2:154. I have discussed these texts at length in a chapter on the German Pietists 
included in a forthcoming monograph on visionary experience in medieval Jewish 
mysticism. 

62 Cf. P. Schafer, Synopse zur Hekhalot-Literatur (Tiibingen, 1981), $4337, 347, 
351, 362-363, 548, 588. On the names of God in Hekhalot literature, see K .  E. 
Grozinger, "The Names of God and the Celestial Powers: Their Function and Mean- 
ing in the Hekhalot Literature," Jerusalem Studies in Jewish Thought 6 (1987): 
53-69 (English section); Elior, "The Concept of God," pp. 20-24 (English transla- 
tion, pp. 103-105); idem, "Hekhalot Zutarti," Jerusalem Studies in Jewish Thought, 
Supplement l(1982): 5. 

63 Cf. Schafer, Synopse, $589. The formulation is based on Zech 14:9. The influ- 
ence of another passage in MaCaSeh Merkavah, Synopse $586 is discernible in Elea- 
zar's Sefer ha-Shem, MS British Museum 737, fol. 199b: X17 113W1113W Rl7 7"3j)71. 
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with the power to perform magical acts and adjurations. The em- 
phasis on the need to conceal the name resonates with a distinctive 
element of Hekhalot Zutarti, namely, knowledge of the name is 
treated as esoteric lore that cannot be readily d i ~ s e m i n a t e d . ~ ~  

Finally, as will be discussed more fully below, in Eleazar's writ- 
ings it is evident that the name is depicted as a fiery or luminous 
substance, a conception which is particularly striking in MaCaSeh 
Merkavah, where the name assumes hypostatic dimension^.^^ In-
deed, in at least one passage from that textual unit the divine name 
is characterized as being "kindled in burning fire," WK2 21Yn 
2 2 ~ 5 , ~ ~terms that echo the verse, "the voice of the Lord kindles 
flames of fire," WK n1225 2Yn ;n?t5 hi)(Ps 29:7). One may detect 
from the two relevant texts of Eleazar mentioned above that he too 
identified the voice of God described in Ps 29 as the name of God, 
an identification which allowed for the liturgical use of that very 
psalm in the techniques required for transmission of the name and/ 
or the secret of the chariot. 

With this background information we can now return to Elea- 
zar's comment in Sefer ha-Shem that the one who studies Torah is 
as one who mentions the name, DW2 l73Tl3 1bK3 Zlln 7~1'72. This 
is not the appropriate place for a lengthy discussion on the expres- 
sion, 1 5 ~ 3 ,but inasmuch as it is a critical part of this statement I 
shall briefly comment on its usage. It is clear from a perusal of 
many tannaitic and amoraic sources in both halakhic and aggadic 
contexts that the meaning of this term is "it has the effect of," i.e., 
the expressions on either side of the qualifier are semantically 
equivalent. Thus, to do X has the effect of Y. In the case of Eleaz- 
ar's comment: to study Torah has the effect of mentioning the 
name.'j7 And what effect does the mentioning of God's name have 
according to Eleazar? As I have noted above, mentioning the name 

64 Cf. Syrzopse, 55335,337. 
65 Ibid., 55548, 568, 589-590, 592, 596. 
66 Ibid., 5549 (according to MSS JTS 8128 and Oxford 1531). 
67 In a response to my oral presentation of this paper at the Sorbonne in Paris, 

Prof. Roland Goetschel observed that there may be an implicit critique in Eleazar's 
formulation, "The one who studies Torah is as one who mentions the name," of the 
view suggested by the Sar-Torah section of the Hekhalot Rabbati, to the effect that 
by mentioning the proper names one gains knowledge of the Torah (see above, 
n. 18). This is a useful comment that merits a more careful investigation. 
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results in the vision of the luminous form of the glory. Study of 
Torah, therefore, is viewed by Eleazar as an occasion for mystical 
illumination. The point is made as well in another passage in Sefer 
ha-Shem: "The glorious name is with those occupied [in the study 
of] Torah, and it illumines their eyes."68 To be sure, Eleazar's idea 
draws upon much earlier sources, both biblical and rabbinic, which 
describe the luminous nature of Torah. Even more to the point are 
the many passages in talmudic and midrashic texts which connect 
Torah study and the visible manifestation of the S h e k h i n ~ h . ~ ~  
Nevertheless, it seems to me that there is a more technical mystical 
connotation in Eleazar's words: the Torah is identical with the 
name, and the name with the glory.'O Thus, study of Torah has the 
effect of mentioning the name which eventuates in the visible pres- 
ence of the glory. 

That Torah study provides the occasion for the visible manifes- 
tation of the glory or Presence is a point made in several passages 
in the pietistic writings. Thus, for example, in Sefer Hasidim refer- 
ence is made to a fellowship (07lIlD) of Pietists who "study 
together before the glory, as it is written, 'Let the pious exult in 
glory' (Ps 149:5)."71 According to a second passage in this work, 
"Whoever is occupied [with Torah study] out of love sits in the 
shade of the Presence and derives pleasure from the splendor of the 
glory."72 In my view, these statements are not simply a rhetorical 
reworking of the standard rabbinic conception that those occupied 

68 MS British Museum 737, fol. 178a. 
69 See, e.g., mAvot 3.2, 3.6; bBer 6a; bSanh 39b; Targum to Ps 82:l; Midrash 

Tehillim on Ps 105:1, ed. S. Buber, 224b; DeutR 7.2. 
70 Cf. Eleazar's Perush ha-Tefillot, MS Paris 772, fol. 84a: "'The light of His 

countenance' corresponds to the Torah, Prophets, and Writings, and it is written, 
'and the teaching (;mil) is a light' (Prov 6:23)." Although Eleazar does not here 
equate the Torah (in the extended sense of Scripture) with either the glory or the 
name, it seems to me that implied in this passage is a hypostatic characterization of 
Torah which is identified with the light of the divine countenance. See ibid., fol. 64a: 
"[The hymn] 7113 5~ is based on the alphabet, for in it are [found the words] illllKB 
1n1, and the lights (nll1KB) are compared to the Torah, as it is written, 'He placed in 
them a tent for the sun .  . . nothing escapes his heat. The teaching of the Lord (n l ln  
313') is perfect' (Ps 19:5-8). The Pentateuch [corresponds to] the five [occurrences 
of the word] 'light' in [the first chapter ofl Genesis." See also the tradition cited by 
Urbach in his edition of CArugat ha-BoSem, 2:155, n. 2, and 3:34-35. See also Sefer 
PaCaneah Raza', 6b. 

71 Sefer Hasidim, $1052. 
72 Ibid., $753. 
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in the study of Torah are before the divine Presence, but refers 
rather to a technical appearance of the glory induced by the study 
of Torah. Such an interpretation is suggested by more explicit 
claims found in Eleazar's works. For example, in one passage in his 
ShaCare ha-Sod ha-Yihud we-ha-'Emunah, Eleazar discusses the 
necessity to select a fixed place for prayer where the Creator will 
make his glory visible. In the context of that discussion he notes: 
"In the place that [Torah] is studied, it is good for prayer, as it is 
written, 'in every place where I cause my name to be mentioned, I 
will come to you and bless you' (Exod 20:21)."73 The prooftext is 
unintelligible unless one assumes an identification of the name and 
the Torah, on the one hand, and the Torah and the visible glory, on 
the other. 

That study of Torah results in some sort of ecstatic visionary 
experience, expressed as the indwelling of the Holy Spirit, is ex- 
plicitly affirmed in a passage from Eleazar's Hokhmat ha-Nefesh, 
where he sets out to explain how Abraham and David gained 
knowledge of events that occurred in the celestial court: 

All day they would study the Torah of the Lord, and they would 
praise and glorify the Holy One, blessed be He, with songs and 
hymns, to raise the voice in joy. As a result He emanated from 
the voice of His word and His good sense,74 and sent the Holy 
Spirit within him, and his heart is joyous and filled with the love 
of the Holy One, blessed be He. His soul is bound to the joy, 
and he reveals to him the secrets and innovations from above.75 

Here Torah study is joined together with prayer, or more specifi- 
cally, the act of uttering praises and hymns, as a means to cause 
the indwelling of the Holy Spirit, a process which is connected as 
well with the disclosure of secrets and hidden knowledge. 

D. Torah as the Divine Glory 

It is appropriate at this point to examine in greater depth the iden- 
tification of Torah and the glory. This identification will provide us 

73 J. Dan, "The Book ShaCare ha-Sod ha-Yihud weha-'Emunah of R. Eleazar of 
Worms" [Hebrew], in Temirin, ed. I. Weinstock (Jerusalem, 1972), 1:155. 

74 Cf. PS 119:66. 
7s Hokhmat ha-Nefesh, chap. 7 , p. 21. This source was drawn to my attention by 

my student, Joel Hecker. 
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with yet another conceptual component that serves as the back- 
ground for the mystical valorization of Torah study in the religious 
outlook of the German Pietists. 

As I mentioned above, in various classical rabbinic sources (in- 
cluding the Mishnah) a connection is made between Torah study 
and the visible appearance of the S h e k h i n ~ h . ~ ~  In most of these 
cases there is no suggestion that the Torah should be identified 
ontologically with the Shekhinah, yet in some sources the language 
is vague enough so that one could readily see how subsequent au- 
thors interpreted the texts in precisely this way. Thus, for example, 
in SongR 8.11 one finds the following view of R. Joshua ben Levi, 
cited by R. Shimcon: "In every place that the Holy One, blessed be 
he, placed his Torah, he placed his Shekhinah." In an oft-cited pas- 
sage from Midrash Tanhuma the Torah is compared to a king's 
daughter (one of several very common images used in rabbinic lit- 
erature to describe the Torah in female characteristic^)^^ set within 
seven palaces. The king reportedly says, "Whoever enters against 
my daughter, it is as if he enters against me." The meaning of the 
parable is explained immediately in the continuation of the text: 
"The Holy One, blessed be he, says: If a man desecrates my 
daughter, it is as if he desecrates me; if a person enters the syna- 
gogue and desecrates my Torah, it is as if he rose and desecrated 
my glory."78 As I have noted elsewhere,79 the possible dependence 
of this statement on ancient Jewish mystical speculation is sug- 
gested by the fact that the Torah is compared parabolically to a 
princess hidden behind seven hekhalot (palaces). More impor- 
tantly, a link is made between the Torah and the divine glory, so 
that the former hidden within the ark in the Synagogue is com- 
pared to the latter which is said to be located in the ark of the cove- 
nant which was kept in the Holy of Holies in the Temple. The 
parallel between the throne of glory, the dwelling of the Presence 
in between the cherubim on the ark of the covenant, and the scrolls 

76 See above, n. 69. 
77 I have studied the development of this motif in midrashic and kabbalistic 

sources in detail in "Female Imaging of the Torah: From Literary Metaphor to Re-
ligious Symbol," in From Ancient Israel to Modern Judaism, Intellect in Quest of 
Understanding: Essays in Honor of Marvin Fox, ed. J .  Neusner, E. S. Frerichs, and 
N. M. Sarna (Atlanta, 1989), 4:271-307. 

78 Tanhuma, Pequde 4. 
79 Cf. Wolfson, "Female Imaging," pp. 279-280. 
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kept in the Torah shrine is an ancient one in Jewish sources, ex- 
pressing itself in a particular way in early Jewish mysticism.80 

It is evident that such sources influenced the formulation of sub- 
sequent medieval authorities who explicitly identify Torah and the 
glory or Presence, a motif that was particularly important in both 
pietistic and kabbalistic speculation. One interesting example that 
may reflect an early attestation in medieval Jewish sources to the 
identification of the Presence and the Torah, or Wisdom, is found 
in the following comment of Sherira ben Hanina Gaon (ca. 906- 
1006), elaborating on the statement attributed to R. Isaac in bSot 
l l a  which 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 (733W) is [found] with the students [of 
Torah], and a light dwells among them; that light is called Pres- 
ence . . . and Wisdom itself is one of the Presences (n1I73W), 
and thus it is written, "The Lord created me at the beginning of 
his course . . . " (Prov 8:22). "I was with him as a confidant" 
(Prov 8:30). Regarding each verse it says the [name of the] 
Lord, which is one of the Presences, and she is called a sister to 
the sages, and consequently she is a sister of Moses standing 
from a distance.81 

Wisdom is thus identified by Sherira as the Presence, or to be 
more precise, one of the Presences (n1373w), 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 discussion of various 
esoteric works of a magical or mystical nature: "We have heard 
strong rumors [to the effect] that some people who have been oc- 
cupied with these [books] immediately perished, and all of this is 
on account of the holiness of the [divine] name, and the holiness of 
the Presences (n1373W) and the angels which surround them, and 
the holiness of the chariot."" It thus follows from Hai's comment 

Cf. G. Scholem, Jewish Gnosticism, Merkabah Mysticism, and Talmudic Tra- 
dition (New York, 1965), pp. 20, n. 1, 24-25; E. R. Goodenough, Jewish Symbols 
in the Greco-Roman Period (New York, 1954), 4:115-116, 130-136; P. Prigent, Le 
Judabme et l'image (Tiibingen, 1990), pp. 55-59. 

'Osar ha-GeJonim, ed. B .  M. Lewin, "01. 11: Tractates Nedarim, Nazir, and 
Sotah (Jerusalem, 1942), p. 235. 

82 Ibid., vol. 4: Tractates Yom-Tov, Hagigah, and Mashqin (Jerusalem, 1931), 
p. 21 (Hagigah). 
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that the term n133w in these gaonic texts denotes a multiplicity of 
powers in the divine realm, the exact nature of which is not fully 
articulated. Returning to the case of Sherira: while the further 
identification of the Presence and the Torah is not stated explicitly, 
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 upon older sources to the effect that 
the light, which is the Shekhinah, dwells with those who study the 
Torah, i.e., the light itself is the divine Wisdom which is the Torah 
in some hypostatic sense. 

In this context I would like to mention a twelfth-century author 
whose influence on Haside Ashkenaz has been noted in the schol- 
arly l i t e r a t ~ r e , ~ ~  Judah ben Barzillai of Barcelona. A close study of 
his major speculative work, the commentary on Sefer Ye~irah,  has 
led me to the conclusion that in some passages he moves in the 
direction of a decidedly mystical conception regarding the Torah 
as the embodiment of the Shekhinah. This is particularly evident in 
Judah's exegesis of the talmudic passage interpreting the verse, "In 
that day there shall be neither sunlight nor cold moonlight" (Zech 
14:6): "What is [the meaning of] 'sunlight and cold moonlight' 
(71K9p1 nlli)' llK)? R. Eleazar said: The light that is heavy (177) in 
this world shall be light ('lbi)) in the world to come."s4 Judah cites 
two contemporary interpretations of R. Eleazar's explanation. The 
first one, found in Hananel ben Hushiel's talmudic commentary, 
identifies the light of which R. Eleazar spoke as a reference to the 
Torah, while the second opinion maintains that the light is the 
Shekhinah 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 the Presence ( n 7 ' ~ l  
;13'3W;1 '113) . . . the one occupied with [the study ofl Torah and 
who meditates upon it merits to see the light of the S h e k h i n ~ h . " ~ ~  
Judah thus combines the two interpretations, for the light of To- 
rah, also equated with Wisdom or the Holy Spirit (W'1li);l rill),@ is 

83 Cf. Dan, The Esoteric Theology, pp. 18,  29. 

84 bPes 50a. 

85 Perush Sefer Ye~irah,  ed. Halberstam, p. 25; cf. p. 3. 

86 Cf. ibid., pp. 67, 72,75, 83, 92, 96. 
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the light of the Shekhinah that is manifest in prophetic visions; 
consequently, those who study Torah are accorded a vision of 
the splendor of the Shekhinah, the same terminology which he 
employs to characterize prophetic vision. Interestingly, in another 
context, one of the reasons Judah gives to explain the fact that God 
manifested his glory to Israel at Sinai in the specific form of fire is 
that those who study the Torah merit the light of the Shekhinah 
which is characterized as "fire consuming fire."87 

The most interesting evidence for a mystical conception of Torah 
is found in Judah's interpretation of the talmudic explanationEE of 
Zechariah's vision of the flying scroll (33Y 3 3 3 ~ )as a vision of the 
folded Torah scroll: 

This vision which Zechariah saw was a visual image and not an 
actual thing, but it was rather 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 be 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 as is the 
world, but is rather a form with measurements and dimensions 
in the manner that [the glory] was shown to Isaiah.89 

Thus, according to Judah's interpretation, Zechariah had a contem- 
plative or mental vision of the Torah scroll which assumed enor- 
mous proportions. While no explicit mention is made here of the 
ShiCur Qomah, one is reminded of precisely that tradition, although 
it is the Torah and not the Demiurge who is being measured.90 

87 Ibid., p. 135. 
Cf. bGit 60a; see also bcEruv 21a. See Idel, "The Concept of Torah," p. 43. 

E9 Perush Sefer Ye~irah ,  p. 67. It is of interest to note that in Sefer ha-Roqeah 
(p. 109) Eleazar refers to the Torah under the throne of glory as the flying scroll 
(79Y 7 5 ~ ~ ) .  This would seem to reflect the influence of Judah ben Barzillai. See also 
the material discussed by Idel, ibid., p. 42, n. 53. 

As various scholars have noted, in Eleazar Qallir's silluy for Sheyalim the 
Torah (referred to as the Princess, bat melekh) is characterized in terms reminiscent 
of the ShiCur Qomah measurements. Cf. Idel, ibid., p. 40, n. 49; Wolfson, "Female 
Imaging," p. 279. 
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Moreover, the identification of the Torah and the luminous glory is 
suggested by the fact that Judah compares Zechariah's vision of the 
Torah with Isaiah's vision of the glory. This comparison is not 
meant merely to convey the fact that the means of vision in both 
cases are identical, but rather to suggest that the object of vision as 
well is similar in the visions of the two prophets. 

The German Pietists appropriated and elaborated upon these tra- 
ditions as well. Thus, for example, in an anonymous commentary on 
the seventy names of God, deriving from the Pietists, the identifi- 
cation of Torah and the glory is made explicitly: "the Torah [is] the 
glory of the Holy One, blessed be he" (;lff3i);1 5~ 17133--;n1n;l).91 
In a somewhat more elliptical way, Eleazar refers to a similar tra- 
dition in his commentary on the prayers. The relevant context is an 
explanation of the prayer uttered on Rosh ha-Shanah after each 
blowing of the shofar, D3Wn 7'nY5 D19;l D ~ n1;l P1';1:Y 

[This prayer] has thirty-two words corresponding to the thirty- 
two paths [of wisdom] by means of which the world was cre- 
ated. . . .Therefore the name [i.e., Mn5] is written 7" with three 
??I9, which equal thirty, and the crown is like a 2 [which equals 

thus there are thirty-two, corresponding to the numerical 
value of 7133 (glory). . . . May God have mercy on us through 
the merit of Torah which begins with the 3 of n ' W K l 3  (Gen 1:l) 
and ends with the 5 of 5K7w7 53 'YY? (Deut 34:12).93 

91 MS Sasson 290, p. 585, cited by Idel, ibid., p. 42, n. 53. 
92 Concerning this scribal tradition and discussion of some of the sources which 

may have influenced Eleazar's formulation, cf. the note of M. Steinschneider, MGWJ 
40 (1896): 130-132, and J .  Z. Lauterbach, "Substitutes for the Tetragrammaton," 
PAAJR 2 (1930-31): 46, n. 22; 54-55, no. 59-61. For additional sources see the In- 
troduction of B. Lewin to his edition of the 'lggeret R. Sherira GaJon (Haifa, 1929), 
pp. xxxi-xxxii. On Eleazar's designation of the bet as a crown, see Steinscheider, 
pp. 130-132 and Lauterbach, p. 61, n. 44. The tradition of writing the Tetragramma- 
ton with three yods was appropriated and reinterpreted by Proven~al and Spanish 
kabbalists as well. See, e.g., R. Isaac ben Jacob ha-Kohen's Perush Mirkevet 
YehezqeJel, published by G. Scholem, "An Inquiry in the Kabbala of R. Isaac ben 
Jacob Hakohen" [Hebrew], Tarbiz 2 (1931): 194, and further references provided on 
p. 204, n. 8. See also M. Idel, "The Sefirot above the Sefirot" [Hebrew] Tarbiz 51 
(1982): 245-246; idem, "Kabbalistic Material from the School of David ben Judah 
he-Hasid" [Hebrew], Jerusalem Studies in Jewish Thought 2 (1983): 176, n. 26. 

93 MS Paris 772. fol. 163b. 
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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 6:24-26:94 

KW7 lK7 7313' [comprise] three 7'71' which correspond to the ten 
sejrot, the ten ma'amarot [i.e., the ten sayings through which 
the world was created],95 and the ten dibberot [the ten com-
mandments]. Therefore there are three 7'71' in the name '77 [i.e., 
the name can be represented as such] and the 3 surrounding 
[them]. Thus there is [a sum ofi thirty-two [>?Iwhich corre- 
sponds to the thirty-two paths by which the world was created.96 
Thus [the Torah] begins with the 3 of n7WK13 (Gen 1:l)  and 
ends with the '7 of ?K~w'53 737~'7 (Deut 34: 12).97 

Eleazar thus draws upon the correspondence between the thirty- 
two paths of wisdom through which the world was created, an idea 
first articulated in Sefer Ye~irah, the glory (kavod whose numerical 
value is 32), and the Torah which begins with the letter bet and ends 
with the letter lamed, whose sum is 32). This is represented ortho- 
graphically as well through the scribal tradition of marking the 
Tetragrammaton by three yods, which equal 30, 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 2. 

In a parallel to this text in Sefer ha-Shem the ontic identification 
of the Torah and the glory is rendered even more explicitly: 

94 Cf. Tobiah ben Eliezer, Midrash Leqah Tov, ed. S. Buber (Wilna, 1884), 
p. 185. A similar linkage of the three yods of the name and Num 6:24-26 is found in 
a passage of Menahem ben Solomon's Midrash Sekhel Tov, cited in the Sefer 
%ssufor of R. Eliezer ben Joel Halevi (Rabiah); cf. Midrash ~ e k h e l  Tov, ed. S. Buber 
(New York, 1959), Introduction, p. xxxix, and Lauterbach, "Substitutes for the 
Tetragrammaton," pp. 60-61. 

95 mAvot 5.1. 

96 Eleazar briefly alludes to this tradition in Sefer ha-Roqeah, Hilkhot Berakhot, 


p. 207: EIW1 l K 7  13127 777 Ir71r '12 O W 7  T12n13 11K 135. Cf. the passage in the Sefer 
3ssufot of Rabiah, published by M. Gaster in the Report of the Judith Montefiore 
College (London, 1893), pp. 61-62, cited by Steinschneider (n. 92 above), p. 131, 
and Lauterbach, "Substitutes for the Tetragrammaton," p. 60. 

97 MS Paris 772, fol. 84b. Cf. Sefer ha-Shem, MS British Museum 737, fol. 203b. 
Concerning the tradition of writing the name with three yods together with a bet, 
thereby attaining the sum of thirty-two, cf. Perush ha-Qaddish in MS Paris 850, fols. 
14b-15a. On the tradition regarding thirty levels of kingship (n135n) related to the 
Torah, see 'Arugat ha-Bos'em, ed. Urbach, 2:155. 
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In [the first word of the verses Exod 14:19-211 b? K 3 ?  YO? 
there are three yods in one name [i.e., the seventy-two letter 
name98]. Therefore the name [;11;19] must be written with three 
yods, "', and the crown is like a bet. Thus there are thirty-two 
[three yods = 30 + bet = 23, to inform us that [God] created the 
world by means of thirty-two paths. Thus the Torah begins with 
n S W K 1 3  and ends with ?x~w'.  Thus there is thirty-two (35) 
which is the numerical value of 7133 (glory). There is no glory 
but the Torah (8Vn K?K 7133 7W).99 

The final statement is derived from earlier sources, e.g., the com- 
ment in mAvot 6.3, where it signifies that honor must be paid to 
the scholar. It is evident that Eleazar has theosophically recast the 
rabbinic saying such that the Torah itself is identified as the very 
glory of God. The Torah in its entirety comprises the kavod, and 
this is symbolized by the fact that the first and last letters of the 
Pentateuch are respectively bet and lamed, which equal thirty-two, 
the same numerical value of the word kavod (glory). 

Given the correlation of the Torah and the name, on the one 
hand, and the name and the glory, on the other, it follows that 
Torah is to be correlated with the glory. In a passage from the 
pietistic work Sefer Tagi, the different viewpoints are brought 
together: "Three things require water: the explicit name, i.e., the 
Tetragrammaton, is not transmitted except over water.loO . . . A 

98 According to one widespread tradition in medieval Jewish literature, the 72- 
letter name of God is derived from Exod 14:19-21, for each verse consists of 72 let- 
ters. Hence the 72-letter name actually comprises 216 letters divided into 72 groups 
of three. The connection of the tradition of writing the name with three yods and the 
72-letter name of God seems to be implied in the reference to a kabbalist in Mena- 
hem Siyyoni's commentary on Num 6:24; cf. Sefer Siyyoni (Lemberg, 1822), 60d, 
cited by Steinschneider (n. 92 above), p. 131. 

99 MS British Museum 737, fol. 203a. Cf. ibid., fols. 205b-206a: "777, three yods 
and the bet on their back, which is its crown. Thus there are thirty-two. Therefore the 
Sefer Yefirah begins [with a reference to the] thirty-two paths [of wisdom] . . . Why 
thirty-two? For the Torah begins with 3 and ends with 5 .  To teach you that every- 
thing is alluded to in the Torah, but it is hidden from people, and the secrets of Torah 
were not transmitted except to those who fear Him." See also PaCaneah Raza', 4b, 
and the statement of Bahya cited below, n. 121. 

loo This formulation is reported in the name of the mystics (literally, sages of the 
truth, nnxn 7n>n) by Bahya ben Asher, Commentary on the Torah, Lev 16:30, ed. 
Chavel (Jerusalem, 1981), 2:505: "It is a tradition of the mystics that the name is not 
transmitted except over water, as  it says, 'The voice of the Lord over the waters' 
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king is not anointed except over water. One studies Torah over 
water. Therefore [the glory] is made visible to the prophets over 
water."'O1 The textual bases for this comment are a passage in 
QohR 3.15 that explicitly states that the divine name is only trans- 
mitted in a pure place and over water102 and a passage in bHor 12a, 
which mentions the law concerning the anointing of a king by wa- 
ter,lo3 as well as a tradition relating that R. Mesharsheya would ad- 
vise his sons to recite their learning by a stream so that they would 
be prolonged as the continual flow of running water.lo4 The only 
way to understand this is by reference to the mystical idea that I 
have been discussing: Torah should be studied by water, for the 
esoteric dimension of Torah is the divine name which is, at the 

(Ps 29:3)." As we have seen, this verse is also interpreted by Eleazar as a reference 
to the divine name. Cf. Scholem (On the Kabbalah, p. 136, n. 1) who already sug- 
gested that Eleazar was the probable source for Bahya. The text that I have cited, 
however, contains the exact phrase cited by Bahya. 

lo' MS Oxford 1566, fol. 233a. On water as the appropriate medium for visual 
experience in the writings of the German Pietists, cf. M. Idel, "On the Transmission 
of an Ancient Technique of Prophetic Vision in the Middle Ages" [Hebrew], Sinai 
86 (1979): 1-7. Finally, it should be recalled that Eleazar reports in both his Perush 
ha-Merkavah (MS Paris 850, fols. 58a-58b) and Sefer ha-Shem (MS British Mu- 
seum 737, fols. 165b-166a) an elaborate ceremony for transmission of the divine 
name and the esoteric gnosis of the chariot which involves a body of water. Cf. Dan, 
The Esoteric Theology, pp. 74-76; Scholem, On the Kabbalah, p. 136. 

'02 This midrashic passage as a possible source for the German Pietistic practice 
of transmitting the name was already noted by Dan, The Esoteric Theology, p. 75, 
n. 10. 

'03 The biblical precedent for this law is 1 Kings 1:32ff. See tSanh 4.10; Maimo- 
nides, Mishneh Torah, Kele ha-Miqdash 1.11; Melakhim 1.11; R. Pattai, Water: 
Research into the Knowledge of the Palestinian Land and Folklore in the Biblical 
and Mishnaic Periods (Tel-Aviv, 1936; Hebrew), p. 11. 

'04 In light of this source Scholem's remarks in On the Kabbalah, p. 137, that the 
magical significance of water as an appropriate medium for initiation (as described 
in Sefer ha-Malbush and Sefer ha-Shem) does not occur in talmudic literature or any 
other Jewish traditions, should be slightly modified. On the topos of the Torah as a 
body of water and the transformative power of Torah study to turn the sage into a 
fountain or spring, see M. Fishbane, "The Well of Living Water: A Biblical Motif 
and Its Ancient Transformations," in ShaCarei Talmon: Studies in the Bible, Qum- 
ran, and the Ancient Near East Presented to Shemaryahu Talmon, ed. M. Fishbane 
and E. Tov with assistance of W. W. Fields (Indiana, 1992), pp. 3-16, esp. 14ff. See 
also the passage from Sefer ha-Melammed on the comparison of Torah to water 
extant in MS Vatican 300, fols. 23a-23b. It 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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same time, the luminous glory that appeared in 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. It should be noted as well that 
the idea that the glory appears on or near a body of water is based 
on much older sources including apocalyptic, midrashic, and mys- 
tical texts.lo5 The Pietists have combined the various traditions, for 
the name, the glory, and the Torah are identical. 

