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Chapter 1

In thirty-two:! The letter det is an allusion to?

Hokhmalh and HaskePRr and it alludes to all that the

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

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

2 Note the abbreviated construct, without use of
-%. See M. Goshen-Gottstein, ZTakbirah u-Milonah Sel
hal-Lason ha-<Ivrit, (Jerusalem, 1951) 29-30, secs.
81.1,2, who considers this form a non-indigenous
development through Arabic influence, citing a similar
Maimonidean usage, Yesodes hat-Torah, 4:11. See, too,
Gen. R. 12:1, one of the source-texts for this passage
of the Commentary, cited below: 11ip= 1°37TY 1'mpEN
131*a%y . R. Isaac may have had this passage in mind
both explicitly and subliminally.

3 The seffrat Wisdom and semi-sefirotic hypostasis
Intellection. See discussion, swpra, ch. 8.3.
Henceforth, the term supra signifies references to
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apprehension of thought+ apprehends® unto >5/» Sof,® and all

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

volume one of this work, the historical analysis. The

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

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

5 The term wmagn |, apprehension, is a philosophic
standard, a favorite of Maimonides and the Tibbonites,
e. €., Yesodel hat-Torah, 1:10;: Morehr Nevukhim 1:4, 5,
et a/. The redundancy of this expression, wagnny nabaw
navn , using a genitive construct with a predicate
echoing the construct itself, is a peculiar signature
of R. Isaac's style.

€ The Infinite, God's ownmost essence. See 6.
Scholem, Origisins, 265-72, Ha-Kabbalah be-Provence, 154-
62, on the development of this term. R. Isaac's usage
is transitional, shifting between the adverbial and the
developing nominal form.

7 R. Isaac is interpreting the letter bet,
prefixing the "thirty-two paths of wondrous wisdom,"
with which S¥ begins according to a number of long an
short recensions. See 1I. Gruenwald, "A Preliminary
Critical Edition of Sefer Yegirakh, 140. According to R.
Isaac, the graphic form as well as the semantic sense
of the letter both signify "encompassing in," vet
"opening out.” For other traditional examples of such
graphic interpretation, compare "Midrash 20tiot de-
Rabbi Akiva ha-Shalem," recension B, in Bates Nidrasot,
ed. Wertheimer, vol. 2, 404: "...for bet resembles a
house whose doors are open to all." See, too, Sefer
hab-Bakir, secs. 14, 15, which emphasize the letter's
enclosure on three sides. In the case at hand, R. Isaac
adds a semantic dimension to the graphic: bet is open,
and also includes that which is "in" it. See, too, R.
Abraham Bar Hiyya, #eg/llat ham-Negaleh, 6: ways vyny
B39 8231 YL NIYDY Y3 nIBEY Yy npoyl n"'3n NI A
T30V @M. .BYYITA B?%> rapy p'pon: pua 8Y3°33
17T »o51 1YPA?Y IR D P2y dsheaYv w3 9373 137.

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

grasps are represented by the letter det?¢, signifying
"encompassing in," alludes to the epistemological
notion of R. Moses Ibn Ezra, drawn from R. Solomon Ibn
Gabirol, that the mind "encompasses™ its object. See M.
Ibn Ezra, c“Arugat hab-Bosem, 123: %ap n1*a% X1 ITION
BI%EY1 nepnY Y5PY WER *RI DIT'T YO Y neypnY avIdg ¥T1N
n'Yan 1Y 1k ad (!) »r (knowledge means that the
knowing intellect masters and encompasses all that is
known, and it is impossible for the intellect to
encompass and master that which has no limit). This is
a paraphrase of Ibn Gabirol, Nekor Hayyim, trans.
Blauvstein, 5 (1:5). R. Isaac also alludes to this
conception in his doctrine of the double ypod that
encompasses all things, lines 41-42 below. R. Isaac's
point is that the proper function of Kokimah, as
wisdom, represented by the letter sdet, is to
circumscribe its object. It also, together with Haskel,
has the further ability to reach upwards, towards the
infinite. Compare lines 130-32, below.

8 R. Isaac defines the unusual term nimr'»s in sV
1:1 (sec. 1) as conveying a more active and intensive
quality than nix%pa : they are wonder-inducing:
nIxR*Ypan .

This phrase itself is syntactically difficult. It
is possibie it belongs to the previous sentence, that
these wonders, the sef/rot and letters in their most
recondite aspect, are also included among the allusions
included in the letter bet, and censidered within the
purview of thought that extends towards the Infinite.
The phrase "all the more so what is included within
itself” would then be parenthetic, the "wonders~
referring directly back to the bdet, not to the argument
a8 fortior/. Scholem, however, punctuates this clause as
initiating the following sentence. In this, he follows
R. Isaac of Acre's paraphrase of R. Isaac the Blind's
Commentary, Klryat Sefer, 31 (1956) 381:yninxny
NIZ'N3 BORITI® ABOINT I3 NIBYIIT NIBIYINT ( And from
those secrets hidden in Hokimal come forth pathways).
This is essentially the reading used in this
translation: from the wonders come forth pathways.

A slightly different reading is found in other
MSS, such as Montefiore 313, fol. 1a, and Leiden 24/25
(Cod. Or. 4762), fol. 1a, which drop the first mention
of "pathways" altogether, and turn the "wonders which
cause wonder” into the clear subject of the sentence:
"Regarding those wonders which cause wonder, they are
like strands of flame, which are the bodies of the
flames, that are pathways to the embers." For the
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like strands of flame that are pathways to embers:® by the
flames a person sees the ember as in the manner of a ball of
thread, for by the strand a person walks to the place of the
ball.19 So, too, with a tree, by the many leaves and twigs
and branches and boughs and trunks a person finds the veins
of the stock and the subtle existence of the root, which is

not visible because of its great subtlety!l! and innerness.l?

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

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

10 WNidrash Genesls Rabbalkh, 12:1, applies this
Ariadne-and-Theseus image from Greek mythology to
approaching the difficulty of understanding the order
of the cosmos: »>¢ .7m33n% 1°'Anp 7% 1o v ITy (aveY YeEn
NVPY 203 .TINR OPE WY B .UVIB AT ADINY SiID3 W D
SAT/PET IIT XUT NP YT DIDIT NNDT TAID WP By YE
ABVPDT TIT IRIBICY 1°09392 YO Iv'nnn (It is compared to
a large palace with many doors: whoever would enter it
became lost. What did one clever fellow do? He took a
ball of string and tying one end to the entrance,
entered by way of the ball of string and left by way of
the ball of string. Then everyone began to enter and
leave by way of the ball of string.)

11 While pt in the sense of fine and refined is a
good biblical term (Ex. 16:14; Is. 29:5), it is also
used in Hebrew philosophical literature to convey
refined spiritual existence. See Saadiah b. Joseph,
Sefer ha->kmunot we-ha-DPecot, trans. J. Ibn Tibbon, ed.
J. Fischel, (New York, 1947 reprint of Leipzig, 1859)
120: »>p3 D3y TDIITY. . .ARIIT TDIT D NBRAT WRD D
022737 1B P MM BN YAR...B*Pavan nivpan.

12 Compare G. B. Ladner, "Medieval and Modern
Understanding of Symbolism: A Comparison," Speculuam,
54, no. 2 (April 1979) 2283-256, regarding the prevalent
twelfth-century use of tree imagery. See Scholenm,
Origlns, 345, 447 n. 194-5 (the Tree of Porphyry). See,
also, Sefer hab-Bahir, secs. 118, 119/85, for the
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Every word which has a bet at its beginning indicates both
itself and what is within it.13 So, too, set of in thirty-
two, in which He engraved, meaning: that which thought does

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

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

For the term mnysn+*3p in the sense of spiritual
innerness, see Maimonides, Norelt Nevukliim, trans. J.
Alharizi, intro., 16, in his rendering of the golden
apple with silver filigree image. The golden apple is
called sa*apn, and by extension: psr 330 ‘YEn 8% 121
YSTIR TIPN BB TIART D39 BRI AVYRIBZ AN BRI "D
P9 NBRT NAVSTI'A NIBON DACNICBYIBT...BIR YIT NINIAN
an315n (Thus are the parables of the prophets: their
external sense is wisdom beneficial in many ways, one
of which is the rectification of the needs of human
society...while their innerness is wisdom concerning
the knowledge of truth according to its proper
disposition). The term nispds3p and its permutations
was also used extensively by Solomon Ibn Gabirol, e.g.,
Keter Nalkhut, 52, sec. 25, line 4: nisp*3py nyvaunm.
I. Twersky notes that Ibn Tibbon and Alharizi employed
the term pens/w/, denoting "hidden" or "internal," to
describe the "internal senses,” and that R. Abraham b.
Nathan ha-Yarhi of Lunel, one of R. Abraham b. David's
students, was the first to use the term peniw/ to
characterize the genre of esoteric literature as a
whole. See I. Twersky, PRabad, 243, n. 16.

13 See note 7, above.

14 "That which thought does not comprehend” is not
a description of the activity "engraved” or its object,
but an identification of its implied subject. Compare
R. Asher b. David, Sefer ha-Yidhud, Kabbalat R. Asher
b. David, 58: %" ,ppInm b IBR R’V M0 1WY Ppn 'BRY
sbvan ppn (it says "engraved"” in third person, but does
not say who is the engraver; which is to say, the
Hidden One engraved). See R. Azriel, PSY, Kitves
Ramban, 453: R*31BNY PPN...MIV 1'R NIYIT AP nD '191 PPN
n30 n> (Engraved, etc.: the power of the Cause of
causes, °25fn Sof...engraved and brought forth a causal
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thirty-two,2® which are divided into three divisions.17

power).

13 x"% 2”1 . R. Isaac is reading the first line
of $¥ 1:1 such that this divine Name is the object, not
the subject, of "engraved." See Azriel of Gerona, APSY,
453: R 1"y nrapaw 30 n> k31 ppn ;. This reading
is corroborated by Nahmanides, PS¥, 403, lines 5-7, and
Isaac of Acre, PSY, KS 31 (1956) 381, line 28.
Nahmanides notes that these two letters designate the
seflrot Hokkhmalk and Binalk, and that according to this
interpretation, the serffrah Keter is skipped. He
explains that the engraving of which S¥ speaks is
already too coarse a creative process relative to
Keter, and that AKeter itself is alluded to in the
bringing forth of the thirty-two pathways, 7z which the
two letters are engraved. This is consonant with R.
Isaac the Blind's systen.

On the cosmogonic function of the first two
letters of the Tetragrammaton, compare Jerusalem
Talmud, Hagigah, 2:1: nysnix *ngs y3ny® 'v p@s 173k '"
7793 'RY RO 'R R3IT oY INTY AT BYINT NIBYIY AR 1IR3
(R. Abahu in the name of R. Yohanan: with two letters
two worlds were created: this world and the next world,
one with /4el and one with yod).

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

17 These are the three sefar/s discussed in the
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In three sefarifs: these are three Namesl® which are in
three lettersl® which receive from and are received by

them.2% The beginning2l of those essences22 that are given

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

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

R. Isaac of Acre identifies the three
corresponding Names with an overlapping sequence of
letters: m-1-n-'-3- . He correlates this sequence
with the upper three sef/rot, each successive pair of
letters standing as a "Name" corresponding to AKeter,
Hokiomalk, Binak, respectively (PSY, 382, lines 13-19).

18 These are the three coamstituent letters of the
Tetragrammaton, Y"RY R"% <"1 . See Azriel of Gerona,
PSY, 1:1: r"2 2"y p@ Y nycne =os SIEPY 1901 O
NI0 1R TV 13 Y195 YO 1"RyY. See also Nahmanides, Asy,
403, lines 7-11 and 405, lines 1-3; Isaac of Acre, PSY,
382, lines 17-19.

20 R. Isaac's usage of the reflexive vapan  is
varied throughout the Coamentary. In some instances it
is reflexively self-referential, in others it has a
passive voice, both of which are frequent talmudic
usages. See E. Ben Yehudah, #¥///on ha-Lashon ha-<Ivrit,
vi, (New York, 1930) 5692a,b for examples. Instances of
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to think about are the wonders within Hokhwah,23 for the

passive usage are: lines 37, 109, 133. Instances of
reflexive usage are: lines 34, 95, 103, 132. In line
280, R. Isaac uses p°Papnnny in a passive, reciprocal
sense, with the reciprocity made explicit through
prepositions. Here, paired and contrasted with the
plcel, nivapnpny 1is passive and reciprocal. pa»
modifies nivapnmy

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

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

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

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

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

22 For the term nv1n used in the plural, see
Solomon Ibn Gabirol, 7ikkun Nlddot han-Nefes, trans. J
Ibn Tibbon, (Jerusalenm, 1883) 3: nmy*1amy nIptam Yo .

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

Scholem correlates R. Isaac's conception with that
of the Gerona kabbalists, who held that "the essences
were, but the emanation came into being (Sefer Brfallk,
158; Kiryat Sefer, 9 (1932) 126)." See R. Meir b.
Solomon Abusahulah, Bey?ur le-Ferus ha-Ramban <al hat-
Toralk, Gen. 1:3, ed. J. Shapiro, (Warsaw, 1875,
reprinted Jerusalem, 1973) 3: midsgnryy 3y LRRA NG -
¥1rinz . According to Scholem, these "essences" are the
inner root of the sersfrot and letters, the very highest
ontological degree of differentiation, yet he notes
that on occasion, R. Isaac seems to use "essences"
interchangeably with both serfs/rot¢ and letters (Hak-
Kabbalah be-Provence, 145-8; Orligins, 279-281; "Tecudah
Hadashah," K/ryat Sefer, 158, n. 6.) By contrast, R.
Isaac of Acre defined these essences as the sefirot as
manifest clothed in letters, an ontological level one
step below the sefirot themselves (Isaac of Acre, APSV,
384). See Idel, "Ha-Sefirot she-me-cal ha-Sefirot,"
241-2, n. 12, who also flags this discrepancy.

Ultimately, all these interpretations attempt to
Pin down the term as referring to a specific set of
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understands its byway (Job 28:23)," understands the byways

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

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

R. Isaac's definition of essences as entities of
permanent being comes close to the regnant twelfth-
century Latin use of the term essent/ae, as Scholem
suspected. See R. LeMay, A4bu Macashar and Latin
Aristotelianism In the Twelfth Century, (Beirut, 1962)
198-217, for a discussion of the definition of
essent/ae as formulated by Hermann of Carinthia, in his
De Essentis, written in 1147, through the influence of
Al-Kindi and Abu Macashar on the one hand, and Boethius
on the other, as "those entities...which have a simple
and unchanging nature and are therefore unable to
receive any alteration" (Ibid, 199; Hermann de
Carinthia, DJe £ssentif/s, ed. P. Manuel Alonso,
(Santander, 1946), 25). According to LeMay, while there
was no limit to the varieties of such essent’ae,
Hermann focussed his discussion on certain permanent
genera whose role was to bring into existence entities
of intermittent being (Ibid.). It is this definition of
essentf/ae that is at the root of the maxim of R. Ezra
and the Gerona kabbalists: "the essences were, but the
emanation came into being." See swpra, ch. 8.1.

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

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

See, too, R. Azriel of Gerona, PSV, in Kitve’
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essences23 engraved in him there is within him power to
contemplate2& the subtle permanent essences which have no

l1imit.27 The pathways are sources2® of the byways: for a

Ramban, vol. 2, 457: ®9p3 NI3'N3 110Kk N33 RIpId
NINIR WYY NO3Y L,NI1'p0 3@ mda (That which is
called "pathways" in the first power is called seffrot
in the second power, and in the third power "letters").
This means that at the highest sefirotic level, Xeter,
the principles are called pathways; at the second
ontological level, Aokimah, these principles are called
seflrot, and at the third ontological level, AZrpah,
they are called letters.

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

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

It seems, however, that the correct reading lies
between these two poles. Whiie the referent of "him" in
both instances in the sentence is clearly God in the
aspect of the serf/ral Binah, consonant with the
kabbalistic reading of Job 28:23, as R. Isaac of Acre
suggests, the "power to comprehend” is a power
conferred upon, or accessible to, the adept, who can
participate in the activity of this sefsrak. Thus, it
is the term j1313nma%, to comprehend or contemplate, that
refers to the action of the human adept. To paraphrase:
"By virtue of the permanent essences engraved in the
sefirah Binah, there is power that enables man to
conteaplate the subtle, permanent essences that have no
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pathway is the "source of a byway (Ez. 21:26)." The pathway
is a generality and a principle, for the byways disperse and
separate and spread out from there.2® The pathways of the
wonders are like veins within the stock of a tree, and
Hoklhmah is the root. They are inner and subtle essences,
which no creature can contemplate except that which suckles

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

limit."