The mystical correlation of the divine name and the glory or the 
Presence, on the one hand, and the Torah, on the other, is implicit 
as well in a passage in Sefer Hasidim. After noting the standard 
talmudic idea that one should have the Shekhinah before oneself 
when one prays,lo6 Judah the Pious comments: 

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 
Shekhinah were facing west and his face is opposite him.'07 

In the continuation of that passage Judah goes on to say that when 
the cantor says Qaddish, and specifically the opening words, ? f X n ~  
;131 ;IVbW Wf i )nVl ,  "magnified and sanctified be his great name," 
the congregants 

should turn toward the Torah scroll, and if he [the cantor] is 
worthy, he should take hold of the Torah, and the people should 
direct their hearts toward the Torah. Therefore, [the congrega- 
tion should] say, "Exalt [the Lord our God] and bow down to 
his footstool" (Ps 99:5), for the Torah is his footstool. [The 
expression] 13$Xl P l fn  [his footstool] is written five times in 
Scripture corresponding to the Torah scroll which comprises 

lo5 Cf. Gruenwald, "The Visions of Ezekiel: Critical Edition and Commentary 
[Hebrew]," Temirin, vol. 1, ed. I. Weinstock (Jerusalem, 1973), pp. 112-1 13. 

lo' Cf. bSanh 22a. 
lo7 Sefer Hasidim, $1585. The identification of Torah as the glory may also be 

implied in other sections of this work; see, e.g., $51638-1639. Perhaps there is some 
such theosophic notion underlying the statement in $1591 that an elderly righteous 
person (p77S;1l i )T; l)  should tie up the Torah scroll before it is returned to the ark. Cf. 
Marcus, Piety and Society, p. 100. 
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the Pentateuch, and the two staves in the Torah scroll corre- 
spond to "his legs are like marble pillars" (Song 5: 15). 

Underlying the remark that when the cantor recites the Qaddish, in 
which the name of God is sanctified, the congregation should turn 
to the Torah scroll, is the identification of the Torah and the name. 
In addition, 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 taken out of the ark, which in- 
cludes the recitation of Ps 9 9 5 ,  he notes: 

"His footstool" (19?X1 fl173) refers to the Torah and this is [the 
import] of what R. ShimCon [bar Isaac] wrote in the yoser for 
ShavuCot [describing the primordial Torah]: "I approached his 
feet, I dwelt in his shadow."'08 Thus [the expression] l9?X1Dl73 
occurs five times in Scripture,lo9 corresponding to the five [oc- 
currences of] 71333 f?bllo (the glorious king)."' 

In a second passage from the same work, Eleazar offers a similar 
mystical explanation for the Qaddish, but in this case the principal 
focus is on the visualization of the Shekhinah in the ark, the place 
in which the Torah scroll is enshrined: "When [the cantor] says 
?tan3 he should cast his eyes to the holy ark, for the Shekhinah 
rests in it, as it says, 'I constantly place the Lord before me' 
(Ps 16:8)."l12 A parallel idea is expressed in yet another passage 
in a commentary on the prayer book deriving from the circle of 
German Pietists: "Our teacher Eleazar wrote in the name of our 
teacher R. Judah the Pious: When the cantor begins to say ?7Xn3 

lo8 I have discussed this poem by ShimCon bar Isaac in my study, "Images of 
God's Feet: Some Observations on the Divine Body in Judaism," in People of 
the Book: Jews and Jlcdaism in Embodied Perspective, ed. H .  Eilberg-Schwartz 
(Albany, 1992). p. 154. 

In9 Isa66:l; Ps 99:5; 132:7; Lam 2:l; 1 Chron 28:2. In a sixthoccurrence, Ps 110:1, 
the reference is not to the Temple or the earth as the locus of the divine Presence. 
"'Ps 24:7, 8, 9, 10 (2x). 
"' MS Paris 772, fol. 135a; see also Siddur MaPah ha-%re? DeCah of R. Naftali 

Herz Treves (Thiengen, 1560), section on the yoSer of Sabbath, s.v. illil'? 1573 
7'711' inw ilnnii~i 'nN. 

" 2  MS Paris 772, fol. 62a. Cf. MS Oxford 1097, fol. 17a. 
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W'lpl?, he should intend with all his heart, and cast his eyes upon 
the holy ark."l13 

In this connection it is of interest to consider the following 
tradition reported by Eleazar in Sefer ha-Roqeah in the name of 
Hizqiyyah, the brother of R. Eliezer ben Nathan of Mainz (ca. 
1090-ca. 1 170):114 

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 bless- 
ings of the Torah as well 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 
(mln=lW n l ; lh ) ,  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."l15 

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 Shekhinah 
itself dwells upon the Torah and is thus located in the ark which 
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 in pietistic sources, including Eleazar 
himself. Indeed, the Torah shrine in the thought of Haside Ash- 
kenaz is comparable to either the ark in the Temple or the throne of 
glory (the correlation of the two is biblical in origin; cf. Jer 17: 12). 
This nexus of symbols is evident in one passage in Sefer Hasidim 

' I 3  Siddur of R. Solomon ben Samson of Garmaise, including the Siddur of 
the Haside Ashkenaz [Hebrew], ed. M. Hershler (Jerusalem, 1971), p. 76. Cf. MS 
Oxford 1102, fol. 14b. 

' I 4  See Sefer ha-Raban, $73, cited by Urbach in his edition of %rugat ha-BoSem 
(Jerusalem, 1963), 4 5 2 ,  n. 76. 

' I5  Sefer ha-Roqeah, p. 108. See discussion above, n. 24. Cf. the formulation in 
Sefer ha-Roqeah, p. 109, where Eleazar notes that on Rosh ha-Shanah and Yom 
Kippur an infant is circumcised after the reading of the Torah "because the Presence 
is near the Torah, as it is written, 'I wanted to build a resting place for the ark of the 
covenant of the Lord, for the footstool of our God' (1 Chron 28:2)." 
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where we find the following sequence of ideas: the Sabbath corre- 
sponds to the seven heavens, or alternatively, the seven thrones.l16 
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." The numerological equivalence of the seven references 
to the throne (KO2 [= 811, 1KD2 [= 871, Kb2 [= 811, lKb2 [=lol l ,  
1Xb2l [= 931, lKb2 [= 871, KD2 [= 811 totals 611, which is the 
numerical value of the word "Torah." Having established these 
correspondences the author of Sefer Hasidim concludes: 

There is no throne without the Torah, and this is [the import of 
the poem] "At the time before creation he established the Torah 
and the throne."l17 Therefore the Torah is read on the Sabbath. 
And there occurs seven times in Scripture [the expression] "en- 
throned on the cherubim" (D93112;l 31U19).l18 Therefore seven 
[sections in the Torah] are read, [on the Sabbath], and it is as if 
the Shekhinah were placed on the throne of the 

The correlation of the Torah and the throne is not to be taken in 
a merely figurative way. On the contrary, the force of these images 
is that they function as religious symbols: 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 signifi- 
cance of the symbolic understanding of Torah, and its implicit 
function as a theurgical means, is made evident in the concluding 

The correlation of heaven and throne is linked exegetically to Isa 66: 1, "The 
heaven is my throne." On the tradition of the seven thrones corresponding to the 
seven heavens, cf. Sode Razayya', ed. Kamelhar, p. 16; Perush ha-Tejillot, MS Paris 
772, fol. 123a, where this tradition is cited in the name of a midrash. The idea of a 
throne located in each of the seven heavens is already found in the apocalyptic 
text Ascension of Isaiah, and has a reflex in the Jewish mystical tract, Re'uyot 
Yehezqe'el; cf. I Gruenwald, Apocalyptic and Merkavah Mysticism (Leiden, 1980), 
pp. 59, 137. On the tradition regarding thrones in each of the heavens, see also 
A. Farber, "The Commentary on Ezekiel's Chariot by R. Jacob ben Jacob ha-Kohen 
of Castille," M.A. thesis, Hebrew University, 1978, pp. 92-93, n. 25; 156-157, n. 19. 

117 Cf. E. D. Goldschmidt, Mahzor la-Yamim ha-Nora'im (Jerusalem, 1970), 
vol. 2: Yom Kippur, p. 408. As Goldschmidt notes, this poetic image is based on 
earlier aggadic sources wherein the Torah and throne are listed among the various 
things created before the world. 

118 	Cf. 1 Sam4:4,2 Sam 6:2,2 Kings 19: 15, Isa 37:16, Ps 80:2,99:1, 1 Chron 13:6. 
Sefer Hasidim $637. 
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statement that by reading the seven sections of Torah on Sabbath it 
is as if one places the Shekhinah upon the throne of cherubim. 
Again we confront the "as if" construction, a term that lexically 
empowers the religious imagination with the ability to traverse spa- 
tial and temporal boundaries; the reading of Torah has the (theur- 
gical) effect of enthroning the Shekhinah. That this is so is based on 
the fact that the ontic status of the Torah is that of the throne. 
Above I noted that in both Sefer Hasidim and Eleazar's Perush ha- 
TeJillot one finds the explicit identification of the Torah as the di- 
vine footstool. The more specific correlation of the Torah and the 
throne appears in a pietistic text to which I have also already re- 
ferred, Sefer Tagi: "The Torah and the throne of glory are one pair 
(fnK Xlt), for the tablets were taken from the throne of glory.120 
. . . Just as the Shekhinah is upon 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."lZ1 Eleazar alludes to such a notion as well 
when he writes that "the Torah is in his throne as it is in the ark."122 
In one text Eleazar expresses the consubstantiality of the Torah and 
the throne in an eschatological context: 

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 be- 
fore 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] nn'l 

120 Cf. Tanhuma, 'Eqev, 9. For other references to the aggadic motif of the tablets 
being hewn from the sapphire stone of the throne of glory, see Ginzberg, Legends 
6:49-50, n. 258 and 59, nn. 305-306. 

lZ1MS Oxford 1566, fol. 224b. Cf. Eleazar's Perush ha-Tejllot, MS Paris 772, 
fol. 90b. An influence of Eleazar may be detected in Bahya ben Asher's commentary 
on Exod 31:8, ed. Chavel, p. 327: "The word nnL/ according to the [technique of] 
W"> ll"N is NDD. Thus the Shekhinah dwells upon them as on the throne of glory, and 
insofar as the tablets were taken from the throne of glory the Torah is called glory, 
as it says, 'The wise shall obtain honor"' (Prov 3:35). Bahya goes on to say that the 
throne is also the source of the intellectual soul, an idea found in other medieval 
Jewish writers, e.g. Solomon ibn Gabirol, Abraham ibn Ezra, and Judah Halevi. Cf. 
Zohar 1:126b (Midrash ha-NeCelam). For discussion of the Bahya source, cf. Idel, 
Language, Torah, and Hermeneutics, pp. 168-169, n. 77. 

122 Sode Razayya', ed. Kamelhar, p. 38. 
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[written in a defective form without a waw] through W"3 n"X is 
Kb3 [throne], for the tablets and the Torah were in the throne.lZ3 

The point is reiterated in another passage as follows: 

The word rill? is written without a waw, for through W t 3  n"K this 
equals numerically the word Kb3, to indicate 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 (713' n l l n )  is perfect, restoring life" (Ps 1 9 3 )  [of the soul] 
to dwell 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)."'24 

From these texts we may postulate that the mystical import of the 
verses from Psalms uttered by the congregants when the Torah is 
taken out of, and returned to, the ark is that the Torah is identical 
with the name or the glory that is upon the throne. 

Perhaps one of the most important texts which incorporates 
the identification of Torah and the Shekhinah or kavod appears in 
Eleazar's Sefer ha-Hokhmah: 

And so [n5WX12] is n3 WXl, for the Presence of the Creator 
(K1133 nI72W) is called n3 (daughter) . . . and she is called the 
tenth sejirah and malkhut, for the crown of royalty (n13313 i n > )  
is upon his head. And [she is also called] 3 W  nX15 [i.e., the let- 
ters of n7WK13] which is the Torah, as it says, "The fear of the 
Lord is pure" (Ps 19: 10).lZ5 

In this context, then, the Shekhinah is identified as the n3,  the tenth 
315db, Dl3513 or nl2513 l n 3 ,  3 W  n ~ 1 5 ,  and m l n .  Some of these im- 
ages, which have a striking resemblance to kabbalistic terminology, 
appear in the pseudo-Hai commentary on the forty-two letter name 

lZ3 Ibid., p. 19. And cf. the text from Sefer ha-Kavod cited in Abraham ben 
Azriel, %rugat ha-Bos'em, ed. Urbach (Jerusalem, 1939), 1:161. On the numerical 
equivalence of NDD and nn?,based on the technique of W"3 IT"',in the writings of 
Abraham Abulafia, cf. Idel, Language, Torah, and Hermeneutics, pp. 44-45. 

lZ4 MS Vatican 460, fol. 18a. The correlation of the soul and the throne is drawn 
explicitly in Hokhmat ha-Nefesh, chap. 54. One of the points that Eleazar makes is 
that insofar as the Torah and the soul share one ontic source in the throne, the soul 
can be compared to the Torah. 

125 MS Oxford 1568, fol. 25a. See Scholem, Origins, pp. 98, 185-186. 
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of God contained in the first part of Sefer h a - H ~ k h m a h . ' ~ ~  Most no- 
tably, the Shekhinah is there identified as the tenth kingship 
(nTWY n l h )  and the daughter of the king (1513 n3). It is possible 
that the latter reference is to the Torah which is frequently called in 
midrashic and aggadic texts, as well as in piyyufim (e.g., the famous 
silluq of Qallir to parashat S h e q ~ l i m ) , ' ~ ~  the bat melekh. It is evi- 
dent that Eleazar himself interpreted the reference in this way, as he 
explicitly identifies the Shekhinah, or bat, as the Torah. We may 
thus conclude that for Eleazar the Torah is the Shekhinah which is 
characterized in decisively feminine terms.lZ8 That the Torah as- 
sumes a feminine character is an ancient motif in Jewish sources, 
going back ultimately to the feminization of Wisdom.129 What is 
novel for the Pietists is the combination of the different streams, 
aggadic and mystical-magical, such that the Torah is the feminine 
Presence as well as the divine name. As Asi Farber pointed out, the 
feminine characterization of Torah in the pietistic literature is an- 
other indicator that places the theosophy of Haside Ashkenaz in 
close proximity to the Bahir which likewise identifies the Torah in 
one of its aspects as a feminine h y p o ~ t a s i s . ' ~ ~  

In conclusion, while the Pietists do not discuss in any system- 
atic way the mystical significance of Torah study, they offer 
enough allusions to allow us to reconstruct their attitude on this 
subject. In the final analysis, they combine the aggadic tradition of 
the Torah as a feminine persona with the esoteric idea expressed in 
some of the Hekhalot texts to the effect that the glory is the name. 
Insofar as the glory is depicted as the female Shekhinah, it follows 
that Torah is the glory. Moreover, the glory is identical with the 

126 See references above, n. 20. 
127 Cf. Wolfson, "Female Imaging," pp. 278-279. 
12' It is possible that the identification of Shekhinah and Torah is implicit in an- 

other passage contained in Eleazar's Sefer ha-Hokhmah, MS Oxford 1568, fol. 23b, 
where the Shekhinah is described as having seventy aspects corresponding to the 
numerical value of the word '110, "mystery," as well as the word ;1X131, "the splen- 
dor," which has the same characters as 1llX;I, "the color." Cf. MS JTS 1786, fol. 43b; 
Farber, "The Concept of the Merkabah," p. 410. It is evident that this is an echo of 
the rabbinic notion that the Torah has seventy aspects alluded to in the word '110; cf. 
NumR 13.15. See Eleazar's description of Torah in his Perush ha-Tefillot, MS 772, 
fol. 89b. 

12' See my study, "Female Imaging" (above, n. 77). The relevant bahiric texts 
are discussed on pp. 285-291. 

130 Farber, "The Concept of the Merkabah," pp. 236,242,609. 
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Name; hence the Torah is identical with the name. The study of 
Torah, therefore, may provide an occasion for the visualization of 
the Name or the luminous glory. This, I surmise, is epitomized in 
Eleazar's statement, OW? 17>T13 13x3 Zlln tal??, "The one who 
studies Torah has the effect of mentioning the name." 



THEJEWISH QUARTERLY LXXXV, No. 1-2 (July-October,REVIEW, 1994) 185-202 

MYSTICISM AND THE POETIC-LITURGICAL 

COMPOSITIONS FROM QUMRAN 


A Response to Bilhah Nitzan 


ELLIOTR. WOLFSON, New York University 

In spite of the fact that the academic study of Jewish mysticism 
has proliferated in this century, indeed represents one of the fastest 
growing subdisciplines of Jewish studies on the university scene, 
the fact is that there still is no satisfactory definition of the term. 
As is well known, Gershom Scholem, the scholar most responsible 
for the legitimacy and credibility accorded Jewish mysticism in the 
world of the academy, never attempted to provide a general defini- 
tion of this phenomenon (if one can properly speak of a singular 
phenomenon at all) and thus left open the question of what is the 
common thread that links together the different systems of thought 
that he grouped together under the rubric of the major trends in 
Jewish mysticism. No scholar to date has attempted to provide a 
definition of Jewish mysticism that is both comprehensive and ex- 
clusive; we continue to use the term mysticism to refer to the per- 
sonalities and texts discussed by Scholem without clarifying the 
use of this terminology. The situation is no more satisfactory with 
respect to the term "mysticism" in general. A growing consensus 
has emerged in the last several decades that one should speak only 
of mysticism in a particular religious context, but there is little 
agreement regarding the precise nature of the phenomenon that is 
manifest in the various socio-cultural settings. Definitions of key 
terms in the history of religions, such as mysticism, messianism, 
apocalypticism, gnosticism, magic, and so on, are notoriously diffi- 
cult to determine with any precision. What a scholar can best hope 
for is a measure of internal consistency, i.e., one must determine 
how one is using a given term with respect to the limited corpus of 
material that one has isolated for study. 

In my comments on Bilhah Nitzan's paper, "Harmonic and Mys- 
tical Characteristics in Poetic and Liturgical Writings from Qum- 
ran," I shall focus on the relationship of the word "mystical" and 
the word "Qumran." That is, in what particular sense is the author 
using the term "mystical" and how is it appropriate to the body of 
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writings that represent the sectarian community at Qumran? For 
the purposes of this response, I am accepting Nitzan's view that 
the texts she has discussed represent material derived from the 
community itself and not simply literary sources that were found 
in the caves of Qumran. 

The task of responding to this paper has afforded me the op- 
portunity to raise a larger methodological issue: Do the Qumran 
sources, together with the more or less contemporary apocalyptic 
texts to which they are somehow related, provide the scholar with 
a typology of mystical experience that informs a variety of later 
trends of Jewish mysticism? Does the spiritual mentality underly- 
ing the relevant Qumran and apocalyptic sources offer an alterna- 
tive to the experience of unio mystica that has dominated scholarly 
examinations of the phenomenon of mysticism in both Western 
and Eastern religions?' In the final analysis, the emphasis on mys- 
tical union so frequently invoked by scholars as the sine qua non 
of mysticism represents a tendency rooted in Neoplatonic ontology 
and epistemology: contemplation of God results in a form of union 
whereby the soul separates from the body and returns to its onto- 
logical source in the One. Insofar as the One is beyond intellect 
and being, the return to the One is depicted in figurative terms as a 
mystical merging of the soul in the Godhead. The Jewish sources, 
beginning with the apocalyptic and Qumran texts, may provide a 
different model based not on henosis, but rather on the "angelifi- 
cation" of the human being who crosses the boundary of space and 
time and becomes part of the heavenly realm, a motif that likely 
has its roots in ancient Near Eastern and Mesopotamian my- 
t h o l ~ g y . ~The mystical experience in this framework involves as 
well a closing of the gap separating human and divine, not, how- 
ever, by the return of the soul to the One, but rather by the ascen- 
sion of the human into the heavens. This ascension occasions two 
experiences that must be viewed as phenomenologically distinct: 
participation in the angelic liturgy that is accomplished in a stand- 
ing posture and enthronement in the celestial realm. The latter rep- 

For a recent representative study, see N. Pike, Mystical Union: An Essay in the 
Phenomenology of Mysticism (Ithaca, 1992). 

On the transformation of human beings into angels in apocalyptic literature, see 
the recent analysis in M. Himmelfarb, Ascent to Heaven in Jewish and Christian 
Apocalypses (New York and Oxford, 1993), pp. 47-71. 
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resents the fullest expression of the mystical experience, an 
eschatological ideal of deification that may be realized in this 
world through the exercise of proper techniques. In my opinion, 
the word "mysticism" should be used only when there is evidence 
for specific practices that lead to an experience of ontic transfor- 
mation, i.e., becoming divine or angelic. Accordingly, it is inap- 
propriate to apply the word "mystical" to the unison or harmony 
of human and angel if there is no technique or praxis that facili- 
tates the idealization of a human being into a divine or angelic be- 
ing in the celestial abode. 

I should like to determine in the first instance precisely what 
Nitzan intended by the word "mystical" in her paper. According to 
Nitzan, in Qumran poetry one finds clear statements concerning 
the religious experience of spiritualized communion between hu- 
man beings and the celestial entourage. Such a religious experi- 
ence, which is characterized by the desire of the pious to bridge the 
existential distance between human and divine, is considered mys- 
tical. In the author's own words: "In cutting themselves off from 
worship in the earthly temple . . . and in considering themselves to 
be like pure priests, they claimed that their praise of God resem- 
bles that of the angels and is in unison with them. This manner of 
approaching God may indeed be considered mystic" (p. 165). For 
Nitzan, therefore, the mystical dimension in the poetical and litur- 
gical writings from Qumran, which she has isolated for discussion, 
involves the harmony of communion of human beings and angels 
expressed in terms of the participation of individuals or the com- 
munity at large in the angelic choir, which utters hymns and 
praises before God in the heavenly temple.3 Thus, in a second 
passage the "mystical approach" is described as including two as- 
pects-the celestial approach and the communionist approach. The 
former involves the elevation of the praises and prayers uttered 
by the celestial entourage above those recited by earthly beings 
(p. 166). The latter "acknowledges the possibility that those human 
beings who are righteous and free of transgression (in other words, 
people who are cut off from the sinful nature of human beings) 
may recite praises in company with the angels, and thus attain 
a spiritual experience of communion with the celestial entourage" 

The same point is made in B. Nitzan, "Biblical Influence in Qumran: Prayer and 
Religious Poetry [Hebrew]" (Ph.D. diss., Tel-Aviv University, 1989),p. 293. 
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(p. 167). The inclusion of these two aspects under the rubric of 
"mystical approach" is somewhat puzzling insofar as it is clearly 
only the second that has any direct bearing on the question of mys- 
tical experience. Indeed, the so-called "celestial approach" is com- 
pletely irrelevant to the question of mysticism as it has been 
understood by historians of religion. To be sure, the status of an- 
gelic worship is relevant to the study of mysticism, but this is so 
only when such a matter is related more directly to questions per- 
taining to the religious experience of an individual or community. 
In terms of Nitzan's own classification, this is the second aspect of 
the mystical approach. In my opinion, therefore, it would have 
been more appropriate to collapse the two aspects of the mystical 
approach into one, which essentially involves the participation of 
human beings in the angelic liturgy and the ontic transformation 
implied by the participation. The mystical experience entails the 
"experience of harmony of communion between the chosen earthly 
and heavenly worshippers" that is "reached through hymns recited 
by his pure and perfect worshippers" (p. 168).4 

This motif, as Nitzan notes, is expressed as well in apocalyptic 
literature and later Hekhalot texts. Focusing especially on the cos- 
mological blessings in 4QBerakhot, Nitzan finds support for her 
contention insofar as these liturgical hymns and praises are based 
on the assumption that "all of the created beings in the heavenly 
and earthly realms are unified and harmonized in blessing God" 
(p. 174). This harmony is reflected syntactically, philologically, and 
structurally in the blessings preserved in 4QBa (4Q286) and 4QBb 
(44287). This idea of harmony of the heavenly and earthly wor- 
shipper, angels, and righteous members of the sect, provides the 
conceptual justification for the use of the word "mystical" in this 
study. Hence, interpreting a passage in 4QBa 7 i 2-7, which asserts 
that the chosen people, or those who know eternal things, and the 

In the original draft of her study Nitzan explicitly used the expression "mystical 
experience of communion" in conjunction with the phenomenon of angels and hu- 
mans worshipping in harmony. In the revised version she has deleted the phrase 
"mystical experience" in an apparent attempt to avoid problems of taxonomy, which 
I raised in my oral response to her paper at the Qumran conference delivered on May 
11, 1993. In spite of her effort to circumvent the problem of definition by eliminating 
these words, the fact is that she continues in the final draft of the study to identify 
this experience of harmony and communion as mystical. My original criticism there- 
fore still stands. See following note. 
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angels of purity, who have knowledge of the appointed times (qisse 
moced) in which to utter true blessings (berakhot 'emet), in unison 
bless the glorious name in all the heavens of God's kingdom, Nitzan 
states that "the text of 4QBerakhot reaches a mystical height in its 
climax" (p. 176). She concludes that the status of the chosen 
heavenly and earthly creatures is to be considered mystical in two 
respects: in their superiority over all other worshippers and in their 
communion (ibid.).5 Here too one wonders about the appropriate- 
ness of this distinction, for the first criterion in and of itself can 
hardly be considered an indicator of mystical experience in isola- 
tion from the second. That is, the superiority of the worshipper in 
this case is totally dependent on the phenomenon of communion, 
and it is the latter that justifies the use of the term "mystical" for 
Nitzan. The parallel description of the heavenly and earthly wor- 
shippers suggests a communion of human and angel that bridges 
the ontological distance between the two realms. The overcoming 
of this chasm through harmonistic prayer is considered by Nitzan 
the distinguishing feature of the mystical element in Qumran litur- 
gical poetry. 

The same understanding of the term "mystical" is proposed by 
Nitzan for the Songs of the Sabbath Sacrifice whose relationship to 
4QBerakhot on linguistic and thematic grounds was already noted 
by John Strugnell and subsequently by other scholars, especially 
Carol Newsom. Previous scholarship has well noted the influence of 
merkavah speculation on these hymns that describe in detail the lit- 
urgy of the different angelic classes, from the lowest group to the 
angelic high priesthood, as well as the structure of the heavenly 
temple, from its outer features to the holy of holies wherein was 
lodged the divine chariot. Nitzan follows the line of research first 
suggested by Gershom Scholem and elaborated upon by Lawrence 
Schiffman and other scholars, that the shirot 'olat shabbat have deep 
affinities with the merkavah images derived exegetically from Ezek- 
iel 1 and 10 and the liturgical hymns employed in later Hekhalot 

In the original draft Nitzan employed both the expressions "mystical experi- 
ence" and "mystical communion" to refer to the experience of harmony between an- 
gelic and human worshippers related in 4QBa7 1 2-7. Although she has eliminated 
these more definitive phrases in the revised version of her study, it is evident that she 
has not altered her view in any substantial way. That is, she continues to use the term 
"mystical" to describe this experience of harmony. See previous note. 



190 THE JEWISH QUARTERLY REVIEW 

l i t e ra t~re .~Acknowledging the striking absence of the recitation of 
the Qedushah of Isaiah 6:3 in the Sabbath Songs, Nitzan neverthe- 
less concludes that "the descriptions of the heavenly sanctuaries, the 
chariots, the Throne of Glory, and the angelic hosts may be consid- 
ered mystical," for they are "described in sublime and numinous 
wording and style, related mostly to the merkavah vision of Ezekiel, 
thereby reflecting the mysterious exalted atmosphere of the heav- 
enly kingdom of God" (p. 178). Nitzan provides as an example sev- 
eral phrases from the song of the twelfth Sabbath that describes the 
cherubim and other elements of the chariot realm, obviously based 
on Ezekiel's visionary account. Deflecting the potential criticism 
that these hymns do not relate a mystical vision per se but are merely 
descriptions of the angelic liturgy based on the language of Ezekiel, 
Nitzan observes that "a serene and sublime atmosphere is created by 
such numinous terms and style" (p. 178). Even in the absence of a 
specific praxis to achieve a visionary ascent, Nitzan is prepared to 
consider the interpretation of Ezekiel's chariot vision as mystical to 
the extent that it creates an other-worldly atmosphere. 

Underlying this comment is the perspective on the mystical char- 
acter of the Hekhalot texts enunciated by Scholem who borrowed 
the term "numinous" from Rudolph Otto's The Idea of the Holy to 
characterize the Hekhalot hymns.' By using the word "numinous" 
to describe the Songs of the Sabbath Sacrifice, Nitzan implies that 

G. Scholem, Jewish Gnosticism, Merkabah Mysticism, and Talmudic Tradition 
(New York, 1965), p. 128; idem, "Judaism and Gnosticism" [Hebrew] in Explica-
tions and Implications: Writings on Jewish Heritage and Renaissance, vol. 2, ed. 
A. Shapira (Tel-Aviv, 1989), pp. 177-178 (L. H. Schiffman, "Merkavah Speculation 
at Qumran: The 4Q Serekh Shirot 'Olat ha-Shabbat," in Mystics, Philosophers, and 
Politicians: Essays in Jewish Intellectual History in Honor of Alexander Altmann, 
ed. J .  Reinharz and D. Swetschinski, with the collaboration of K. P. Bland (Durham, 
1982), pp. 15-47; idem, "Hekhalot Mysticism and the Qumran Literature" [He-
brew], in Jerusalem Studies in Jewish Thought6, 1-2 (1987): 121-138; C. Newsom, 
"Exegesis in the Qumran Sabbath Shirot," Journal of Jewish Studies 38 (1987): 11- 
30; D. J. Halperin, The Faces of the Chariot: Early Jewish Responses to Ezekiel's Vi- 
sion (Tiibingen, 1988), pp. 49-55. Mention should also be made of the study by J. M. 
Baumgarten, "The Qumran Sabbath Shirot and the Rabbinic Merkabah Traditions," 
RQ 13 (1988): 199-213; and D. Dimant and J. Strugnell, "The Merkabah Vision in 
Second Ezekiel (4Q385 4)," RQ 13 (1988): 331-348. 

See Major Trends in Jewish Mysticism (New York, 1954), p. 57; Jewish Gnosti- 
cism, p. 21. Nitzan (p. 23, n. 5) refers to the latter source, and in that context she also 
mentions explicitly Otto's work. Nitzan also refers to Otto in the third footnote of 
her study. 
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they too attempt to reproduce in language the mysterium tremen- 
dum that surrounds the glory of God and hence presuppose the 
mystical experience of ascent even if it is not specified explicitly. 
Nitzan also considers the possibility that the use of particular nu- 
merical structures and sequences-what she calls "typological 
numbersu-could be seen as mystical and magical. That is, the li- 
turgical repetition of typological numbers, especially the number 
seven, can be viewed as the means that elevate the spiritualized ad- 
miration and exaltation of God through the heavenly kingdom. Nit- 
zan refers to this act alternatively as mystical or magical, without 
really providing an adequate definition of either term. In the final 
analysis, according to Nitzan, the Sabbath Songs should be con- 
sidered "as a medium for creating an experience of mystic commu- 
nion between the earthly and the heavenly worshippers" (p. 183). 
The "mystical experience" of harmony and communion between 
the earthly and heavenly kingdoms of God is reached either through 
the liturgical compositions such as 4QBerakhot or the angelic lit- 
urgy of the shirot Colat shabbat. 

The theoretical model for Nitzan is the description of the mystical 
experience offered by Scholem in the opening pages of Major 
Trends in Jewish Mysticism. It will be recalled that the mystical ex- 
perience, according to Scholem, involves a direct and intimate con- 
sciousness of the divine Presence that, in the most extreme cases, 
eventuates in union with God. Despite his typological classification 
of mysticism as the romantic restoration of the broken unity of 
mythic consciousness, Scholem expressed doubt regarding the 
place of mystical union in the various historical manifestations of 
Jewish mysticism. 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. The point is particularly relevant 
with respect to Hekhalot mysticism, which after all has served as the 
model for all those who would employ the word "mystical" to char- 
acterize the blessings and hymns in the Qumran fragments. The 
mystical aspect of Hekhalot literature, according to Scholem, in- 
volves 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."8 Scholem placed the visionary ascent at the center of the 

Major Trends, p. 5.  
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Hekhalot literature, viewing it as the most essential and primary ele- 
ment in this corpus. For the present purposes we may bracket the 
critique of Scholem's position by several scholars, including, most 
importantly, Peter Schafer and David Halperin, who have chal- 
lenged what they contend is Scholem's privileging of the mystical- 
visionary over the magical-adjuratory component. What is critical 
to stress here is that Scholem refers to this corpus by two names: 
"merkavah mysticism" and "Jewish gnosticism." Scholem's conten- 
tion that the merkavah visionaries cultivated a "rabbinical gnosti- 
cism," i.e., a "form of Jewish Gnosticism which tried to remain true 
to the Halakhic t radi t i~n,"~ is based on his understanding of gnos- 
ticism as a "religious movement that proclaimed a mystical esoter- 
icism for the elect based on illumination and the acquisition of a 
higher knowledge of things heavenly and divine."1° That is to say, 
therefore, that the term "gnosticism" denotes for Scholem knowl- 
edge of a supranatural illuminative character. Similarly, the appro- 
priateness of the term "mystical" relates specifically to the visionary 
encounter between man and God. Hence, according to Scholem, in 
some fundamental sense the terms "gnosticism" and "mysticism" as 
they relate to the Hekhalot literature bear the same connotation. The 
experiential (and decidedly visual) underpinning of the esoteric 
knowledge bestowed upon the yorde merkavah no doubt explains 
Scholem's referring to Hekhalot material as a Jewish gnosis or a 
Jewish concomitant to Gnosticism." 

The ecstatic vision of the glory functionally replaces the ideal of 
union as the peak mystical experience. Scholem thus emphasized 
that in the Hekhalot texts there is no experience of unio mystica 
whereby the ontological gap separating human and divine is over- 
come.12 It is certainly the case that in the Hekhalot sources there is 
no union of man and God in the way that Scholem described it. 
However, as I noted above, this typology of unitive experience has 

Ibid., p. 65. 
lo  Jewish Gnosticism, p. 1. 
l 1  Cf. "Judaism and Gnosticism," p. 181. In that context Scholem draws three 

major parallels between the Hekhalot texts and gnostic sources, to wit, the pleroma, 
the visionary ascent, and the magical practices necessary for the ascent to the pler- 
oma. It is evident, therefore, that the visionary experience is seen as central in both 
merkavah mysticism and Gnosticism. Scholem equates the expressions "Jewish 
gnosticism," "Jewish esotericism," and "mysticism of the yorde merkavah." 

l 2  See Major Trends, pp. 55-56. 
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its intellectual roots in Neoplatonism, which is completely irrele- 
vant to the corpus of Hekhalot mysticism. If one applies the Neo- 
platonic idea of union to the Hekhalot, it is obvious that one will 
not succeed in finding any passage to confirm such an ideal. I sub- 
mit, however, that there is another model of mystical experience 
that is germane to Jewish and later Christian apocalyptic as well as 
the Hekhalot sources, a model that from its own vantage point in- 
volves the narrowing of the gap between human and divine. The 
model to which I refer is that of the ascension to heaven and trans- 
formation into an angelic being who occupies a throne alongside 
the throne of glory. The apocalyptic tradition of the ideal human 
becoming an angel reaches its logical conclusion in 3 Enoch where 
the prototype of the merkavah mystic, Enoch, is transformed into 
Metatron, the vice-regent of God who sits upon a throne adjacent 
to God. The mystical experience expressed in the Hekhalot, which 
of course varies widely from one textual unit to another (or what 
Schafer calls macroforms that are made up of smaller tradition- 
complexes called microforms), involves ascension and enthrone- 
ment. In a separate study I have argued that in the three major 
textual units in the Hekhalot corpus that describe the visionary 
ascent, Hekhalot Rabbati, Hekhalot Zufarti, and the genizah frag- 
ment called by the scribe Hotam ha-Merkavah and by scholars the 
Ozhayah text, a critical part of the ascent experience is the en- 
thronement of the yored merkavah, either on the chariot itself or on 
a throne alongside the throne of glory. Despite the slight differ- 
ences in detail between these three literary witnesses, there is a 
common core to the experience as it is related textually: the heav- 
enly ascent culminates in the enthronement of the mystic that 
transforms him into an angelic being, a transformation that facili- 
tates his vision of the glory and the hypostatic powers of God that 
are active before the throne.13 The extent to which this aspect of 
the mystical experience was neglected by Scholem can be guaged 
from the following comment that comes right after his statement 
that the gap separating man and God is not bridged or blurred in 
the experience of the merkavah mystic related in the Hekhalot lit- 
erature: "The mystic who in his ecstasy has passed through all the 

l3  E. R. Wolfson, "Yeridah la-Merkavah: Typology of Ecstasy and Enthronement 
in Ancient Jewish Mysticism," in Mystics of the Book: Themes, Topics and Typolo- 
gies, ed. R. A. Herrera (New York, 1993), pp. 13-44. 
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gates, braved all the dangers, now stands before the throne; he sees 
and hears-but that is all."14 Well not exactly; Scholem has forgot- 
ten one small item: according to the major texts in this corpus that 
describe the ascent, the mystic is said to be seated in the seventh 
palace before the throne of glory. Essentially, Scholem has ob- 
scured the most important detail of the mystical experience re- 
ported in these sources, indeed the detail that in my opinion most 
precisely qualifies these texts as mystical. The vision of the glory 
and the divine attributes normally withheld from both angelic and 
human creatures results from the enthronement of the mystic. In 
that sense one can speak of the enthronement as a quasi-deification 
or angelification that renders possible the mystical vision. 

I submit that it is this enthronement and the consequent vision 
that justifies the use of the term "mystical" to characterize the as- 
cent experience of the Hekhalot texts. The narrative description of 
the glory, throne, attendant angels, and the rest of the celestial 
realm is not in and of itself sufficient to be classified as mystical. 
The use of the latter term should be reserved for texts that describe 
the experience of ascent, enthronement, and vision. Are such fac- 
tors operative in the Qumran material discussed by Nitzan? While 
it is certainly plausible and likely that the motif of angelic trans- 
formation would have been known by members of the Qumran 
community as is attested by the experience of relevant apocalyptic 
fragments in their library (even though the critical passage of 
Enoch's transformation at the end of the Parables [l Enoch 70-
711, has not been documented at Qumran),15 the question before us 
is, do the texts discussed by Nitzan indicate unequivocally the be- 
lief in the translation to heaven and consequent transformation 
into an angelic being either by participating in the heavenly liturgy 
or actually sitting upon a throne? Most important, do we have any 
indication in these documents of a mystical praxis that would 
bring about these extraordinary experiences? 

Prima facie, it would appear that lacking in the Qumran texts is 
anything remotely resembling a visionary ascent to the throne cul- 
minating in the enthronement of a mystic in the celestial realm. 

l4 Major Trends, p. 56. 
IS See J. T. Millik, The Books of Enoch: Aramaic Fragments of Qumran Cave 4 

(Oxford, 1976) and F. Garcia Martinez, Qumran and Apocalyptic: Studies on the 
Aramaic Texts From Qumran (Leiden, 1992). 
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That Nitzan is acutely aware of this major discrepancy between 
the sectarian literature and later Hekhalot texts is evident from the 
following observation: "There is no such descent to the merkavah 
in the Qumran writings, nor recitation of the Qedushah before the 
heavenly throne and among the earthly worshippers. However, an 
experience of harmony and of communion between the chosen 
earthly and heavenly worshippers is reached through hymns re- 
cited by his pure and perfect worshippers" (p. 168). Toward the 
end of her study Nitzan reiterates this critical point: "Indeed, the 
religious experience of the people who wrote or used the Songs of 
the Sabbath Sacrifice was not analogous to that of the mystic expe- 
rience of the later descenders to the merkavah" (p. 183).16 In spite 
of this difference Nitzan insists that the experience of communion 
between the earthly and the angelic worshippers related in the 
Qumran fragments may be considered mystical insofar as this ex- 
perience presupposes the bridging of the ontological gap that sep- 
arates human and angel. In support of this contention it might be 
recalled that on several occasions in the Hodayot scrolls the possi- 
bility of the worshipper taking his place among the angels so that 
he may praise God's name in the heavenly realm is affirmed; the 
members of the sect see themselves as liturgical partners with the 
angels (see 1QH 3:22; 11:13; fragment 2:lO; 10:7). In a similar 
fashion in several passages in lQSb the priests are blessed with 
the blessing that they join the angelic priesthood in the heavenly 
abode (iii 25-26; iv 24-26). On the other hand, it should be noted 
that other passages in Qumran writings suggest that the sectarians 
believed that angels joined their earthly community (1QS 1 l:7b- 
9a); indeed, the community was envisioned as a kind of temple 
wherein the divine Presence dwelt in the form of angels or the sin- 
gular angel attached to the "sons of light," i.e., Michael, the Prince 
of Light (1QS 3:20; 1QM 17:6b-8a). 

The belief in an angelic presence in the midst of the community 
necessitated, from an halakhic perspective, that those with either 
physical deformities or ritual impurities had to be removed from 
the congregation (see lQSa ii 8b-9a; 1QM 7:6; 1QH 6: 13). Terms 
used to refer to the community such as the "holy council" or the 

l6 This comment did not appear in the original draft of Nitzan's study and, I be- 
lieve, it was added in response to my initial criticism regarding this point presented 
orally at the conference. 
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"eternal fellowship" indicate, as Michael Knibb pointed out, that 
"the members believed that their life already formed a part of the 
life of God's heavenly council."17 This observation is very impor- 
tant as it underscores a significant element in the spiritual compo- 
sition of the sect, one that is immediately relevant to evaluating 
the extent to which implicit in these writings is the belief that hu- 
man beings were translated to heaven and transformed into angels. 
It would appear from the literary remains that there was a genuine 
confusion of time and space in the religious beliefs of the sectari- 
ans. I note parenthetically that Ben Zion Wacholder discussed a 
similar blurring of temporal and spatial boundaries, the present 
and the eschatological endtime, on the one hand, and the heavenly 
and earthly domains, on the other, in the book of Ezekiel which he 
claimed served as the major source for many ideas and terms 
found in the sectarian literature.18 The eschatological future had 
not yet come, but to some extent it was already being enacted in 
the ritual life of the community.19 Similarly, the space of the 
earthly community was clearly distinguishable from the celestial 
retinue of angels; however, the lines were blurred both by the fact 
that the community believed that the angels were joined to their 
mundane dwelling and that they in some sense had already been 
transformed into angelic beings. Nitzan has proposed that the 
means for that transformation consisted of liturgical recitation of 
blessings and hymns. The point is expressed as well by Newsom: 
"It is in relation to the idea of the community as a temple that the 
allusions to communication with the angels are primarily to be sit- 
uated. The nature of that communion is conceptualized in various 
places as common worship and as shared priestly service."20 

According to Newsom the description of the angelic liturgy in 
the. Songs of Sabbath Sacrifice should be taken as prescriptive of an 
experience of translation to the heavenly temple realized through 
recitation of hymns. In addition to being midrashic elaborations of 

l7  The Qumran Community (Cambridge, 1987), p. 90. 
l 8  B. Z. Wacholder, "Ezekiel and Ezekielianism as Progenitors of Essenianism," 

in The Dead Sea Scrolls: Forty Years of Research, ed. D. Dimant and U. Rappaport 
eiden and Jerusalem, 1992), p. 188. 

(' "* See L. H SchiRman, The Eschatological Community of the Dead Sea Scrolls 
(Atlanta, 1989); idem, Law, Custom and Messianism in the Dead Sea Sect [Hebrew] 
(Jerusalem, 1993), pp. 268-3 11. 

20 Songs of the Sabbath Sacrijice: A Critical Edition (Atlanta, 1985), pp. 62-63. 
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the chariot-vision in Ezekiel as well as Ezekiel's description of the 
future temple,21 these songs seem to have provided the sectarians 
with a vehicle to be translated heavenward to participate in the an- 
gelic liturgy, an experience alluded to in other Qumran documents 
as I noted above.22 The position articulated by Nitzan basically ac- 
cords with the view expressed by Newsom: the subject matter of 
the Songs of Sabbath Sacrifice is the liturgical worship of the an- 
gelic priests in the celestial temple that parallels the priestly sac- 
rificial rite in the earthly temple. In lending expression to this 
heavenly worship, the sectarians forged an experiential link with 
the angels. In short, these hymns are a liturgical-ritualistic substan- 
tiation of the theoretical and abstract idea expressed in other sec- 
tarian literature concerning the participation of the community with 
the angekZ3 

The orientation of Newsom challenges the interpretation ex-
pressed by earlier scholarship, e.g., Strugnell and SchiffmaqZ4 that 
the angelic liturgy involved no heavenly ascent or visionary jour- 
ney, but consisted rather of a speculative description of the events 
in heaven without any necessary link between the celestial and 
earthly liturgies. Reflecting on the two fragments published by 
Strugnell, Schiffman concluded that this material is derived pri- 
marily from "an exegesis of the merkavah visions of Ezekiel and 
related biblical texts," but there is no indication of an "incubation 
or preparation for a mystical journey." The songs of praise de- 
scribed in the Qumran texts are uttered in the heavenly abode and 
thus do not function as the "means to bring about ecstasy or mys- 
tical exper ien~e ."~~ By contrast, Newsom, who of course had the 
advantage of utilizing all the relevant fragments, emphasizes the 

See Songs of the Sabbath Sacrijice, p. 52. 
22 Ibid., p. 64. See M. Weinfeld, "The Heavenly Praise in Unison," Meqor 

Hayyim: Festschrijtfur G. Molin (Graz, 1983), pp. 427-437, and idem, "Prayer and 
Liturgical Practice in the Qumran Sect," in The Dead Sea Scrolls: Forty Years of Re- 
search, p. 244: "a liturgical composition called Song of Sabbath Olah . . .centers 
around the mystical idea of the joining of the congregation of Israel in the singing of 
the angels in the heavenly Temple." 

23 See "Biblical Influence in Qumran," pp. 302, 306, 307-308. 
24 See J. Strugnell, "The Angelic Liturgy at Qumran-4Q Serek S i d t  'Olat Has- 

sabat," Supplements to Vetus Testamentum 7 (1960): 318-345, esp. 320 and 335; 
Schiffman, "Merkavah Speculation at Qumran, pp. 18-19. 

25 "Merkavah Speculation at Qumran," p. 45. 
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ecstatic and visionary implications of the Sabbath hymns. "The 
entire composition seems at times to be a rhapsody on the sacred 
number seven, so that one may simply have in the Shirot a fluctu- 
ation between a vision of heaven as one and as seven holy sanctu- 
a r i e ~ . " ~ ~While Newsom too would acknowledge that the Sabbath 
Songs do not amount to a visionary tour as one finds in the apoca- 
lyptic and Hekhalot sources, she notes that the last five songs de- 
scribe a progression through the structure of the heavenly temple 
and thus presuppose some element of an ecstatic journey. Indeed, 
Newsom characterizes the cycle of the Sabbath Shirot as a "quasi- 
mystical liturgy designed to evoke a sense of being present in the 
heavenly temple."27 In these Songs, according to Newsom, "one 
does finally encounter something like the cultivation of a mystical 
communion with the angels."28 From a formal perspective these 
texts should not be understood as a revelation of secrets about the 
heavenly realm, as one finds typically in apocalyptic materials, but 
rather as an act of worship.29 

Newsom in a sense follows the suggestion of Johann Maier that 
the Qumran Sabbath Songs should be understood in the context of 
priestly self-~nderstanding,~~ i.e., the social context that best ex- 
plains this liturgical cycle is the need for the members of the 
priesthood at Qumran, the bene sadoq, to justify their claims to be- 
ing the legitimate heirs to the high priesthood outside the confines 
of the Jerusalem temple.31 This need for legitimacy would also ex- 
plain the main purpose of the Songs according to Newsom, i.e., the 
cultivation of the experience of being present in the heavenly 
temple in order to stand together with the angelic priests who serve 
there. Newsom puts the matter as follows: "It is, I suspect, in order 

26 Songs of the Sabbath Sacr$ce, p. 49. 
27 Ibid., p. 59. 
'* Ibid., p. 71. 
29 See C. Newsom, " 'He Has Established for Himself Priests': Human and An- 

gelic Priesthood in the Qumran Sabbath Shirot," in Archaeology and History in the 
Dead Sea Scrolls, ed. L. H. Schiffman (Sheffield, 1990), p. 114. 

30 J. Maier, Vom Kultus zur Gnosis (Salzburg, 1964), pp. 133-135. 
31 Songs of the Sabbath Sacrifice, pp. 65-72; " 'He Has Established for Himself 

Priests'," pp. 114-1 15. On the cultic substitution of prayer in the community of the 
Covenanters for the sacrificial worship of the Jerusalem Temple, see S. Talmon, 
"The Emergence of Institutionalized Prayer in Israel in Light of Qumran Literature," 
in The World of Qumran From Within: Collected Studies (Jerusalem and Leiden, 
1989), pp. 200-243. 
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to create and maintain this sense that the text avoids explicit refer- 
ence to the human community after one brief reference early in the 
cycle. The result, then, is to provide the community that recites and 
hears these songs not only with a model for their priesthood but 
also with an experiential validation of their legitimacy as those per- 
mitted to share in the experience of heavenly worship."32 This ex- 
perience does not entail the obliteration of the earthly liturgy nor 
the merging of the human and angelic communities. It signifies 
rather a symbolic relationship between the two realms and main- 
tains the possibility that man legitimates his worship by being 
present with the angels in their worship. Although the Songs do not 
explicitly speak of actual co-participation in the conduct of the cult 
of the heavenly temple, it is presumed that the language of the 
Songs and their recitation invokes and makes present the angelic 
worship. The liturgy, therefore, creates the virtual experience of be- 
ing present in the heavenly temple and thereby mutes the religious 
anxiety associated with the inadequacy of human worship. The ex- 
perience provided by these hymns serves to authenticate human 
worship and allows for a proleptic transcendence of its limits.33 

It must be noted that, for the most part, this remains a conjecture 
that is not fully supported by the extant texts. Newsom does cite 
one passage from the early part of the cycle, 44400 2 b, to support 
her contention that the effect of the Songs was the translation of the 
worshipper to the heavenly temple: "How shall we be considered 
[among] them? And how shall our priesthood (be considered) in 
their habitations?" It is probable that this passage expresses the 
same sentiment that is found in other documents concerning the de- 
sire of the sectarians to join the angelic hosts above. Nevertheless, 
the comments of Schiffman are still valid and ought to be kept in 
mind: in these Songs there is no explicit description of a mystical 
journey and no self-conscious articulation that the recitation of the 
hymns serves as the practical means to achieve such a journey. In- 
deed, in another study Newsom herself rejects the label "mystical" 
for these songs in a statement that basically concurs with the for- 
mulation of Schiffman: "While there is much to be explored in the 
relationship between the Sabbath Shirot and merkavah traditions, 
the differences are as important as the similarities. For all their 

32 " 'He Has Established for Himself Priests'," pp. 115-1 16. 

33 Ibid., p. 117. 
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vivid evocation of the heavenly realm, the shirot do not speak of 
ascents or use the technical vocabulary of mystical praxis."34 As 
much as I am inclined to see the cycle of Sabbath Songs as a kind 
of visionary recital, some caution seems to me to be in order. 

It must be noted, moreover, that in none of the sources discussed 
by Nitzan is there evidence for the other essential component of the 
mystical experience-the enthronement in the heavenly realm. In- 
terestingly enough, however, there is one Qumran fragment- 
col. 1 of 4Q491-which according to the reconstruction of Morton 
Smith does in fact relate the ascension and enthronement of a select 
individual of the sect. Smith challenged the identification of this 
text as a "canticle of Michael" and argued instead that the speaker 
was one of the sectarians who claimed to have been taken up and 
seated in heaven like one of the angels. In short, Smith sees in this 
fragment "the influence of speculation or deification by ascent to- 
wards or into the heavens, speculation which may have gone along 
with some practices that provided extraordinary experiences under- 
stood as encounters with gods or angels."35 In a second study Smith 
reiterates his view in a slightly more colorful and playful tone: 
"Now, to my amazement, the Qumran fragments have provided a 
little poem by some egomaniac who claimed to have done just what 
I conjectured Jesus claimed, that is, entered the heavenly kingdom 
and secured a chair with tenure, while yet commuting to earth and 
carrying on his teaching here."36 Assuming the correctness of 
Smith's reconstruction, this fragment does indeed affirm, in far 
more explicit terms than any other Qumran text that has yet sur- 
faced, the transformation of a human into a semi-divine or angelic 
being. The passages in other Qumran writings that intimate the 
joining of the sectarians with the angelic hosts never use the image 
of occupying a throne. On the contrary, the prevalent image is that 
of standing together with the angels-hence the verb that is fre- 
quently used is yaSav or lehitya~sev,which has the connotation of 
standing together. This is entirely appropriate to the liturgical con- 
text insofar as the angels, like their human counterparts, utter 

34 Ibid., p. 114. 
35 "Ascent to the Heavens and Deification in 4QMa," in Archaeology and History 

in the Dead Sea Scrolls, pp. 187-188. 
36 "Two Ascended to Heaven-Jesus and the Author of 4Q491," in Jesus and the 

Dead Sea Scrolls, ed. J .  H .  Charlesworth (New York, 1992), pp. 294-295. 
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praises, hymns, and blessings in a standing position. In the text dis- 
cussed by Smith, by contrast, the image is that of sitting above: 
'"El 'Elyon gave me a seat among those perfect forever, a mighty 
throne in the congregation of the gods." The seated posture indi- 
cates full deification or angelification, a motif that is found as well 
in apocalyptic sources and figures prominently in the Hekhalot cor- 
pus, as I have remarked above. 

In summary, it is evident that chariot speculation was an essen- 
tial aspect of the religious worldview of the Qumran sect. This in- 
terest should be seen as part of a much larger phenomenon that 
involves the profound impact that the book of Ezekiel had on the 
sectarians. The particular interest in the chariot vision of Ezekiel is 
attested as well in Second Ezekiel (4Q385 4), which, as Devorah 
Dimant and John Strugnell have shown,37 is rich in exegetical elab- 
orations of the biblical text, in a way reminiscent of the tannaitic 
maCaseh merkavah. The major methodological question is, how- 
ever, was this interest in the chariot merely speculative or mid- 
rashic in nature? Or was it, by contrast, related to very specific 
liturgical practices that enabled the sectarians to bridge the gap be- 
tween human and angel? Was this gap closed in the minds of the 
sectarians by the angels descending to join their camp or by the hu- 
mans ascending to join the angels in the heavenly heights? The 
study of Nitzan suggests that the merkavah speculation at Qumran 
had a deeply mystical component linked especially to the liturgical 
act, but the extant sources do not demonstrate conclusively that the 
recitation of the hymns facilitated the translation of the worship- 
pers to heaven and their translation into angels. On the other hand, 
the Qumran fragment as reconstructed and analyzed by Smith tends 
to support this approach insofar as the heavenly ascension culmi- 
nates in the enthronement of the adept. If the reconstruction and in- 
terpretation of Smith be accepted, then we have a text that should 
be labelled "mystical" in the technical sense that I described above. 
In the absence of these two essential elements, ascension and 
enthronement, I would refrain from using the word mystical to 
describe any of the Qumran texts. 

In spite of my misgivings, the importance of the Qumran material 
in the history of Jewish mysticism cannot be overstated. There can 
be no greater evidence that the hymns embedded in the Hekhalot 

37 See reference cited above in n. 6. 
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compositions have their roots in late Second Temple Judaism. Re- 
cent attempts to assign the Hekhalot to a later date in Jewish history 
may be valid from a redactional point of view, but this should not 
blind us from the fact that incorporated in these texts are much older 
materials. A sophisticated form-critical approach to the Hekhalot 
literature demands a nuanced distinction between the older textual 
units and the later redactional setting. In particular, the role of 
hymns in Qumran literature, discussed by Nitzan in this study and 
in her other provides an important perspective for the eval- 
uation and dating of the Hekhalot texts. Finally, the connection be- 
tween the priestly ritual and the angelic liturgy that is made in the 
Qumran texts is a very important piece of evidence that may help 
us discern the provenance of the later Hekhalot writings. As a va- 
riety of scholars, including Johann Maier and Ithamar G r ~ e n w a l d , ~ ~  
have already noted, there is a strong priestly component in the He- 
khalot compositions. Future research should continue to exploit this 
connection in an effort to determine who the yorde merkavah were 
within Jewish society in the tannaitic and/or amoraic periods. De- 
spite the rabbinic attribution in the Hekhalot sources it seems fairly 
obvious that the visionary ascent to the heavenly throne and the par- 
ticipation in the angelic liturgy would have been a preoccupation of 
a priestly group who, in the absence of an earthly temple, turned 
their attention to its celestial counterpart. The philological similari- 
ties of the Qumran hymns and the liturgical poems contextualized 
in the larger redactional settings of the Hekhalot corpus may pro- 
vide important clues for determining the identity and social stand- 
ing of the composers of the latter. On the other hand, a comparison 
of the two bodies of literature underscores the significant difference 
between them: no mystical praxis is related explicitly in the Qum- 
ran material. The fragments redeemed from the caves of Qumran 
supply scholars of Jewish mysticism with keys to open some doors 
and to lock others. 

38 Nitzan, "Biblical Influence in Qumran," pp. 175-202, esp. 189-197; idem, 
"Hymns from Qumran-4Q5 10-4Q5 1 1," The Dead Sea Scrolls: Forty Years of Re-
search, pp. 53-62. 

39 See the work of Maier cited above in n. 30 and I. Gruenwald, From Apocalyp- 
ticism to Gnosticism (Frankfurt am Main, 1988), pp. 125-173. On the priestly char- 
acter of the heavenly ascent in apocalyptic literature, see Himmelfarb, Ascent to 
Heaven in Jewish and Christian Apocalypses, pp. 29-46. 
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REDEMPTION AS UNION OF MASCULINE AND FEMININE 

It is commonplace in scholarship to assume that the distinctive feature 
of the kabbalistic idea of redemption involves the reunification of the 
masculine and the feminine aspects of the divine. Historical exile is 
understood widely in the theosophic kabbalistic tradition as a reflection 
of a fissure or an imbalance within the nature of God that results from 
the separation of the male and the female, the holy King (Tif'eret) and 
the Matrona (Shekhinah). The redemptive moment is marked by the rec- 
tification of this condition, which again is operative in both the divine 
and the human spheres.' 

One must naturally avoid the temptation to treat the kabbalah as a 
monolithic phenomenon in the religious history of J u d a i ~ m , ~  but it is 
nevertheless accurate to isolate certain patterns of thought and symbolic 

' See G. Scholem, The Messianic Idea in Israel (New York. 1971), p. 343, n. 32, and 
Origins of the Kabbalah, ed. R. J. Zwi Werblowsky and trans. A. Arkush (Princeton, N.J., 
1987), p. 142; C. Mopsik, Lettre sur la saintete': Le secret de la relation entre l'homme et 
la femme duns la cabale (Paris, 1986), pp. 214-15, M. Idel, "Typologies of Redemptive 
Activity in the Middle Ages," in Messianism and Eschatology: A Collection of Essays (in 
Hebrew). ed. Z. Baras (Jerusalem, 1983), pp. 266-75; and Y. Liebes, Studies in the Zohar, 
trans. A. Schwartz, S. Nakache, and P. Peli (Albany. N.Y., 1993), pp. 55-63, 67-74. 