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

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

29 R. Isaac the Blind interprets the term 3'n3 of
SY 1:1 as the general principle, the main road, froa
which specifics radiate like byways. While this runs
counter to usual Hebrew usage, it receives some support
from Yonah Ibn Jannah, Sefer Has-sorasim, trans.
Yehudah Ibn Tibbon, ed. W. Bacher, (Berlin, 1896), p.
327, entry 3sm3 : "One speaks of a pathway (3'm3) with
regard to a byway (99%) in the general sense, when you
regard and speak of that which is customary, which is
the clear path.” Compare, too, Malmonides, #isitneh
Torah, Sehitah, 14:16, who uses the term nya’n3y in
this general sense.

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

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

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

continuua and parallelism between the divine and human
mind.

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

C. W. Bynum, Jesus as Nother: Studies In the
Spirituslity of the High NMiddle Ages, (Berkeley, 1982),
notes that the image of suckling became extremely
popular in the twelfth century among French Christian
thinkers. For thea, the paradigm of the nursing child
was used variousl!y to express the relation of the soul
to God, the individual to the Church or to
ecclesiastical authority, and of the worid as child to
God as mother (113-34). Bynum comnsiders this an aspect
of the feminization of Christian spirituality and
symbolism and a sign of the higher social status of
women in the twelfth century in general. (135-39) She
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also suggests an anti-Catharist polemical component in
the image of suckling in particular. Suckling conveys a
positive sense of the body, the inherent goodness of
Creation, and the continuity of the soul with Heaven,
all concepts running counter to Catharist dualism and
acosmism (134). It may well be that the image of
suckling served similar purposes for R. Isaac, and was
in part a reflection of its broad popularity in the
general culture at-large. See, too, C. W. Bynum, Holy
Feast and Holy Fast: the Religious Significance of Food
to Medleval Women, (Berkeley, 1987) 269-73.
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Sefer includes Ads-sefar and gefar includes bda-sippur.’:

Three nmatrices33 are sealed34 with [{the letter] yod, and

32 The reading of the three psapo of SF 1:1 as
qI1D°'91 999 g9 , that is, writing, counting and
speaking, is already explicit in R. Saadiah Gaon's
commentary, Sefer Veziralh, trans. J. Kafah, 35. How
these three are associated with the sefsrot is not
stated outright in R. Isaac the Blind's Coamentary.
Nahmanides associates writing with Xokimalkh, counting
with AB/pal, and speaking with the lower sersfrot (PSY,
405, lines 1-3). R. Isaac of Acre repeats this lineup,
but also offers a more interior series: writing is
Keter, counting is KHokimah, speaking is Brfnak (PSY,
382, lines 17-19; 383, lines 9-11.

The statement that each term includes the
following term refers to the notion that in the process
of emanation, the higher includes the lower, which
issues forth from it and is thus included in it. See
below, line 268: "All that would in the future be hewn
from them was in them, just as within a man are all his
offspring."” Compare Isaac of Acre, APSY, 383: ="BIR "3RI
I°3BY YTYT IINRE D PVISN RIN nNIvxra BTIPN D > (1
say that all that comes first in emanation includes

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

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

R. Isaac's comment here is based on his reading of
SV 1:13 (sec. 15), which is interpolated at this point.
Compare SV, 2:1 (sec. 23), where the three matrices are
identified with the letters wnr. R. Isaac associates
them with the three sefirot Bilnalk, Hesed, Pahad, (line
152) and describes them as "things that emanate and are
emanated and received each from eachother (line 280)."
See, too, R. Azriel PSY, 456. R. Isaac of Acre, while
purporting to expound R. Isaac the Blind's Coawmentary,
associates these letters with the sefirot Binabh,
Tiferet and the pair VYesod-Malkhut (PSY, 383, lines 14-
15).

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

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

R. Isaac the Blind in this passage is working off
S¥, 1:13 (sec. 15), see note 34, below. R. Asher b.
David, Sefer ha-¥ijud, Kabbalat R. Asher b. David, 57,
explains this concept of sealing with the great Name as
a setting of limits of a created being and sustaining
that being in its form: Yywan o0 Yo 1o NIYAIR '3
22T 1WH3 T P> B'pPNBY B2 IR YO pnnw NP T N2
TR 173 173 ¥ 1NN RadDY BD BAAR 'BR T YD1 pusw
193 0**PRABY TDID ABPY 23P YD > 13 Y AYvIDe T3 Y
1?R% RNk 'aaw w593 (These three letters of His
great Name build six extremities. Por each side is
sealed with them, and each side is sustained with the
efflux of blessing in them. Regarding this it is said
"1 shall seal,"” like a person who carries the seal of
the king in his hand, such that no one can harm hinm.
So, too, each extremity stands and it sustained by the
power of the blessing that is in these three letters).
Here, as in the Heikhalot texts, sealing serves a
preservative function.

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

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

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

Cod. Or. 4762 and Moscow Ginzburg collection 133, foll.
198a-199a. See I. Gruenwald, "A Preliminary Critical
Edition of Sefer Vezirak," 146. The text reads: -- gan
NIBR WP 713 pIn onn (Five -- the zenith sealed three
matrices with [the letter] ypod). But see below, notes
to line 343, where it becomes clear that R. Isaac had
before him a text corresponding specifically to Leiden
Warn. 24 (5) Cod. Or. 4762. R. Isaac's comment at hand
is rephrased more explicitly in lines 151-52 below, in
his actual exposition of S¥ 1:13 (15). There, R. Isaac
explains this passage from Sefer Yezirakh as follows:
"Zenith is like "holy," and zenith beyond zenith.
Zenith sealed in yod, which is in Hoklbmah. In it were
sealed three matrices, which are B/nas, Hesed, Pahad.”
In other words: the sefsrah Keter, the Zenith,
delimited and sustained the three sef/rot Blnah, KHesed
Pahad in the sefirab Hokhmalh represented by the letter
yod of the divine Nanme.

’

3€ Compare line 152 below, on S¥ 1:13 (15): yuaps
?37an ow3 (and He set them in His great Name). R.
Isaac explains that the letters and sefirot first
introduced in S$¥ 1:2 (2) are not isolated and
independent entities. In his thoroughly hierarchic
system, letters represent a lower degrec of being
imbedded in the serf/rot, which are organized according
to the divine Names. The letters, sef/rot and divine
Names form one unified structure of multiple aspects,
which he calls "faces within faces, essences from
within essences. The structure is sustained by the
action of "sealing,” which effects the delimiting and
nesting of one hierarchic set within another. In
general terms, the entire program of R. isaac's
Commentary is precisely to combine the serf/rak and
letter system of Sefer Vezirah with the talmudic,
midrashic and Heikhalot lore of divine Names.

The concept of "faces" as used here and expounded
at greater length in lines 153-58, q. v., is derived
from R. Saadiah Gaon, PSY, 72: »3» 83D B*IWY BW 1Y
ninyn (because [the bolts of angelic lightning] are
constituted as faces in all directions.) R. Saadiah
Gaon goes on to explain that in the world of angels,
one encounters only the faces of angelic entities,
never the backs. The context of the discussion is a
comparison of the recurring pattern of numbers in base



Chapter 1 18

from within essences.3? The sefirot are a foundation, and

ten to the nature of angelic entities. This was quoted
and developed by R. Judah b. Barzilai, PSY, 163: p=y
B IXY o773 251 b33 ([the numbers and the letters]
are represented in faces from all directions and
sides). R. Judah makes the similarity between angelic
qualities and the numbers and letters of Sefer Yezlirah
more explicit, but does not entirely spell ont the
application to the numbers and letters of the concept
of faces-only. R. Isaac develops and extends this
concept of faces to the sefsrot, saying "He made faces
above, for a person finds them on all sides, for there
is nothing above but faces, for Hokhmalk surrounds from
all sides (lines 153-54)." This is to say that the
upper world is a realm composed entirely of multiple
faces or aspects of the same set of principles,
emanating and unfolding from multiple perspectives. See
Scholem Origins, 282.

37 R. Isaac uses this phrase pattern "x within y~
frequently enough that it is one of the signatures of
his style. See lines 105, 186, 190, 236-37, 247, 250-
51, 844. As such, it is recognizable in citations by
his students, such as R. Ezra, "Peru$ le-&ir has-
Sirim," introduction, in K/tves Ramban, ed. H. D.
Chavel, vol. 2, 478: gs# ' Au Y RI%N gTi1pN THMHI dap
[>"23] nyvimy Bvap 7103 o3 o0 YRR 3" 'n ninw ‘a 13
nivIn 9in3 ([Moses], at that holy convocation,
received knowledge of God as comprised in three divine
Names composed of twelve letters, which are faces
within faces and essences within essences). This phrase
pattern can be traced back directly to the
grandiloquent style of Heskhalot literature. Compare,
e. g., Seder Rabbak de-Beresit, Batel Nidrasot, vol. 1
S7: ard p*ap? vy ed ptapY ar (This within that and
this within that), and 60: ggan JIN3 B3P By

02D YIN3 B*DID Y Wy B3 'y TI103 BY3ID Y Br...pv3D
(Twenty faces within four faces...it has faces within
seven faces zud it has wings within wings) This
demonstrates not only that R. Isaac has internalized an
aspect of KHeskhalot rhetorical style, but precisely
that aspect and its underlying conception which
corresponds to his central epistemological and
ontological theory: the successive layers of being, one
nested within the other, mutually influential and
inferential. It would seem that R. Isaac recognized the
similarity between the Helkhalot descriptions of
multiple levels of heaven, and the Neoplatonic concept
of a layered existence. The confluence of both
conceptions, synthesized in his thought, represents the

’
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they are an innerness.3® The foundation of the structure3®
made by them are the letters,4® like stones from the

mountain.4l In a mountain there are numerous veins like

foundation of his entire theology.

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

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

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

39 See supra, ch. 8.3, on the term "binyan." See,
too, Solomon Ibn Gabirol, Keter Nalkhut, 2:1, ed. D.
Yarden, 39: §3%33 %3 T10%) ,31'13 %3 ©UrY TR IR (You are

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

40 sy 1:2 (2).

41 The letters are a foundation in the sense that
stones comprise the foundation of a building. The
stones themselves, however, are quarried from an even
more fundamental source, the mountain to which the
sefirot are likened. This comparison of letters to the
foundation stones of a building comes from R. Judah b.
Barzilai, PSY, 69: yny'a% prisnr IPRABY A3 N313 BIR
niTio (a man builds a house and arranges stones to be
foundations). See, too, Abraham Bar Hiyya, Hegyon han-
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tunnels in the earth, which is composed of tunnels upon
tunnels,42 and therefore "the pit cannot be filled from its
hollow,"#3 for in the filling of the hollow places, the once

full places remain lacking dirt,s4 for deficiencies, by

Nefes, 37.

42 R. Issac's use of the term ®w'»n for ubny is
based on his interpretation of Berakhot 3b, 59a; see
following note. For the general idea of cavities in
the earth, compare Ketubot 111a, concerning how the
dead roll their way to the Land of Israel through the
underground tunnels: VPIPS 8Y nbv3 NV (tunnels
are made for them in the ground). R. Isaac here seenms
to have in mind a permanent geological feature of
mountains and of the earth in general. See supra, ch.
7.2, concerning the image of subterranean passages to
represent the recondite nature of truth as used by
William of Conches in his unpublished commentary on
Macrobius, cited in P. Dronke, Fabula, 48-49.

43 Berakhot 3b, 59a.

44 Most medieval commentators interpreted the ternm
®*?1n  to refer not to the hollow of a pit, but to the
earth dug from the pit: Rashi, Berakhot 3b, R. Isaac of
Dampierre, Tosaphot Berakhot 3a, R. Nissim Gaon,
Berakhot 4a, R. Hananel, Sanh. 16a, Sefer he-<Arukh,
entry sbn . It is this earth which the proverb says
cannot refill the pit from which it was taken. Tosaphot
Sanh. 16a also mentions another interpretation: the
dirt taken from a pit and used to rim the pit as an
entrenchament.

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

Belimalt? they are all suspended.¢® The /Jamed is a

letter in fHoklmalh.t® VYod is in all.’° The mem and the rhes

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

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

47 S¥ 1:2 (2). nd'ys is usually translated
“insubstantial." R. Isaac here will expound the word
according to the zotarf/kon method, as an acrostic in
which each letter stands for a sefs/ralh, and the whole
word expresses the process of emanation.

48 Job 26:7: nmsv3 %y yar avwn (He suspended the
earth on nothing). This is to say that the sef/rot are
all suspended in a manner signified in the word =ansv»s
The letter Jet is to be read here as a preposition, as
well as a reference to the serfsrah Hokihmalh, "in" which
all are comprised, as in lines 1-2, above. This
sentence can be paraphrased: "J/n /amed-yod-mem-heh they
are all suspended.”

49 According to this reading, the letter Jamed
signifies the sefi/ral Binah, which is in the serfirah
Hokhmalk, represented by the letter set, according to
line 1, above. Zamed is clearly associated with Binai
in later kabbalistic works. Among R. Isaac's students,
see Jacob b. Sheshet, WNes/v Devarim Nekhohim, ed. G.
Vajda, {(Jerusalem, 1969) 95 (ch. 5, line 76-77):

YIR 12 7D YIRT AVNIDT PTAZ 12113 118Y3 ARpPI .. .1"BYN
1IWRIT TIOT YR BYD BIRITIT I VY AN ROT YD IWIR
(The /amed... is called in rabbinic terms "the castle
floating in the air [Hag. 15b]. Therefore I say that it
indicates the return of all creatures to the first
principle). The return of Creation to its source is the
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become spirit from which comes the governance of their
offspring.5! Poundation: it does not say they are a
foundation except with respect to what is to come from them
in the future, and the cause is the beginning of the
foundation.52 So too, the mountain is the beginning of all
the structures that come from it, for it is the beginning of

the impressions.33 After the impressions He engraved the

special function of the serf/rah 5inabh. See supra, ch.
8.4.1. See, too, Sefer hat-Temunalk, (reprint of
Lemberg, 1892) 17b; Zokar, 11, 159a; Moses Cordovero,
Pardes Rimmon/am, ch. 27.15. What suggested this
association to R. Isaac the Blind is not entirely
clear. Possibly, the number value thirty for /awmed,
representing the third set of ten principles contained
in Binak, contributed to the association. See M. Idel,
"Has-Sefirot Se-me-cal has-Sefiret," 245-46, regarding
traditions ascribed by Ibn Shuib to R. Isaac the Blind,
concerning the orthographic representation of the
divine Name with three letters yod associated with
three sets of ten principles: YAIIBRE WY ,NI7'D0 WY
NINTT WY .

80 This is to say, it reprecents all ten sef/rot,
according to the numerical value of the letter. R.

Isaac identifies the letter yod with the serfsfrak
Hoklhmah, lines 41-42 below.

81 According to R. Isaac of Acre, the letters wmews,
heh represent the Tetragrammaton as a whole (.2sy, 384,
lines 29-30), that is, the entire sefirotic structure
which emanates from fokéwah and Binak. The word hi-Eh2-1
ie read as a8 potarfkon representing the unfolding of
the entire sefirotic process.

MSS Harvard Heb. 58/11 and Cambridge Or. 2116,8/9,
read: "BSelimalh: all whatness is included in Hokhbmah,
which is the letter yod, and yod is in all, and the sea

and /4ek become a power from which issues the governance
of their offspring.”

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

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

Letters and signs are different, for signs sometimes
have no image,®3 but only an appearance,3¢ such as the
appearance of white and of red and so forth. For a sign is
the appearance of a change in something,3?7 which has changed
from its color and from its condition of being, as was said,

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

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

55 For yi1'mt as image or shape, compare
Maimonides, WNorekh Nevukh’/wm, 1:1,3.

8¢ The term nx"d as mere aprearance or accident,
in contradistinction to essence, is used by Judah
Halevi, Kuzarl, 4:3, trans. J. Ibn Tibbon: prginy s
DIRY ,DUIRIY RY ,2TVIPD BR YD pENIBN 10 DAL B3R
S*NIDTIT NIVITINTY BORIBA AV IT 11BN DI VBN IB Bravkd
(For the senses do not grasp of the sensible anything
but their accidents, not their essences. They do not
grasp, for example, of a king anything but the
appearances and forms and dimensions).