G. Scholem, On the Kabbalah and Its Symbolism, trans. R. Manheim (New York, 
1965). p. 89, cautions the reader against treating the kabbalah as a "unified system of mys- 
tical and specifically theosophical thinking." See also E. R. Wolfson, "From Sealed Book 
to Open Text: Time, Memory, and Narrativity in Kabbalistic Hermeneutics," in Interpret-
ing Judaism in a Postmodern Age, ed. S. Kepnes (New York, 1996), p. 146. 
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structures (enhanced by specific ritual practices) that recur in this mas- 
sive corpus in more or less similar ways. The issue of exile and redemp- 
tion is one such recurring theme that intertextually links kabbalists in 
different historical periods and geographical regions. Whatever the com- 
plicated layers of theosophic speculation that evolved in the course of 
the centuries, particularly in the doctrines promulgated by Isaac Luria 
(1534-72) and his disciples in sixteenth-century Safed, the basic idea of 
the harmony of masculine and feminine potencies in the divine lies at 
the foundation of the kabbalistic idea of redemption.' 

In support of this claim a plethora of texts could have been cited, but 
for the purposes of this introductory comment it will be sufficient to 
mention one passage from Moses Cordovero (1522-70), who expressed 
the idea succinctly in his interpretation of the verses, "He shall come as 
a redeemer to Zion, to those in Jacob who turn back from sin declares the 
Lord. As for Me, this shall be My covenant with them, said the Lord" 
(lsa. 59:20-21): 

"He shall come as a redeemer," the Messiah ($ernah ge'ullah) is in Yesod who 
causes the redemption to overflow below. "To those in Jacob who turn back from 
sin," they reflect the blemish from the aspect of repentance, which is Binah. "De- 
clares the Lord," Tif 'eret and Malkhut. "As for Me, this shall be My covenant," 
the bond of Malkhut in Tif 'eret. "As for Me" (wa-'ani) ,[the word] 'ani refers to 
Malkhut below and the waw to Tif'eret above. "This" (zo't) refers to Malkhut 
below and "My covenant" (berit i)  to Yesod. Thus are the two aspects, Malkhut 
in Tif 'eret and Malkhut in Y e ~ o d . ~  

Cordovero captures an essential aspect of the kabbalistic idea of messi- 
anic redemption: The primary locus of the redeemer is Yesod, the at- 
tribute that corresponds to the divine phallus, for this gradation is the 
conduit that connects the masculine and the feminine. The moment of 
redemption thus entails the unification of Tif 'eret and Malkhut through 
the phallic Yesod." 

The explicit statements of the kabbalists depicting the redemption in 
terms of the motif of the hieros gamos have led a variety of scholars to 
affirm that the messianic ideal in kabbalistic literature is predicated on 
the conjunction of the masculine and the feminine rather than the neu- 

This is the conclusion reached in the most recent comprehensive studies of the messi- 
anic elements in Lurianic kabbalah. See R. Meroz, "Redemption in the Lurianic Teaching" 
(in Hebrew) (Ph.D. diss.. Hebrew University. 1988); Y. Liebes. "'Two Young Roes of a 
Doe': The Secret Sermon of Isaac Luria before His Death" (in Hebrew), Jerusalem Studies 
in Jewish Thought 10 (1992): 1 13-69. 

Moses Cordovero, Tejillah le-Moshe (Przemysl, 1892), 141a. All translations of He- 
brew sources are my own. 

j The abiding concern of Cordovero with the issue of exile and redemption, viewed 
particularly from the vantage point of the Shekhinah, has been well studied by B. Sack. 
The Kabbalah of Rabbi Moshe Cordovero (in Hebrew) (Jerusalem, 199S), pp. 249-78. 
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tralization of the one by the other. A typical statement to this effect is 
offered by Gershom Scholem in his brief account of the doctrine of re- 
demption according to the Zohar: In the present state of exile, there is 
the disjunction of the bride and the groom in the Godhead. With the 
advent of the messianic redemption the perfect unity of the sefirotic 
realm is reestablished and "the Shekhinah will be restored to perpetual 
union with her h u ~ b a n d . " ~  In several publications, I have argued that the 
image of heterosexual pairing is appropriate only in the first stage of the 
redemptive process in which the exilic condition of separation and frag- 
mentation begins to be overcome. The consequence of the unification, 
however, is the restoration of the feminine to the masculine. This resto- 
ration does not entail, as Scholem would have it, the perpetual union of 
the Shekhinah and her husband, but the ontic assimilation of the former 
in the latter. That this reintegration involves the subjugation of the fe- 
male to the male is expressed in the repeated claim of the kabbalists 
that the attribute of judgment (linked to the feminine) is ameliorated by 
the attribute of mercy (linked to the masculine). Although mercy itself 
is obviously transformed by its union with judgment, the effect of the 
transformation is not reciprocal, for the union of male and female results 
in judgment being overwhelmed by mercy, which translates into the 
masculinization of the feminine rather than the feminization of the mas- 
culine. In the union of the sexes, therefore, the binary opposition is tran- 
scended by the restoration of the female to the male. The most telling 
symbolic depiction used by kabbalists to convey the ontological trans- 
mutation of the feminine into the masculine is the identification of the 
feminine as the corona of the phallus ('ateret berit). The image of the 
phallic crown, also depicted in terms of the rabbinic eschatological mo- 
tif of the crown worn by the righteous in the world to come, conveys 
the idea of the stabilization of the feminine, the overcoming of female 
otherness and the consequent reconfiguration of the androgynous unity 
of the divine. The ontic restoration of the feminine to the masculine is 
expressed as well in terms of the biblical locution, "a capable wife is a 
crown for her husband" (Prov. 12:4). Redemption in its ultimate sense 
does not signify the perpetual pairing of male and female, but the recon- 
stitution of androgyny in the Godhead in which the gender dimorphism 
is ~uperseded .~  

G. Scholem, Sabbatai Sevi: The Mystical Messiah (Princeton, N.J., 1973), p. 17. 'See E. R. Wolfson, "Woman-The Feminine as Other in Theosophic Kabbalah: Some 
Philosophical Observations on the Divine Androgyne," in The Other in Jewish Thought 
and History: Constructions of Jewish Culture and Identity, ed. L. Silberstein and R. Cohn 
(New York, 1994), pp. 166-204, Circle in the Square: Studies in the Use of Gender in 
Kabbalistic Symbolism (Albany, N.Y., 1995), pp. 79-121, and "Relmembering the Cove- 
nant: Memory, Forgetfulness, and the Construction of History in the Zohar," to appear in 
the festschrift in honor of Yosef Hayyim Yerushalmi. 
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Tiqqun ha-Shekhinah AND THE MESSIANIC TASK IN 

LUZZATTO'S KABBALAH 

In this study, I propose to test my paradigm by examining in detail the 
status of the feminine in the sotereological idea of tiqqun ha-shekhinah, 
"rectification of the Presence," articulated by Moses Hayyim Luzzatto 
(1707-46).8 The messianic dimension of Luzzatto's writing has been 
well documented in scholarly literature, particularly his complex rela- 
tionship to the heretical theology of the Sabbatian m ~ v e m e n t . ~  The cen- 
trality of the motif of tiqqun ha-shekhinah in Luzzatto's eschatological 

My purpose in this study is not to trace the literary sources that either influenced 
Luzzatto or were influenced by him. I am concerned rather with analyzing Luzzatto's 
thought on the basis of his own writings. Moreover, I am deliberately avoiding the impor- 
tant question of Luzzatto's understanding of the anthropomorphic images used by kab- 
balists in their description of the divine. Luzzatto saw his major task as providing an 
alternative to the literalist and the metaphorical approaches. According to Luzzatto, the 
divine gradations are spiritual forms that assume visual shape only within the imaginative 
faculty, which is the psychic agency correlated with the Shekhinah. Compare Moses 
Hayyim Luzzatto. Qinat ha-Shem Seva'ot, in his Ginze Rarnhal, ed. H. Friedlander (Bene 
Beraq. 1984), pp. 80-82, 138, Mahrnar ha-Wikkuah, in his Sha'are Ramhal, ed. H. Fried- 
lander (Bene Beraq, 1986), sec. 68. pp. 60-61, Qelah Pithe Hokhmah, ed H. Friedlander 
(Bene Beraq, 1992). sec. 7, pp. 20-25, TQT"W Tejllot, ed. M .  Chriqui (Jerusalem. 1996). 
sec. 15, pp. 9-10, and Derekh ha-Shem (Jerusalem, 1996), pt. 3, chap. 3, pp. 83-84; and 
see Y. Avivi. "Ma'amar ha-Wikkuah of Ramhal" (in Hebrew), Ha-Ma'ayan 15 (1974-75): 
49-58, esp. 52-53; J. Hansel, "DCfense et illustration de la cabale: Le philosophie er le 
cabaliste de Moise Hayyim Luzzatto." PardPs 12 (1990): 66, n. 18; R. Schatz, "Ramhal's 
Metaphysics in Its Ethical Context (a study in Qelah Pithei Hokhma)" (in Hebrew). Jeru-
salem Studies in Jewish Thought 9 (1990): 361-96. esp. 371-73. Schatz, p. 373, n. 26, re- 
rnarks that the imaginative function is attributed to the Shekhinah as well in Abraham 
Cohen Herrera's Sha'ar ha-Shamayirn, which she assumes had a major impact on Luzzatto. 
(Regarding this influence, see also N.Yosha. Myth and Metaphor: Abraham Cohen Her- 
rera's Philosophic Interpretation of Lurianic Kabbalah [in Hebrew] [Jerusalem, 19941, 
pp. 357-58.) It must be pointed out, however, that in earlier kabbalistic literature. espe- 
cially the later strata of the zoharic corpus. the same function is assigned to the Shekhinah. 
See E. R. Wolfson, Through a Speculum That Shines: Vision and Imagination in Medieval 
Jevvish Mysticism (Princeton, N.J., 1994), pp. 312-16. The relevant zoharic material un- 
doubtedly influenced Luzzatto. I note, finally, that the claim of G. Scholem, Major Trends 
in Jewish Mysticism (New York. 1954), p. 272. that Luzzatto's theistic interpretation of the 
Lurianic doctrine of the parsu$m was "designed to strip it of its obvious mythical ele- 
ments," is far too simplistic an assessment of the symbolic approach of Luzzatto. In my 
opinion, Luzzatto does ernbrace the mythical core of the earlier theosophic kabbalah. ex- 
pressed in the zoharic and Lurianic materials, but he locates the structure of the myth in the 
human imagination. On the nexus of exile, dream, and imagination, see Moses Hayyim 
Luzzatto. Xdir ba-Marom (Jerusalem, 1990), p. 281: "The aspect of dream is also in the 
exile, and it is not from the secret of this awakening, for its secret is the imagination. The 
soul that sees what it sees outside the body depicts these things in the imagination." See 
the recent analysis in J. Hansel. "La cabale et la philosophie dans I'oeuvre de Mo'ise 
Hayyim Luzzatto (1707-1746)" (Ph.D. thesis. Sorbonne, 1996), pp. 178-81. 

To date, the most comprehensive treatment of Luzzatto's messianic posture and its re- 
lation to Sabbatianism can be found in the various essays by I. Tishby collected in his 
Studies in Kabbalah and Its Branches: Researches and Sources (in Hebrew). vol. 3 (Jeru- 
salem, 1993). See also J. Almanzi, "The Biography of Rabbi Moshe Hayyim Luzzatto of 
Padua" (in Hebrew), Kerem Hemed 3 (1838): 114-15; S. Ginzburg, The Lifr and Works 
ofMoses Hayvim Luzzatto (Philadelphia. 1931). pp. 5-6, 20-22, 27-34; Y. Liebes, "The 
Messiah of the Zohar," in The Messianic Idea in Jervirh Thought: A Stud?: Conference in 
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thinking has also been sufficiently noted by scholar^.'^ Indeed, one of 
the main reforms (taqqanot) that bound together the members of Luz- 
zatto's secret circle of illuminati, the hevrat mevaqshe ha-shem, the "fra- 
ternity of those who seek the Lord,"" which were formulated in the 
contract of unity (shetar ha-hitqashrut) drafted in all probability in 
1731,12 involved the study of kabbalistic lore "for the sake of the rec- 
tification of the holy Shekhinah and the rectification of all of 1srael."13 
Similarly, in 'Adir ba-Marom, his lengthy commentary on the 'Idra' 
Rabba', one of the most recondite sections of the Zohar, composed in the 
early months of 1731,14 Luzzatto remarks that "the first principle of ev- 
erything and the foundation of everything is that study should be only 
for the sake of the rectification of the shekhinah."15 In another passage 
from this work, Luzzatto makes an even more general statement in the 
context of commenting on the description of the enlightened kabbalists, 
the maskilim, as "reapers of the field" (meha~de haqla'), at the beginning 
of the 'Idra' Rabba' (Zohar 3: 127b): 

You must know that the essence of a person's action is to direct his ways and 
his conduct for the sake of rectifying the Shekhinah. . . . A person must take upon 
himself the rectification of the Shekhinah, and thus is called in truth the "reapers 

Honour of the Eightieth Birthday of Gershom Scholem (in Hebrew) (Jerusalem, 1982), 
pp. 111-13, and On Sabbateanism and Its Kabbalah: Collected Essays (in Hebrew) 
(Jerusalem, 1995), pp. 59-60, p. 66, pp. 314-15, n. 112, p. 316, n. 119, p. 398, n. 18, 
E. Carlebach, The Pursuit of Heresy: Rabbi Moses Hagiz and the Sabbatian Controver- 
sies (New York, 1990), pp. 195-255; Z. Rubin, "The Zoharic Works of R.  Moses 
Hayyim Luzzatto and His Messianic Attitude" (in Hebrew), Jerusalem Studies in Jewish 
Thought 8 (1989): 387-412. For a critique of Tishby's position, see M. Benayahu, "The 
Maggid of R. Moses Hayyim Luzatto" (in Hebrew), Sefunot 5 (1961): 320-23, and Kab-
balistic Writings of R. Moshe Hayyim Luzzatto: Studies and Texts (in Hebrew) (Jerusa- 
lem, 1979), pp. 142-43, n. 13; and B. Gallant, "The Alleged Sabbateanism of Rabbi 
Moshe Hayyim Luzzatto," Tradition 22 (1986): 44-53. 

lo  Tishby, Studies in Kabbalah and Its Branches, p. 627, n. 16; M. Benayahu, "Poetry, 
Prayer, and Confession from Ramhal Recited by the Fraternity on the Rosh ha-Shanah of 
Its Establishment" (in Hebrew), Sinai 82 (1977-78): 43-45; and Carlebach, pp. 201-2. 

I '  See Almanzi, p. 114; Benayahu, "Poetry, Prayer, and Confession," p. 42, Kabbalistic 
Writings of R. Moshe Hayyim Luzzatto, p. 57, n. 23 and p. 117; and "The Character of 
Rabbi Moshe Hayim Luzzatto as Reflected in New Sources" (in Hebrew), Italia Judaica 
(Rome, 1989), pp. 11-25 (Hebrew section). 

I *  See S. Ginzburg, Rabbi Moses Hayyim Luzzatro and His Generation: A Collection of 
Letters and Documents (in Hebrew) (Tel-Aviv, 1937), p. 179, n. 6. 

l 3  Ginzburg, Rabbi Moses Hayyim Luzzatto and His Generation, pp. 8-9, nos. 4 and 9, 
and the reiteration of this motif in the "additional reforms" (taqqanot nosafot), p. 10, 
nos. 1 and 2. See Ginzburg, Life and Works of Moses Hayyim Luzzatto, pp. 29-31. The 
tiqqun for all of Israel refers to the male Jews who make up the community of Israel, the 
earthly manifestation of the divine feminine. See Tishby, Studies in Kabbalah and Its 
Branches, p. 984. 

l4 According to a letter that Luzzatto wrote to Isaiah Bassan, dated on Lag ba-'Omer 
1731, the composition of the commentary to this part of the Zohar was already completed. 
See Benayahu, Kabbalistic Writings of R. Moshe Hayyim Luzzatto, pp. 173-79. 

l5 Luzzatto, Xdir ba-Marom, p. 39. 
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of the field." The secret of the matter is that the mystical intent of all the acts of 
worship ('avodah) that men perform for the Holy One, blessed be He, is that 
they constitute the working of the field ('avodat ha-sadeh), and this is the eso- 
teric significance of "a king is enslaved to the land" (melekh le-sadeh ne'evad) 
(Eccles. 5:8), for just as there are many different types of work that pertain to 
the field, and all are necessary to bring about the improvement (tiqqun) that is 
required by it, so too the Shekhinah has such a need. These acts of labor are ver- 
ily the mi~wot, for they. too, are of varied species. Thus it is written, "Though 
you take much seed out to the field, you shall gather in little" (Deut. 28:38), and 
it is also written, "You have been sowing, but have nothing to reap" (Micah 6:15). 
The secret of this is that the rni~wot act by way of planting, for the lights are 
sown in Nuqba', which is the field. When the [time of] reaping has been reached, 
that is, to bring out of the Nuqba' for those that are below, it says, "Sin couches 
at the door" (Gen. 4:7). Sitra' 'Ahra' grows stronger to take this light. If there is 
no one who knows how to harvest the field properly, the light does not spread 
forth so as not to be given to Sifra' 'Ahra' in the secret of "He has withdrawn His 
right hand in the presence of the foe" (Lam. 2:3). Yet, he who receives upon 
himself the matter of the rectification of the Shekhinah, he ascends to take the 
light from the place that Sifra' 'Ahra' does not reach and he brings it below. 
When it is taken from the man it is guarded, for all of the danger is in the dis- 
semination from Malkhut to humanity. And this is in truth the matter of the stu- 
dents of the academy of Rashbi, may peace be upon him, constantly going out 
on journeys and studying the secrets, for this is verily the true way to perform 
this rectification. This is a matter that Rashbi taught them.16 

The true end of all human action, and not just the study of Torah, is the 
messianic task of tiqqun ha-shekhinah. More specifically, Luzzatto iden- 
tifies the traditional commandments ( m i ~ w o t )as the different forms of 
labor that one performs in the field. Through ritual acts one sows seeds 
of light into the feminine like the farmer who plants different crops in 
the ground. The theurgical significance of the act of sowing seeds into 
the earth is implied in Luzzatto's citation of the verse, "a king is en- 
slaved to the land," melekh Ie-sadeh ne'evad (Eccles. 5:8) . The labor of 
the righteous below in working the field through ritual observance stim- 
ulates the labor above performed by the king working the field, which 
is symbolic of the sexual union of Tif 'eret and Malkhut. 

In the time of reaping, however, the task is to draw out the light from 
the feminine to benefit those below her. At this moment of liminality, 
the demonic "other side" is strengthened in its effort to take the light, a 
mythic drama that Luzzatto links to the verse, "Sin couches at the door" 
(Gen. 4:7). The kabbalists are the "reapers of the field," for they know 
how to ascend to the place beyond the reach of the other side to harvest 
the light ('or) from the ether ('awir) of the supernal Garden of Eden. The 
activity associated with reaping the field is the exposition of the secrets 

l 6  Ibid., p. 37 
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of Torah, particularly as they are studied in proximity to open spaces 
as one journeys on the way in the pattern of the disciples of Simeon bar 
Yohai described in the Zohar. The tiqqun is achieved, therefore, by the 
maskilim who depart in a state of ecstasy from the world and ascend to 
the Shekhinah in order to draw forth the light that is hidden therein, a 
light that is contained as well in the secrets of ~ 0 r a h . l ~  Thus, the mas- 
kilim are on a par with Moses, who is also identified with the soul of the 
~ e s s i a h , "  for "they are established in the secret of Yesod to overflow 
afterward to others, and this is [the intent of the verse] 'And the enlight- 
ened will shine like the splendor of the firmament and those who lead 
the many to righteousness [will be like the stars forever and ever]' (Dan. 
12:3), for the Messiah is called righteous, in the secret 'he is righteous 
and victorious' (Zech. 9:9), and those who are strengthened in his power 
are called righteous. This is [the meaning of] 'This is the gateway to the 
Lord, the righteous shall enter through it' (Ps. 118:20)."19 Esoteric gno- 
sis is thus considered the "true way" (derekh ha-'amiti) to effect the 
tiqqun, for this form of study facilitates the union of the Shekhinah with 
the upper masculine potencies by means of the maskilim who are in the 
position of ~ e s o d . ' ~  The process of enlightenment (haskalah) is com- 
pared to the flame glowing from the coal, the latter serving as the mate- 
rial base for the former. The flame in all of its colors is identified as the 

" Ibid., p. 44, where Luzzatto expresses this idea in terms of a well-known numerology 
used by kabbalists, 'or (light) = raz (secret). 

Ibid., p. 43. In many of his works, Luzzatto repeats the identification of Moses and 
the Messiah, an identification that underscores his own messianic pretensions as well as 
his belief that he was the reincarnation of Moses in his generation. Compare Moses 
Hayyim Luzzatto, Maizmar ha-Ge'ullah (Jerusalem, 1990), pp. 24, 96-97. On other occa- 
sions, Luzzatto speaks of the triad of Moses and the two messianic figures, Messiah son of 
David and Messiah son of Joseph. For example, cf. Moses Hayim Luzzatto, introduction to 
his Shiv'im Tiqqunim (Jerusalem, 1991), p. 10, Qin'at ha-Shem Seva'ot (n. 8 above), p. 98, 
Ma'amar ha-Ge'ullah, p. 68, and TQT"W Tejillot (n. 8 above), sec. 199, p. 186; sec. 460, 
p. 372; Israel Hezekiah Trevis, Razin Genizin (Jerusalem, 1991), pp. 181, 250; and Moses 
David Valle, Shiv'im Panim, in Megillar Serarim (Warsaw, 1889), 2b (according to that 
passage, Moses effects the unity of the two messianic figures by uniting the left hand, 
which corresponds to the Messiah son of Joseph, and the right hand, which corresponds to 
the Messiah son of David); see Tishby, Studies in Kabbalah and Its Branches, p. 764. Luz- 
zatto's belief that he was the reincarnation of Moses betrays, no doubt, the idea expressed 
in earlier sources regarding the identification of Luria as the reincarnation of Moses, the 
first deliverer of Israel and hence the prototype of the messianic figure. Moreover, in the 
Lurianic texts, Simeon bar Yohai of the Zohar is identified as the reincarnation of Moses. 
Hence, a clear nexus is drawn between Moses, Simeon bar Yohai, and Luria. See Liebes, 
"'Two Young Roes of a Doe"' (n. 3 above), pp. 116, 123-24, 132, 145-47; and Rubin, 
"Zoharic Works of R. Moses Hayyim Luzzatto," pp. 390-95, 399-404. On the relation- 
ship of Luzzatto and Simeon bar Yohai, see also M. Chriqui, Rekhev Yisra'el (Jerusalem, 
19951, pp. 285-302, and 'Or ha-Ganuz: be-Qelaster Panav she1 ha-Ramhal (Jerusalem, 
1996), pp. 63-78. 

l9 Luzzatto, Xdir ba-Marom (n. 8 above), p. 45. *' On the identification of the maskilim and the gradation of Yesod, see Luzzatto, intro- 
duction to Shiv'im Tiqqunim, p. 5. This motif, which is a central tenet in early kabbalis- 
tic sources, especially the zoharic material (see Wolfson, Through a Speculum That Shines 
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first three letters of the tetragrammaton (YHW), the masculine aspect of 
the divine, and the coal as the last letter of the name (H), the feminine 
aspect." As Luzzatto expresses the matter in another passage from this 
composition: 

The secret of worship ('avodah) is to rectify Malkhut, to bring [her] close to the 
king, and the secret of the matter is "a king is enslaved to the land" (Eccles. 
5:8), and this is the secret of "And the Lord God fashioned the rib that He 
had taken [from the man into a woman]" (Gen. 2:22).22 Understand this matter 
well for this is in truth the entire secret of worship. The Nuqba' must be con- 
structed from 'Abba' and 'Imma' so that she would be worthy to come to Ze'eir 
'Anpin, to unite with him. Her unification with him is the secret of unity (sod 
ha-jihud), for then the four letters of the tetragrammaton are bound together in 
one unit . . . and this is the secret of the providence and the governance of all the 
worlds.23 

In a letter that Luzzatto wrote (in Padua on the first and second of the 
intermediate days of Passover, 1732), to his teacher, Isaiah Bassan, he 
elaborated on the same motif, emphasizing that the task of man is to 
provide satisfaction for the Creator, which entails "rectifying the holy 
Shekhinah and building her as it has been transmitted to Israel, the 
'people close to Him' (Ps. 148:14)."24Luzzatto goes on to distinguish 
two kinds of love that the Jewish male has in relation to God, the "love 
of the Holy One, blessed be He" and the "love of the Shekhinah." The 
former is described as the love found in all the pious ones of Israel who 
guard the divine by scrupulously observing the commandments, whereas 
the latter is characterized as the "desire and passion to rectify the Shek- 
hinah," a rectification that is portrayed as an act of constructing the dif- 
ferent entities that constitute the various gradations of the Shekhinah. 
The two acts of worship, moreover, have their source in the feminine 
elements of the divine, Leah (or Binah) and Rachel (or Malkhut). With 

[n. 8 above], pp. 383-92), is a cornerstone of Luzzatto's messianic kabbalah, related par- 
ticularly to the ontological root of the Zohar itself. Luzzatto's words to Benjamin Cohen 
on this score are most revealing. See Ginzburg, Rabbi Moses Hayyim Luzzatto and His 
Generation, p. 37, no. 15: "The Zohar is precisely the aspect of the drop that comes forth 
from Yesod, and thus it is called the 'splendor of the firmament' (Dan. 12:3)." See Rubin, 
"Zoharic Works of R. Moses Hayyim Luzzatto" (n. 9 above), pp. 396-97, 400. 
" Luzzatto, 'Adir ba-Marom, p. 39. 
"The " l a n d  to whom the king is enslaved according to Eccles. 5:8 is symbolically 

equivalent to the woman fashioned from the rib of Adam according to Gen. 2:22. That is, 
both refer to the feminine potency of the Shekhinah in the divine realm. See the commen- 
tary on Ecclesiastes written by Moses David Valle, Be'ur Sefer Qohelet (Jerusalem, 1988), 
pp. 62-63. 

?' Luzzatto, 'Adir ba-Marom, p. 215. Compare Luzzatto, TQT"W Tejillot, sec. 149, p. 114. 
24 Ginzburg, Rabbi Moses Hayyim Luzzatto and His Generation (n. 12 above), p. 239, 

no. 89. 
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respect to the former, which is also referred to as the "worship of the 
king in the Shekhinah that is perpetual," the interiority of the feminine 
(penimiyyut ha-nuqba') is emphasized, a term that signifies that the sta- 
tus of the female does not fluctuate but remains equilibrious so that she 
may complete the ten sefirot of the male Ze'eir 'Anpin. Thus, the mascu- 
line can address the feminine as "bone of my bones" (Gen. 2:23); that is, 
male and female are constructed from one substance. By contrast, Rachel, 
the "childless woman of the house" (cf. Ps. 113:9), is described as the 
flesh (an allusion to the continuation of Gen. 2:23, "and flesh of my 
flesh"), which is sometimes fat and other times thin, sometimes in a state 
of repair (tiqqun) and other times in a state of damage (qilqul). Sum- 
ming up the discussion, Luzzatto writes: 

Those who serve with the general worship are rooted in Leah, the secret of the 
bone, while those who serve by way of the rectification of the Shekhinah are 
rooted in the flesh, which is Rachel. . . . This is the sum total of a man's exis- 
tence, that his worship be in the love of the Shekhinah, which is added to the love 
of the Holy One, blessed be He. Hence, the words of the Ari, may his memory be 
for a blessing, are correct when he said that the essence of a man's occupation 
should be the inwardness of Torah, for this alone illuminates the Shekhinah, as it 
says in the Zohar and in the Tiqqunim that only with respect to the secrets of 
Torah is it proclaimed, "I will see it and remember the everlasting covenant" 
(Gen. 9:16).25 

Tiqqun ha-shekhinah is achieved most perfectly through the study of the 
secrets of Torah, which results in the remembering of the covenant. As 
I shall argue in the final section of this essay, the act of remembering 
the covenant entails the phallicization of the feminine, which marks the 
climactic phase of redemption. 

Reflecting previous kabbalistic sources, especially the zoharic and 
Lurianic texts, Luzzatto repeatedly emphasized the fact that exile is a 
condition of restriction and limitation that results in the separation of 
male and female. Exile, therefore, is the constriction of the masculine 
potency of beneficence and the domination of the feminine force of judg- 
ment. This separation is not absolute, however, for if it were the world 
could not endure. In a composition that deals extensively with themes 
related to the redemption, Ma'amar ha-Ge'ullah, composed sometime in 
1 7 2 9 , ~ ~Luzzatto expresses the matter as follows: "The great pipe [i.e., 
Yesod] that overflows to the Shekhinah is at first hidden. It is not hidden 

25 Ibid. 
26 In a letter to Isaiah Bassan, written on the eighteenth of Kislev 1729, Luzzatto men- 

tions Ma'amar ha-Ge'ullah as one of several texts that he has already written. See Ginz- 
burg, Rabbi Moses Hayyim Luzzatto and His Generation, p. 31, no. 14; Benayahu, 
Kabbalistic Writings of R. Moshe Hayyim Luzzatto (n. 9 above), pp. 48 and 227. 
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entirely . . . but the opening is compressed, and that which descends from 
it descends in a great c~ncealment."~' The reception of a diminished flow 
of energy on the part of the feminine Shekhinah from the phallic Yesod 
marks the first of four damages caused by the exile.28 The enfeebled con- 
dition of the Shekhinah is portrayed by Luzzatto (on the basis of earlier 
sources) by several other mythical images. Thus, for example, in the state 
of exile, the Shekhinah is stripped of the glorious and splendid garment 
that Binah, the divine mother, bestowed upon Tif 'eret and Shekhinah, the 
son and the daughter, and in its place she is adorned with the dark and 
lowly clothes of the weekday (bigde h ~ l ) . ~ ~  

In the exile the garments were garments of darkness and gloom in the secret of 
the shell that surrounds the core . . . but in the time of the redemption the gar- 
ments will be "garments of salvation" (bigde yesha') (Isa. 61:10), and the [at- 
tribute of] strength is called in this way as is Binah since she is to the left, and 
in truth these garments come out from her. Regarding all of this [it is written] 
"He wrapped me in a robe of righteousness" (me'il ~edaqah) (ibid.), this is the 
splendid and glorious robe that is given to her from the king, and since it is 
given in the time of union it is called the "robe of righteousness," for righteous- 
ness signifies the supernal union.30 

According to another image employed by Luzzatto, in the exile the 
Shekhinah is sullied by the blemish of the "flooding of the feet" (shittuf 
ha-raglayim), a state of impurity linked to the verse, "Her feet go down 
to death" (Prov. 5:5). The rectification of this condition, which I surmise 

27 Luzzatto, Ma'amar ha-Ge'ullah, p. 6. 
Ibid., pp. 4-10. 

29 Ibid., p. 16. In Qinbt ha-Shem Seva'or (n. 8 above), p. 93, Luzzatto similarly de- 
scribes the Shekhinah divesting herself of the "weekday garments" (malbushe ha-hol) 
when the time of redemption arrives. In that context, Luzzatto elaborates on the motif of 
the Shekhinah being garbed in the demonic shells during the exile on account of the sins 
of Israel (pp. 91-92; cf. pp. 129-30). Alternatively, this idea is expressed as the Shekhi- 
nah descending to the realm of the shells in order to perfect the feminine potency of the 
demonic. This is related to the mystery of the intentional transgression ('averah lishmah), 
whose purpose it is to elevate the Shekhinah from her entrapment in the shells. Interest- 
ingly enough, Luzzatto speaks of the disclosure of the masculine Ze'eir 'Anpin imrne- 
diately after the sin is committed, which results in the reinstitution of traditional rituals. 
The messianic discarding of the law is thus only a temporary action. Moreover, Luzzatto 
emphasizes that the antinomian act, which is characterized more specifically as the break- 
ing of sexual taboos ('arayot), applies only to women (pp. 97-98). On the positive valori- 
zation of halakhah as the means of walking (halikhah) by which the Shekhinah in exile 
rules over the nations of the world, cf. Luzzatto, TQTMWTeJillot, sec. 507, p. 410. In 
Shiv'im Panim (n. 18 above), 18a, Valle describes the change of the garment of Yesod, 
which marks the transition from the exilic to the redemptive state. On the donning of the 
Shekhinah in garments of the attribute of judgment in order to subjugate the demonic 
power, cf. Valle. Shiv'im Pnnim,18b-19a. 

3o Luzzatto, Ma'amar ha-Ge'ullah (n. 18 above), p. 90. 
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involves a sin of a sexual nature?I will come about through the arrival 
of the two messianic figures, the Messiah son of Joseph and the Messiah 
son of David, who are identified as the feet of the S h e k h i ~ l a h . ~ ~  Another 
symbolic depiction of exile involves the image of the Shekhinah laying 
in the dust, which represents the realm of demonic shells, and thus the 
holy union is not consummated. The beginning of redemption, which 
Luzzatto designates by the term peqidah in contrast to the second stage 
referred to as ~ e k h i r a h , ~ ~  is signaled by the rising of the Shekhinah from 

31  I suggest that shiguf ha-raglayim refers more specifically to the spilling of semen in 
vain through masturbation or involuntary nocturnal emissions. It is possible, however, that 
this term refers more generally to sexual licentiousness. In any event, it seems clear to me 
that the reference is to illicit sexual behavior on the part of Jewish males. The nexus of 
sexual impurity, exile, and the separation of the male and the female aspects of the divine 
is underscored in Luzzatto's decoding of the expression ' emah in TQT"W Tejiillot, sec. 27, 
p. 16: The word ra', the evil that is related to illicit sexuality, separates the waw and the 
he: the masculine and feminine aspects of the divine. Compare ibid., sec. 53, p. 30, and 
sec. 192, p. 177. Already in the Lurianic material, the principal function attributed to the 
messianic figure was to rectify the sin of spilling semen in vain, which was understood as 
the primordial sin of the supernal Adam above and of the first Adam below. See Meroz, 
"Redemption in the Lurianic Teaching" (n. 3 above), pp. 328-35; and Liebes, "'Two 
Young Roes of a Doe"' (n. 3 above), p. 141. Let me note, finally, that in the poem attrib- 
uted to Luzzatto, which begins "qawweh qawweh libbi qawweh 'ohilah," the expression 
shetef mayim, "flood of water," is one of several images used to describe the exile. The 
text is published in Tishby, Studies in Kabbalah and Its Branches (n. 8 above), p. 704. In 
Luzzatto, Xdir ba-Marom (n. 8 above), p. 16, the floodwaters in the biblical story of Noah 
are interpreted as symbolic of the demonic other side. Compare Luzzatto, TQTr'W Tejillot, 
sec. 109, p. 74. 

32 Luzzatto, Mahmar ha-Ge'ullah, pp. 16-17. From that context it would appear that 
the two messianic figures correspond to Nesah and Hod, which are called the "feet of the 
Shekhinah." Compare Luzzatto, T Q Y W  Tejillot, sec. 513, p. 416. For a slightly different 
explanation of the messianic symbolism of the feet, compare ibid., sec. 292, p. 256; sec. 
456, p. 370; and Trevis, Razin Genizin (n. 18 above), p. 187. Regarding Luzzatto's iden- 
tification of the messianic figures as the divine feet, see E. R. Wolfson, "Images of God's 
Feet: Some Observations on the Divine Body in Judaism," in People of the Body: Jews 
and Judaism from an Embodied Perspective, ed. H. Eilberg-Schwartz (Albany, N.Y., 1992), 
p. 172. On the symbolic correspondence of the two messianic figures, see Luzzatto's letter 
(written in Padua on the eighteenth of Shevat 1730) to Bassan in Ginzburg, Rabbi Moses 
Hayyim Luzzatto and His Generation, pp. 66-67, no. 30: "Indeed, the secret of the messi- 
ahs is dependent on Malkhut . . . the Messiah son of Joseph is in the secret of Yesod and 
the aspect of Malkhut is in the secret of Rachel. . . . Thus, with respect to David it is writ- 
ten, 'May the Lord make the woman who is coming [into your house] like Rachel and 
Leah' (Ruth 4: 11). The truth is that this is the secret of 'Who will go first? The son of Jesse 
is first' (Babylonian Talmud, Sanhedrin 102a), for he is the secret of Leah who comprises 
Rachel as well. This is related to the fact that he takes the aspect of Malkhut, and the Mes- 
siah son of David is in the aspect of Yesod. Therefore the rectification of Malkhut is in 
David." The identification of Yesod as the ontological root of the messianic figures occurs 
frequently in Luzzatto's writings or those that were written by members of his circle. Com- 
pare Luzzatto, introduction to Shiv'im Tiqqunim (n. 18 above), p. 9; Trevis, Razin Genizin, 
pp. 180, 182. 

33 On the possible Sabbatian background to Luzzatto's notion of two stages of redemp- 
tion, see Tishby, Studies in Kabbalah and Its Branches, pp. 780-808; and Liebes, On Sab- 
bateanism and Its Kabbalah (n. 9 above), p. 319, n. 119. According to both Tishby and 
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her downtrodden state, followed by the unification with her lover, a se- 
cret alluded to in the verse, "I rose to let in my beloved" (Song of Songs 
5:5).34The initial stage of redemption involves the reunion of the male 
and the female achieved by the opening of the phallic channel that was 
blocked in the exile: "When the power that emanates from the perfect 
root will reach the Saddiq, who is called in the Torah mal'akh h ~ - ~ o ' e l , ~ ~  
then this light will descend and will be revealed to the Shekhinah who is 
his partner, and he will give her power that he has not given her from 
the day of the exile of Israel until that day. . . . When this Saddiq will ar- 
rive and will be united with the Shekhinah, that which was initially con- 
cealed on account of the exile will be opened . . . and there will be no 
more hiding of the face as in the beginning."36 

The two phases of redemption correspond to different degrees of unifi- 
cation in the sefirotic realm." According to one formulation of this idea, 
peqidah is described as a time when the attribute of Hokhmah illuminates 
Malkhut from behind, whereas cekhirah is portrayed as a moment in 

Liebes, underlying Luzzatto's distinction of a two-staged redemption is the identification 
of peqidah as the Messiah son of Joseph, associated with the level of Yesod or Sabbatai 
Sevi (Tishby, Studies in Kabbalah and Its Branches, pp. 764-69, 797-807; and Liebes, 
On Sabbateanism and Its Kabbalah, p. 66), and zekhirah as the Messiah son of David, 
associated with Tif 'eret. Liebes mentions that this distinction is found as well in the 'Or 
ha-Shem of Hasdai Crescas. One must also bear in mind, however, that in the Zohar it-
self the words peqidah and zekhirah connote two aspects of memory, which are related to 
stages of the redemptive process. Cf. Zohar 1:115a, 11Ya, 15Yh-160a; 2:222a (in that 
context Moses is depicted as bringing the Shekhinah out of exile by the act of remember- 
ing her; the word peqidah clearly is a euphemism for intercourse, albeit of a spiritual na- 
ture; on the euphemistic use of the root pqd, cf. Judges 15:l; Babylonian Talmud 
Yevamot 62b); and discussion in Wolfson, "Relmembering the Covenant" (n. 7 above). It 
is also possible that Luzzatto was influenced in this regard by non-Sabbatian kabbalistic 
sources such as Cordovero or Luria. Regarding the dual messianic figure in the former, 
see Sack, Kabbalah of Rabbi Moshe Cordovero (n. 5 above). pp. 291-98. and in the lat- 
ter, see Liehes, "'Two Young Roes of a Doe,'" pp. 130-64. 

34 Luzzatto, Ma'amar ha-Ge'ullah, p. 19. Compare the words of the Maggid to Luzzatto 
from Rosh Hodesh Sivan, 1727, recorded in Moses Hayyim Luzzatto, ' O ~ e r o tRamhal, ed. 
H .  Friedlander (Bene Beraq, 1986), p. 256. " Gen. 49:16. Compare Luzzatto, TQT"W Tejillot, sec. 434, pp. 354-55. In that context, 
Luzzatto describes the mal'akh ha-go'el, the phallic force of Yesod, that opens the closed 
door (deler sagur), which is the aspect of Malkhut during the exile. The opening of the 
door occurs through the disclosure of the secrets of the Torah. Compare Luzzatto, TQT"W 
Tejllot, sec. 340, p. 286. 

36 Luzzatto, Mahmar ha-Ge'ullah, p. 12. On the hiding of the divine face and the exilic 
condition of the Jewish people, cf. Moses Hayyim Luzzatto, Da'ar Tevunot, ed. H .  Fried-
lander (Bene Beraq, 1989), sec. 40, pp. 30-31. 
'' In Trevis, Razin Genizin, pp. 236-37, the unification associated with peqidah is de- 

scribed as the beginning of the rectification, the first intercourse from the left side related 
to the Messiah son of Joseph, whereas the unification associated with zekhirah is the com- 
pletion and perfection of the rectification, the second intercourse from the right side re- 
lated to the Messiah son of David. On the correlation of the two messianic figures with the 
right and the left side of the divine, see the comment of Valle mentioned above in n. 18. 
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which Hokhmah and Binah together illumine the face of the ~ h e k h i n a h . ~ ~  
Alternatively expressed, peqidah derives from Yesod and zekhirah from 
Tif 'eret.39 Thus, from an historical perspective, peqidah precedes zek-
hirah, but from an ontological perspective, zekhirah precedes peqidah.40 
Indeed, even in the first phase of redemption Tif'eret is the motivating 
force that activates Yesod to unite with the S h e k h i n ~ i h . ~ ~  Luzzatto alludes 
to this dynamic in his description of zekhirah as the illumination of the 
upper and lower mazzal, represented respectively by the names YHWH 
(written as YO"D H"Y WY'W H"Y, which equals 72) and Ehyeh (writ- 
ten as AL"F H"Y YW"D Hf'Y, which equals 161). The numerical sum of 
the permutations of the two names is 233, which is also the value of the 
word zakhor, "remember."42 The secret of the redemption is thus related 
to the verse, "God remembered His covenant" (Exod. 2:24); that is, re- 
demption is dependent on memory, which is linked especially to the dis- 
closure of the phallic covenant.43 

When Yesod overflows without obstruction onto the Shekhinah, the 
act of zekhirah comes to fruition and the redemption is complete. Thus, 
in one of his 515 messianic prayers, the TQT"W ~ e f i l l o t , ~ ~Luzzatto im- 
plores God to dispel the demonic darkness that separated the sixth and 
seventh of the lower emanations, that is, Yesod and Malkhut, and to re- 
store the rest and peace taken away from her by uniting the two grada- 
tions in the messianic In the state of exile, the eschatological 
opening of the channel of Yesod to irrigate the Shekhinah is facilitated 
by the expositions of the secrets of Torah on the part of the kabbal- 
ists, whose mystical enlightenment derives precisely from that gradation 

38 Luzzatto, Mahmar ha-Ge'ullah, p. 15. 
39 Ibid., p. 12. 
40 Ibid., p. 11. 
41 Ibid., pp. 21 and 24. Elsewhere, Luzzatto affirms the view expressed in the Lurianic 

material, which in turn is based on earlier sources, regarding the role of the feminine as 
that which stimulates the male in sexual union. For example, see Moses Hayyim Luzzatto, 
Pithe Hokhmah wa-Da'at, in Sha'are Ramhal (n. 8 above), p. 195. As I will argue below, 
however, this function has the effect of transforming the gender of the feminine. That is, 
the elevation of the feminine to stimulate the masculine results in the actualization of the 
phallic potency within the female. On the elevation of Malkhut to Da'at, cf. Luzzatto, 
Pithe Hokhmah wa-Da'at, p. 207, and Kelale Hokhmat ha-'Emet, in Sha'are Ramhal, sec. 
32, pp. 317-18. The transformation of Malkhut from the point beneath Yesod to an aspect 
that is rooted in Da'at is indicative of the condition of the aggrandized feminine in the 
messianic state. 

42 Luzzatto, Ma'amar ha-Ge'ullah (n. 18 above), p. 11. 
43 A similar point is emphasized in a fragment on the nature of the redemption by one 

of the members of Luzzatto's circle, Israel Hezekiah Trevis, published by Benayahu, Kab-
balistic Writings of R. Moshe Hayyim Luzzatto (n. 9 above), p. 277. Compare Luzzatto, 
Shiv'im Tiqqunim (n. 18 above), sec. 30, pp. 71-72. 
44The TQT"W Tejillot was composed in 1731. See Benayahu, Kabbalistic Writings of 

R. Moshe Hayyim Luzzatto, p. 192. 
45 Luzzatto, TQTf'W Tejillot (n. 8 above), sec. 380, pp. 314-15. 
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of the divine.46 Study of the esoteric content of Scripture provides the 
means by which the male mystic is erotically bound to the feminine 
Shekhinah, a spiritual intercourse that takes the place of the mystic's 
conjugal intercourse with his earthly wife.47 For Luzzatto in particular, 
prior to his marriage in 1731, the rectification of the Shekhinah was 
realized, based on the model of Moses according to the ~ o h a r , ~ ~  by 
leading a life of asceticism and participating in the fraternity of kabbal- 
i ~ t s . ~ ~His wedding day, however, signaled a turning point, as the erotic 
conjunction with the divine was no longer predicated exclusively on 
sexual abstinence. On the contrary, the final tiqqun ha-shekhinah was 
occasioned by Luzzatto's consummating his marriage by engaging in 
physical sex.50 Luzzatto alludes to this secret in his interpretation of 
the words, "here in Padua," included in the marriage certificate (written 
on the twenty-seventh of the month of Av, 1731) in which he portrays 
his marriage to Zipporah, the daughter of David Finzi, as the wedding 
of the biblical Moses (symbolic of Tif 'eret) to the Shekhinah: the word 
poh, "here," can be vocalized as peh, "mouth." On the day of the wed- 
ding, therefore, Padua is described as the "place in which the mouth was 
opened," which I decode as a reference to the opening of the phallic 

" See n. 20 above, and cf. Luzzatto, T Q T W  Tejillot, sec. 42, pp. 23-24; Trevis, Razin 
Genizin (n. 18 above), pp. 240-41. 
"On the nexus of asceticism and eroticism in the zoharic kabbalah, which served as 

the basis for subsequent kabbalistic sources, see E. R. Wolfson, "Eunuchs Who Keep the 
Sabbath: Becoming Male and the Ascetic Ideal in Thirteenth-Century Jewish Mysticism," 
in Becoming Male in the Middle Ages, ed. J.  Cohen and B. Wheeler (New York, 1997), 
pp. 151-85. The erotic nature of man's attachment to God is also evident in Moses 
Hayyim Luzzatto's description of the pietistic ideal of devequt, "conjunction," in his 
Mesillat Yesharim, ed. A. Shoshana (Jerusalem, 1994), pp. 288-91. 

Zohar 1:21b-22a, 152b, 236b, 239a; 2:5b, 222a, 245a; 3:4b, 148a, 180a, 261b: 
Scholem, Major Trends (n. 8 above), pp. 226-27; I. Tishby, The Wisdom of the Zohar, 
trans. D. Goldstein (Oxford, 1989), p. 1333; M. Idel, "Sexual Metaphors and Praxis in the 
Kabbalah," in The Jewish Family: Metaphor and Memory, ed. D. Kraemer (New York, 
1989), p. 206; and Liebes, Studies in the Zohar (n. 1 above), p. 15, and "Zohar and Eros" 
(in Hebrew), Alpayyim 9 (1994): 102. Compare Luzzatto. Qin'at ha-Shem Seva'ot (n. 8 
above), p. 126. 

'9 On the ascetic dimension of Luzzatto's life and the specific connection to his involve- 
ment with the mystical fraternity, cf. the comment of Rafael Israel Kimhi in his letter to 
the rabbis of Venice (dated 3 Kislev 1730), in Ginzburg, Rabbi Moses Hayyim Luxatto 
and His Generation (n. 12 above), p. 21, no. 8. In this connection it is of interest to note 
that, in one of his letters to Benjamin Cohen, Luzzatto remarks that ascetic practices 
prepared Luria for his role in the redemptive process. See ibid., p. 38 (no. 15). In TQYW 
Tefillot, sec. 446, pp. 362-63, Luzzatto links ascetic practices to the exile when the Shek- 
hinah is subject to the impurity of the demonic shells. An extended discussion of asceti- 
cism (perishut) and its connection to piety (hasidut) appears in Luzzatto's Mesillat Ye- 
sharim, pp. 135-43. 

See Tishby, Studies in Kabbalah and Its Branches (n. 9 above), pp. 730 and 748, n. 18. 
See, however, n. 173 below. 



History of Religions 

~ e s o d . ~ '  the "bride Consequently, the Shekhinah became kallat m ~ s h e , ~ ~  
of Moses," for by means of his unification with Zipporah below, Luz- 
zatto assisted in the unification of the Shekhinah and Moses above: "He 
said to the virgin whom no man had known,53 the bride of Moses, 'Be 
my wife in a perfect union to arouse the coupling above until there is no 
end and there is no limit.' . . . From the mouth of our sages, may their 
memory be for a blessing, we certainly learn how to serve (la'avod) the 
Shekhinah through various laws and decrees. . . . And thus all of the 
worship ('avodah) of the lower beings causes the king to perform an- 
other service ('avodah) above, 'a king is enslaved to the land' (Eccles. 
5:8), for everything is from the arousal below."54 The sexual consumma- 
tion of the marriage of Luzzatto and his wife thus served as the stimulus 
to arouse the union above between the male and female attributes of 
God, a union that is portrayed in explicitly messianic language. 

ESCHATOLOGICAL TRANSFORMATION OF EVIL INTO GOOD 

In addition to the ideal of the unification of male and female, the messi- 
anic task of tiqqun ha-shekhinah can be viewed as the restoration of 
the demonic to the divine.55 These two vantage points are, of course, 
interrelated, for the union of the male and the female cannot be actual- 
ized until the demonic is reintegrated into the divine. Thus, toward the 
very end of his marriage contract, Luzzatto comments on the words, 
"everything is firm and abiding" (we-hakol sharir we-qayyam): "Now 
Yesod becomes erect in order to copulate for he rules (shorer) and dom- 
inates over all the shells. 'And abiding,' this rectification will endure 

" Ibid., p. 740. Tishby (ibid., p. 753, n. 126) interprets this as a reference to the mouth 
of the angelic Maggid, but it seems to me that my interpretation better suits the context. On 
the significance of the mouth in the final messianic tiqqun, cf. Moses Hayyim Luzzatto, 
Be'ur Zayin Melakhim, in Xdir ba-Marom (n. 8 above), pt. 2 (Jerusalem, 1988), pp. 128- 
30. On Moses' union with the two feminine forms of Binah and Shekhinah, one from the 
right and the other from the left, cf. Valle, Shiv'im Panim (n. 18 above), 4a, 4b-5a. 

52 The expression is derived from the midrashic tradition-attributed in some sources to 
Joshua of Sikhnin in the name of R. Levi-to read the words kallot moshe in Num. 7: 1, 
"On the day that Moses finished setting up the Tabernacle," as kallat moshe, the bride of 
Moses. For references, see Wolfson, Circle in the Square (n. 7 above), p. 127, n. 24. 

53 Based on Gen. 24: 16. 
54 Tishby, Studies in Kabbalah and Its Branches, pp. 740-41. ''See Y. Avivi, "The Intention of Creation in the Compositions of Ramhal" (in He- 

brew), Ha-Ma'ayan 25 (1984-85): 1-18. See also Y. Jacobson, "Moses Hayim Luzzatto's 
Doctrine of Divine Guidance and Its Relation to His Kabbalistic Teachings" (in Hebrew), 
in Italia Judaica (Rome, 1989), pp. 27-46 (Hebrew section). A useful discussion of the 
problem of good and evil in Luzzatto's thought can be found in Chriqui, Rekhev Yisra'el 
(n. 18 above), pp. 229-81. On the messianic role assigned to evil in Luzzatto's thinking 
and the possible influence of Sabbatian theology, see Liebes, On Subbateanism and Its 
Kabbalah (n. 9 above), pp. 59-60, 314-15, n. 112. 
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forever."56 In the exilic condition, the desire of the demonic force is 
to prevent good by blocking the dissemination of light. "Israel stand in 
the midst of darkness from the aspect of Samael and his female. . . 
concerning whom [it is written] 'He has made me dwell in darkness, like 
those long dead' (Lam. 3:6), on account of the 'aleJ which is the light 
('or), that disappears . . . and from [the word] 'emet [truth] there remains 
met [de~eased]."~' Luzzatto characterizes the control of judgment over 
mercy and the consequent weakening of the divine emanation by the 
biblical notion (Deut. 27: 17) of overstepping one's boundary (hassagat 
gevul). That is, as a consequence of Israel's sinfulness, the power of the 
divine light is diminished and the shell arrogantly and impudently seeks 
to cleave to the place of holiness to which it does not belong.58 Sin not 
only creates a blemish above by separating the male and the female in 
the divine realm, it allows for the demonic side to draw from and be 
sustained by the overflow of the holy gradations as it is channeled 
through the Shekhinah.59 By contrast, in the time of the "great rectifica- 
tion" (tiqqun gadol), there will be an expansion of the boundary (har- 
havat gevul), which signifies the overpowering of judgment by m e r ~ ~ . ~ ~  
"The boundary derives from the power of strength, but when peace is 
greatly strengthened, mercy overpowers strength, and then all the lights 
draw close to one another in a great affinity, for the power of closeness 
and unity grows strong in the lights. . . . Every power draws close to its 
neighbor and there is no great need for boundary. . . . The power of 
peace that is strengthened unifies everything in a complete unity."61 The 
state of unity that is described here in terms of the augmentation of the 
phallic aspect of God, designated by the technical term "peace,"62 is 

' 6  Tishby, Studies in Kabbalah and Its Branches, p. 744. Compare Valle, Shiv'im Panim, 

19b. 

" Luzzatto, T Q Y W  Tejillot, sec. 22, p. 13. On the essential connection of darkness (un- 

derstood as the concealment of divine light) and the demonic force, a theme reiterated in 
many of Luzzatto's texts, see Qin'at ha-Shem Seva'ot (n. 8 above), p. 121. 
''Luzzatto, Ma'amar ha-Ge'ullah (n. 18 above), p. 88. In Qinht ha-Shem Seva'or, 

p. 114, Luzzatto asserts that the characteristic of going beyond an allocated boundary is 
bestowed upon the demonic from the diminution of the moon. 

59 Compare Luzzatto, Qin'at ha-Shem Seva'ot, pp. 128-30. The attachment of the de- 
monic to the Shekhinah is the esoteric significance of the symbol of the Tree of Knowl- 
edge of Good and Evil, which is applied to the Shekhinah. 

60 Luzzatto, Ma'amar ha-Ge'ullah, pp. 82-83. Compare Luzzatto, TQT"W Tejillot, sec. 
261, p. 238. In that context, Luzzatto contrasts the boundlessness of divine unity and the 
restrictiveness of the demonic force. 
" Luzzatto, Ma'amar ha-Ge'ullah, pp. 83-84. 
62 Ibid., p. 78, where two aspects of peace (shalom) are distinguished, the upper and 

lower. From the context it appears that the upper peace refers to Binah and the lower peace 
to Yesod. The latter receives the name shalom when it is united with the former, an idea 
exegetically linked to the repetition of the word shalom in Isa. 57:19. On p. 79, the Shek- 
hinah is identified as the "time of peace," 'et shalom, which stands in opposition to the 
"time of strife," 'et milhamah (Eccles. 3:8), and on p. 81, the Shekhinah is given the title 
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predicated on the overcoming of the duality of good and evil, light and 
darkness. In the state of exile, the demonic shell causes the separation 
of the male and the female and thereby prevents the rectification of ex- 
istence on all levels of being. By contrast, in the messianic state of 
tiqqun, evil will be annihilated and the good that is within the evil, the 
spark of light trapped in the shell, will be restored to the realm of holi- 
n e ~ s . ~ ~The full disclosure of divine unity is predicated on the subjuga- 
tion and ultimate transmutation of the impure into the holy. In TQT'W 
Tefillot, Luzzatto expresses the perfection of unity (shelemut ha-yihud) 
as follows: "You placed all the impure gradations beneath the feet of 
your holy Shekhinah, as it says concerning her, 'His kingship (malkhuto) 
rules over all' (Ps. 103: 19). When you concealed your unity, the impure 
ones ascended and descended upon her in their impudence. . . . As soon 
as your unity will be revealed upon her, all of them will be subjugated 
and enslaved beneath her. Immediately, 'laying the world at his feet' 
(ibid. 8:7)."64 The removal of deception (sheqer) from the world is de- 
pendent on the bond (qesher) of holiness through which Israel is con- 
joined to the divine from above and below.65 

Time and again, Luzzatto affirms the complete obliteration of the de- 
monic force in the messianic age, an idea linked especially to two bibli- 
cal verses, "I will give the land respite from vicious beasts" (Lev. 266)  
and "He will destroy death forever" (Isa. 25:8).@ The original function 
of the demonic shells was to test human beings so that they would merit 
a just reward by overcoming temptation. The desire of the shell was to 
be conjoined to holiness, but a boundary was set between the two to pre- 
vent a mixing of the force^.^' In the time of redemption, however, the 
shell will no longer stand opposite the side of holiness, for it will be 
destroyed. In Luzzatto's own words: 

"sword of peace," herev she1 shalom (cf. Tosefta, Ta'anit 2:lO; Palestinian Talmud, 
Ta'anit 3:6, 66d; Babylonian Talmud, Ta'anit 22a), for it is the attribute of judgment 
(symbolized as the sword) that derives from the attribute of peace or Yesod. Conse- 
quently, the Shekhinah can combat the force of demonic impurity, which is at odds par- 
ticularly with the phallic gradation of the divine. On the explicit identification of the 
saddiq, which corresponds to the divine phallus, as shalom, cf. Luzzatto, TQT"W Tejllot, 
sec. 178, p. 156, sec. 164, p. 184. 

Luzzatto, Mahmar ha-Ge'ullah, p. 46. 
64 Luzzatto, T Q Y W  Tejllot, sec. 2, p. 2. Compare ibid., sec. 495, p. 389, where the 

messianic era is described in terms of the serpent being subdued under the feet of the 
Shekhinah. 