57 Targum Ps.-Jonathan, Jer. 10:2: ys3ngnY 11nmn3
7193nn &Y R'd@3 (and of the signs which change in the
Heavens do not be afraid). The idea is that a sign is
something which has become distinctive by being out of
the ordinary. This definition has a precedent in
rabbinic legal thought, in the laws concerning lost
objects, where anomalous change functions as a sign of
ownership. See Pava Nez/ifca>, 21a.
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a sign to the house of Israel (Ez. 4:3)": a sign, without
change of form or nature, for there is no form separate and
changing from another, rather one thing that is turned into
several matters. So, too, voice and appearance are signs.
But letters are things which come from their cause, from the
term ba’ot, for a letter is something which derives and is
shaped and receives from the place from which it was hewn.58

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

apprehendable essences,82 that are received in their

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

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

5% S§7V 1:3 (sec. 3), 141.
60 Sefer Yezfirah 1:1 (1), 1:2 (2).

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

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

are Nezalk, KHod, Tiferet, Hesed, Hokhmah, behold five.

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

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

R. Asher b. David explains more explicitly: Serfer
ha-Yihud, in Kabbalat R. Asher b. David, 59: @ @31
BI%? BT DO'RPDIZ IYEBNI BRYEBY D EMyavs S 30n YrRuda
Yan [»"m> ﬂl'] VRENY DN IVIABR PV BOIBITY B RYN
7373 137 »pwn” pasy nivspon (When there are adepts in
Israel, when they raise their hands in prayer, they
raise their hands to the heights of heaven and hint
with their ten fingers that efflux should flow from the
ten sefirot, to bestow blessing upon us).
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‘Ataralr with Zaddrk, which are the power8s of the
dimension®® of Pakad, with Pakhad and with Brinak; and

Hokhmalf?7 mediates all:®® behold, five overagainst five.69

€5 The term n> here is used in the sense of
effective power o- force that derives from a higher
source. See E. Ben Yehudah, vol. 3, 2318b-2317b for
numerous examples. The idea is that <dzarat and Zaddik
enforce the attribute of Pajad.

€6 The term =uv2 is one of a set of designations
for sefiral R. Isaac emplorys in the Commentary (lines
75-76, 124, 353). See supis, ch. 8.4. As a standard
term for divine "attribute" in Hebrew philosophic
literature, it indicates R. Isaac's association of his
sefiral theory with the philosophic doctrine of divine
attributes (See E. Gottlieb, WNekdkari/m, 298). R. Isaac,
however, following R. Judah b. Barzilai (PS¥V, 148),
also stresses the etymological connection to the notion
of measurement and number (lines 75-76). Accordingly,
it is translated here and henceforth as "dimension," to
convey measure as well as aspect, quality, attribute.

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

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

8% Several group configurations of the sefsfrot
appear throughout the Commentary. Here, in a
formulation whose main outline became highly
influential in the history of Kabbalah, they are
divided according to the concept of right and left
hands. This is an extension of the fingers and hands
image of $¥ 1:3 (3) and its correlation with the
midrashic motif of the right hand of divine mercy and
left hand of divine rigor (B. g., Plrkerl de-R.
>kllezer, ch. 48; Tankuma, Beshallah, 15, on Lam. 2:3
Ps. 118:16).

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

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

together here with the right hand of divine mercy,
while <dtarak, Zaddik, Pahad, Binah and again Hokhmah
are grouped together as left-handed rigor. Already R.
Asher b. David, R. Isaac's nephew, reports that this
grouping was not unanimously agreed upon in his time.
Some authorities associated Nezah with the right side
and Hod with the left, and some had the relationship
reversed (Perus sem ham-Meforas, in Kabbalat R. Asher
b. David, 13, lines 9-186). Conspicuously absent from
this list is the highest sefirah, Keter or MahSavah,
whose place in R. Isaac's enumeration of the ten
seffrot is subtle and complex. See below, lines 47-60.

70 According to R. Asher b. David, the letter yvod
represents the "full count of the letter a/leph," or the
number one (Kabbalat R. Asher b. David, 5, 27). This
echoe A. Ibn Ezra, Sefer ha-Zahut, 27a, and especially
Sefer has-sem, 4-6, where he associates the letters
aleph and yod in terms of the relation between the
numbers one and ten: pp [!] TnRY 5 ,TNRY 183 R
TR IRYD NININKI 17300 272 L IWBI VI N2TH AR B0
(For [yod] is like the number one, for [aleph] is set
as a sign of one who speaks on behalf of himself, so
too, the yod at the end (of a word) is a sign of
oneness). That is, the letter a/ept indicates first
person singular in the future tense, while the letter
yod indicates first person singular in past tense.

71 This passage is an interpretation of an aggadic
and midrashic theme in light of R. Isaac's theory of
divine Names. R. Asher b. David paraphrases R. Isaac's
statement and sheds light on its constituent sources
and meaning: p@ RTUPIN TITS Y@ A"k SY DU IBIR IR
ZI19°D L,INR Y YO MNIT N WHBI NYIDI BOVIBRD Y1DDN
WRD 'R 13PN ABYPL ANaY 'R TA2D YIIDBR DRYE U 10%
N ABIPY TN Com TAID 1Y 'RM TA3ID 'Y sn@gap
X327 DYIVY MIPT RIN M BYIVI MIDS RIAW B VOTIAY ADDIIY
(I say that the Name 24ph and the Name Vihwh, which is
called the Tetragrammaton, that are spoken of in [Ex.
3:1-22] are all one Name. This means that the yod of
the Tetragrammaton corresponds to the aleph, for it
completes the number of the a/ept, as 1 have explained;
and /4elk corresponds to the a/leph (!, see Hasida's note,
line 4: it should read 4e4) and the vav corresponds to
the pod, for the yod was upright and became bent, to
inform that he who is bent in this world will be

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

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

The aggadic source for the image and terminology
of the bent letter yod is Menahot 29b:x%3: %1 *38D
NIDD 7D Sa2DBY DRVID 1IN BrUPYIRY IBB TUI'S R3IN BYINN
TIREY INPID SIDD BIERT MDD 1AW DePOINE 3IpD YERM
ar? ar y'2317 (Why was the world to come created with
the letter yocd? Because the righteous there are few.
Why is its head bent? Because the heads of the
righteous there are bent because of their deeds, which
do not resemble one another). In this aggadah, however,
the form of the yod is bent in essence, whereas R.
Isaac's formulation indicates a temporal dimension: it
was straight at one time and became bent. R. Asher's
paraphrase indicates that the midrashic version of
20t fot de-R. <Akiva, version B, Batefl Nidrasot vol. 2,
406, may also have been influential in suggesting this
temporal sequence: "whoever diminishes himself in this
world...inherits the life of the world to come that was
created with yod." Compare WNacasel Nerkavah, BRatel
Nidrasot, vol. 1, 62. Also in the background may be a
nexus of midrashim that speak of the diminishing of
Adam from an upright stance, apipr apyp , due to his
sin, and the reinstatement of that upright stance in
the Messianic Age, from Hag. 12a; Zorat Kohlanim,
Behukotail, 3:7; Beresit Rabbab 12:5; Bewldbar Rabbah
13:11; Taniumalh, Bereshit, .sec. 6; 20tfot de-R. <Akiva,
version A, Bate/ Nidrasot, vol. 2, 3%3 and n. 90.

R. Asher indicates that the overall context in
which these midrashim were placed is R. Isaac's theory
of the reiationship of the letters of the divine Name.
In this theory, as it is reflected in the writings of
R. Asher and the Gerona circle, the letter waw is
regarded as implicit in the letter yod, that is, yod
must be pronounced by means of wnaw. See R. Azriel,
Perus hak-Kaddis, in G. Scholem, Seridim Hadasiam,
216:3"®»Y ®”3 1"y 3'RY  (there is no yod without waw),
217: 9"y AWR3 1"R1Y 0¥y (the waw is hidden in the
letter yod); and Perus VYihud ha-Sem, 218, and n. 8:
TNBIIN INO3 nRIAAD 1"RY 1°RE Ty YRy (there is no yod
in which a wawn is not generated as its hidden vowel)
See, also, R. Goetschel, ">hyh 2asher >hyh >ezel - -
Mekubbalel Gerona," -Nekkere! Verusalayim be-Nahsevet
Yisrael, 6:3-4 {Jerusalem, 1987) 287-98; H. Padaya,
Pegam we-Trikkun, 176-85.

Putting these elements together, the aggadic and
midrashic motifs are interpreted by the Provengal
kabbalists as encoding an ontological comparison of the



Chapter 1 29

covenant (o

)

circumcision),?’8 and they are in the middie,
this parallel to that, resembling the yod that is in [the
shape of] the brain in the head, standing for the WHokihmal

which is within,”’4 and surrounds all.?5 So, too, the brain

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

72 According to R. Isaac of Acre, PSY, 386, this
represents the sef/rah Binak: v1&%a2 ®1n a33y.

73 According to R. Isaac of Acre, PSY, 386, this
represents the sef/rah Yesod:xsan prrs % 'dn T332
TIOY ARIPIT IV'DON.

The overall idea of these lines seems to be that
the Tetragrammaton represents the lower seffrot, and is
designated in terms of the letter waw» and the serfrsfrah
Yesod, its lowest element. As such, the initial letter
yod is "bent" and contained "in the covenant (of
circumcision)." This is to say it is in a compressed
and diminished form in the lower sefirotic realm, as
compared with its full, upright stature in the upper
sefirotic world, in the divine Name 2hylk. This
diminished form is symbolized by circumcision, both
graphically, and morally, signifying the curbing of the
sexual appetite. Whether this "bent" condition is an
aspect of cosmic catastrophe, similar to Padaya's
interpretation of the relationship between the letters
waw and 4seh of the Tetragrammaton (Pegam wve-Tikkun,
157-280), or whether this is Just the essential
difficiency in quality o? being of a lower level of
emanation as compared to a higher, is not entirely
clear from this passage.

74 While the term yu8pnr in Sefer Yeziralk generally
means the middle between extremes, R. Isaac also uses
it in the sense of "within,” that is, that which is
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is in the middle of the head, and from there they receive,
this way and that, and from every side and every corner
there is from it a suckling for all.?’¢ Therefore it was
necessary to say, after this section, ten and not eleven,
for they are only ten, for the Hoklbmalh is counted with all
of them, just as the Name whose beginning is 24 is counted

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

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

75 See A. Ibn Ezra, Sefer has-Senm, 6a, describing
the letter yod: pynny 1919 Yy NITIAY Yava 32D 17131
?5% Ak e pd rInw (its shape is like a semicircle, to
teach about its entire nature, which means that it
encompasses all). Compare Vesod Mor>a, 19; Sefer ha-
Zahut 27a.

The idea that the spiritually and ontologically
superior entity is both within and surrounding that
which is inferior is a Neoplatonic concept rooted in
the nature of emanation. In the emanation continuunm,
the higher is both more interior and more general. This
paradox is expressed by Ibn Gabirol in numerous
formulations, especially with respect to the general
intellect, which, in its oneness, as the origin of all
entities, penetrates all entities, and encompasses all
entities. See WNekor Hayyim, 2:8, 20; 3:15; 5:30. See J.
Guttman, Philosophies, 99. See, also, $/r ha-Viphud, day
3, describing God: =anx Yan NI ,L,?5 AR RYDY Y5n 331
»33 . (Surrounding all and filling all, when all canme
into being, You are in all).

78 The example of the brain that is both within
the head and yet influences all parts of the body is
meant to illustrate that which is both centered within
and yet encompasses that in which it is centered, in
the sense of influencing it. For the association of
Hokhmalh and the brain, see Abraham Ibn Ezra, Torah
Commentary, Ex. 23:25: mips 32133 YyIBINT RO IBYIY D
7ENI RIIINT NIPATIIT YO ND R I3IBDI +OR92 (For the soul
is wisdom, and its place in the brain of the head, and
from it issues the power of all the senses and the
movements of the will).
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this facing that, they encompass all that is between them,78

and all suckle from there.

77 The Name 2Ay% refers to Keter (Isaac of Acre,
PSY, 383), which is hidden in Hokimah, and implicit in
all sefirot. In a similar way, Hokimah is counted with
all seflrot. R. Isaac states that this aspect of
Hoklmalk explainz the thematic transition from SV 1:3
(sec. 3) to 1:4 (sec. 4): since Hoklkmah and Keter are
counted with all the seffrotr, it is necessary to
clarify which are counted as serfsrot and what the total
number of serfsrot are. See lines 47-54, below.

78 A. Ibn Ezra, Sefer has-sem, 6b: the letter yod,
graphically a semicircle with the value ten, is
pronounced by use of the letters %"y , which add up to
twenty (10+6+4=20), to indicate a full circle that
encompasses all: %31p> RV X0323Y ,7'pP2 INIYY 2333
I1RY Y BRIV,

R. Isaac applies this idea to his enumeration of
the sefirot. According to R. Asher b. David: 13108 w1
W3 PUrT 19BRY B 1YY L, Y57 N3O R Y SoOng> wEONT
TP NDIRND RI¥LDN 120 .70dY N3'0Y ¥ T2 TPRBY N3 'OW YW
By 'y avud® 'Y ,vyvan dws wdnnag n112p (There are
those who count Fokimak as two, because it surrounds
all, and this is what the Rabbis said, that just as
there is a divine Presence above, so there is a divine
Presence below, for so too, you find that regarding the
six extremities that were sealed with the great Name,
that yod is above and yod is below). R. Asher here
clearly refers to R. Isaac, though as an anonymous
opinion dissenting from the consensus, as counting the
sefirak Hokhmah with both groups of serfirot, that is,
witk all, twice. As such, Keter is not counted
separately and explicitly as one of the ten, but
remains joined with Hoklamalh, as in lines 48-51, below.
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Ten and not mnine:7? even though Hokimal is with all , 8o

do not say "how can I say it is a sefira’?"®! And not

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

of the thought of speech,®2 how can I not say eleven? Do not

say so, and do not separate Hokiaah, [for Hokbmakh is]e3

Keter.t4 Another version: B/nak is considered®® the

79 SV 1:4 (sec. 4), 141.
80 See lines 44-45 above.

81 Even though Hokimakh is associated with all the
seflrot, as stated above, lines 42-45, it is
distinguished as a principle in itself, and as such
qualifies to be enumerated as a serf/rab.

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

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

84 Improper separation of sefs/rot is the cardinal
sin of Kabbalah. See G. Scholem, AResshst ha-KRabbalah,

79, n. 2, quoting R. Abraham b. David concerning the
crucial importance of the lack of ceparaticn between

=X MvaewiE WU WwWe w2l

the divine attributes of judgment and RErcy: 13 BaY
BD33%33 WY TAIID I°BIVIDY DB NBR ON?2190%¥ NBRD YYD
TI3NY FIBA YT INRT BOEN IW IVIRIY RID BITY 'Y ‘2=
?IID IAR YD NNy T°DIBID IT IVIERI RY BDRY D'TIDA -BE-1 k1
IT°3AN IR 23 IR YD YID'Y NICIPT YHWD IR 17T *p>
TN BAVIVD VD 1°BIBID 1T IRITIY IND 3R 1YY B1'0 vHa
TIVE BIICT IORT NIBY IN'IY IS (So too, among the
workers of truth whose work is true there are two
reasons for [being double-faced]. The first is that it
is known that two contrary principles were emanated:
on2 that is entirely judgment and its partner that is
entirely mercy. If they were not emanated as double-
faced, each one would act according to its attribute,
and they would appear as two independent divine powers,
each one acting without connection to its partner and
without its assistance. But now that they were created

from
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beginning of speech.26 Even though you cannot apprehend the

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

This issue should be located in context of
philosophical discussions of the unity of God, such as
Bahya Ibn Pakudah, Hovot hal/-Levavot, trans. J. Ibn
Tibbon, 1:7, concerning Euclid's definition of absolute
one: 1B 1INVT VI NIP/NAY IO IINIR WR , 17397
X721 I3 ABY TRE LNITCTIY ANIBI NITUVAY RIT L NITINRD
IBANT RPY L,BYID BIYR OB RPY Y139 RV » 133 BIES 11D
9270 TN kY1 937 Yk (The matter of which we must be
aware concerning unity is that it is complete oneness
and aloneness, it has no connection or comparison to
any matter, no multiplicity and no number in any
aspect, it is not joined to anything nor separated from
anything). See, too, 1:8, 9, and 10: nyTIB3 RIDIT *I31MY
NV A3 VP TIVZ P L, ITIAD BIY TID 133K AYIN® RIS
1?3 TINY ANk VA3 1339 A'End pody (the multiplicity
that is found among the attributes of the Creator is
not from the perspective of the essence of His Glory,
rather from the perspective of the limited power of
expression of a speaker to grasp its nature in one word
that would indicate Him). The inseparability of divine
attributes as understood by the Jewish philosophers
becomes an essential aspect of the kabbalistic concent
of the unity of the sefirot in the thought of R.
Abraham b. David and his son, R. Isaac.