65 Ibid., sec. 7, p. 6; sec. 91, p. 57; sec. 105, p. 70; sec. 209, p. 205. 
66 Luzzatto, Ma'amar ha-Ge'ullah, pp. 80-81, 91-92. Compare pp. 99-100, where the 

obliteration of the demonic shell in the messianic era is exegetically linked to Isa. 27:13. 
67 Luzzatto, Ma'amar ha-Ge'ullah, p. 60. The proof text that Luzzatto cites to character- 

ize the relationship of the forces of holiness and impurity is Eccles. 7:14. Compare Luz- 
zatto, Derekh ha-Shem (n. 8 above), pt. 3, chap. 2, pp. 80-81. 
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Thus [Scripture] says, "in that day there shall be one Lord with one name" 
(Zech. 14:9), and in truth this is speaking about Tif'eret and Malkhut. . . . At 
present there is "another god" ('elohim hherim) in the world, for even though in 
truth nothing can be done that the king did not command, they act in their 
strength and in their pride as if there were, God forbid, another source distinct 
from the true one. In truth, holiness separates and distances itself from impur- 
ity, and thus they are called "other gods." When the creation in its entirety is 
rectified, the evil that is in the shell will be annihilated and the good will be 
drawn after the holiness as is a p p r ~ p r i a t e . ~ ~  

Returning to this theme in another passage, Luzzatto remarks that "in 
that time the shell is already annihilated, for the good is removed from 
the impurity and it is drawn after the holiness, and the evil is pushed 
below. The remainder [of the impurity] attaches itself to the idolaters 
who have already died and who are in Gehenna. . . . In the end of days 
there will be a day of great judgment to complete the purification of all 
the souls and all of creation. . . . As a result of that judgment all of crea- 
tion will be completely pure and all of the evil will be destroyed and 
c o n ~ u m e d . " ~ ~  

In spite of these passages, which suggest a more dualistic approach 
based on the notion of the absolute separation of the forces of holiness 
and impurity and the need to obliterate the latter in its entirety in the mes- 
sianic future, Luzzatto rejects the positing of absolutely distinct forces in 
existence, for in his opinion, following a longstanding kabbalistic tradi- 
tion, the demonic power ontically derives from and thus ultimately must 
be restored to the ~ o d h e a d . ~ '  Thus, for example, in his main systematic 
treatise on the theoretical principles of theosophic kabbalah, Qelah Pithe 
Hokhmah, written in 1732," Luzzatto presents the metaphysical reason- 
ing underlying the eschatological goal of the transmutation of evil into 
good: "The will of the Emanator, blessed be his name, is only good, and 
thus nothing exists but his goodness. All that is evil in the beginning 
does not derive from another authority, God forbid, that could exist in 
opposition to him, but its end is certainly good. Then it will be known 
that there is no authority but him."72 "If evil were to rule entirely without 
any other authority over it, evil would be called an authority unto itself. 
But since we know that the existence of Ein-Sof is necessary, there is no 

h8 Luzzatto, Mahmar ha-Ge'ullah, p. 28. 
69 Ibid.. p p  68-69. 
'O See E. R. Wolfson, "Left Contained in the Right: A Study in Zoharic Hermeneutics," 

Association for Jewish Studies Review 11 (1986): 27-52, and "Light through Dark- 
ness: The Ideal of Human Perfection in the Zohar." Han'ard Theological Review 81 
(1988): 73-95. 

71 Benayahu, Kabbulistic Writings of R. Moshe Uayyim Luzzatto (n. 9 above), p. 135. 
72 Luzzatto, Qelah Pithe Hokhmah (n. 8 above). sec. 2, p. 5. 
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place for complete evil to rule at all. Thus when you consider any evil in 
the world, it is impossible not to comprehend that there is an existence 
that is good, which is the necessary of e x i ~ t e n c e . " ~ ~  Similarly, we read in 
the 'Iggerot Pithe Hokhmah wa-Da'at: "When we ascend more to the 
root of things, we comprehend how the essence of all is the unity of the 
Ein Sof, blessed be he. . . . And the essence of the unity is that even evil 
itself is evil only in its beginning, for in the end everything will be trans- 
formed into good."74 The same theme is expressed in Da'at Tevunot: 
"The principle is: [God] hides his face and gives a place for evil to exist 
until he returns and reveals his goodness, and evil will no longer exist, 
and the unity of his dominion will be seen."75 The manifestation of di- 
vine unity in the world is predicated on the ontic transmutation of evil 
into 

What Luzzatto intends by the rhetorical flourishes describing the an- 
nihilation of the shells, therefore, is the ontological reintegration of the 
demonic into the divine, since he categorically rejects an absolute meta- 
physical dualism.77 Thus, Luzzatto contrasts the role of the shell in the 
current condition of the world and in the messianic future: At present 
the shell is impure and its function is to protect the core, but in the fu- 
ture the shell itself will partake of holiness and it will be restored to the 
attribute of divine judgment, providing the limit and boundary necessary 
for the creative balance that sustains the world. "This is [the intent of] 
'Your teacher will no longer be covered' (Isa. 30:20), for when the shell 
was impure it darkened the light. . . but when the shell is the secret of 
[the attribute of] strength, then it too illumines and does not darken, and 
its task is only to give boundary, even though a great expansion will be 

73 Ibid., sec. 30, pp. 96-97. 
74 Moses Hayyim Luzzatto, 'lggerot Pithe Hokhmah ~va-Da'at, sec. 19, in Sha'are Ram- 

ha1 (n. 8 above), p. 376. Compare ibid., sec. 54, p. 404: "The Emanator, blessed be his 
name, desires to reveal his unity. . . and every curse will be transformed into a blessing 
and all evil will change into good." Compare Luzzatto, TQT"W Tejllot, sec. 253, p. 233. 

75 Luzzatto, Da'at Tevunot (n. 36 above), sec. 42, p. 31. Compare ibid., sec. 36, pp. 15- 
16; sec. 40, pp. 28-29, and Luzzatto, Qelah Pirhe Hokhmah, sec. 81, p. 262: "Conceal- 
ment itself causes the rectification by means of the cycle of the restoration of evil to 
good." 

76 See Avivi, "The Intention of Creation in the Compositions of Ramhal" (n. 55 above). 
77 The same claim may be made regarding the status of the body in general according 

to Luzzatto's eschatology: In the messianic future the physical is not eradicated but 
sanctified, and the human being assumes the ontic level of an angel. There is thus a re- 
trieval of the pure body that was soiled on account of the sin of Adam and Eve in the 
Garden of Eden. Compare Moses Hayyim Luzzatto, Kelalim RiShonim, in his Sefer ha- 
Kelalim, ed. H .  Friedlander (Bene Beraq, 1989), sec. 23, pp. 271-72, Mahmar ha-Ge'ul- 
lah (n. 18 above), pp. 39, 96-97, Da'ar Tevunot, sec. 40, pp. 25-26, and Hdir ba-Marom 
(n. 8 above), pp. 4, 266. In Luzzatto, Mesillat Yesharim (n. 47 above), pp. 320-22, the 
spiritualization of the physical is the level of holiness (qedushah) attributed to one who 
cleaves constantly to God. Regarding such a person it can be said that "it is as if he were 
joined to the supernal angels" (p. 321). 
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found."78 In a passage from Qelah Pithe Hokhmah, Luzzatto asserts that 
in the final tiqqun, all nations, and not just Israel, will be rectified, and 
in this state death, impurity, and the evil inclination will all be com- 
pletely eradi~ated . '~  Even the subjugation of the demonic to the holy, 
which has been attained in previous historical moments such as the 
Sinaitic theophany, is a lower level of achievement, for the ultimate re- 
demption is the act of perfection (pe'ulat ha-shelemut), which entails 
the transformation of evil itself into good and the restoration of all 
things to their supernal source, the "unity that acts according to itself" 
(ha-yihud ha-po'el leji 'aSmo).80 Thus, Luzzatto explains that the verse 
"He will destroy death forever," signifies that "the evil is absorbed in its 
root. . . . And in the perfect rectification (tiqqun ha-shalem) the exis- 
tence of evil per se is ab~l ished."~ '  In a most daring passage in Hoqer 
u - ~ e ~ u b b a l , ~ ~Luzzatto writes: 

Had the holiness not been there [in the demonic shell] it could not have existed 
even for a moment, as the verse says, "You keep them all alive" (Neh. 9:6), even 
the pig and the insect. Why is [the pig] called hazir? Because in the future it 
shall revert ( lahazor )  [to holiness] and it shall be permissible for the aspect of 
the shell and the desire, and even the archon of Esau, who is the angel of death 
and the evil inclination, shall be abolished, and death shall be destroyed forever, 
and the holiness shall be purified from the shell, "in that day there shall be one 
Lord [with one name]" (Zech. 14:9).'' 

''Luzzatto, Ma'amar ha-Ge'ullah, pp. 62-63. In his mystical ketubah, Luzzatto speaks 
of the subjugation of the demonic shell in the messianic future in terms of the image of 
the servant who is enslaved to his master. See Tishby, Studies in Kabbala and Its Branches 
(n. 9 above), p. 743. 

79 The proof texts that Luzzatto cites to signify the eschatological eradication of death, 
impurity, and the evil inclination are, respectively, Isa. 25:8, Zech. 13:2, and Ezek. 36:26. 
On other occasions, Luzzatto, following earlier kabbalistic sources, associates Israel with 
the right side of holiness and the nations with the left side of impurity. The messianic hope 
is thus framed in terms of the obliteration of the nations or their subordination to Israel. 
Compare Luzzatto, TQT"W Tefillot, sec. 5, p. 5; sec. 32, pp. 18-19; sec. 80, p. 49; sec. 98, 
p. 62; sec. 137, p. 100; sec. 163, p. 138, and Derekh ha-Shem (n. 8 above), pt. 2, chap. 4, 
pp. 54-59. 

Luzzatto, Qelah Pithe Hokhmah, sec. 30, pp. 95-96. Compare sec. 47, pp. 171-74, 
and sec. 49, pp. 179-89. '' Ibid., p. 186. 

8' Hoqer u-Mequbbal was composed in 1733. See Benayahu, Kabbalistic Writings o f  
R. Moshe Hayyim Luzzatto (n. 9 above), p. 150. 

83 Moses Hayyim Luzzatto, Hoqer u-Mequbbal (Lemberg, 1800), 22a. The transforma- 
tion of the pig from an unholy to a pure animal is alluded to in Luzzatto, TQT"W Tejillot, 
sec. 176, p. 153. The connection between the word hazir, "pig," and the verb lehahazir, "to 
restore," is found in Ecclesiastes Rabbah 1:9 (Jerusalem, 1975), p. 8; Leviticus Rabbah 
13:5, ed. M. Margulies (New York, 1993), p. 295, and see n. 2, for reference to other rele- 
vant sources. The closest parallel to Luzzatto's explanation of the word hazir that I have 
found is in Abraham Galante's Qol Bokhim on Lam. 4:21, cited in Isaiah Horowitz, Shene 
Luhot ha-Berit (Frankfurt, 1717), 20b: "This is the secret of why [the pig] is called hazir, 
for in the future it will be restored (she'atid lehahazir)." In the same context (20a), Horowitz 
himself cites the rabbis as the source for the statement that "in the future the pig will be 
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Perhaps the most sublime expression of the idea of the subjugation of 
evil to good in the messianic era is Luzzatto's conception of the trans- 
formation of the serpent into the rod,84 which symbolizes the reintegra- 
tion of the demonic force into the attribute of judgment associated with 
the Shekhinah. In the state of exile, impurity has dominion over holi- 
ness and the rod is transformed into the serpent. Related to this complex 
of symbols is the idea of the Messiah himself being garbed in the de- 
monic shells, particularly those of Esau and Ishmael, which represent 
Christianity and Islam, in order to accomplish the tiqqun by purifying 
the sparks of light from the realm of darkness.85 Luzzatto anchors the 
esoteric notion of the descent of the messianic redeemer to the demonic 
realm-an idea that he relates to the aggadic motif of the Messiah sit- 
ting at the gates of Rome (Babylonian Talmud, Sanhedrin 9th)-in the 
numerological equivalence of the Hebrew terms nahash (serpent) and 
mashiah (savior).86 In particular, the Messiah son of Joseph, who is 
from the left side of judgment, is given the task of rectification of the 
external (tiqqun ha-hi~oniyyut) and thus must stand in the secret of the 
serpent, whereas the Messiah son of David, who is from the right side 
of mercy, is assigned the task of rectification of the internal (tiqqun 
ha-penimiyyut).87 In the messianic redemption, the demonic force is 

pure." For a recent English rendering of these passages, see Isaiah Horowitz, The Gener- 
ations of Adam, trans. M. Krassen (New York, 1996), pp. 218-20. 

84 The image is derived from Exod. 7:lO-12. 
85 Luzzatto, Qinht ha-Shem Seva'ot (n. 8 above), p. 132; and Trevis, Razin Genizin (n. 18 

above), pp. 187, 189. The task of the Messiah to descend to the demonic shells in order to 
redeem the sparks is in emulation of the Shekhinah, who is also described as descending 
to the shells in order to purify the souls of Israel who have fallen there. Insofar as the souls 
are themselves the female waters of the Shekhinah, the liberation of the souls from the 
shells is ultimately a form of self-emancipation. Compare Luzzatto, Qin'at ha-Shem Seva'ot 
(n. 8 above), pp. 129-30 (see n. 28 above), and Hoqer u-Mequbbal, 22a-23a. In his mys- 
tical ketubah, Luzzatto describes the redemption (based on Deut. 21: 11) as a war against the 
demonic shells with the stated aim of bringing out the Shekhinah who has descended into 
that realm in the course of the exile. See Tishby, Studies in Kabbalah and Its Branches, 
p. 740. The descent of the saddiq to the demonic realm for the purpose of elevating the 
entrapped sparks is repeatedly emphasized by Valle, Shiv'im Panim (n. 18 above), 7a, 9a, 
9b-10a, 10a-b, 12a, 12b, 13a-b, 14b-15a, 15b, 16a, 16b, 18a, 19b, 20a, 21a, 22a. 

86 Luzzatto, TQTnW Tejllot, sec. 58, p. 37. The possible Sabbatian influence on Luz- 
zatto's idea of the transformation of the Messiah into a serpent as part of the process of 
rectification has already been noted by Tishby, in Studies in Kabbalah and Its Branches, 
pp. 762-63. In Xdir ba-Marom, pp. 338-39, Luzzatto mentions together with the numeri- 
cal equivalence of nahash and mashiah the identification of ha-sa!an and ha-mashiah, for 
ha-sa;an equals 364 and ha-mashiah equals 363, to which is added the extra one corre- 
sponding to the word itself in order to get the desired sum of 364. Luzzatto goes so far as 
to say that "in the secret of her exteriority she becomes Satan and in the secret of her inte- 
riority she becomes Messiah." Hence, the demonic and the divine are two aspects of one 
reality. Regarding the boldness of this numerology, see Tishby, Studies in Kabbalah and 
Its Branches, p. 775, n. 66. 
"Luzzatto, Qin'at ha-Shem Seva'ot, p. 100. The placing of Messiah son of Joseph 

in the realm of the demonic is related by Luzzatto to the ten sparks (i.e., drops of semen) 
that he emitted when he was tempted by the wife of Potiphar, which are related to the ten 
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subjugated by the attribute of judgment and the serpent is transformed 
back into the rod. This secret is alluded to in the verse, "Dan shall be a 
serpent by the road" (Gen. 49:17), for the name "Dan" is made up of the 
letters dalet and nun, which denote the attribute of judgment (din). These 
letters, moreover, are comprised within the name 'Adonai, which sig- 
nifies that the demonic is rooted in and comes out from the attribute of 
judgment. When the serpent is subdued under the rule of the Shekhinah, 
the locus of divine judgment, it is transformed back into the rod, an idea 
buttressed by the fact that the word for rod, maffeh, is numerically 
equivalent to the word 

The ontic transmutation of the demonic serpent into the divine is 
reiterated with a slightly different emphasis by Luzzatto in TQT'W 
T e j i l l ~ t . ~ ~From this context we learn that the rod is symbolic of Y e ~ o d . ~ ~  
By means of this phallic rod or, more specifically, the rite of circumci- 
sion, the restoration of the serpent to the divine is ac t~a l i zed .~ '  The shat- 
tering of the three shells, which correspond to the three acts in the rite 
of circumcision-cutting the foreskin, splitting and pulling down the 
membrane, and dripping the b l~od~~- resu l t s  in the remembering of the 
covenant of Jacob, which comprises in itself the covenants of Abraham 
and Isaac (linked exegetically to Lev. 26:42), in a manner that is analo- 
gous to the containment of the attributes of love and judgment in the 
attribute of mercy. The transformation of the serpent into the rod thus 
signifies the sanctification of the phallus and the consequent removal of 
the demonic force. When that is achieved. the feminine Shekhinah itself 

rabbinic sages killed by the Romans ('asarah haruge malkhut). For elaboration of this 
theme, cf. ibid., pp. 102-3; Luzzatto, T Q Y W  Tefillot, sec. 27, p. 16; sec. 399, p. 330. On 
the task of Messiah son of Joseph to be submerged in the demonic shells in order to 
subdue them, cf. Luzzatto, introduction to Shiv'im Tiqqunim (n. 18 above), p. 13. In 
Qin'at ha-Shem Seva'ot, pp. 125-26, Luzzatto explains the burial of Moses outside the 
land of Israel in terms of a similar motif, i.e., in the postmortem state Moses suffers for 
the sake of the tiqqun of Israel. 

88 Luzzatto, Qin'at ha-Shem Seva'ot, pp. 98-99. Luzzatto also relates the idea of the 
subjugation of evil by good to the image of the serpent shedding its skin (p. 100). On the 
image of the transformation of the serpent into the rod, which is identified with the at- 
tribute of judgment by means of which the Messiah son of David controls the demonic 
power, cf. Trevis, Razin Genizin, pp. 185 and 232. 

89 Luzzatto, TQYIV Tefillot, sec. 1, pp. 1-2. Compare sec. 49, p. 27; sec. 59, p. 37; sec. 
153, p. 126; sec. 310, p. 268; sec. 389, pp. 321-22; sec. 495, p. 398. 

9n In Qinht ha-Shem Seva'ot, p. 117, Luzzatto interprets the scepter that comes from 
Israel (mentioned in Num. 24: 17) as a symbolic reference to Yesod. 

91 On the redemptive power of circumcision to abolish the effect of the foreskin, which 
is the "strange god," cf. Luzzatto, TQYW Tefillot, sec. 464, pp. 375-76. 

92 In TQT"W Tefillot, sec. 34, pp. 19-20, Luzzatto links the three cardinal transgressions 
of idolatry, illicit sexuality, and bloodshed with the three demonic shells, which are also as- 
sociated with three acts in the rite of circumcision, cutting the foreskin, splitting and pulling 
down the membrane, and dripping the blood. By removing these shells, the deceit (sheqer) 
of the demonic side gives way to the knot (qesher) of unity and the covenant is disclosed 
in the world (according to Gen. 9:16 and Lev. 26:42). Compare ibid., sec. 132, p. 94. 
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is transformed from the menstruant forbidden to her husband to a pure 
woman prepared to engage in conjugal intercourse. 

Against this background one can understand Luzzatto's assertion that 
the hope of redemption is tied especially to the letter waw, the "sign of 
truth," which overcomes the falsity of the demonic power.93 The mean- 
ing of this association is disclosed in another passage wherein Luzzatto 
explicitly identifies the "sign of truth" ('ot 'emet) as the "sign of the cov- 
enant" ('ofberit),94an identification that confirms a point repeatedly as- 
serted by him: Redemption comes about primarily through the divine 
phallus for it serves as the antidote to counteract the poisonous effects of 
the demonic in the world. Hence, in another one of his messianic poems, 
Luzzatto addresses God in the following way: 

Your light shines f rom the  source of  all, and this i s  the  yod  that goes  down vig- 
orously, concerning which i t  says, "God said, 'Let there b e  light: and there was  
light" (Gen. 1:3), and  these a re  the five lights.95 This light emanated in the five 
c o n f i g ~ r a t i o n s , ~ ~which a re  the totality of  holiness, and  through them all the 
blemishes are removed s o  that al l  will b e  established in Your unity. This  is  the  he', 
and immediately everything is  bound in  o n e  river, and this is the  righteous o n e  
(saddiq) who stands on  behalf of  Israel, and concerning h i m  [it says] "A river is- 
sues forth f rom Eden  to  water the garden" (ibid., 2:10), and  this is  the  waw, and 
i t  spreads forth through Israel, which consists of the  four divisions, the  four 
camps  of the Shekhinah, and when the  righteous stands amongst  them, the he' is  
completed through them,97 and this is  the  perfection of  Your holy name. . . . A s  
soon a s  the  righteous one  stands in  Israel, al l  evil is  removed f rom them.98 

93 Luzzatto, TQT"W Tejillot, sec. 8, p. 6; sec. 233, pp. 221-22. 
94 Ibid., sec. 25, p. 15; sec. 403, p. 333; sec. 494, pp. 397-98. 
95 That is, the word 'or, "light," is mentioned five times in the creation narrative in Gen. 

1:3-5. 
96 That is, the five parsujim of the Lurianic kabbalah, which are the five configurations 

of the divine light that take shape after the fracture in the primordial macroanthropos 
(hdam qadmon). 

97 That is, the dalet, which represents the four divisions of Israel, the earthly embodi- 
ment of the four camps of the Shekhinah, and the waw, symbolic of the phallic Yesod, to- 
gether take the form of the he', the last letter of the tetragrammaton. The representation of 
the Shekhinah by the he' therefore signifies the phallic transformation of the feminine. 
Compare Luzzatto, TQT"W Tejillot, sec. 482, p. 388: "Your holy Shekhinah is the 'bread 
of affliction' (Deut. 16:3), a morsel of unleavened bread [cf. Babylonian Talmud Pesahim 
115b], for the Shekhinah is [represented by the letter] he', but she is a dalet in her own se- 
cret for she is poor (dallah) and impoverished ('aniyyah). [The letter] waw [joins the dalet] 
when the eternally living righteous one (saddiq hei 'olamim) is united with her, and imme- 
diately, [she is characterized as] 'a land where you may eat food without stint, where you 
will lack nothing' (Deut. 8:9)." The addition of the waw of Yesod to the dalet of the Shek- 
hinah results in the formation of the he', which symbolizes the state of the fullness of 
which it says that the earth lacks nothing, lo' tehsar kol bah, which can be read as the All, 
i.e., Yesod, is not lacking from her. Compare ibid., sec. 195, p. 181; sec. 340, p. 286. 

98 Ibid., sec. 17, pp. 17-18. 
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Expanding on a theme well established in older kabbalistic sources, 
Luzzatto portrays the demonic force as principally in opposition to Ye- 
sod. Sinfulness in its most elemental form is the vitiation of the phallus 
brought about by sexual i m p r ~ p r i e t i e s . ~ ~  Moreover, insofar as the mysti- 
cal secrets are contextualized in the phallic aspect of the divine, and the 
kabbalist who can elicit these mysteries from Scripture is the earthly 
manifestation of that gradation, it follows that esoteric study affects the 
transformation of the demonic serpent into the rod. 

Concerning the messianic king it says, "I shall not die but live" (Ps. 118:17), and 
this is the mark of life,''' and this mark is the Shekhinah, for in another time it 
says, "Her feet go down to death" (Prov. 5:5), but through the secrets of Your To- 
rah it says regarding her, "I will see it and remember [the everlasting covenant]" 
(Gen. 9: 16). Immediately [it says] "He drew his feet into the bed" (ibid. 49:33), 
this [word mifrah, "bed," numerically equals] dun [i.e., the letters dalet and nun] 
of 'Adonai, for it is the rod (maffeh) that was changed into a serpent (Exod. 7: 15) 
and returned to being a rod, concerning which it says, "This is Solomon's bed" 
(Song of Songs 3:7) and immediately "He drew his feet into the bed!""' 

By playing on the words matteh (rod) and mittah (bed), which are made 
up of the same Hebrew consonants, and assuming further the numerical 
equivalence of these words and the letters dalet and nun from the name 
'Adonai, Luzzatto is able to string together different biblical verses to 
express the idea that the demonic force is transposed into the attribute 
of divine judgment. As a consequence of this transposition, the Shekhi- 
nah itself undergoes a change from being submerged in the realm of 
impurity (conveyed by Prov. 5 5 )  to becoming the vessel (related in the 
image of the bed) that receives the overflow from the masculine aspect 
of the divine (alluded to in Gen. 49:33'02 and Song of Songs 3:7). In 

" Compare Luzzatto, Qin'ar ha-Shem Seva'ot (n. 8 above), pp. 102-3, 106-9. 
loo Literally, taw hayyim, based on Babylonian Talmud, Shabbat 55a. 
' O '  Luzzatto, TQTnW Te$llor, sec. 468, p. 478. Compare ibid., sec. 432, p. 353; sec. 

451, p. 366. 
'02 Compare ibid., sec. 29, p. 17, where Jacob's drawing his feet into the bed, an obvious 

euphemism for sexual intercourse, is described as saving the feet from deceit. It is likely 
that the word "feet" in these contexts denotes the feet of the Shekhinah to which are at- 
tached the deceitfulness of the demonic. Luzzatto's comment reflects the motif expressed 
in Midrash 'Otiyyot de-R. 'Aqiva' (in Butte Midrashor, ed. S. Wertheimer [Jerusalem, 
19801, 2:397-98) to the effect that "deceit has no feet." For discussion of this text and 
its impact on Sefer ha-Bahir, see E.  R. Wolfson, Along rhe Path: Studies in Kabbalistic 
Myrh, Symbolism, and Hermeneutics (Albany, 1995), pp. 74-77. In TQT"W Te$llor, sec. 
176, p. 153, Luzzatto asserts that "deceit stands on one foot but truth on two feet." Com- 
pare ibid., sec. 58, p. 37; sec. 98, p. 62; sec. 131, p. 93. On the attachment of the serpent 
to the foot of the Shekhinah, cf. ibid., sec. 171, p. 147. The motif of the serpent's attach- 
ment to the heels of holiness is related to the divine proclamation to the serpent in Gen. 
3: 15, on the one hand, and to the notion of the footsteps of the Messiah, on the other. 
Compare Valle, Shiv'im Panim (n. 18 above), 2a-b. 
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the transition from exile to redemption, the feminine Shekhinah is con- 
joined to the male and is thereby assimilated into the phallic gradation 
of Yesod, a theme linked exegetically to the remembering of the cove- 
nant mentioned in Gen. 9:16. In the profoundly complex symbolism of 
theosophic kabbalah, heterosexual union results in the reconstitution of 
the androgynous phallus. 

ESCHATOLOGICAL ELEVATION AND AUGMENTATION OF THE 

SHEKHINAH 

The unity of all things, achieved by the union of male and female, is the 
most basic feature of the redemption: "'[And the Lord shall be king over 
all the earth;] in that day there shall be one Lord with one name' (Zech 
14:9): Understand that all of the rectification (tiqqun) depends on the 
secret of unity such that everything is one bond without separation, for 
all the lights are bound and united one with the other."lo3 The period of 
redemption, therefore, is a "time of pleasure" in which "the king will 
stroll in his garden with great joy," and "from the abundance of the light 
of his countenance the garden will shine with a great light."lo4 The strol- 
ling of the king in the garden and the consequent illumination of the 
latter by the former are symbolic depictions of the hieros gamos that is 
consummated in the redemption.lo5 Indeed, the latter is characterized by 
Luzzatto as a time in which this union is not interrupted on account of 
the "great desire" and the "overpowering love" that the female has for 
the male. The intensification of heterosexual passion appropriate to the 
messianic era is thus described by Luzzatto: "This is what it says, 'the 
time of singing has come' (Song of Songs 2:12), for the Shekhinah sere- 
nades her husband. 'The song of the turtledove is heard in our land' 
(ibid.), for the king does not depart from the garden, but he strolls in it, 
and all of the righteous and all of Israel who have been redeemed from 
their exile take pleasure in him. This is the great joy that shall be for 
Israel perpetually from the time of the redemption and onward."lo6 

The arousal of heterosexual eros marks the shift in the ontic status of 
the Shekhinah brought about by the coming of the messianic era. Exile 
is the period of separation or incomplete union of male and female, and 
the desire to overcome that condition is expressed primarily as the lust- 
ing of the male for the female other, although that passion is portrayed 

lo3 Luzzatto, Mabmar ha-Ge'ullah (n. 18 above), p. 28. On the concept of unity in Luz- 
zatto's kabbalah, see Chriqui, Rekhev Yisra'el (n. 18 above), pp. 167-228. 

lo4 Luzzatto, Mahmar ha-Ge'ullah (n. 18 above), p. 32. 
lo5 On the euphemistic use of the image of strolling to connote sexual activity, see 

Wolfson, Along the Path, p. 242, n. 114, a i d  Circle in the Square (n. 7 above), pp.e191-
92, n. 180. 