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

the sef/rot and yet also as the "beginning of the
thought of speech," it should not be counted as two. By
way of corroboration, R. Asher b. David (Kgbbalat R.
Asher b. David, 23) comments that "there are those who
count Hokhmalh twice because it surrounds all."” R. Asher
actually seems to justify this view with a statement
from the Bakir, 171: n3saw @+ > a%38B% N31°5¢ U°'¢ BOD
nan? (Just as the divine Presence is above, so the
divine Presence is beicw), that is, there Hokimah is
both above and below the other seffrot. 1t should be
noted that in context, the Zaibsr seems, in fact, to
count KHokhmah as one sefirak surrounding all. R. Isaac
interprets "ten and not eleven" as a refutation of the
view of a double AHokimal, one above and one below the
other sefi/ro¢, a view that "separates" one aspect of
Hokhmalh from Keter. Instead, R. Isaac asserts that
Hoklmalk comes directly from Keter or Nahsavah.

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

83 This follows MS Harvard Heb. 58/11. Other MSS
have: "Binalh is the thought of.., " redefining B/nas in
the terms used previously for Hokihmabh.

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

The other main variant, beginning at line 47, is
as follows: "even though it is with all, do not say
"how can cne say it is a2 Sersra/?" And not aleven: and
if you say that since Hokiamal is the beginning of | the
thought of| speech, how can one not say eleven? Do not
say so, and do not separate Hoklhmalk from Keter, which
is the thought of the beginning of speech.” That which
is "with all" is clearly Hokimah, as in the other
variant, based on line 44, above. The argument ten and
not eleven is not quite clear, however. Scholenm
suggests that the phrase "the thought of" is a mistaken
insertion. AHoklimalk is "the beginning of speech," and
Keter is "the thought of the beginning of speech.” The
implication seems to be that Hokimals and Keter should
not be separated as distinct sefsfrot, a position that
is difficult to maintain, since KXeter is listed here
and elsewhere as a sefirabh.
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and extend®® to the cause of the thought of the beginning of
speech, they are nought but ten.2® And do not say nine,

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

87 These two epithets for God seem, in context, to
refer to His role as enumerating sefs/rot and composing
the letters of divine speech, respectively. The term
apIo , writer or scribe, is related to counting, as one
who counts letters, in Hagigah 15b, Kiddushin 30a. This
is strictly a human professional title, however. Exodus
Rabbah 28:3 alludes indirectly to God as =py® , but in
the sense of a teacher of Torah. Abraham Ibn Ezra
speaks of God as a aznnn defined as wY1py 110> 21and
(author of the [Hebrew] language) in Serfer Zahut, ed.

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

88 The term nEpnn» seems to be used here as a
kind of calque intended to convey the double entendre
of the term s'étendre, as extension in space and in
thought, such as s'étendre sur un sujet. It connotes
the expansive reach and mastery of thought over an idea
or object of thought. There is here a reflection of R.
Isaac's theory of cognition, as the expansion of mind
along a continuum of hierarchic relations, to the
source of a given object or idea. The term ogpna is
later used in this sense by Yehiel Nissim da Pisa,
Ninkat Kena’ot, ed. D. Kaufman (Berlin, 1898) 25: =amnr
AIYNRT TIRT JTIS VIR LIR NTIY IR NINON 29T wn
B3 naYpnd . Compare line 110 below.

89 Keter is the cause of the thought, Kokiaah, of
the beginning of speech, Bimak. Even though Keter
cannot be apprehended, it can still be inferred as the
tenth serfirab.

This is similar to the interpretations of
Nahzmanides and R. Azriel. For Nahmanides, tem and not
nine means that even though thought cannot grasp Keter,
a person can percejive that it is a source, however
Lidden, and therefore fit to be counted as a sef/ras.
(PSY, in Kiryat_ Sefer, 6, (1930) 406, lines 13-17).
Similarly, For R. Azriel, ten and not nine means not to
exclude Keter from the sefirot when counting upwards.
He adds that it also means not to exclude Wa/khut when
counting downwards. For both, ten and not eleven means
do not include 25/n Sof in the count of sefirot (PSY,

K/tvel Ramban, vol. 2, 454). Nahmanides' interpretation
is similar.
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beginning of speech, how can I deem it a sef/rak??° Do not
say they are eleven, nor nine. Even though speech is within
Eln Sof, even so, there is a subtle cause or subtle essence
which thought apprehends, through reflection upon a hint of
it. Therefore it is a ser/rat in thought, for it is a subtle
essence by which there is ten.®1 The things®2 have
dimensions and measure, but thought has no measure, so

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

S0 This is a restatement of the previous argument.

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

92 The "things" are the sef/rot. The term is
probably derived from Hagigah 12a,psasT 37033 39 1BR
D213 R132 , evoking the sense of res, expressing the
substantiality of the sefi/rot as real attributes.
Scholem translates g 'waav as Jogolf, Origins, 114-18.
This reading receives support from Azriel of Gerona,
Perus ha-2Aggadot, 56b, linmes 17-18: p 93T 172710 bE- R
APHHBIYT TIZTII WA 1IN 11N YYD o niwmmnn (From
the Will and the Words come the sayings, which comprise
the Will and the Speech that is completed in speech and
action). Compare J/b/d, 41b, lines 5-6. R. Azriel uses
the term p*a37 clearly in the sense of words, compared
to "sayings" and generalized as =yax . Here, too, in R.
Isaac's Commentary, psaat are contrasted with thought
(line 54) and used in a sense parallel to 91aY (lines
48-53). Nonetheless, the vagueness and ambiguity of the
term may be intentional, to convey both meanings.

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

of the intimation of thought, that which we apprehend and

84 This is an interpretation of the end of the
current mishnah, SV 1:4 (4): MIO IN? 1'RE Y InTUDRY

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

88 Prior to R. Isaac, the usual interpretation of
the endless quality of the ten sefirot, understood as
principles of number, is the progression of the base
ten number system in sets of ten ad Infinftums. See
Saadiah b. Joseph, Sefer Yezirah, 54; Dunash Ibn Taminm,
Perus Sefer Yezirah, (London, 1902), 26-27; Abraham Ibn
Ezra, Sefer ham-Nispar, ed. M. Silberberg (Jerusaler,
1970) 3; Judah b. Barzilai, PS¥Y, 161. There is one
distinctive interpretation, however, brought by Judah
b. Barzilai, PSSV, 148, which takes a different
approach, positing a set of ten existential categories
which are, in themselves, infinite: s wnirY wapnY o ®»
TRINY NIVBO 'Y IVR TAID 103D DUTIAR BT ' nUsy RT3
TIW?D 10T B19'DY IO BV Y'RY Ay INID B IR YT o
17 ¥PRY Y0 By IR B 3T WY I1YR Y INID I1DI?PD "NTeIR
"19% ANk PRINY nERY PBIY (There is someone who
interprets saying that the Holy One, blessed be He,
created ten unique things, numbered in correspondence
to the ten sef/rot, and the measure of these tem unigque
things has no limit. The meaning of "their measure” is
from the term "measurement," which is to say that the
measure of these ten things has no end, and these are
"the depth of beginning and the depth of end.") This
interpretation has a proto-kabbalistic conception of
seflrak-like entities which are created vet infinite;
not sefirot per se, in the standard pre-kabbalistic
sense, rather, entities of a transcendent nature.

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

conprehend in wisdom.%2 Comprehend could only be an

themselves.

98 The term 3% , "intimation,” is used here in a
technical sense, following the discussion which opens
Halevi's discourse on divine Names in Kuvzars, 4:83.
Commenting on the divine Name "Adonai," Halevi states:
TROT D L, RN IR AVVI RIT ABRI BRYT L[ YR OTIBID RN
INRD BOPIBIT BOIBIN YR O ITDIEY WY D L, AYAL TIUYY RIN
RINY 1VWRYY YO0 YR 1B WRD L, 11¥R" ¢IdDY 1Y D EdDULN
TRT I'RY LATVA VOLT IR AT VOPT 1WR'Y L,NIB2 IR 3Y3
-DIPBI V322 T33RE D YR NLBRI (It is like an
intimation of a thing which, in truth, is elevated
beyond intimation. For intimation applies to that
aspect which transcends specification, for there are
fterms] which intimate matters which are influenced by
Him, that serve Him directly, just as one intimates the
intellect, saying it is in the heart or brain, or one
intimates this or that intellect, even though in truth
there is no intimatior of that which is not bounded by
place). The expression %3 *n%3n %2 , in the sense of
that which is excluded from, or transcends, a general
category, is noted as a Judeo-Arabic idiom by M. H.
Gottstein, ZTalbiralk, 78, sec. 179.3.4. Halevi here uses
tdn , "intimation"” in a manner similar to Moses Ibn
Ezra's use of wan3ayn , "metaphor": an indication in
finite terms of that which is infinite or transcendent
( cArugat hab-Bosem, 134-37. See supra, ch. 7.2). R.
Isaac follows HaLevi's usage.

87 Hokhmakh.



Chapter 1 39

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

the comprehension there is in wisdom.19! And how is this

98 The phrase "ten and not nine" is explained here
as addressing the possibility that the serfsrot Keter
and_even fJokhmah would not be discernable, that 1s.
counted to vield a sum of ten, were an intimation of
them not facilitated through &Z/rash.

The various permutations of the term m3°'a3 , when
used in the sense of mental activity rather than for
the sefirah itself, are here translated as a form of
the term "comprehension," rather than the usual term
"understanding," to convey the function of the serf/rat
Binal as that which gathers and assesses multiple
principles, as in line 74, below.

9 As an infinitive, "to comprehend in wisdom"
describes a paradigmatic cosmic process. As an
imperative, an intellective act at such an exalted
level of mind could only be expected of an adept. The
term a'Y'a2px as denoting an intellectual and spiritual
elite, especially one privy to an esoteric
understanding of Torah, was used by R. Abraham Ibn
Ezra, e. g. in his Torah commentary to Gen. 4:24. Fronm

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

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

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

logical inclusion signified by the prefix bet, in
Meglllat ham-Megalleh, 6-8, especially his observation
concerning the inclusion of speclies in the more
particular individual, 8, lines 7-13: +9a%3 IR Bapay
1223 78 X717 13°D PR MRBB TV AR 7B 1R TR VRN

B XV TPIH T DAXRX 17TIH BUTARD AR Y15 ymn 1R
VIBAT 233N LAR BRIR HVID 11BN TTTD BB vTYH poaxryy
B3 %3IVT BYTIART S3IB'D AR QPYDY 1B NI NR DYPD

TRI VT2 1B AR DYVPRY 3IPI BRIR PVIST ATV AT DYRTIIN
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comprehending? Comprehend in wisdom and be wise in
comprehension, for they are hidden essences that have no
inscription in them;292 there is no power to comprehend
them, but rather [to comprehend] that thing which emanates
from them. What is the comprehending for that thing, or for
an adept who comprehends it?19® From the inscribed essences
there is a comprehending of those that are not inscribed,

and from the inner apprehension of their thought there is a

1°B7 73R BY193 BARSI'IY IBIPI 1°BT YR DO B *INRY
373 M2 'pa? Nk YR gz (the particular or the
individual does not need the species or the genus in
its coming forth into actuality, and the species does
not comprise the individuals in their coming forth into
actuality, nor do they come forth into actuality by way
of their inclusion in the species, rather,
comprehension and knowledge establishes the fora of the
species and gathers the signs of the individuals and
those of their aspects that resemble eachother and
comprises them in the heart and establishes the species
in the mind. The individuals do not need the species
for their existence or their going forth into the world
but the species needs the individuals in order to be
established in the heart). Bar Hiyya speaks here of the
function of comprehension and knowledge in bringing the
general into specific existence, a function similar to
the relationship of AFZzat to the more generalized
faculty of Hokhimalh. R. Isaac may he reflecting this
concept of the more general principle being brought
into being through the more specific when he says:
723 vy uxs apsnn?®  {(for wisdom comes through
comprehension), line 62. Compare Nahmanides, As¥, 407,
lines 2-4: apr 93y 23T 102 237 7937 RIN NIINY 73

R T71 INR TT TIND MR NIINP 33N ’ROR 3 9> T°R NIB=ns
3 nBONY N RO N33 (Comprehension is to comprehend
one thing from another. Thus it says "in wisdom," for
you have no access in it except by the comprehension by
which you comprehend it from something else. This is
B1nakh, in which you gazed and became wise).

102 Both combinations of wisdom and comprehension,
corresponding in R. Isaac's system to the serfirot
Hoklhmalk and Binah, respectively, refer tc processes in
Hokhmalkh, beyond inscription.
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comprehending of their cause in 2?5772 Sof.

Probe in them, probe the Z/nat in them, for the ternm
probe only applies /» something. A person does not say "I
probed from it" but "inm it", in the cause. Probing is by use
of something elsel®4 that can probe the Zfnat in Hokhmah.10°3%
And inquire of them,1°8 of merit and guiltio? ag it is
written concerning ther "there is no inquiring (Is. 40:28)."
Therefore it did not say "inquire in them."108 The
explanation of "inquire of them"” is build the framel®°® that

is apprehended through perception, and evaluatello {t

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

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

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

108 See I. Gruenwald, S¥, 1:4 (4), 141, for the

versions that read yn» as opposed to 13, including
Leiden Warn. 24 (5) Cod. Or. 4762.

107 Or "innccence and guiit.® The allusion seems
to be to the sef/rot Hesed and Gevurak, merit and
guilt, respectively. Compare Bas/r, 187. R. Isaac
interprets the term "inquire" according to its halakhic
connotation, as the process of inquiring into testimony
concerning the innocence or guilt of a defendant, e. g.
Mishnah Sanhkedrin 4:1, S5:1.

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

109 See supra, ch. 8.2. The reference is to the
lower sef/rot.
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according to the dimensions of the causes, which emanate
from them and are constructed of them.111 Bach matter on its
firm footing, its seat. The [Aramaic] translation of "its
support” is "firm footing,"112 from the expression "Your

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

110 The terms =ay®y ¥y are paired frequently by
Judah Alharizi, in his translation of Maimonides' Nored
Nevukhim, 2:39 (compare S. Ibn Tibbon's version, 2:38).
On their own, Alharizi translates wawx 28 "that which
@ person senses with the feeling of one of his limbs;
910'® as "correct thought" (translator's
introduction). He uses thea together in 2:39, however,
when speaking of the prophet's clairvoyant ability, the
power of mind to intuit the future: siy'gn no prnay
TAR VAT AICNY TNV D ITVAY B Wwr ganay (the
strength of the power of intuitive perception through
which he tells, in an instant, what will be in the
future).

Judah Ibn Tibbon uses gawm in the sense of
feeling or sensation, e. €., in his translation of
Judah Halevi's, Awzars, 3:16. He translates the passage
in 2:38 cited above (2:39 in Alharizi's version) with
the term ayonn ny , defined in his Perus me-hbam-N1lot
Zarot, entry augnn no, as "the term for that power by
which a person considers, without any knowledge, that
things will be so."

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

111 That is, the dimensions that emanate froz the
causes, or sef/rot, and are built of them. In so
defining the term hakor, from S¥Y, as the two-step
process oI comparing categories abstracted inductively
from sense with ideal categories correspondirg to the
lower seven sefirot or "frame," R. Isaac may have had
in mind the halakhic judicial procedure of bakirah, the
examining of the empirical tesitimony of witnesses
according to seven pre-established categories of
inquiry, Mishnah Santedrin 5:1 and Talmud Sanhedrin
40a-42a. As a cognitive process, this is an elaboration
of R. Isaac's theory that the sensible world can be
abstracted into foras corresponding to the metaphysical
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in the middle,213 which is Vesod <0/am.114¢ And restore
T/feret, the Creator upon his dwelling-place, His dwelling-
place is His ¥ezas and His AKod, which are below,!15 to unite
with Bina/ileé which gazes upon them.117

Their measure is ten.!18 Every thing is a dimensioni1®

and what is above it is its filling,12° for dimension is a

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

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

114 "Foundation of the world,"” Prv. 10:25. The
reference is to the alignment of 7/feret and FYesod. See
S¥Y 1:83 (sec. 3), which describes a central line between
the circumcised tongue and the circumcised male member,
associated with these two sef/rot respectively.

118 T7iferet is "the Creator" upon His throne of
Nezalr and KHod. See Scholem, Origins, 209-14 regarding
the Provengal kabbalists' identification of Yozer
Beresit, the divine epithet drawn from the mystical
schools of the Merkavah and $/c<ur Komaih, with Tiferet,
and the use of the term Yoger Beres/t in the
kabbalistic fragment cited in the name of R. Abrahaz 5.
David, Scholewm, Resit hbak-Kabbalah, 73, n. 2.

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

117 Is. 18:4 speaks of Gol as gazing on His
dwelling-place. paa is used freguently in Scripture for
a spiritual gazing, e. g. Ps. 83:13, 102:20, et al.

118 Sy 1:5 (sec. 7), 1483.

113 This translation was chosen rather than the
standard, abstract philosophical term "attribute,"
based on R. Isaac's emphasis here on the metrical
aspect of the ternm.
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poweri21l which is emanated from the dimension of the

measurer,122 the essentiality of dimension and the emanation

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

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

Judah Alharizi, in his translation of Maimonides'
Moreh Nevukhim, 1:53, relates the terms 4oa/ and
aiddah, as in the following passages : '3 =xR3INT T3I7Y
nOD BRI D'YID B DAIR BITINY AVTY EDP2 WR DI
1727 BET ATY .. NITB BNIR IRIPY BODONNY TIIN' RII1IN
DIRI WX DIIBTY NMINOT Y BAR IBIY (It has been
expiained that the paths {Moses] sought to know, and of
which he was infor=med, are the effects that come from
the power of the Creator, blessed be He, which the

sages call attributes... This term has customarily been
applied to the powers and faculties of man). Similarly,
loc. crt.: [Br391n 2"z !] pevavy *3 9% axann 3o

I AYINY RTUIIAD DRIT NIVIVET DAY MR Y93I NITONY

RIY IIBI RIIJT RN 1NV IDOD VD 2P WR YOI BYINT
PIIDT INIRD ITAIN BEI RIAN YIDT aNSD (It has been
explained that the {paths] and attributes are one and
the same. They are the actions that comes from the
Creator, exalted be He, in this world. They describe
the Creator by whatever they grasp of the actions of
His agency, by an attribute from whose power that
action comes, according to the term defined by that
action). R. Isaac apparently agrees with this
characterization of ma/ddas as the agency resulting from
a property, a Kkoal.
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of essence in 2£7p Sof.123 Depth 1s the Haskelr24 unto 25/n
Sof. Beginning is the emanation of the power of the depth,
which is Hokimak, and the depth is from 2£/» Sof, and all is
one. And since thought does not apprehend it, it says ten
and not eleven.125 The depth is the end of the apprehension
of thought unto 25/n Sof. Bnd is B/nak, which is a

principlel268 called Jded, like the end of the {divine]

122 Judah b. Barzilai, APsy, 148: TR DY NI
TIIB 1O 107D Piv'pY o Y (Their measure is ten
without end. The meaning of "their measure," is from
the term "measurement."

123 The term "wmfddah," one of the terms used in
Hebrew philosophical writing to denote divine
attributes, applies to the aggregate lower six seffrot.
See R. Asher b. David, Sefer ha-Yibud, in Kabbalat R.
Asher, 59: n"3n %Y 111D XIPIY N1V DO Wwud NII'BO '
NYRII DY NYYLD N33 NIIIDIY NIZ2IVE YD YIID D vIY (six
of the ten sef/rot are called the dimensions of the
Holy One, blessed be He, by which all actions are
effected that were prepared in potentiality from the
six days of creation). The "=measurer" refers to Binakh,
which presides over the lower, measured sefirot. The
"essentiality of dimension" refers to Hokhmal, the
interior essence of B/nak. R. Azriel of Gerona
associates the term nysym , essentiality, principally
with the sef/rakh Hokihmalh, in which the essences begin.
See Perusn ha-’dggadot, 170, lines 1-2. The "emanaticn
of essence" refers to the action of Nahsavah, the
highest seffrak. To sum up, three hierarchic levels of
being are described here, working upwards from
dimensionality to essentiality to the initial stage of
emanation, corresponding to three sefirotic levels, all
part of one, unfolding emanative process.

124 See supra, ch. 8.3, regarding this term. R.
Isaac aasociates AHaske/ with the qualifying teram
"depth"” in the list of sefs/rot in SV i1:5 (sec. 7). It

is not a serfs/rak, but the extension of the seflirot
towards 2£/n Sof.

125 Haskel is not counted as a sefirah.

126 See J. Klatzkin, Zlesaurus Philosophicus, vol.
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Name.127 All the essences and pathways have no impression
apprendable in fokimalk, for that which we mention are the
headings of the dimensions,128 the principle of the
beginning of the causes of the separate entities. For those
dimensions which have been mentioned are all in 2£fn Sof. In
our language there are only the headings of the

dimensions.129 Their simplicity!3° jis without separation,

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

127 R. Isaac justifies the association of AB/nalb
with "end," through its correspondence with the letter
heh at the "end" of the Tetragrammaton. While Brnak
actually corresponds to the /4et that is the second
letter of the Tetragrammaton, it is "like" the ZAdes
which is at the "end." R. Isaac may also be referring
to the two-letter divine Name that ends in Zes.

128 The phrase nywn ‘®ra appears in Felkhbalot
Rabbats, ch. 3.3, in Batel!/ Midrashot, ed. A. J.
Wertheimer, 71, but it significance is not clear, and
its context sheds little light on its meaning, or its
utility for R. Isaac: p @I13n NRIIY NITE ‘BRI *IRYD Y1
TI2ON XD NN BIBIY . In Hagigah 13a the term spxn
p*pap signifies an abbreviated outline or synopsis,
the "chapter headings"” of esoteric knowledge which the
uninitiated are permitted to learn. R. Isaac adapts
this connotation of preliminary, incomplete and
superficial knowledge, combined with the standard
talmudic expression for tip or initjial extremity, such
as aY'npnt ¥R , "the tip of the wick (¥Mishnah Shabbath
2:4)," to arrive at a Neoplatonic conception: the
appearance in this world of the tips, headings or
initial aspects of the dimensions, which emanate from
sources more deeply and unitively rooted in the
sefirotic realnm.

129 Regarding earlier discussions of the
limitations on predication of divine attributes as a
function of the limitations inherent in human language,
see Saadiah b. Joseph, AHa->Fmunot we-had-Decot, ed.
Landaver, 84.14-86.2), Bahya Ibn Pakudah, Hovot hal/-
Levavot 1:10 (142-45), Maimonides, WNorek Nevukhiam,
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for they are the principles of the causes of the separate

1:53. While the description of this limited power of
predication as "headings,” in the sense of rough
"chapter headings," seems to be R. Isaac's own, it is
based on a conception of a continuum in which divine
attributes as they are expressed in human language
really do connect with more properly and authentically
abstract divine principles that have a more real and
truthful existence. This conception, which grants a
relative, graded value and relationship between the
figurative expression of divine attributes and the
reality upon which they are based, appears to derive
specifically from the gradation implicit in a passage
from Hovot hal-Levavot, 1:10 (145): prapod 1°7 19R9
B3IV NIVINIIT NIVBNY 1D Y vy T1%333 1N

TV RV L 10IDT RYY NIYDY RY BYICAB 1397 RV s aInNIIN
TIYRE 3T NTIAD ISR RY VD L,BT3I RV 3T TIVIW Wer

NI'3 NO %01 BTIVIVAY MIVHN N3vNNW TVIR AT 1D Y .17
1D 13187 RIBPAT YT Y 13aY vy T3 P10 %D LIDIYN
139377 PIPTIT IV BOONNAI D MRY LAYNNI NIBYAN NIYDY
1°3309% ,9000 NTVIOBY AP 11T YV Ar HOY L 19 7Iavy

1°37? PO WRD PINIY LBBIBY TIYILY PT M1 RIT HA'DBRN
BEBRT? PIRES 33737 YSEBAT - 13%3IY NIPT NIION VY NN

PR TANTIBD 1n3¥nd3I YV 7°397 Y11 BRIDEAY NIYDN NID'YP
IRV NDI PO D YR YTIN T3 NABRE VAW TV L NAITID
inagny (If one would speak of Him in a manner befitting
Him, in spiritual words and ideas, we would understand
neither the words nor the ideas, and it would not be
possible for us to worship that which we do not know,
for that which is not known cannot be worshipped.
Therefore it was necessary that the words and ideas be
according to the power of understanding of the
listener, in order that the matter be taken to heart in
a corporeal way, as understood from the corporeal words
at ‘irst. Afterwards, as we gain wisdom concerning Hinm,
and are careful to understand Him and know Him, we
realize that all this is in the =mznner of approximation
and figurative language, and that the true matter is
more refined and exalted and transcendent and far
beyond what we can understand by virtue of the refined
nature of the matter. The insightful, aroused person
will attempt to abstract the shells and corporeality of
the words from the matter and ascend in his thought
from level to level, until he arrives at the truth of
the matter at hand and what is within the power of his
grasp). If this passage indeed underlies R. Isaac's
thinking on the nature of attributes or dimensions,
then in speaking of the "headings of the dimensions" he
has accentuated R. Bahya's vision of the graded
continuum of the reality of attributes and structured
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entities.131 Zenith is that which supports all,132 therefore
it is placed in the middle;133% and also since he was obliged

to discuss from the mediatori34 which is elevated, from

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

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

130 Maimonides, MNorelh Nevuvkihi/m, 1:58, describes
God as nwa'wpn n'Y>n3 vwwen (He is simple in the
ultimate degree of simplicity). See S. Ibn Tibbon,
Perus Me-kbam-mllot Zarot, entry mwp . See, too, Hovot
hal-Levavot, 1:10 (157): yv3% y'3n% 195% 13p@ 1
NIdYs PN - nowpn. (He whose intellect is too

narrow to understand simplicity, should utilize the
names).

131 The idea that all attributes are one in God's
essence appears in Saadiah Gaon, HAe->Fmunot we-hbad-
Decot, ed. Landauer 84.14-86.2; Bahya Ibn Pakudah,
Hovot ha-Levavot, 1:10 (142). On the development of R.
Isaac's unique usage of pywTap3n as the "separate
entities" and its relation to the Aristotelian term
"separate intellects,"” see swpra, ch. 5.2.

132 The identification of pyn , Zenith, as "that
which supports all," summarizes R. Judah b. Barzilai's
association of pi1n , as representing the heavens, with
the spirit which, despite being lighter and higher,

upports the world, according to Onkeios®' answer to
Hadrian's question 731 ®1%v 23 %Y sY»vun. (APS¥Y, 159,
with reference to Y. Hagigah, 2:1, fol. 7a). R. Isaac
does not merely identify Zenith as the heavens,
however. According to R. Asher b. David, Perus Sem ham-
Neforas, in Kabbalat R. Asher b. David, 18, lines 25-
26, and R. Isaac of Acre, PSY, 388-89, Zenith is the
seflrah Keter, and this tallies well with R. Isaac's
allusive reference to "that which supports all," and

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

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

elevated with alll33 in the Zenith unto 2572 Sof.

that it supports all emanations below it.

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

135 The list of dimensions in Sefer Vez/rah 1:5
(sec. 7) is clear and orderly enough when read simply
as cardinal directions and dimensions, but oddly
jumbled when read according to their associations with
kabbalistic sefirct (see line 84). R. Isaac tries to
explain why the list of sefirot begins with Hokimah,
not Keter, and why the list alternates back and forth
between higher and lower serfirot when read
kabbalistically. He suggests this conveys the special
role of HokiLmah, which is "with all,” and "surrounds
all (line 42)," which mediates and controls the ascent
and descent of divine efflux, "from above to below and
from below to above,"and which is sealed, that is,
limited from below by each serf/ras, and elevated to
Keter and 2£/n Sof.
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Nadir is Zaddik, east is I/feret, west is Nezah, north
is the fierceness of Gevurash,13¢ gouth is Hod.137 Regarding
this comes the verse that says "To You, Lord, is the
greatness and the power and the splendor and the eternal
victory and the majesty, for all in heaven and earth is
Yours, Lord, the kingdom and the exaltation as head above
all (1 Chr. 29:11)." It does not follow the order of the

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

1368 One group of MSS has a variant reading: 1188
TIT BIVT OWI23T IV DYIDIR ¥y 91132 (North is
Gevuralk, and there are those who speak of fierceness
for Gevuralk, south is Hod. See Leiden 24/25 (Cod. Or.
4762), Jewish Theological Seminary 2325/10, Cambridge
Or. 2116,8. MS Harvard has : 391333 1103 D'IBIR By
719 BITT (There are those who say north is for
Gevuralk, south is Xod).

Compare line 340, below, where north is the
sefirah Malkhut. See 1. Tishby's note, Azriel of
Gerona, Perus ha->Aggadot, 142, n. 3, that <oz stands

for either Gevuralk or ANalkhut. Compare /bid., 133 and
n. 4.

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

opinions supporting different positions. See previous
note.

138 This refers to the directions as listed in
order in SV, 1:5 (sec. 7).
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aligned’3® to pray towards the west.14°0 The order of
tefillin is from east to west. For the four-headed $i7 is
Hokhmah and Binah, Hesed and Pahad, this is by day; and the
three~-headed s/241 is to the right of the person who lays

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

13% This version alsc appears in MSS Cincinnati
523/3, Cambridge Add. 671, Jewish Theological Seminary
1990, Halberstam 444. OCther MSS, Harvard Heb. 58/11,
Leiden 24/25 (Cod. Or. 4762), Jewish Theological
Seminary 2325/10, Montefiore 313, Cincinnati 524/3,
Cambridge Or. 2116,8 read: p33ianna (as they are
contemplated...)

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

Regarding prayer towards the west, see Sanh. 91b,
concerning the transit of the sun:nypie 23 i3 »"x
N31pY B 1Ny > .3vvpa . See, too, Solomon Ibn
Gabirol, Keter Malkhut, ch. 16, line 147; ch. 23, lines
3-4.

Padaya suggests that "west,” here, may refer not
to the serfi/rah Nezah, as in line 84 above, but to the
talmudic dictum "the divine Presence is in the west
(Baba Batra, 25a),"” indicating Wa/kitut. See H. Padaya,
Pegam we-Tikkum, 171 n. 50. If so, the gist of the
sentence is that the designations of 1 Chr. 29:11 are
not in order of the cardinal directions, but in
descending order of emanating powers from upper to
lower, ail bestowing efflux, or praying, in the
direction of the lowest sefirai, Nalkhut. See below,
line 95. See, too, Sefer lLab-Bakir, 156, and Isaac of
Acre, PSY, 389, both supporting this interpretation.

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

141 Which represents Z/feret, Nezalk, Hod.
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four-headed &/7» is in the west. By night, these four are to
the south, namely WNezalb, Hod, Tiferet, Hesed, and the three-
headed s7/2 to the north: Zadd/k, <Atarah, Pahad.142 One who
prays to the west has his left to the south and his right to
the north, where the three-headed &72» is. This is [what is
alluded to in] "Your right hand" [repeated] twice (Ex.
15:6): the first is said regarding Teduval over T/feret 143
which is toward the right, like "the Menorah in the
south,"144 and the second is said regarding Tiferet over

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

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

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

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

143 This is tefillin by day, with the four-headed
&Zn representing the grouping of sef/rot centered
around B/nak or Tesuval, and the three-headed <&72
centered on ZT/feret.

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

1453 Th;s is tefillin by night, with the four-
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west.14€ The term m/sred (east) refers to that which
receives light in order to shine, for it does not say

aazrlajh but afzrajp, a causel47 of light which receives the

headed &7/»n representing sefs/rot centered around

Tiferet, and the three-headed <72 representing sefirot
grounded in c<4taral.

146 This exegesis grapples with certain
kabbalistic anomalies in the verse Ex. 15:6, the full
text of which is: "Your right hand, Lord, is glorified
in power, Your right hand, Lord, shall crush the
enemy." The problems with the verse are: first, that
the right hand is portrayed with two different sets of
attributes; and second, that the right hand, which for
the midrashic and especially the kabbalistically-minded
typically represents the agency of divine love, is here
an agency of divine destruction, a left-handed
function. R. Isaac solves both problems by interpreting
the handedness of the verse as a reference to the
differing positions of the three- and four-headed &7/2
on Lhe 1o MY 7 0 nader tug differoent circumstances: by
day and by night. The glorification of the right hand
refers to tefillin by day, where the right side,
representing Tiferet, Nezah, Hod, is crowned or
glorified by the superior four-headed </» representing
the sefrfrot above it, collectively termed n» , power.
See Azriel of Gerona, Peruser ba->dggadot, 9b. 10a,
42b, 55a, 60b, who generally associates this teram with
the upper sefirot Hokimah or Binalk. The destructive
agency of the right hand is explained by the tefillin
by night, in which the three-headed &7z is to the
right, yet represents the sefirot of divine destruction
and judgment, VYescd, c<dtarab, Palkad.