'06 Luzzatto, Mahrnar ha-Ge'ullah, p. 33. 
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typically in kabbalistic literature as the masculine right being stimulated 
by the feminine left, or as the male waters being aroused by the female 
waters.'07 As a consequence of the heterosexual bonding, the Shekhinah 
is adorned, embellished, and augmented. Prima facie, it would seem that 
the aggrandizement of the Shekhinah signifies the leveling of gender 
hierarchy in the time of redemption. And, indeed, Luzzatto at times 
expresses his view in this manner. Closer examination of the relevant 
passages, however, indicates that this process in fact signals the mascu- 
linization of the feminine. By way of illustration, let us consider the 
following citation: 

Now I will explain to you one principle and you will comprehend the rectifica- 
tion of the world. . . . The governance of the lower entities is always by means of 
Tif 'eret and Malkhut . . . and it is known to us that in the future her rectifica- 
tion will be the great rectification and her light will be very strong. . . . Concern-
ing this matter it is said, "And the light of the moon shall become like the light 
of the sun" (Isa. 30:26), for she will no longer be smaller than he is but she will 
be equal to him. Then the two kings will make use of one crown.'08 

The messianic rectification of the Shekhinah involves the augmen- 
tation of her illumination to the degree that her light will be equal to 
the light of the masculine, expressed in the prophetic image of the light 
of the moon becoming like the light of the sun.'09 Insofar as the sun is 
symbolic of the masculine and the moon of the feminine, it is evident 
that implicit in the prophetic description of the eschaton is the gender 
metamorphosis of the female into the male. Thus, in Adir ba-Marom, 
Luzzatto contrasts the diminution of the moon, which is related to the 
shattering of the primordial kings,l10 and the augmentation of the light 
of the moon in the messianic redemption: 

'07 Compare Luzzatto, Pithe Hokhmah wa-Da'ar (n. 41 above), p. 228: "Know that the 
elevation of the female waters of Nuqba' is by means of the offspring that derive from her, 
for she gathers into herself these branches, and by this power she arouses the male so that 
he will be stimulated to overflow. . . . It follows from this that the desire of the one who 
receives is first in the copulation, and this is the matter of 'Yet your urge shall be for your 
husband' (Gen. 3:16). Afterwards she receives the power to elevate the female waters, and 
it is the spirit that is given to her in the first intercourse, for its secret is in the secret of the 
corona ('atarah) where there are the forces of strength. Then she elevates the female 
waters by means of the gathering of her branches in her, for then she draws forth the new 
power from above in accordance with this arousal." 

I o s  Luzzatto, Ma'amar ha-Ge'ullah, p. 72. 
loYOn the periodic shifts in the illumination of the moon as symbolic of the different 

states of the Shekhinah in relation to the world, and particularly with reference to the rela- 
tionship of the Jewish people to the faiths of Islam and Christianity, cf. Luzzatto, Qinht 
ha-Shem Srva'or (n. 8 above), pp. 1 12-14, 117-19. 

On the nexus of the dominion of the demonic serpent and the diminution of the light 
of the moon, cf. Luzzatto, TQTf'W Tefillor, sec. 110, p. 76. 
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"And the light of the moon shall become like the light of the sun," for the over- 
flow of which she is in need emanates upon her and it does not stop. . . . For, in 
truth, the Nuqba' is made only to receive from the male and to overflow to the 
lower beings. Hence, the perfection of her existence is the reception from the 
male and the emanation. . . . Even though it appears that this matter is outside 
her, for her light is from the male, it is not so, but it is the perfection of the 
Nuqba', for a part of her is the masculine influx that emanates upon her and joins 
her to overflow in her, and through this aspect she is rich and she has a great 
light. . . . This is the secret of the unleavened bread (massah) and the command- 
ment (miswah), for the unleavened bread is the "bread of affliction" (Deut. 16:3), 
and this is the aspect of her being alone and not the aspect of perfection from the 
side of Ze'eir 'Anpin. The commandment is perfection in the secret of "And the 
light of the moon shall become like the light of the sun." Therefore it says, 
When she is conjoined to the male, she is called mi~wah with the additional 
waw. It does not say that the male and female together are called miswah, mas- 
ah waw, but the Nuqba' is called miswah when she is joined to the male, for the 

perfection of the female is her unification with the male."' 

Luzzatto elaborates on this theme in a passage in Qin'at ha-Shem 
Seva'ot, where he similarly notes that in her diminished state the moon 
is prototypically feminine inasmuch as she has no light of her own and 
passively receives all illumination from the active male. In this state, 
the judgmental aspect of the feminine is ameliorated (or sweetened)l12 
by the masculine attribute of mercy, and hence the latter rules over the 
former. In the messianic state, however, the female moon is equal to the 
male sun in stature and thus she is "in the secret of the male" (be-sod 
zakhar) or, more specifically, "in the secret of the strength of the mascu- 
line (be-sod gevurat ha-zakhar), which is verily the aspect of the sun, 
the aspect of the burning fire ('esh ha-soref )."l13 Luzzatto thus speaks of 
two aspects of the Shekhinah. The first is the state of imperfection in 
which the male rules over the female, and the second is the state of 
perfection in which the female is rectified by the male and the forces 
of strength are mitigated. "Therefore the face of the sun and the face of 
the moon are together, for the aspect of the face of the moon is also 
contained in it in the secret of this mitigation. However, the face of 
the moon is alone when the acts of strength (gevurot) are not rectified, 
and there is naught but the domination of the male (shelitat ha-zakhar), 
and not the aspect of the mitigation of the acts of strength (mittuq 
ha-gevurot)."114Alternatively expressed, the tiqqun of the Shekhinah 

11' Luzzatto, 'Adir ba-Marom (n. 8 above), pp. 4-5. Compare Luzzatto, T Q Y W  Tejllot, 
sec. 173, pp. 149-50; sec. 321, p. 274; Shiv'im Tiqqunim (n. 18 above), sec. 27, p. 65. 

112  For the proposed origin of the Hebrew expression hamtaqat ha-din in the Spanish 
endulzar, see Scholem, Major Trends (n. 8 above), p. 388, n. 44. 

1 1 3  Luzzatto, Qin'at ha-Shem Seva'ot, p. 118. 
1 1 4  Ibid., p. 120. 
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involves the transformation of the feminine potency from the fire of 
darkness to the "fire of radiance," nogah la-'esh (Ezek. 1:13), which is 
the 'esh nogah, the secret of the ~ynagogue . "~  That this transformation 
involves the phallicization of the feminine is intimated in the follow- 
ing remark of Luzzatto: "The Shekhinah is called a 'radiant fire' ('esh 
nogah) in the secret of the synagogue (bet ha-keneset), for she is the 
synagogue from the aspect of Yesod, for in her the lights are gathered 
(shebah mitkannesim ha- '~ro t ) . ""~  

The increased luminosity of the moon entails the masculinization of 
the feminine. This is implied, moreover, in Luzzatto's deliberate in- 
version of the rhetorical question placed in the mouth of the moon in the 
talmudic legend regarding the diminishing of her light: "Can two kings 
make use of one ~ r o w n ? " " ~  According to Luzzatto, the positive image 
of two kings making use of one crown denotes the sexual union of the 
male sun and the female moon."8 That this union transforms the latter 
is made clear in the continuation of the passage, which describes the 
eschatological ascent of the Shekhinah to and unification with Hokh- 
mah, the second of the divine hypostases: 

Understand this matter well for it is thus written, "The Mount of the Lord's 
House shall stand firm above the mountains" (Isa. 2:2), this refers to Hokhmah, 
which stands above the mountains, and to there Malkhut ascends. as a result 
of which Binah dwells upon her children, "like an eagle who rouses his nest- 
lings" (Deut. 32: l l ) .  She will be there a crown upon the head [of Hokhmah]. 
one together with and equal to the other. It is known that the male will be more 
hidden and internal than the female, for the order will not change, but the two 
will be perfected as is appropriate.l19 

Despite the fact that the power of the feminine Shekhinah is augmented 
in the time of redemption, the gender hierarchy remains intact and the 

' I 5  The basis for Luzzatto's chain of associations is Zohar 3:282a (Ra'aya' Mehemna'): 
"The Shekhinah is the radiance (nogah)and the 'radiance of fire' (nogah la-'esh), and from 
here they called the synagogue (bei kenishta') a 'radiant fire' ('esh nogah)." Compare 
Moses Hayyim Luzzatto, introduction to Tiqqune Zohar, 7a. For discussion of the philo- 
logical background of the term esnoga in the aforementioned sources, see A. Goldreich, 
"An Iberian Phrase in an Unknown Fragment by the Author of Tikunei Zohar" (in He- 
brew), Jerusalem Studies in Jewish Thought 8 (1989): 92-94. 

"6 Luzzatto, Qinht ha-Shem Seva'ot, p. 119. On the role of the synagogue and the 
schoolhouse to house the Shekhinah during the exile, cf. Luzzatto, TQTnW Te$llot, sec. 
168, p. 143; sec. 192, pp. 177-78. 

[ I 7  Babylonian Talmud, Hullin 60b. 
' I 8  Luzzatto's kabbalistic interpretation of the aggadic passage is based on the fact that 

the word lehishtammesh, "to make use of," is also used to denote sexual intercourse (hence 
the word tnshmish and the more common predicate form employed for this purpose shim-
mesh). The expression "to make use of the crown of royalty" is employed to denote sexual 
union with the Shekhinah in Luzzatto, TQT"W Tejllot, sec. 42. p. 24. 

"9 Luzzatto, Ma'amar ha-Ge'ullah, p. 72. 
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male is given priority over the female. In that state, the feminine is 
transposed into the crown of the male, the esoteric significance of which 
I shall discuss below. 

Luzzatto depicts the ontic change in the status of the Shekhinah in 
several other images. For example, in one passage he relates this phe- 
nomenon to the verse, "Come, my beloved, let us go into the field" 
(Song of Songs 7:12): "The Shekhinah speaks this verse to the Holy 
One, blessed be He, and what does she say? 'Come, my beloved,' she 
speaks in this way when she has not yet come out from exile, but in the 
time of the redemption when her lover is with her, she says to him, 'let 
us go,' let us go out from exile, 'let us go to the field,' this is the supernal 
place, the place of joy and pleasure, 'the field that the Lord has blessed' 
(Gen. 27:27)."120 What is implied here is made explicit in other pas- 
sages from the writings composed by Luzzatto and other members of his 
circle: Redemption entails the reintegration of the son and daughter 
(Tif 'eret and Shekhinah) in the womb of the mother (Binah). Luzzatto's 
commentary on the continuation of the verse in Song of Songs, "Let us 
lodge in the villages," makes the point even more emphatically: 

This is the secret of what is written "Jerusalem shall be peopled as a city with- 
out walls" (Zech. 2:8) . . . the emanation will be in great abundance, and this is 
called the "property without bo~ndaries,"'~' [she will be] like Binah. The secret 
of this matter [is alluded to in the words] "Who is she" (mi zo't) (Song of Songs 
8:5 ) ,the onelZ2 is already rendered equal to the otherlz3 on account of the mani- 
fold tranquility and the great perfection. . . . In the time of redemption, Binah, 
Tif 'eret, and Malkhut are all joined together in a firm bond. . . . "It was there your 
mother conceived you" (ibid.). Comprehend that [the word hibbelatkha, "con-
ceived you"] is [related to] the word hevel [literally, "rope" or "cord] ,  which 
connotes the bond of a great union, for there is the place of the joining together 
of Binah and Tif 'eret, and Malkhut is joined to them so that they are one.lZ4 

Drawing upon much earlier kabbalistic sources, Luzzatto assigns a 
special role to Binah, the divine mother, in the redemptive process.125 
Indeed, the eschatological status of this attribute is alluded to in some of 
the standard names associated with it in a plethora of kabbalistic texts, 

lZ0 Ibid., p. 48. 
lZ1 The expression nahalah beli mesarim is used in rabbinic sources to denote the 

eschatological reward. Compare Babylonian Talmud, Berakhot 51a; Shabbat 118a; Luz- 
zatto, TQT"W Tejillot, sec. 58, p. 36. 

lZ2Malkhut is symbolized by the word zo't. 
lZ3Binah is symbolized by the word mi. 
I z4  Luzzatto, Mahmar ha-Ge'ullah (n. 18 above), pp. 50-51. Compare TQT"W Tejillot, 

sec. 99, p. 63; sec. 106, p. 71; sec. 107, p. 72; sec. 234, p. 222. 
' 2 ~ o m p a r eLuzzatto, T Q Y W  Tejillot, sec. 88, p. 54; sec. 149, p. 114; sec. 282, p. 316; 

sec. 393, p. 328; sec. 395, p. 327; sec. 408, p. 336; sec. 452, p. 367. See Rubin, "Zoharic 
Works of R. Moses Hayyim Luzzatto" (n. 9 above), p. 396. 
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to wit, the world to come, jubilee, and the great Sabbath. The special 
role assigned to Binah in fostering the union of the son and the daughter 
is conveyed in the following remark that Luzzatto reports having re-
ceived from his angelic guide (maggid): "Regarding this secret it is 
written, 'I will make a fitting helper for him' (Gen. 2:18), for until male 
and female were found [as one] the supernal mother did not rest upon 
him, but when the female was aroused in relation to the male, the 
mother dwelt upon them."'26 The sotereological task of Binah is af- 
firmed in slightly different terms in this passage: 

From there wisdom shall go out to Israel in a river that is full, concerning which 
it says, "A river issues forth from Eden" (Gen. 2:10), from the side of the righ-
teous one who is the foundation of the world, and Jerusalem shall be built in 
several wondrous names . .  . and Your unity shall forever be known through it 
from the side of the supernal mother, for she is the canopy about which it says, 
"God restores the lonely to their homes" (Ps. 68:7), and similarly "over all the 
glory shall hang a canopy" (Isa. 4:5), so that each one in Israel shall draw close 
to his spouse.'27 

In the time of redemption, however, the union of male and female is 
so complete that it is portrayed not only as the conjugal intercourse of 
husband and wife, but as the return of the son and daughter to the 
mother's womb, the place where the offspring were originally conceived. 
This is the esoteric significance of the biblical injunction, "If, along the 
road, you chance upon a bird's nest, in any tree or on the ground, with 
fledglings or eggs and the mother sitting over the fledglings or on the 
eggs, do not take the mother together with her young" (Deut. 22:6). 
"The messianic king waits for the bird's nest, to ascend to there. . . 
when he ascends there, with him ascends the power of all the rectifica- 
tions that Israel rectified in the exile. . . . When he reaches there, the 
Shekhinah immediately dwells on them all, on each one according to 
his labor. In that very time 'the mother sits over the fledglings.'"128 In his 
mystical ketubah, Luzzatto describes the final redemption in precisely 
these terms: "All of the rectifications reach the one light above that 
stands in the secret of the mother whose name is the 'end of days.' In the 

' 2 6  Luzzatto, 'O~erorRarnhal, p. 256 (see n. 34 above). Compare Luzzatto, TQTnW 
Tejllor, sec. 450, p. 365. 

I?' Luzzatto, T Q Y W  Tefllor, sec. 466, p. 377. Compare ibid., sec. 508, pp. 41 1-12, 
where it is emphasized that the construction (binyan) of the destroyed Temple in the mes- 
sianic age ensues from the phallic gradation of Yesod, stimulated by the exposition of 
kabbalistic secrets. 

IZXIbid., sec. 37, p. 21. Compare ibid., sec. 179, p. 157. On the ascent of Shekhinah to 
Binah as a sign of the eschatological redemption, cf. Valle, Shiv'im Panim (n. 18 above), 
21b. It should be noted that in another passage in this work, 19b-20% the elevation of 
Tif'eret, the son, to Binah, the mother, assumes a negative connotation. 
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time of the ascent of this bride above, all of these rectifications emerge 
and they become her dowry, for they are not lost, God forbid."'29 Re- 
demption, therefore, may be viewed as the reversal of the birthing pro- 
cess in which the womb is opened. The eschatological return of the son 
and the daughter to the mother's womb is symbolized by Yom Kippur, 
which is another standard designation of Binah in kabbalistic litera- 
ture.130 Specifically, the prohibition of sexual intercourse and the liturgi- 
cal recitation in the afternoon service of the section of Torah that deals 
with uncovering the nakedness of the mother and of the father (Lev. 
18:7) underscore the fact that on that day the union of male and female 
transcends gender binaries.13' The ritualized asceticism of Yom Kippur 
anticipates the behavior that best assists in the reunion of mother and 
children characteristic of the messianic era. In one passage, Luzzatto 
describes the assembly of the (male) souls of Israel in the Temple as a 
symbolic enactment of the union of these souls and the Shekhinah, 
which serves as the means for the unification of the masculine and fem- 
inine potencies of the divine: 

Just as Ze'eir 'Anpin does not draw close to the Shekhinah above until she is one 
in all her branches so that all are contained within her, so the supernal Patriarchs 
do not draw close to the Community of Israel, which is the kingdom of the 

'29 Tishby, Studies in Kabbalah and Its Branches (n. 9 above), p. 741. 
I3O Compare TQT"W Tejillot, sec. 11 1, pp. 76-77. Particularly interesting is the descrip- 

tion of Yom Kippur in Moses Hayyim Luzzatto's Qi;;ur ha-Kawwanot (Bene Beraq, 
1988), p. 123: "On Yom Kippur there is another specific matter and it is the disclosure of 
the interiority of the mother (penimiyyut de-'imma'). This is the time of the purification of 
the sanctuary (taharat ha-miqdash), for in truth a disclosure like this is not found in the 
other days of the year. This disclosure, however, is exclusively in the mother. This is the 
matter of the inner incense in the Holy of Holies. The outer sanctuary is the Nuqba' [Shek- 
hinah], the inner sanctuary is the mother [Binah], but the Holy of Holies is the interiority 
of the mother, and there is the rectification (tiqqun) on Yom Kippur. In the secret of this 
rectification, the father and Ze'eir 'Anpin [i.e., the son] enter, but the disclosure is in the 
mother." 

13' See Wolfson, Circle in the Square (n. 7 above), pp. 102-3; pp. 219-20, n. 128. In 
Luzzatto's writings, following zoharic and Lurianic sources, Sabbath also represents the 
reintegration of the feminine to the masculine in a manner that overcomes gender dimor- 
phism. This motif is related to the name Shabbat, which is decomposed into the shin, sym- 
bolic of the masculine potency or the three patriarchs, and bat, the feminine Shekhinah. 
See Tishby, Wisdom ofthe Zohar (n. 48 above), pp. 1225 and 1264-65, n. 111; E. K. 
Ginsburg, The Sabbath in the Classical Kabbalah (Albany, N.Y., 1989). pp. 73-74. I have 
discussed the gender implications of this motif in my "Coronation of the Sabbath Bride: 
Kabbalistic Myth and the Ritual of Androgynisation," to appear in the Journal of Jewish 
Thought and Philosophy 6 (1997). The Sabbath, therefore, symbolically represents the as- 
cent of the Shekhinah and the consequent rule of the masculine potency over the feminine. 
Compare Luzzatto, Qin'at ha-Shem Seva'or (n. 8 above), p. 135; TQT"W Tefillot, sec. 91, 
p. 56; sec. 296, p. 259; sec. 343, p. 288; Moses David Valle, Berit 'Olam: Be'ur Sefer She- 
mot (Jerusalem, 1995), pp. 498-99. In the same context, Valle also describes the elevation 
of the Shekhinah to Hokhmah on the Sabbath, a theme he relates exegetically to the verse, 
"You shall keep the Sabbath, for it is holy for you" (Exod. 31:14). 
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house of David, until all the souls of Israel are bound to her, and in that mo- 
ment it is said, "But I have installed My king [on Zion, My holy mountain]" 
(Ps. 2:6). This unification occurs as is appropriate in the Temple of which it is 
said, "Till I brought him to my mother's house, to the chamber of her who con- 
ceived me" (Song of Songs 3:4). The house from the supernal mother, which 
stands to unify this unification, as it is written, "God restores the lonely to their 
homes" (Ps. 68:7).13? 

The conjunction of the male Jews and the Shekhinah, ritually executed 
by the entry into the Temple, occasions the higher union in the divine. 

The union of son and daughter in the womb of Binah results in a 
radical change in the nature of the Shekhinah. In her elevation to Binah, 
the Shekhinah assumes the nature of the latter. According to Luzzatto's 
ketubah, this transformation is symbolized by the fifty pounds, the sum 
of the dowry, which correspond to the fifty gates of understanding that 
emanate from the mother to the daughter. "The he' of Malkhut is per- 
fected in all of her sejirot by the power that she receives from the 
mother and the house of her father, and she becomes a nun from the side 
of the mother, the straight nun.""' The latter he', which equals five, is 
attributed to Malkhut, but when she receives the influx from Binah, all 
of her sejirot, which are ten in number, are perfected, resulting in the 
sum of fifty, which is the numerical value of the nun, the letter attributed 
to Binah. The semiotic change from a he' to the straight nun marks the 
ontic transformation in gender from feminine to masculine,'33 which 
implies that the daughter becomes a creative force like the mother and 
judgment is transmuted into mercy. In the symbolic orientation of theo- 
sophical kabbalah, motherhood is portrayed as the phallic potency of the 
feminine.'" The attribution of the role of Binah to Shekhinah signifies 
her transition from a state of containment to one of extension. This is 
the import of Luzzatto's citation of Zech. 2:8; that is, Jerusalem, a stan- 
dard symbol for the Shekhinah in kabbalistic literature, is depicted as 
the city so densely populated that it has no walls. The overcoming of 
the quality of restrictiveness, associated with the attribute of judgment, 
is conveyed as well by the application of the rabbinic term for eschato- 

"'Luzzatto. TQT"W Tejillot, sec. 470, p. 380. 
'33 Tishby, Stud ie~  in Kabbalah and Its Branches, p. 742. In Luzzatto, TQT"W Tefillor, 

sec. 395, p. 398, the Shekhinah is described as being transformed into a straight nun when 
she is lifted up from the demonic realm by Binah. 

On the messianic implications of the straight nun in kabbalistic symbolism, see 
Wolfson, Along the Path (n. 102 above), pp. 83-86. In TQT"W Tefillor, sec. 202, p. 189, 
Luzzatto emphasizes the androgynous quality of the straight nun, for it symbolizes the 
human form in the chariot, which comprises male and female. 

13' Regarding the masculine and phallic aspect of motherhood in kabbalistic symbolism, 
see Wolfson, Circle in the Square, pp. 98-106. 
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logical reward, "property without boundaries," to the Shekhinah. By as- 
cending to and becoming one with Binah, the Shekhinah transcends all 
boundary and 1imitati0ns.l~~ 

On numerous occasions in his writings, Luzzatto characterizes re-
demption as the reunion of the mother and daughter, a motif that figured 
prominently in zoharic and Lurianic materials. Thus, in one passage he 
describes the redemption as the "time when the two lips, which are the 
upper and lower Shekhinah, are united, and it immediately says, 'Who 
is she who comes up from the desert' (Song of Songs 3:6), through Your 
unity that unites them, as it is written, 'Only one is my dove, [my perfect 
one,] the only one of her mother' (ibid. 6:9)."137 Commenting on a pas- 
sage in the Zohar wherein the mother is described as lending her gar- 
ments to the daughter,138 Luzzatto writes: "When the Nuqba' is alone in 
her aspect, she is the dark judgment to which Sitra' 'Ahra' is attached, 
but when her existence is perfected from the side of the mother, in the 
secret of her garments, her judgments are ameliorated and she is rec- 
tified by the great re~tification." '~~ The rectification of the Shekhinah 
therefore consists of the gender metamorphosis from passive female to 
active male, which is portrayed in the image of the daughter donning the 
clothes of the mother. The phallic nature of this transformation is made 

136 Compare Luzzatto, TQT"W Tejllot, sec. 74, p. 45. 
13' Ibid., sec. 160, pp. 134-35. 
138 The relevant passage occurs in Zohar 1:2a. For discussion of this text and its inter- 

pretation in Lurianic material, see Wolfson, Circle in the Square, pp. 104-6. Compare 
Valle, Shiv'im Panim (n. 18 above), 17b. The influence of the zoharic passage is also 
discernible in the following comment found in B. Sack, "The First Version of the Tomer 
Devorah of R. Moses Cordovero" (in Hebrew), Asufot 9 (1995): 173: "Malkhut is in the 
aspect of [the letter] he', that is, the secret of her dissemination to overflow upon every- 
thing, and her limbs spread out to every side. When she is called he: she is in the world of 
the feminine below, for the letter he' signifies femininity. When Israel go up [to Jerusalem] 
during the three festivals in the secret of 'all your males shall appear before the Sovereign, 
the Lord' (Exod. 23: 17), they transformed the face of the he' to a yod, which is verily mas- 
culine. She removes the form of this he' and gathers her branches, and she is concealed in 
the letter yod, to ascend from the feminine to the masculine. That is, she is a he' from the 
side of the edifice of Binah. . . and she is a yod from the side of Hokhmah by means of 
Binah. Now she is adorned by the males who are shaped by the commandment of circum- 
cision, the sign of the yod in the letter yod by means of Binah from the side of Hokhmah." 
Compare Moses Cordovero, Pardes Rimmonim (Jerusalem, 1962), 14:3, pp. 73d-74b, and 
Zohar 'im Perush 'Or Yaqar ( J e ~ s a l e m ,  1962), 1: 16. 

139 Luzzatto, 'Adir ba-Marom (n. 8 above), p. 16. In that context, Luzzatto relates the 
metamorphosis of the Shekhinah to the biblical narrative concerning the ark of Noah. 
Symbolically, the ark signifies the status of the Shekhinah after she has received illumina- 
tion from the splendor of the supernal mother. Interestingly enough, Luzzatto also con- 
nects this symbolic complex to the Zohar itself; that is, the kabbalistic text, like Noah's 
ark, provides shelter to save the righteous from the raging waters of the demonic other 
side. See Rubin, "Zoharic Works of R. Moses Hayyim Luzzatto" (n. 9 above), pp. 397-98. 
Compare the words of Michael Terni, one of the members of Luzzatto's circle, cited in 
Benayahu, "Poetry, Prayer, and Confession" (n. 10 above), p. 45: "The perfection of the 
rectification (shelemut ha-tiqqun) is when 'Imma' and Nuqba' are joined together." 
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even more explicitly in the following passage in which Luzzatto re-
flects on the enlarged 'ayin and dalet of Deut. 6:4, the former corre- 
sponding to Binah and the latter to Malkhut: 

'Imma' and Nuqba' are joined as one, "Who is she" (Song of Songs 3:6), and the 
heart comprehends. The 'ayin is enlarged and the dalet is enlarged, for when 
'Imma' is united with Nuqba', she grows big like her .  . . as the mother who 
nurses her son, gimmel and lamed, everything is a tower (migddal),and this is 
[alluded to in the verse] "The name of the Lord is a tower of strength" (Prov. 
18:lo),  for the lamed is the tower extended in the air. . . . The supernal Yesod 
rules and unites everything as one like the name YHWH, which is everything, 
united together in the 'ale$ [whose orthographic shape can be decomposed into] 
yod waw yod, the yod on the right, the yod on the left, and the waw in the middle 
that unites them, "He imposes peace in his heights" (Job 25:2).14' 

Binah, or the persona of the divine referred to as 'Imma', is characterized 
as the supernal Yesod, which no doubt corresponds to the lower Yesod, 
or the divine phallus.I4' The phallic element is highlighted by the fact 
that the union of the mother and the daughter creates one unified entity, 
which is imaged in the shape of a tower, a rather obvious phallic sym- 
b 0 1 . I ~ ~In the state of messianic tiqqun, the Shekhinah assumes the na- 
ture of the procreative phallus as a result of her union with Binah, for 
she is enlarged and adopts the role of a nurturing mother. 

CROWN O F  HER HUSBAND: REDEMPTION AND THE MASCULINIZATION 

O F  THE FEMININE 

According to the widely accepted symbolism of the theosophic kab- 
balah, the male is correlated with the attribute of hesed, divine grace, 
and the female with the attribute of din or gevurah, judgment or strength. 
The union of these two, as I have already remarked, results in the con- 
tainment of the female in the male, the left in the right. The amelioration 
of feminine judgment by masculine mercy is actualized in the messianic 
redemption. Thus, reflecting in his ketubah on the esoteric significance 
of the sum of the dowry for his marriage, Luzzatto writes: "One hundred 

Id0  Luzzatto, TQTf'W Tejllot, sec. 481, p. 388. 
1 4 '  In Trevis, Rarin Genizin (n. 18 above), pp. 188-89, Messiah hen David is associated 

symbolically with Binah and Messiah ben Joseph with Yesod. Messianic redemption is 
thus described (on the basis of Dan. 12:3) as the illumination that ensues from the union of 
the two messianic figures: Messiah son of Joseph is the channel that carries the divine 
overflow from the Messiah son of David to the Shekhinah. In Luzzatto, TQT"W Tejillot, 
sec. 473, p. 382, Messiah son of David is identified with Binah, referred to as Leah or the 
concealed world ('alma' deitkkasya'). Compare Luzzatto, TQT"W Tejillot, sec. 187, p. 170, 
where the phallic nature of Binah is related to the image of a river that illuminates the 
maskilim in the mysteries of Torah. Compare ibid., sec. 237, p. 224. 