Regarding those sefirot associated with the right
hand and those with the left, see Asher b. David,

"Perush Shem ha-Meforash," Xabbalat R. Asher b. David,
13.

147 "Cause," as that which serves as receptive
capacity as well as agent, is used here in the standard
Neoplatonic sense of "intermediate cause." See Judah
Halevi, Kuzars, 1:1, and especially 5:20: nvigw ABIPITY
”2 1330 0 Yar ,ni1v¥yIp B3R IR L, NIVIVBR NIJOI AIRTIIN
B°?3% 997 2 I1x pIny Y17 (The second premise is the
acknowledgment of intermediate causes, which are not
active, but causes in the sense of the material cause

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

activates that which was given to it in custody.153 Jdafon

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

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

143 R. Isaac adduces further proof for the
receptive connotation of the prefix &/- or xe- from the

biblical expression vpen »an for west, the direction
which recefves the sun.

130 MNezal is received, in the sense of col/atiso,
by the contemplative mind. Compare the similar and

obvious passive sense of Yapnn in the following
sentence.

131 Nezah transmits efflux from the upper seffrot,
"mixed” in unity.

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

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

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

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

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

Compare David Kimhi, Sefer has-gorasim, ed. J. RH.
R. Biesenthal and F. Lebrecht (Jerusalem, 1967, reprint
of Berolini, 1847) 317, entry zafan: ara %130 310 R
TIVT RITIIT TIVIT BR D 12IVIV DIRT TY 12PN RY D 1782
718 XIT IPSRD 1382 »3IB3 3w {(He calls the good of
this world "hidden" because man has not the abiiity to
grasp it at will, but rather according to the Will of
the Creator, and thus the good is witheld from him as
if it is hidden). R. Isaac's and R. David's comments
bear a conceptual similarity, and share references to
hiddenness and the will of man. Whether they were
mutually aware of eachother's comments, or whether they
had another common source, requires further
investigation.

153 Yuma 21b.

188 S¥Y 1:5 (sec. 7) reads: YgId T'n* JITRY
TP 'Y TPY ...32133 (The unique Lord rules over all of
them... for ever and ever). R. Isaac reads one of these
redundant terms =%y as a reference to spiritual
direction, upwards, rather than as temporal duration.
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rulership that is comprised of all the aforementioned
dimensions in °5fn Sof.15% PFrom His holy dwelling: these are
the patrices.159 Por ever: support, standing, stability,
uprightness, regarding something which still is, from the

word <od, which is to say, that ft still stands.160

157 R. Azriel identifies the "unique Lord" as a
reference to 2Ffn Sof, in PSY, 455.

158 The phrase "all of them," from SV 1:5 (sec.
7), 1is interpreted as a reference to the seffrahb
Atarah or MNalkhut, here called Nemshallabh, gathering
and comprising all the sefirotic powers above it. R.
Isaac's choice of the term WNewmsitallalh in this instance
is apparently an intentional variation on Ygin from SV,
representing the feminine transformation of the rule of
2Ein Sof into the empowered rulership of the lowest
sefiral which comprises all sefirot above it,-in which
and through which all rule. Here, again, as in lines
93-94 above, R. Isaac, in his choice of the term, may
be employing an allusion to the receptive connotation
of the we- nominal prefix.

159 The MSS Angelica and Hebrew Union College
Cincinnati 524/3 have nisrn. The niar "patrices,"
referring to the sefirot Hesed, Gevurah, Tiferet, makes
better sense. See Azriel of Gerona, APS¥Y, 455: yimmn
TAYR TI3IIVD NABR ART RBD L AIRDBN I3 AV ITY RIPI ,@gTPp
otp (From His holy dwelling, which is called Gedulas,
Gevuralh, Tiferet, as you say, "the dwelling place of
gcd fro=m yore {Dt. 33:27)." See, however, Moses
Cordovero, Pardes Rimmonim, 23:7, where he explains
that the term mis>r , "merit,"” can itself designate the
seflirot Hesed, Gewvurah, or IIiferet, citing the opinions
of the Zohar, 11, 251 (Gevurah); Tikkunel Zohar, 10
{Hesed); Joseph Gikatillia, sacares/ 20Orat, ed. J. Ben-
Sheiomo, vol. 2 (Jerusalem, 1981) 14-16 (implying
Gevurah); Isaac of Acre, Ne>/rat <Einayim, ed. C.
Erlanger (Jerusalem, 1975) 69 (as riferet). In each of
these sources, however, reference is to one or the
other serffrah. R. Isaac here, however, speaks in the
plural, referring to a group of seflrot.

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

one thing from another,162 as jt says "I will envision to

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

Envisioning means that each and every cause receives from a

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

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

the engraved from the inscribed, and the inscribed from

and

the

in an existential context, connoting "standing
existence." See Abraham Ibn Ezra, Torah Commentary to
Ex. 3:15, regarding the supernal world: p%i137% 2y %314
TBIY 17197 *13> (This entire world is glory, and it is
entirely permanent).

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

162 Compare Abraham Bar Hiyya, KHegyon hban-Nefef,
38: =37 JIAD 937 1°37% x'31% nd>n (the power that
enables one to understand one thing from another); also
Maimonides, XHrlkhot Talmud Torah, 1:11: =ma7d 137 R*21'1
(and deduce one thing from another). This echoes the
the talmudic expression for halakhic reasoning,
Berakhot 18a, Yebamot 108b: xna%s3% xkn%:d =an7+Id.

163 The full relevant phrase of the verse is: "I
will envision to see what He will say to me."” While
ns'py is generally defined in the Merkavah and
Heikhalot literature in visual terms (e. g., Hagigah
15a, Beresit Rabbah 2:6, Helkbhalot Rabbatl, ed. A. J.
Wertheimer, vol. 1, 67), the fact that it is followed
here by "to see” renders that definition redundant.
This, together with the fact that what is to be seen is
not itseif a visually-related tbject, but of a
different sense-related realm, the divine word, makes
this an excellent proof-text for R. Isaac's contention
that ynsspx means not just envisioning or gazing as an
act of spiritual sight, but another and very specific
intellectual process. It refers to the contemplation or
inference of one thing from another, in this case, an

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

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

is the radiance of the subtle purity!68 of the apprehension

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

165 Keter. M. Idel examines the identity of the
term res/amalk, inscribed, according to the Provengal and
Gerona kabbalists, and concludes that "the inscribed"”
is usually associated with the serfiras Hokhmalk. See
"Ha-Sefirot she-me-cal ha-Sefirot," 240, n. 9. Azriel
of Gerona, PS¥Y, 456, identifies "subtle inscription"”
with Hoklimalh, "engraved" with Binah, and "hewn" with
the letters within B/nask, and this is in agreement with
R. Isaac's hierarchy. This leaves "the hidden"” as a
reference to Keter.

See also supra, ch. 6.

168 Compare line 19, above.

167 The question of what, exactly, is transaitted
in the process of emanation was examined by Maimonides
at length in the WNorels Nevukhiam, 2:4, 12. While R.
Isaac here does not reflect the Tibbonite vocabulary of
the discussion, his concern to get across the spiritual
nature of the substance transmitted is consonant with
Maimonides' pesitien. See, too, Judah Haievi, Kuzari,
$5:12: I3y swand |MY3 YLD XY NRY NIV Y BRY 19 B8R
niaxya (if so, this emanation is an intellectual
essence, without corporeality, existing in its
essentiality). See discussion supra, ch. 5.1.

168 The term ni>y as applied to the purity cf
perception and apprehension appears in Samuel Ibn
Tibbon's translation of Maimonides' introduction to
’Avot, "Shemonah Perakim," ch. 2: 211 TIIINT NIOY
1B X2 D 13°3YY 379 P TIYY xIN » 132N (purity
of understand’ng and excellence of comprehension is to
have a firm grasp of a matter and to understand it
quickly, without taking much time).

The pairing of =ansrny misern , purity and
radiance, appears in one of the recensions of Plrkers
Helfkhalot Rabbati cited by Wertheimer (recension 'p,
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of that which is received,18® concerning which was said "and
they cailed one to another (Is. 6:3)" end the [Aramaic]
Translation of Jonathan [ben Uziel] is "And they receive one
from another."17° Like the appearance of lightning: this is
the subtle purity of the apprehension of that which is
received. Their limit is not like their dimension.17! A

dimension i3 something received by the separate things, for

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

163 R. Isaac generalizes this phrase from S¥ to
apply not just to the appearance of the sefirot, but to
all modes of appearance and perception per se, in a
formulation strikingly phenomenological in quality. In
this he follows in the general direction of R. Saadiah
Gaon in his PSV, 2:1, 70, quoted by Judah b. Barzilai,
PSY, 162, who explains "like the appearance of
lightning" as the initial flash of illumination of any
object to the mind: SIRY? ARTIN D 937 YD avnn > 1 g-A]
TIIPRIZ IVIER 1WIT IR 19 39N 8? 11> paad Pran I1nAdTs
NIINY 1212 'Y T BIdD v TFRTY WITY 1Y v 99 1R
1°3p» (it alludes to the fact that the beginning of
every thing that appears to a person in his mind
flashes like lightning, like the blade of a sword; thus
it appears to hiz at first. Afterwards the thing is
revealed to him and gradually established until it is
ready and set before him). The comparison of fleeting
comprehension to lightning and the "flashing blade of a
sword,"” Gen. 3:24, was also used by Maimonides, Wores
Nevukhim, introduction. While R. Isaac does not use R.
Saadiah Gaon's or R. Judah b. Barzilai's termas, hkis
general notion of "appearance" as insubstantial, as the
pure and subtle radiance of that which is grasped, is
meant to convey this initial moment of perception or
apprehension, as yet without substance, a mere flash.

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

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

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

extend to!7¢ particulars within 2572 Sof.175 But their 1limit

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

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

173 Regarding the effect of prophecy in expanding
the mind cf the prophet, see Maimonides, Pesodes hat-
Torak, 7:7: avnaa% I3%3 IBIYY IARIS3 NYINY WER R33N
B3 INIXD T N RYY D DI TV INYT n'oIYY 13b
B8*Y»17an (It is possible that a prophet's prophecy be
for himself alone, to expand his heart and increase his
mind until he knows what he had not known of the great
matters). See, too, Noreh Nevukihim, 2:37.

The concept of the reception of the emanation of
multiple supernal powers by the mind of the prophet
appears in Sefer fLa-<Azamim, 12-13: gxin I IDIRY
37 73 B IIBIT BYOLAB PN y1vSun BYIND YIRIY nd NIV LI
7?3071 N1 Y9 pnmIv3 'R ONIBBYS DIVNY T sYoun
N7 318? IRdDY "1 nvYON3 Y55 3wy (The second way
is the emanation of a power that emanates from the
supernal world, that is, from the separate intellects,
upon the intellectual capacity until it is strengthened
with their strength and formed in their form, that is,
the form of the intellect, and becomes intellectual to
the highest degree that is within its power).

The comparison of the expanded intellectual powers
of the prophets to the minds of other human beings also
appears in Sefer ha-cAzamim, 12: BY'3'3 WB3Ia NPy
N1 IR nYID°3 IREY D BaTm BI3IVIY B3 131 1IN
03B B3 3°3 I A1 BID 1313NY RYY DnYYY (And there
will be transmitted to his soul matters through which
he will be aroused to understand many matters not
within the ability of people other than himself to
know, of which they will not understand what he
understands in any way). See, tco, Maimonides, Wores
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is the limit of their investigation.17€ For every dimension
has a limit and every finite thing has an end, like that
which is written "for all finite things I have seen an end"
but "Your commandment," even though its beginning has a
limit, continually expands "exceedingly (Ps. 119:96)" unto

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

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

175 The theory of knowledge which has as its goal
the clear and appropriate comprehension of particulars
in their ultimate, general context derives from Abrahanm
Ibn Ezra's Torah Commentary, Ex. 33:21: 17TaY RIN 3
??> 7773 BRpYNY BrEEN ¥y (for He alone knows the
particulars and their parts in terms of the general).
See, too, his commentary on Gen. 18:21. See Ibn Ezra,
Peruses hat-Torah le-Rabbenu Avrabam Ibn fzra, ed. A.
Weiser, (Jerusalem, 1976), introduction, 36-37. R.
Isaac's formulation "to extend to particulars within
2E/n Sof," that is, setting particulars within their
infinite context, is essentially a kabbalistic
paraphrase of Ibn Ezra's "to know the particulars...in
terms of the general."

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

176 Investigation was defined by R. 1saac, lines
70-71 above, as the inductive process of extrapolating
from the phenomenal to the noumenal. Thus Y20 refers
to the sefi/rot from the perspective of an unward
movement: the contemplation of the sefsrot by the mind,
which begins with a finite manifestation and
extrapolates endlessly. By contrast, 1n7T'd refers to
the sefirot from the perspective of a downward
movement: the limitation and measure placed upon the
emanative descent of the influence of the sefirot in
the creation and governance of the lower world of
separation.
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"Your commandment" cannot be apprehended by man to the
utmost degree of apprehension, for a man grasps nothing but

the headings of the dimensions.178 His word: 7/feret, the

177 With the qualification "even though," R. Isaac
seems to acknowledge that this argument runs counter to
the premise laid down by R. Bahya Ibn Pakudah, Hovot
hal-Levavot, Sar ha-Yihud, ch. 5: %33 nidany ' *>
an’nn® n*Yon (for there are no beginnings without a
limit to their beginning).

R. Isaac may also have in mind R. Bahya's
homiletic exposition of Ps. 119:96, loc. cit., ed. A.
Zifroni, Introduction, 76. While R. Isaac does mot pick
up R. Bahya's definition of "commandment" par
excellence as "duties of the heart,"” his descriptiorn of
"commandment” as endlessly branching and spreading out
may be at work subliminally in R. Isaac's discussion
here.

The term =Tmh , "exceedingly," is interpreted
technically as Hokimalk by Asher b. David, "Macaseh
Bereshit," Kabbalat R. Asher b. David, 55, and

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

178 This passage is alluded to and developed by
Azriel of Gerona, Perus ha->Aggadot, 100-01 (fol.
16b):p"uxY ,ADR T nIB Y21 '3 NDR NIRIPI B NIWDT I
®* NIBBT VD V.. .TIZD BN NIVBI YD NI1WABNY MNIVP NI3d o0
TN _NIVDI POIBA VDY LYP BAY IR IN*YOINY ANR NVYSnh B
TTIZST WIVBY IMNOIB RIT IVRD 103 TIBT Nd'R o (Ald
the commandments are called truth, as it says "all Your
commandments are truth (Ps. 119:151)." Even though
there are minor commandments and major ones, all
conmandments are glory...For all commandments have one
end, and their goal is without limit. All who engage in
the commandments must have the awe of the commandment
upon him as if he were crowned and coronated with its
glory). Tishby suggests that the statement "all the
commandments are glory" means "their origin is from the
sefirot (100, n. 13)." While "glory"” could be
interpreted to refer to specific sefirot, r/feret and
Nalkhut, and the concept "commandment" was so
interpreted by later kabbalists (Zohar, III, 82b; Moses
Cordovero, Pardes Rimmonim, <Erkhei ha-Kinuyim, ch. 13,
entries mvixd ,mi13d ), Tishby's more general reading,
as referring to the entire realm of the seffrot, is
Justified by the phrase w71353 8193y *n3Id , an
allusisn tc the full range of sefirot from Keter to
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elevation of the word in all of them,173 for it is almost as

if the intent is that the word is elevated,189 ag it is

Nalkhut. In a similar way, R. Isaac's treatment of
"Your commandment," from context corresponding to the
"ten sef/rot...their limit has no end,"” from SY 1:6
(sec. 8), seems to mean the entire realm of the
seflrot, as the entire realm of divine expression
directed to man.

179 This passage is at the root of the comments of
Azriel of Gerona, APS¥, on this mishnah in S¥Y, 1:6, in
Kitvel Ramban, vol. 2, 455:%3m0a% In 533 TInD »30IBT
BB INAXRY IR YOI .BYVIZ YILIBNY YapIns TaANIBY PaqId3
23pY avynd RINY L33 TUVBR X1 IITJT VIP CJVBRY 1P
SITY RIVIS AN AINIAS 11397 Yonn YD (the natural
ascends in their vision to gaze at the sensible, and
the sensible at the intelligible, and the intelligible
at the hidden, and in each and every one of them the
middle line is called "His word," which is central in
them, and it ascends to receive the efflux of Hesed,
the Will, with extreme rapidity, running forth and
returning). R. Azriel, Perus ba-’Aggadot, 100, lines
13-16, identifies the term a3% with the sefirot Tiferet
and ¥alkiut (see I. Tishby, loc. cit., note 10). More
specifically, in his PSYV 1:4, aa3% is identified with
Nalkhbut, while in 1:6, quoted above, 3a3% is
identified with 7/rferet.

Putting all this together, R. Azriel's comments
can help shed some light on R. Isaac's intent. R. Isaac
here is interpreting i1a3% , with the third person
singular suffix, as a reference to Tr/feret, as + =3%
'y, with vav representing the six directions unified in
Tiferet. As such, ya31 , 7/feret, is the ascent of a3y
Nalkhut, sas , in all the sefirot .

180 MSS Angelica and Hebrew Union College of
€incinnati 523/3 have =%»nan =3%% 5137 @82 > , while
the other MSS, Cambridge Add. 671, Harvard Heb. 58/11,
Cambridge Or. 2116,8 Cincinnati 524/3, Montefiore 313,
Milano-Ambrosiana 57, 32 read avunanzy 9371 11327 BIB3 >,
In either case, the idea is that the phrase in SV 1:6
(sec. 8): xizas yn3 3w (It is as if His word runs
in them) is to be kabbalistically decoded as "Tiferet
runs, or is elevated, among t4eax, the other, lower,
seffrot."

This reading takes ji1%2 wyn> as an idiomatic
expression introducing an interpretive nuance. An
entirely different reading could be: "the will of the
word ascends." Compare Azriel of Gerona, Perus ha-
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written, "God, praised in the great council of the holy ones
(Ps. 89:8),"181 and so too, "and Your Name is awesome." 122
In running forth: it did not say "running," because it is
more interjior than the Holy Beasts.183 And according to His

statement...they prostrate themselves: prostration is like

’Aggadot, 154: mawndn 13%7, which G. Scholem reads as
"the Will hidden in Thought," and I. Tishby as "the
Will which is the source of Thought, or the Will which
acts in Thought," Joc. cft., 154, n. 15; 156, n. 2.
See, too, ASY, 1:6 in Kitvel Ramban, 455, where 7131 is
called vonn qwn ., the efflux channelled through the
seflrah Hesed. R. Isaac may mean that 7/feret ascends
as the inner will of =39n , Nalkhut. If this is so,
then in R. Isaac's thought is already found a
rudimentary voluntarism that will become more fully
developed in the thought of R. Azriel, in his
association of Keter and divine Will. See G. Scholen,
Orliglins, 343.

The previous reading, however, fits better with
the proof-texts brought, none of which support the
introduction of the term 731w in the highly-charged
sense of "will," which would require considerable
explication. See the notes following.

181 The verse continues: 1+3°35 »3 %% m7131 (and
awesome over all those around Him). R. Isaac's
kabbalistic decoding of this verse is: the ten sefsrot,
called "the great councii (or mystery) of the holy
ones," is quintessentially "awesome," Z/feret, the
median, mediating, unifying sersras, which is "over
all," the word elevated above all others. The pivotal
words in this and the following citation are ,%y ,mv13
> , signifying "the el/evation of Iiferet over al/l the
other lower sefirot."™ See the next note.

The association of my913 with 7Zsreret, third of the
lower seven sefl/rot after Gedulak or KHesed and Gevuralh,
was probably based upon Dt. 10:17 and its
popularization in the first benediction of the Amidah,
when it is the third term of praise: =2132% Y173an
RT3V

182 This is part of a phrase from the <4daidalk, of
Rosk ha-Shanah and Vow ha-Klppurim. The full relevant
phrase here is ara3® 75 Y2 % ®R113 9y (Your Name is
awesome over all You created). R. Isaac's kabbalistic
exegesis is: God's Name, which is comprised of all the
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one who puts aside his [moral] qualitiesi8¢ and occuplies
himself with nothing but thought alone,185 attaches to

Thought,188 and exalts thought and subdues the body to

strengthen his soul.187

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

183 " 7p running" conveys the higher interiority of
sefirotic process, as opposed to the mere "running” of
the Holy Beasts, (Ez. 1:14) on the angelic level. See

R. Isaac's exegetical comments on the letter bet, lines
1-2, 6-7, above.

184 Compare Yuma 23a, Tacanit 25b: %y =392
10170 ; Megillah 28a: spiwa %y snvay avs.

185 The contrast between moral qualities, nyTn
and thought or intellect, the former considered on a
lower level than the latter, occurs in Maimonides,
Noreh Nevukhriwm, 3:54. For R. Isaac, this contrast, on
the human level, parallels a similar contrast between
the lower sefsrot, called &iddot, associated with =moral
qualities, such as 1love, rigor and mercy, and higher
sefirot, associated with intellectual functions such as
thought, wisdom and discernment.

’

18¢ Thought, here, apparently refers to the
highest sef/rek; compare line 132, below. Regarding
this usage of the term wnsgnn for the highest sefsras,
see 1. Twersky ARabad, 274, and G. Scholem, Origins,
270-77, who cite Abraham Bar Hiyya's concept of =asgnna
e (Pure Thought), as the likely source: Hegyon
han-Nefes ha-c<Azuvah, 39, 41. See, too, Azriel of
Gerona, Perusg ha->Aggadot, 82.

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

187 The exegetically problematic nature of the
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phrase in $¥ 1:6 (sec. 8), "p*inngd B IROD 3PPy
with its anthropomorhic imagery applied to spiritual
entities, was picked up by Judah B. Barzilai, who
comments in PSY 163: puz 1113 1Y BUIBW B 'DIYD
TMIPEBY NIVBEBD RXIXN XY I INYT YOI IWWR1BT 15 1O 13BND
(which is to say, they obey Him, and His commands to
them, whatever His will, so it is. This is the
significance of all prostration, which does not depart
from its meaning and plain sense). Compare Saadiah b.
Joseph, Sefer Yezlrah, 13; Torat ha-Nefesh, trans. Y.
D. Brody (Paris 1896) 11. R. Judah, following R.
Saadiah Gaon, shows that the social significance of
prostration, as a sign of obedience, can be easily
abstracted to refer to a spiritual action. While R.
Isaac also sees the need to interpret the notion of
prostration abstractly, he takes a different approach,
depicting prostration as an image for intellectual
contemplation and sefirotic ascent.

The ascetic orientation evident in this passage
reflects earlier sources and contemporary parallels.
See Moses Ibn Ezra, c<4drugat hab-Bosem, 120-21, who
cites Pythagoras, Aristotle and Ibn Gabirol; Judah Ha-
Levi, Kuzarsi, 5:12 (end); Maimonides, WNoreh Nevukhinm,
3:51: prav ,N1IRAT PR A3ONT MIAT NIND IWYN WR YD >
AT B3 NBPCY INAPT TITNT IR 3N YO0 (the more
the powers of the body are weakened and the fire of the
lusts extinguished, the more the intellect is
strengthened, its light is increased and its grasp
purified, and it rejoices in what it grasps). For a
strong contemporary parallel that combines the szme
ascetic notion with physical collapse, see Abrahaz Ibn
Hasdal, Ben ha-Melekh we-bha-Nazlir, 207: 131m30 IR
OR 3 NIRRT Y13 TV IR MRIIT RIT IR MIA NIIR TBIAGH
-NYPIB3 AYIDYY PN ™ I'On nd TIDNLYOY M1aA3 NI
PIBBT WP I2T 1INV UIVIIWD 1INIR D I ADIBIY NIRRT
TY BYID BOBIAY BEINT NIBD Y'YEYNY DY PR ©WDaIn rapnn
BOI2TAD ROAINY VOIDPNY 1'SN TRY .BID ATIDI IYRD 31N =
CIP8N BUYYY DOXRO3I3IN IBD UNBINY D D> B'UPN BOYPIBBN
AOYED ANSTT IDIIY ABIAPAD DEBI AN NI BNYYY NIINYD
fD BUS MNP RYY TV OB ANVNITY BDVYPIAY DWINT YO nInd
LBYPIVTITBY BOPBII Y11 TIdYY (After we have explained
that the soul is not a body, it is appropriate that we
explain that it has no pain or suffering except for its
being in the body, and when it separates from it, it
becomes strong and capable in its activities. The sign
and proof for this is that when we want to understand a
difficult and deep matter, the soul gathers unto itself
and throws off from itself all the physical senses
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until it becomes as if separated from them. Then it is
able to understand and conceive and elicit from the
deep and difficult things whatever it desires, like the
prophets, peace be upon them, when the spirit rested on
them, their souls gathered unto themselves and threw
off the physical senses and fled from them until they
no longer retained the strength to stand, and they
would fall down and tremble). Compare, too, Maimonides,
Yesodel hat-Toralk, 7:2. In prophecy as described by
Maimonides and Ibn Hasdai the body collapses from the
overwhelming force of the experience. R. Isaac's
concern is different: to explain the intentional ritual
action of prostration, understood symbolically as the
expression of this falling-~away of the physical, and to
show how it is appropriately predicated of spiritual
entities such as seffrot. R. Isaac's contemplative
interpretation of prostration combined the exegetical
concerns of R. Judah b. Barzilai and sources with the
ascetic formulae of Maimonides and R. Moses Ibn Ezra.
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Set:188% things that are joined together, resting on
their sides, and from above them they are raised, like
something raised by something else, like a magnet above and
2 magnet below.189 The [Aramaic] translation of "placed"” is

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

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

189 FProm Plato on, the magnet was a favorite model
for conveying the idea of a higher principle
supporting, in the sense of 1ifting, a lower one. See
Plato, JZon, 533d,e, in Collected Di-logues, trans. Lane
Cooper, (Princeton, 1971) 219-20: "As I just now said,
this gift you have of speaking well on Homer is not an
art; it is a power divine, impelling you like the power
of the stone Euripides called the magnet...This stone
does not simply attract iron rings, just by themselves;
it also imparts to the rings a force enabling them to
do the same thing as the stone itself, that is, to
attract another rirng, so that sometimes a chain is
forewed, quite a long one, of iron rings, suspended from
one another. For all of them, however, their power
depends upon that loadstone (Jowett: that one stone)."
See, too, Eriugena, Periphyseon, vol. 1, 520b; Adelard
of Bath, Je Fodea et Diverso, ed. H. Willner, (Minster,
1903) 33. Compare Judah b. Barzilai, PS¥ 246, who
compares the magnet that lifts the heavy object to the
Creator Who sustains the world; Asher b. Saul, Sefer
ha-Mlnhagot, in Sifran shel-Rishonim, ed. S. Assaf,
144: RI71Y IXBRI R 1Y TTIPY Y37 1D T9I13D 'Y Tiann
AVVBY ANIR 1°7T'DIDY AR 13X INDAITYI. ..V AR »RI2
Tannd Yraan ok rei13y (the Glory, be it blessed, is
from the Holy Temple which is in the middle, and
carries all...A model for this is a magnet which one
places above, and carries the iroan below it).

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

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

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

they spread from the begizning,194 it has no end.195

192 The fountain or spring of water was a stock
image for the process of emanation among Neoplatonic
writers. See S. Gersh, From Ilamblichus to Eriugena, 17-
19, who cites its use by Iamblichus, Proclus,
Damascius, Ps. Dionysius and Erjiugena. See, also, his
article "Platonism, Neoplatonism, Aristotelianism: a
Twelfth-Century Metaphysical System," Renasfssance and
Renewal In the Iwelfth Century, 518-19, n. 40, for its
use by Calcidius. A description of God as the source
and spring of Wisdom, pairing the terms 1°3d and =21pd
occurs in the translation of Saadiah b. Joseph's APS¥y
made by Judah b. Barzilai, PS¥V, 275. Compare Saadiah b.
Joseph, PSY, ed. J. KRafah, 37. Solomon Ibn Gabirol used
the image of the flowing spring as the source of
creation in Keter MNalkhut, ch. 9, in srirel hak-Kodes,
ed. D. Yarden, (Jerusalem, 1971) vol. 1, 42-43; and in
his Mekor Hayyim, trans. J. Blaustein, 5:41,
(Jerusalem, 1926) 216. Judah HalLevi used the image in
his poem ">E-lohim >el mi 2amshilekhah,": amsn yran

- RIV-BDY DN NIPBY LRV DARD (A fountain of wisdom
goes forth from them, and the source of life is found
with them). See, especially, Maimonides, Mores
Nevukhim, 2:12, for his discussion of the propriety of

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

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

194 Or spread anew. Compare #o<ed Katan 2a: ysppp
av'nna re'w (whether from a spring that has flowed
forth for the first time...).

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

strands are extended from the coal, which is one.186 For

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

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

the

1897

to

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

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

for the unique Lord,2°% now ailudes2°2 to a dimension in

2Ein Sof,203 that has no end from any side.20¢ PFronm

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

i96 See above, lines 3-4.

197 This is a paraphrase of Judah b. Barzilai,
PSY, 164: n%ny x%3 T123Y %13 navve IR

398 Sefl/rot. See line 54, above, and note.
199 see supra, ch. 8.4.

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

201 S$7 1:7 (sec. 6).

202 Now alludes, as opposed to earlier, SV 1:3
(sec. 3), where =wsns referred to the centralizing
function of the lower seffralt Vesod.

203 That is, the sef/rah Keter in >Ein Sof.

204 This expression, its parallels (e. g. line
337, below), and its underlying conception, derive from
the Helkhalot tradition, its doctrine of divine Names,
and its treatment of the mysteries of the non-spatial
quality of the spiritual and of divine omniscience,
expressed in terms of omnidirectionalism. See "20tiot
de-R. cAkiva>," Bates Nidrasot, ed. A. J. Wertheimer,
vol. 2, 364, regarding the sealing of the six cardinal
directions with the letters of the divine Names: "RS Y
Y97 N1 P3% 23R IR » 173 1BAnn3 93 %r (and in what
way are they sealed with them? Four by four letters in
each and every direction). See, too, "Macaseh
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pondering?°% the things hidden from thought, lest it become
confused.29¢ For from that which one apprehends one can

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

Merkavah," 7b67d., vol. 1, 60, regarding the ministering
angels: 737 T3 3% 0310y 53133 BYIdY (all are
discerning, and face each and every side).

Compare, too, Maimonides, FVesodes hat-Torah, 2:10:
T P51 TNk

Azriel of Gerona deals at length and in great
detail with the theme of divine unity expressed in the
omnidirectionality of the divine Names in his
monographs "Peru$ hak-Kaddis," and "Perus Yihud ha-
sem," in G. Scholem, "Seridim Hadasie," 216-19. There,
the palindrome of the divine Name 2hyh> 1s interpreted
repeatedly and in a variety of formulations as
expressing the notion of blessing, or equivalence of
power, from all sides: w3 %33 In172 TISNADY I3INB X1
(in that He is increased and blessed from His essence
(Scholem, note 4: 2£/n Sof) on every side [217]). R.
Isaac's formulation is the bridge between the Heikhalot
concept and R. Azriel's more technical development. R.
Isaac's own opaque statement below, line 337, q. v.,
may well be the source upon which R. Azriel expatiates.

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

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

207 See supra, ch. 7.2, 191-209. See, especially,
Bahya Ibn Pakudah, Kovot hal-Levavot, 1:10: Yrspnay ,
VYT 123 YID DNIBEYAY nIvDNY RNIDYP BEYEN? YInE+ 33vanw
PR UNTIN 1VINN ANBRD DAY TH LTANTE YR IAvTIAR 1nagnda
TNAPTY INPD noa €'Y an  (The understanding adept will
atteapt to abstract the shells of the words and their
corporeality from the matter and ascend in his thought
from level to level, until he arrives, by the truth of
the matter that is sought, at what is within his power
to grasp).