Id' Compare Luzzatto, Shiv'im Tiqqunim (n. 18 above), sec. 26, p. 64. 
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silver pounds for the union is complete, the male and female in the 
image of a perfect stature, 'male and female He created them and called 
them Adam' (Gen. 5:2). Then the left is sweetened by the right, the 
female is bound to the male, and the silver [symbolizes that] everything 
is mercy."143 That the redemptive process involves the reintegration of 
the female to the male can be seen in the following comment of Luz- 
zatto in 'Adir ba-Marom: "A person must be clean and pure in his ac- 
tions and his study must be precisely for the sake of the rectification of 
the Shekhinah, to restore her to the king."'44 Luzzatto explicitly glosses 
the meaning of tiqqun ha-shekhinah as restoring the feminine back to 
the masculine. The key ontological principle is articulated by Luzzatto 
in another passage from this work: "In truth the feminine is made only to 
receive from the masculine and to overflow to the lower beings. Conse- 
quently, the perfection of her existence is the reception from the mascu- 
line and the e m a n a t i ~ n . " ' ~ ~  LuzzattoSimilarly, in Kelalim R i ' s h ~ n i m , ' ~ ~  
affirms the secondary ontological status of the feminine when he writes 
that "Ze'eir 'Anpin is the essence for Malkhut is the terminus of Ze'eir 
'Anpin, the principle of illumination that brings forth this The 
nature of the feminine Shekhinah is determined exclusively in relation 
to the masculine potency; indeed, the function attributed to the Shekhi- 
nah is of a decidedly masculine quality. In Pithe Hokhmah wa-Da'at, the 
hierarchical relationship between the male and the female is articulated 
by Luzzatto in slightly different terms: "The matter is that which is re- 
~ e a l e d ' ~ ~below in Ze'eir and Nuqba', which is the place of governance, 
emanates above them and below them. Therefore, every inner light ('or 
penimi) is the secret of Tif 'eret, and every external vessel (keli h i ~ o n )  is 

'43 Tishby, Studies in Kabbalah and Its Branches (n. 9 above), p. 742. Compare Moses 
David Valle, 'Or 'Olam: Be'ur Sefer Bere'shit (Jerusalem, 1993). p. 155. Commenting on 
the verse, "I now establish My covenant with you and your offspring to come" (Gen. 9:9), 
Valle writes: "The secret is that the erection (haqamah) specifically needs Yesod in order 
to complete the union (ziwwug). . . . He intimated to him through this that from that point 
forward there would be a union above as there is below in a manner that was not the case 
during the flood. . . for there was no union in the supernal, holy gradations . . . for there is 
no union in the governance of judgment but only in the governance of mercy. When judge- 
ment returns to its sheath and mercy spreads forth in the world, the union above and below 
is renewed. This is the secret of 'I now establish My covenant with you and your offspring 
to come: the dissemination of mercy in the world, which causes the union, will not cease." 
The depiction of the redemption in terms of the image of the containment of the left in the 
right and of the right in the left is repeated on a number of occasions in Valle's Shiv'im 
Panim, 2b, 8b. 

144Luzzatto, 'Adir ba-Marom, p. 41. 
14'
 Ibid., p. 5. 
146Concerning the composition of this work, see Benayahu, Kabbalistic Writings of 

R. Moshe Hayyim Luzzatto (n. 9 above), p. 125. 
14'
 Luzzatto, Kelalim Ri'shonim (n. 77 above), sec. 23, p. 270. 
148Nigleh. In the first edition of Moses Hayyim Luzzatto, Pithe Hokhmah wa-Da'at 

(Warsaw, 1884). 7a, the reading is nimshakh, which should be translated as "emanates." 
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the secret of Malkhut, and every encompassing light ('or maqqif) is the 
secret of Binah, for Hokhmah is the absolute interiority (ha-penimiyyut 
ha-gamur) and Keter is the source (ha-shoresh),but149 in the future to 
come the encompassing will be from the aspect of M a l k h ~ t . " ' ~ ~  

In the hierarchical structure of the sejirot, the feminine is associated 
with the external container and the masculine with the internal content. 
This hierarchy is operative on two different planes in the sefirotic realm: 
Malkhut is the vessel that contains the internal light of Tif 'eret, just 
as Binah is the light that encompasses the interior light of Hokhmah. 
What is most significant for this study is the concluding remark, "in the 
future to come the encompassing will be from the aspect of Malkhut." 
This statement alludes to the recurring eschatological motif in Luzzatto's 
thought to which I have already referred, that is, the moment of redemp- 
tion is marked by the transformation of Malkhut into Binah. The image 
of the encompassing light attributed to Malkhut signifies, therefore, that 
the lower feminine has been elevated to the higher feminine, which is 
masculine in relation to the former. The ascent of the daughter to the 
mother thus entails an inversion of gender attribution. This is not to say 
that the female becomes higher in status than the male, but only that the 
female itself is integrated into the male on a higher level. The encom- 
passing light is a receptacle that surrounds and contains the inner light. 
But it is a receptacle from on top rather than from below, which is the 
posture ascribed to Malkhut in her normal state. Redemption, therefore, 
entails the reversal of positions such that the power that receives is 
placed atop the power that bestows. 

The transposition of gender valence is conveyed more frequently in 
Luzzatto's writings by the use of the symbol of the crown. An allusion 
to this symbolism is found, for example, in Mahmar ha-Ge'ullah: 
"From the time of the peqidah the crown ('atarah)began to be built for 
the Messiah, and it is known that this crown is the [aspect of the soul 
called] yehidah. . . . In those days, therefore, he will ascend in great de- 
grees without limit, for the King of kings will coronate him with the 
crown of his glory ('aferet k e ~ o d o ) . " ' ~ '  The coronation of the Messiah 
is concomitantly a process unfolding in the divine realm. Indeed, the 
crown of the Messiah is identified as the most sublime aspect of the 
soul, called yehidah, which is rooted in the sefirotic potencies, and as 
the crown of God's glory, 'ateret kevodo, which refers to the Shekhinah. 

'" Interestingly enough, this statement occurs in the Warsaw edition, 7a, but not in the 
more recent one (see Pithe Hokhmah wa-Da'at, p. 158). 

"O Luzzatto, Pithe Hokhmah wa-Da'at (n. 41 above), p. 158. 
I s '  Luzzatto, Mahmar ha-Ge'ullah (n. 18 above), pp. 23-24. Compare Luzzatto, 

TQT"W Tejillot, sec. 374, p. 310. 
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Hence, the statement that from the time of the first phase of redemp- 
tion, the peqidah, the crown began to be built for the Messiah alludes 
to the fact that the Shekhinah itself is constructed during the messianic 
period. 152 

To appreciate the full implications of Luzzatto's remark, it is neces- 
sary to probe more deeply into the symbolism of the crown and its par- 
ticular application to the Shekhinah. According to Luzzatto, who again 
follows a well established exegetical tradition in kabbalistic sources, the 
term 'afarah denotes the phallic aspect of the Shekhinah, which is at 
the same time the feminine aspect of the phallus. Indeed, the corona of 
the male organ, 'aferet berit, is at once the locus of the feminine in the 
masculine and the masculine in the feminine. Consider the following 
remark of Luzzatto in Xdir ba-Marom: 

I will convey to you the matter [of the verse, "The Lord through wisdom] estab- 
lishes the earth," for the Nuqba' has two aspects: The aspect of the vessel (keli) 
that is in her, as they have said,'53 "a woman establishes a covenant only with 
the one who makes her into a vessel," as well as the reality of the Nuqba' from 
the aspect of Yesod, for the corona of the phallus ('ateret yesod) is the beginning 
of the existence of the Nuqba'. . . . The first intercourse is in the secret of the 
[acts of] strength, and she is built through them to receive afterward the male 
waters, and she is called "sea" in this aspect. Afterward, in the secret of the 
male waters she is the "earth," that which is sown and produces 

In the first aspect, the Shekhinah is compared to a vessel or the sea that 
passively receives the overflow of the male; in the second aspect, how- 
ever, the Shekhinah is depicted as part of the phallus in the form of the 
corona, which designates the masculine dimension of the feminine, also 
alluded to in the image of the fruit-bearing earth. In producing her yield, 
the feminine earth adopts the posture and function of the male. Most 
significantly, the procreative dimension of the Shekhinah is linked to the 
symbol of 'aferet yesod, the corona of the phallus. 

The messianic rectification of the Shekhinah is most fully achieved 
when she is restored to the male as the phallic crown. Many passages 
from Luzzatto's writings that illustrate this point could have been cited, 
but for the purposes of the present study I will mention one selection 
from 'Adir ba-Marom, in which Luzzatto displays his remarkable homi- 
letical prowess. He begins by saying that "the aspect of Malkhut is the 

Compare Luzzatto, TQTf'W Tejllot, sec. 292, pp. 256-57. The role attributed to the 
Messiah in that context is to take the crown ('afarah), i.e., the Shekhinah, out from exile 
and to restore it to its pristine glory. Compare ibid., sec. 477, p. 385; sec. 505, p. 408. 

'53 Babylonian Talmud, Sanhedrin 22b. 
'54 Luzzatto, 'Adir ba-Marom (n. 8 above), p. 134. 
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secret of the commandment ( m i ~ w a h ) ,the 613 commandments . . . for 
this is the corona of the phallus ('aferet ha-berit), for she alone receives 
all 613. . . . Thus, in truth, this corona has an important function for she 
is parallel to all 613. Therefore [the rabbis,] blessed be their memory, 
said:'55 Great is circumcision for it is equal to all the command-
m e n t ~ . " ' ~ ~The Shekhinah is thus localized in the corona of the phallus, 
which is symbolized by the letter yod in the name Shaddai. When the 
yod is removed from the name, what remains is the word shed, the de- 
monic power associated with the gentile nations. The disclosure of the 
yod through the exposure of the corona occurs only in relationship to 
Israel in the secret of Malkhut: "Yesod emanates and is revealed in 
the secret of Shaddai, in the secret of this form and seal, for, in truth, 
Yesod comprises this corona ('afarah). . . . Thus, in truth, this corona is 
the secret of Malkhut, which is contained there."'57 Luzzatto draws the 
obvious conclusion from the fact that the Shekhinah is identified as 
the corona of the phallus: "The supernal sejirot are all in the secret of 
the masculine that takes shape according to Malkhut . . . but the corona 
is Malkhut according to the aspect of Yesod, which is the secret of the 
commandment. . . . It follows according to this that all of the sejirot are 
in the secret of yod he' waw and the corona is in the secret of the final 
he.""58 The anthropomorphic configuration of the sejirot is in a mascu- 
line form, and the feminine element, Malkhut, is itself part of this male 
anatomy.'59 It is precisely the disclosure of this aspect of the divine that 
signals the transition from exile to redemption: 

The secret of the corona ('atarah) is the rainbow (qeshet) . . . and this is the se- 
cret of the unity itself, that is, the secret of the commandment (rni~wah)in the 
secret of the conjunction of the male . . . and this is verily the secret of the rain- 
bow, which comprises all the gradations in a single unity, in the secret of the 
yod, as we mentioned. . . . Thus, we have already said that since the aspect of 
the rainbow at one time was disclosed, it will never again be removed from the 
world, but it may be hidden by covers that darken. . . . When it is covered, then 
is the exile, but when it is removed from these coverings, then shall be the re- 
demption, in the secret, "I will see it and remember the everlasting covenant" 
(Gen. 9:16).I6O 

'55 Palestinian Talmud, Nedarim 4:14, 38a; Babylonian Talmud, Nedarim 32b. 
156Luzzatto, 'Adir ha-Marom, p. 6 .  

Ibid.. D. 7. 
Is' Ibid.
"'Compare Luzzatto, TQT"W TeJillor, sec. 334, pp. 282-83, where the Shekhinah is 

described as the "image of the anthropos" (demur 'adam) that contains the unity of the 
holy name (YHWH). To be sure, the perfect human comprises male and female, which 
reflects the unity of the letters of the name, but the locus of the androgyny is in the phal- 
lus, and the feminine element is identified as the corona. 

16' Luzzatto, 'Adir ha-Marom, pp. 9-10 

15' 
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The corona of the phallus, which is here identified as the rainbow, is 
the locus of the unity of masculine and feminine within the ~ 0 d h e a d . l ~ '  
The rainbow, therefore, is the feminine element that has been integrated 
into the male as the sign of the covenant. From this vantage point, exile 
is described as the concealment of the (phallic) rainbow and redemption 
as its disc10sure.l~~ "As long as there is deceit in the world this rainbow 
does not stand in its strength . . . for the foreskin covers it. When truth 
rules this corona ('afarah) is revealed, and this is salvation for the right- 
eous one (Saddiq)."163 This very point underlies the following prayer of 
Luzzatto to God: "'Raise the horn of Your people, 1srae1,"~~ this is the 
'righteous one who is the foundation of the world' (saddiq yesod 'olam) 

I6l  In 'Or '01am (n. 143 above), p. 156, Valle comments on the verse, "This is the sign 
that I set for the covenant between Me and you" (Gen. 9:12), in the following manner: 
"The word 'this' (zo't) indicates that he pointed with a finger, for God, blessed be he, 
showed them the rainbow that is in the clouds on a rainy day, for it alludes to the supernal 
union of Yesod and Malkhut. The word 'this' (zo't) precisely is the secret of Malkhut and it 
is commonly known that the 'sign of the covenant' ('of berit) is Yesod. If the attribute of 
judgment rushes to seek the complete destruction of the universal judgment, the rainbow, 
which alludes to the union, is disclosed to stop her indictment, for in any event when there 
is union there is no place for the universal judgment. . . . In every generation when the 
attribute of judgment rushes to her prosecution, the rainbow immediately is revealed in 
order to bring to mind the covenant, and this is the secret of the union that nullifies the 
judgment. Therefore they said that the disclosure of the rainbow is a bad sign for the 
world, for they were worthy of the universal judgment had it not been for the disclosure of 
the holy union that abrogates it. From that which they said [Zohar 1:72b], 'when you see 
the rainbow shining in its colors expect the feet of the Messiah,' it seems that it is a good 
sign and not a bad sign. . . . It is a clear sign of the coming of the Messiah and of the 
rectification of the world. Since the rainbow alludes to the supernal union, it is not dis- 
closed except as it is garbed within the cloud, for the holy matters are not revealed to the 
lower beings without a garment." 

16* Compare Luzzatto, TQT"W Tejillot, sec. 34, p. 20; sec. 310, p. 268; sec. 451, p. 366; 
sec. 342, p. 288. 

163 Ibid., sec. 62, p. 40. On the description of the messianic future in terms of the dis- 
closure of the phallus and the removal of the demonic foreskin, cf. Valle, Shiv'im Panim 
(n. 18 above), 3b: "According to this secret it is written, 'and for all the great might and 
awesome power that Moses displayed before all Israel' (Deut. 34: 12), for through him was 
the rectification of the phallus (tiqqun ha-berit) and the removal of the foreskin (ha'avarat 
ha-'orlah), and through him also was the disclosure of the supernal lights before all Israel, 
'The glory of the Lord shall appear, and all flesh, as one, shall behold' (Isa. 40:5), the 
'flesh' precisely, for the heart of stone shall be removed and in its place shall be given the 
heart of flesh (cf. Ezek. 11:19, 36:26), which will be able to see and to draw pleasure from 
the splendor of the lights that derive from the rectified Yesod. Concerning this secret it is 
written, 'Then your Master will no longer be concealed, but your eyes will see your Mas- 
ter' (Isa. 30:20), 'From the end of the earth we hear singing: Glory to the righteous!' (ibid. 
24:16), for by means of the songs of the 'singing of the tyrants' (ibid. 25:5), the esoteric 
significance of which refers to the cutting of the foreskin, the glory and the beauty of the 
'righteous, foundation of the world' (Prov. 10:25) is immediately revealed, and it will 
never be hidden or concealed, for 'The Lord has sworn by His right hand etc.' (Isa. 62:8)." 
See ibid., 13a. 

From the prayer 'Avinu Malkkenu, which is recited as part of the liturgy during the 
ten days of repentance from Rosh ha-Shanah to Yom Kippur. 
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(Prov. 10:25), who is the horn of the jubilee (qeren h ~ - ~ o v e l ) . ' ~ ~  When 
the foundation of the mother (yesod 'imma'), the supernal river, il- 
luminates him, immediately, 'He has exalted the horn of His people' 
(Ps. 148:14), by means of several lights, the secrets of Torah that issue 
forth from that very river to him. Through them it says with respect to 
the Shekhinah, 'I will see it and remember the everlasting covenant' 
(Gen. 9:16)."'66 The Shekhinah thus adorns herself in the form of the 
rainbow when the divine gradation that corresponds to the phallus re- 
ceives the influx of light from the mother. The uplifting of the phallic 
component is accomplished through the dissemination of the secrets of 
Torah, which emanate from the divine mother to the phallus and from 
there to the Shekhinah. In the process of overflowing, the Shekhinah it- 
self is assimilated into the everlasting covenant of Yesod in the form of 
the corona. This eschatological hope is repeated by Luzzatto in another 
prayer: '"In that day, I will set up again the fallen booth of David' 
(Amos 9 : l l )  . . . through the secrets of Torah, which are from the side of 
the supernal mother, for when the Shekhinah is adorned in them, it says 
with respect to her, 'I will see it and remember the everlasting covenant' 
(Gen. 9: 16). Not all of the secrets are equal, but when the Shekhinah is 
adorned in the secrets of Your unity, it is said that the rainbow is seen 
in her colors, immediately, 'I will see it and remember the everlasting 
covenant.' 

The phallic transformation of the Shekhinah in the messianic rec- 
tification is affirmed by Luzzatto in an astonishing interpretation of the 
narrative concerning Noah's ark and the rainbow in Qinht ha-Shem 
Seva'ot. Luzzatto asserts that there are two aspects of the rainbow: "One 
is her aspect in exile in which she is garbed in the shells, which is ex- 
clusively to guard [Israel]. The other is in the time that she removes the 
garments of the weekday in the time of redemption, for then it says 
regarding her, 'I will see it and remember the everlasting covenant' 
(Gen. 9:16), to arouse the union."'68 Noah's entry into the ark symboli- 
cally represents the unification of Yesod and the Shekhinah, but in the 
process of phallic penetration the space of the female is itself trans-
formed. Hence, Luzzatto speaks of the ark being made in the form of the 
shin, which represents the three attributes, Hesed, Din, and Rahamim, 
the central pillars of the sefirotic pleroma. The construction of the femi- 
nine in this manner reflects the tiqqun ha-shekhinah that was necessary 
to protect the righteous against the floodwaters of the demonic. Indeed, 

'65 Josh. 6:s. According to the Zohar (1:96a, 2:123a, 3:19b), the qeren ha-yovel sym-
bolizes the Shekhinah, whereas, according to Luzzatto, this expression refers to Yesod. 

'66 Luzzatto, TQT"W Tefillot, sec. 265, p. 240. 
I h 7  Ibid., sec. 383, p. 317. Compare sec. 164, p. 139; sec. 237, p. 224; sec. 408, p. 336. 
168 Luzzatto, Qin'ar ha-Shem Seva'or (n. 8 above), p. 93. 
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the ark is identified as the rainbow, which, as we have seen, refers to the 
feminine element concretized in the masculine. The reconstitution of 
the androgynous phallus in the case of Noah's ark anticipates the final 
rectification of the Shekhinah in the messianic redemption. 

CONCLUSION 

There can be no question that the central doctrine in Luzzatto's messi- 
anic teaching is tiqqun ha-shekhinah. In contrast to other scholars who 
have focused exclusively on the heterosexual eros implied in this con- 
ception of redemption, I have argued that Luzzatto, in compliance with 
older sources, maintains that the union of the two genders results in the 
enfolding of the feminine back into the masculine. In the first phase of 
redemption, the appropriate language is the unification of male and fe- 
male, but in the second and culminating phase, heterosexual symbolism 
gives way to the monosexual ideal wherein the female itself is trans- 
muted to the male in the form of the crown that sits on the head of the 
righteous, which is a symbolic depiction of the corona of the phallus. 
The disclosure of the latter is the ultimate mark of redemption, for it 
symbolizes the ontic restoration of the female to the male and the con- 
comitant overcoming of gender dimorphism. In the last of his 515 mes-
sianic prayers, Luzzatto describes the ontological condition of the divine 
potencies in the eschaton in precisely these terms: 

Everything goes to one place in the four letters of Your holy name that rules, and 
this is what is revealed in Your world in the time of which it is said, "The glory 
of the Lord shall appear [and all flesh as one shall behold]" (Isa. 405). In that 
time, "the Lord shall be king [over all the earth; in that day there shall be one 
Lord with one name]" (Zech. 14:9), for by means of this secret He created Adam 
in His image, and through it "God made Adam upright" (Eccles. 7:29). [The 
word] 'adam is [numerically equivalent to the tetragrammaton spelled out as] 
YO"D H"A WA'W H"A, which comprises all of Your gradations as is appro- 
priate for all of them are contained under Your unity, to make through it one 
[entity], "I found only one human being in a thousand" (ibid. 7:28), and the 
Shekhinah rests on his head for she is the crown on the head of every righteous 
person. '69 

The divine gradations in the time of redemption are configured in the 
shape of a single anthropos, symbolized by the unity of the letters of the 
tetragrammaton. The gender of that anthropomorphic form, moreover, 
is clearly masculine. The feminine potency, the Shekhinah, is not por- 
trayed as an independent being standing opposite the male. On the con- 
trary, the unity within the Godhead is so complete that the feminine is 

169 Luzzatto, TQT"W Tejllot, sec. 515, p. 419. 
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described as the crown that sits on the head of the masculine form. The 
identification of the Shekhinah as the crown on the head of the righteous 
signifies that the female has been ontically restored to the male. 

The eschatological status of the Shekhinah as the masculinized fe- 
male, or the female reintegrated to the male, is also conveyed by the 
biblical description of the "capable wife" as the "crown for her hus- 
band" (Prov. 12:4). When the rectifications of the Shekhinah are com- 
pleted and the evil is restored to the good, then the unity of the divine 
is disclosed through the Shekhinah, and she becomes the "crown of her 
husband," which signifies her infinite ascent to the uppermost regions 
of the Godhead.170 In this capacity, the female attains a higher status 
than the male because the glory of the latter is revealed only through 
the former. One might be tempted to argue, therefore, that the tiqqun 
of the Shekhinah results in a reversal of gender roles, for the female 
rises to the top and assumes the position of a crown on the head of the 
male. However, the portrayal of the Shekhinah as the crown only rein- 
forces the androcentric orientation of the kabbalistic symbolism, for the 
worth of the female is still evaluated strictly from the perspective of the 
male. Indeed, as I have argued, the female who sits atop the male as a 
crown on the head has been transposed into an aspect of the phallus.'7' 
Support for my claim may be gathered from a comment made by Luz-

Compare Luzzatto, Kelalim Ri'shonim (n. 77 above), sec. 26, p. 275, Luzzatto, 'Adir 
ba-Marom (n. 8 above), p. 53; letter of Luzzatto to Isaiah Bassan in Ginzburg, Rabbi Moses 
Hayyim Luzzarto and His Generation (n. 12 above), p. 66, no. 30; and Luzzatto, Shiv'im 
Tiqqunim (n. 18 above), sec. 69, p. 133. On the unification of the first and the last of the 
sejirot. Keter and Malkhut, cf. Luzzatto, Xdir ha-Marom, p. 119. On the ascent of the 
Shekhinah to the Infinite, cf. Luzzatto, TQT"W Tejillor, sec. 440, p. 358; sec. 497, p. 400; 
sec. 503, pp. 404-6. The elevation of the Shekhinah is also emphasized by Valle, Shiv'im 
Panim. 2a, as the first rectification, which is the "rectification of the redemption," riqqun 
ha-ge'ullah. More specifically, Valle remarks that Moses, who is identified as the husband 
of the Matrona, empowers the two messianic figures "to lift up the Shekhinah to the highest 
of all the gradations." Compare ibid., 6a and 18a, where the messianic rectification is de- 
scribed, inter alia, in terms of the image of the Shekhinah dwelling upon the righteous one 
(saddiq),which corresponds to Yesod. 

In TQTMW Tejillot, sec. 482, p. 389, Luzzatto describes the "perfect rectification" 
(riqqun shalem) of the Shekhinah or her union with her husband in terms of the image of 
the cup being lifted up by the fingers of the hands (based on Ps. 116:13). As a result of 
being uplifted in this manner, the Shekhinah itself is identified as the yod, whose numeri- 
cal value is ten corresponding to the fingers. But the yod is also an obvious phallic symbol, 
and Luzzatto clearly alludes to this in the following remark: "When she ascends above, 
she is not seen except as a yod that is concealed. Concerning this it says, 'The stone that 
the builders rejected has become the chief cornerstone' (ibid. 118:22), for through Your 
unity she disappears so that through her Jerusalem will be built in an everlasting construc- 
tion, as it is written, 'The Mount of the Lord's House shall stand firm etc.' (Isa. 2:2)." Com- 
pare ibid., sec. 200, p. 187; sec. 386, p. 319; sec. 497, p. 400. In Shiv'im Tiqqunim, sec. 69, 
p. 133, the messianic transformation of the Shekhinah into a yod is connected with the 
symbol of the crown of the husband (Prov. 12:4) as well as the image of the moon shining 
with the light of the sun (Isa. 30:26). 
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zatto in Qinht ha-Shem Seva'ot, reflecting on the androgynous nature of 
Sabbath: 

The secret of the matter is that Malkhut in her aspect below is in the secret of 
the seventh. When she unites with Yesod in the secret of the copulation he him- 
self becomes the seventh since she is a crown on his head. Therefore [he is] the 
seventh because he is the sixth that is crowned by the seventh. From his own 
side he is a waw, but on account of Malkhut who is joined to him he is called the 
seventh. He is the secret of a nlaw and the yod is upon him, which is the zayin. 
Then, on account of his name, the Shekhinah is called sedeq because he is the 
suddiq. "* 

According to this passage, the phallic Yesod is transformed by its union 
with the Shekhinah from the sixth day to the seventh. This is represented 
orthographically by the image of the crown, which is the yod, rising to 
the top of the waw, which no doubt is meant to convey the formation 
of the zayin, symbolic of the seventh. As a result of this union, more- 
over, the seventh assumes the name ~ e d e q ."righteousness," on account 
of the sixth, which is called saddiq, "righteous." The unification of 
Yesod and Malkhut, the sixth and the seventh, the waw and the yod, rep-
resents the reconstitution of the androgyne in the divine phallus. 

The androcentric nature of the image of coronation is driven home 
when we realize that the depiction of the Shekhinah as the "crown of 
her husband" is an alternative way of conveying the idea that the Shek- 
hinah is the corona of the phallus. The convergence of these symbols is 
made explicit in the following supplication of Luzzatto before God: 
"Crown us in the light of Your presence, for she is the crown on the 
head of the righteous one, and Israel are righteous for they come from 
the supernal Yesod. . . . Immediately, the Shekhinah certainly becomes a 
crown on his head, and this is 'a capable wife is a crown for her hus- 
band' (Prov. 12:4)."173In this context, the crowning motif is descriptive 
of man's relationship to the Shekhinah in the messianic redemption, but 
it is clearly based on the theosophic dynamic: Just as above the Shekhi- 
nah is the crown on the head of Yesod, so below she can become a 

Luzzatto, Qinhr ha-Shem Seva'or, p. 115. The privileged status of the feminine vis- 
8-vis the masculine on the Sabbath is expressed in the following way in Trevis, Razin 
Genizin (n. 18 above), p. 210 (partially corrected according to Manuscript Jerusalem, Jew- 
ish National and University Library Heb 8O5217, fol. 79a): "Come and see: On the days of 
the week the blessing of the world is from the aspect of the male, and this is the secret of 
the six days. The Shekhinah takes the power on each of those days from the male and 
through it she governs the world. On the day of Sabbath, however, blessing is from the 
aspect of the Shekhinah, certainly [a day of] rest and repose. On the days of the week 
the Shekhinah must take power from the male to govern the world, but on the Sabbath it 
is not so, for the gradations of the male must be rectified in the Shekhinah in the secret 
of the Sabbath." 

Luzzatto, TQT"W Tejillor, sec. 455, p. 369. Compare ibid., sec. 145, p. 110. 
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crown on the heads o f  the righteous Jewish males. The eschatological 
coronation has important implications for understanding the respective 
value assigned to human sexuality and asceticism. In the final analysis: 
the ascent o f  the Shekhinah as the phallic crown signifies the unification 
o f  gender that is decidedly asexual. In an attempt to emulate the re- 
deemed state o f  the Godhead, the messianic task o f  tiqqun ha-shekhinah 
on the part o f  the mystic necessitates engagement in carnal sexuality 
with the proper intention followed by the abrogation o f  e r ~ s . " ~  To re- 
store the feminine to the phallic potency o f  the divine, which is the ulti- 
mate rectification o f  the Shekhinah, it is necessary for the righteous to 
be crowned by the divine feminine, an erotic bond that is predicated on 
the subjugation o f  physical desire. 

New York University 

"'I am not suggesting that the messianic redemption demands an absolute and un- 
qualified asceticism. On the contrary, it is clear from Luzzatto's writings that he main- 
tained that the body in general is purified in the time of the Messiah and not abrogated. 
See n. 77 above. My point is, rather, that the restoration of the feminine to the masculine 
in the form of the corona of the phallus can be achieved only by one who has abstained 
from engaging in conjugal sex. The positive role assigned to human sexuality is connected 
to the theurgic task that one has in unifying the male and female aspects of the Godhead, 
which is the initial phase of the redemption, but to sustain the integration of the feminine 
in the masculine, it is necessary to abstain from physical sex. Hence, the erotic conjunc- 
tion with God in the culminating stage of redemption does necessitate some form of sexual 
asceticism. See my study referred to above in n. 47. Compare Luzzatto, TQT"W Tefllot, 
sec. 404, p. 333. The conjunction with the Shekhinah in the messianic era is predicated on 
the fact that the masculine and feminine elements are united and hence the original sense 
of sexual innocence (Gen. 2:25) is restored to man and woman. Ascetic renunciation on the 
part of the righteous in their effort to achieve the messianic goal of the rectification of 
the Shekhinah seems to be implied in Valle, Shiv'im Panim (n. 18 above), 3b: "This is the 
import of the verse, 'I adjure you, 0 maidens of Jerusalem, by gazelles or by hinds of the 
field: Do not wake or rouse love until it please!' (Song of Songs 2:7). . . . Initially, it was 
necessary to rectify the secret of the back and then to come in the light of the face. . . . The 
one who rectifies in the posture of the secret of the back benefits for he restores all the evil 
to the good. . . . This is the secret of the verse, 'I adjure you, 0 maidens of Jerusalem, by 
gazelles or by hinds of the field,' the maidens of Jerusalem refers to the secret of the righ- 
teous engaged in the rectification of the Shekhinah. . . . The righteous themselves need to 
be strengthened until they achieve the termination of their labor and the completion of the 
rectification, which is to arouse the love. Surely they do not consume the fruit of their 
ways until the love is aroused." 
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