Compare the opposing epistemological view, taken
by Azriel of Gerona, PSV 1:8 in Kitvel Ramban, vol. 2
456, who cautions: »y%3% «no3n NIBI? RO .70%B 3%
(Your heart fronm ruminating. One should not comapare the
hidden to the revealed). He limits the
incommensurability of the revealed to the hidden to one

’
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dimensions were made. For language does not apprehend other
than that which comes from it,2°8 for man does not apprehend
the dimension of speech and letters, rather, its dimension

is itself, and apart from the letters there is no

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

208 This analysis of the nature of language is, in
part, an extrapolation from Bahya Ibn Pakudah's
discussion of the ineluctable and isolated modality of
the individual senses and of the intellect, each
limited to its own sphere of receptivity, in Hovot rhal-
Levavot, 1:10: ar@> RYY 12°07Y TNI'D '3 003 ¥In Y3%1
NIRRT PINT BR D BAP2I RY R LNIIVNY BRUDBD L,InvIY
I0ET YIN2 BR D DA RY WR B3I NI?IPS3Y ,7Tava
I97.. .17 IDIBY IWIN STIYID TMIB AWV WDR RY...T3I¥3
D*?7ORIBT B3 APD RIMY ,Yd03 BRI .(Each sense has a
unique subject to grasp, and cannot grasp anything
else, such as appearances and forms, which can only be
grasped by the sense of sight alone, and sounds and
music, which can only be grasped by the sense of
hearing alone...A sense object can only be grasped by
the sense appropriate to it...So, too, we assert
regarding the intellect, which grasps intelligible
things).

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

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

Compare, too, line 81, above, and note.
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dimension.202 All the awesome dimensions21© are given to

209 R. Isaac's statements on the self-contained,
self-referential nature of language, and the identity
of the act of intellect with speech or letters as its
object, use as their idea structure the speculations of
Maimonides, ANoreh Nevukhiwm, 1:68. Maimonides employed
the Aristotelian concept of the active intellect sz
actu to take the philosophical doctrine of the identity
of knower, knowing and known with respect to God and
extend it to all intellectual activity in general,
human as well as divine : =as7Ta a%1r 3% Yo% 1R 3
I27*RY AT RIT PILIBT WY vD T? RSN ™ NI L, YOAN
7307 BYIAT YI¥ 13°RY LVIDEI TION 7987 X107V ,L,npYpIdn
2 AY1r 3T Yy¥sa Yoo 1'R 2 LAYOP BT IV 'RT IR
RIN W L, NVYDINYT IV ORI NI IVOLIN I3 @R <3771 LYOIRIOW
RIT 1230 Y30 5 5 ,PpO RY3 YIDI TIIAT YOL RIT LY I5pnn
TWR T IO BRT.LCTAPIAT ORIV INIADY YOIPT nNADR ' D...I8%Y
RIT YO0 RIM WR 13 TADINY IV ORI TIT NI TOLERIT 13
TIIVT DEET WR RIT IBIVI RITT YO0 v L Vryopinn
...y (For the intellect is not something other
than the object of intellection. Behold, it has already
been explained to you that the object of intellection
is the abstract form of the tree, and this is the
intellect itself 7nm actu. They are not two things, the
intellect and the form of the tree that is the object
of intellection, for the intellect 7z actu is not
something other than the object of intellection. That
by which the form of the tree has been intellected and
abstracted, which is the act of intellection, this is
the realized intellect 7»m actu, without a doubt. For
regarding all intellect, its action is itself...For the
truth of the intellect and its essence is
apprehension...If so, that by which the form of the
tree is abstracted and apprehended, which is the
intellect, is the act of intellection, for the
intellect itself is that which abstracted the form and
apprehended it).

Maimonides' analysis is built upon the doctrine of
essential divine Attributes as it appears in Saadiah b.
Joseph, Ha->Emunot we-had-Decot, trans. J. Ibn Tibbon,
ed. Y. Pischel, ch. 2, 53. See, too, Maimonides,
Semonalk Perakim, ch. 8: yr%1 3TB3 IT1° 13°R 7130 U
IV TIBN RINW. . .BTIAT VIP VIBDAT RIV IAY IV BORAD 'n
RIT 1*IXNT 1*;kn God, be He blessed, does not know
with knowledge and does not live with life, such that
He and knowledge are two things...He, blessed be His
Name, is His attributes and His attributes are Him):
fdem, Yesodel hat-Toralk, 2:10: 3711 RIT IBIR INR NRBD)
TR YO ABVY AJTT ORIV JITY RINY (It turns out that
one asserts that He is the knower, He is the known, and
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comprehend, for every dimension is from a dimension that is

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

He is the knowledge itself, all is one).

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

R. Isaac may also have used as a reference point
the comments of Judah b. Barzilai, PSY, 211: xya oEay
B¥3Y 73T PO IDINY BEI T NI 1ION KY BEY ‘AY3 D v ian
R? DT a3 oY 1an Yar 1YY ‘nva ingd 1°'37% BIR YD
'3 PEM IR MR SBT3 RIVIY ITVT YOY IX'T DD RIYBI. . .92
*1391 ¢ (the name is that which reveals, for without
a name a creature's existence is not established, and
with a name each thing can be recognized. By a name a
person can understand, through the name even without
the physical substance, but with the physical substance
alone it is not recongized...It turns out that all
Creation and all speech proceeds by one name, and there
is no object without a name or signifier).

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

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

210 Judah Halevi, "2Elohim 2el mi >am$ilekhah,":
DORMIT BVNINRY DVIINR IBOY LD'RIIIT BYIDY DYID IBOY
(several faces to the awesome face, and several backs
to the visible back): the term "awesome"™ stands for the
most recondite aspect of the divine, in
contradistinction to that which is revealed; so, too,
for R. Isaac.
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the dimension that appears in the heart, to comprehend unto
?Elin Sof.211 For there is no way to pray other than by the
finite thingsfl2 a person receives and elevates in thought
unto 2£fn Sof.213 Thus it says running forth and returning,
it returns to the place:214 for the things, in their

swiftness,215 ascend in their mystery and return to their

211 Sypra, ch. 7.2.

212 Or words. The reference mayv also include the
sefirot as bounded or measured, as discussed by R.
Isaac above, line 75, and expounded by Azriel of
Gerona, PSY, 454, with reference to SV 1:5: v =31¥n=
TTBY NVY BNY B DYI3TIAY DUIRY YHID IRB YONW 5N
183 JIBIBT D LMIO TV IR BNV PO ATID INIR L, WY DM
»AI0 17 IR DYDIMY BYVIN BIB YOPUIBY 15 Ha1127Y YaI1N
1YY .0 VWY 1'% JABIBMYT POLIBNY YanIBT VDR 19 BR
IO I°R3 BI 1IIIATY 7D oA nvdn 192 (In this
mishnal it states that all is from 2£7p Sof. Even
though the thsings [i. e., sefirot] have dimension and
measure, and they are ten, that measure which they have
is endless. For the natural is from the sensible and
the sensible is from the intelligible, which is from
the hidden zenith, and the hidden is infinite. If so,
even the sensivie and the intelligible and the natural
are infinite. Therefore the dimensions were made, in
order to contemplate through them unto 2572 Sof).

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

214 SV 1:8 (sec. 5).

218 Mehirut in the sense of the swiftness and
accuracy of divine causality is used to describe the
action of divine Names in Sefer ha-<Azamim, 12: 1upny
ITPRY BIIBT NINDT YOI INYELBI IAYIID AIIYVIBY 'Y 13 31y
‘131 ninEn 3439 o . See, too, Rashi's gloss, Fagigah,
12b: nyvan3 B 2P WIDY BYIINB PUr Noud Yow (for all
earthly actions are slow, while acts of heaven are done
swiftly). The direct thematic source, however, is R.
Judah b. Barzilai, PSSV, 161.
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places after their reception.216 Cut:217 a thing apportioned
and made a measure; and it is called a covenant, for all is
created and clarified.218

One213 js the beginning of the essences. one: the
breath of the living God: for from the breath is all.220
Blessed and blessed be...for this is breath: for the voice

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

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

217 SV 1:8 (sec. 5).

218 R, Isaac connects the idiomatic expression nws
n*9a as "establishing a covenant" with its literal,
etymological root, nas as "cut", and the term n'an
associated with its etymological root family, =92 ,x93
created, clarified. His argument is that creation
proceeds by a "cutting," that is, a measuring and
apportioning of the infinite into the finite. He may be
alluding, further, to this creation-by-limitation as a
"covenant," as a guarantee that the measured phenomenal
realm will adequately transmit commensurate impressions
of the immeasurable noumenal to the contemplative
adept. In keeping with the epistemological position R.
Isaac has laid out in lines 127-33, such indirect
apprehension is the only appropriate access to the

noumenal; any more direct route would result in mental
distress.

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

220 Judah b. Barzilai, PS¥V, 179: 13 ni21pa %> »>7
o nian (Indeed, all voices are from the breath).

221 R. Isaac is commenting on the complete phrase
cited from SV 1:9 (sec. 10): blessed and blessed be His
Name...voice, breath and speech, this is the [Holy])
S8pirit. His version, mi19 w1y , apparently corresponds
to MSS 'n ,'s cited by I. Gruenwald, S¥, 144. Compare
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breath.222 By the voice is the hewing, for the drawing forth
of the voice is interior. With breath He engraved:223
engraving is by voice and hewing is by breath by way of
voice.224 Voice has substance and is nothing but a

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

line 1, note 1, above. This is to say that Nanme,
breath, voice and speech, are all of a piece. What,
exactly, their relationship is, R. Isaac goes on to
discuss. See Judah b. Barzilai, APSY, 179: 13 nIvIpn Yo
8% nian (all the voices are from breath).

222 Compare Abraham Ibn Ezra, Commentary on
Psalms, Ps. 150:6: a21PY m1937 NID*OX 0D NID VI IINGSY
ININAB X MNIPEY IR ININ33 IR YIpn (The tones change
according to the length of the breath, the shortness of
the voice, its high or low pitch, or its quickness).

223 $Y 1:10 (sec. 12) 144.

224 Judah b. Barzilai, PSSy, 208: 13 2P0 AR e*'3Y
AINIR NIVT 3N BB RTI* 11727 117320 (when the voice
comes out of the throat, the vapor comes from the mouth
and hews the shape of letters). This is based on
Saadiah b. Joseph, Sefer Yez/rakh, 3:3, 111. According
to this account of the process of speech, the voice,
originating deeper in the throat, is more interior than
the locus of the shaping of the the letters, which is
the mouth. This served R. Isaac as his model for the
relationship between the mecre interior engraving by
voice and the more exterior hewing by breath, in divine
as well as human speech. See, too, Abraham Ibn Ezra,
Ex. 3:2, for a similar linguistic model of creation.

2285 Compare Dunash Ibn Tamim APSYV, ed. M. Grosberg
(London, 1902), ch. 6, 48: 3"3 %» N19I5 NI*RIR 3"5%
TR D3I YV TV IITAY 1T 1IN RIT AIBVINVY NIBYYI
TISTT YOI AN NIV RIN NIBYVIT IVRY...¥p33 (the
twenty-two letters indicate twenty-two sounds, sound is
the material for speech, and speech indicates matters
in the soul...these sound are breath articulated by the
organs of speech). This notion of sound as material is
similar to R. Isaac's description of voice as substance
and vessel. Whether this or another translation of Ibn
Tamim's Commentary was available to R. Isaac directly
or indirectly, other than citations in Judah b.
Barzilai's PSSV, is not clear. R. Isaac's comments on
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engraving and hewing: according to its subtlety is the
subtlety of its hewing, and according to its coarseness is
the coarseness of its carving. And breath is one of them:226
it is Zesuval, in which twenty-two letters are inscribed.227
Not that the letters are something other than the breath,
for from the breath itself they are hewn, and the letter is

the thing itself;228 ]etters, from which issue the

the generai ring of Dunash ibn Tamim's de
the process of speech, PS¥V, 19-20.

This designation of voice as a vessel falls in a
middle position, between the concrete and the abstract
use of the term '3 in medieval Hebrew. In Judah
Halevi's Kwzar/, trans. J. Ibn Tibbon, 5:12, "vessel"
is used in a fully abstract sense, as the sustaining
form of spiritual and psychological activities (278,
line 18): ny9 ' 'axdY NIYINIM NINIET ,DIITRAT V9D
YR ARSI L PRI NINTD NIDT JDRDRD (Its primary
instruments are the spiritual forms shaped within the

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

the relationship of breath, voice and speech do have
script

226 S¥ 1:10 (sec. 12).

227 Breath, that is, breath from breath, the
second breath, designated myam n1a , corresponds to
Tesuvalh, the sefirah Binsh in which the letters are
engraved. The identification of Breath as ABfmak, the
third sefi/rak, and as the quarry and storehouse of the
engraved letters, appears in Sefer hab-Bahlr, sec. 143.
See Azriel of Gerona, ASY, in Kitvel/ Ramban, vol. 2,
456, who explains that the first "breath" mentioned in
SV 1:9 (sec. 10), corresponds to the sefiralh Hokhmah,
the second, or "breath from breath," is Z7nal.
According to Nahmanides, however, the first "breath" is
Keter, the second Hokimalh; see PSY, in kS, 6, (1930)
409.

2328 Saadiah b. Joseph, Sefer ¥Yezirah, 3:3, 111,
Dunash Ibn Tamim, APS¥Y, 45, and Judah b. Barzilai, APs¥?,
208, all explain how letters are shaped in the breath
itself. Compare Azriel of Gerona, PS¥V 1:10, in Kitvers
Ramban, vol. 2, 457: =3% pa¥ "“1BXN R>Y ,73°3 N33 3215 N3
P2 U LImR oAnRX MY N33 BN RYR 3130 13 PIvn
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engravings.

Water229 is Hesed.23° Mud is lighter than clay: it is
poured from vessel to vessel; for clay is thick.231 Purrow:
it compares water to a furrow consisting of wave-crest upon
wave-crest. There is soil by itself, and there are stones,
and there are veins of water that are from the viscous
rocks,232 for the earth has masculinity and femininity.
There are veins that receive irrigation from here and from
there v/a2 the cavities.233 The letters are engraved and
eracted and overhung: there is that letter which is engraved
as a kind of furrow; there is that which is erected as a

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

TV RPX NI RMRY 1IN 18 npYI1z awxne 1+»'an (for the power
of all of them is in the power of A/zalk. One should not
say that they are something distinct from Zsnak, rather
they are B/nals. And breath is one of them. Like the
letter s/z of the tefillin, in which the letter

protrudes from the leather, and it nothing but
leather).

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

230 Water represents the sef/rab which emanates
after Blnal.

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

332 QHagigalh, 12a.
233 SV 1:11 begins a discussion that appropriates
images from nature to explain the generation of the
sefirot. Along these lines, R. Isaac takes the
opportunity to observe that the geological structure of
the natural world reflects sefirotic structure. Stones
correspond to the letters (line 20, above) and veins of
water correspond to the paths, essences and relations
between the sef/rot (lines 20-24).



Chapter 1 80

kind of ceiling.234 Therefore, when David dug the pits, and
the deep sought to inundate the world, Ahitofel taught David
the forty-two letter divine Name, and he wrote it on a clay
shard and tossed it into the deep, so that it not inundate
the world, such that the entire world dried up, and he had
to say the fifteen "degrees" of the Psalms, corresponding to
the fifteen inner degrees, and for every degree [the deep]
ascended a degree, and the world was restored to its normal

condition.235 Fire from water:236 Pajad from Hesed: eight

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

233 Jerus. Sanh. 10:2; Sukkah 53a,b; Makkot 11a.
See, especially, Eleazar of Worms, Sodef Razaya, ed. S.
Weiss, (Jerusalem, 1991) 36, who also cites this
aggadah in connection with an explication of SV 1:11,
and refers specifically to the forty-two letter divine
Name, rather than the Tetragrammaton implied in the
talmudic version. R. Eleazar of Worms explains that the
forty-two letter Name seals the deep and keeps the
waters in their place: %y 919%7 AR X931 PIRDY AR @Y >an
DIAPT NITHIR ROARY BDOVIIRD YIIBBT DY 151 PPNY BINNY
qTYRYHD 35VY T2 pIANn *ip Py Bnix  (He made the earth and
created the stone that is on the deep and engraved upon
it the explicit divine Name of forty-two letters and
affixed them upon the face of the deep in order to
contain its waters). Eleazer of Worms also alludes to a
passage from Seder Rabbah de-Beresit, 8, in Bates
Mldrasot, ed. A. J. Wertheimer, vol. 1, 24, which
discusses the sealing power of the forty-three (!)
letter divine Name. See note 34, ibid.

R. Isaac offers a variation on this theme: the
forty-two letter divine Name, which comprises most of
the letters of the alphabet, demonstrates the principle
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times eight is sixty four, which constitutes the entire
frame,237 and this is 4-s-4.238 Hisg habitation is the entire
frame.239% Elevation,249 like sanctified and elevated, more

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

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

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

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

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

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

23% The term 7190 , as an underlying place,
corresponds to the y»33.

249 $¥ 1:13 (sec. 15) 146.

341 Jsaac of Acre, PSY, 396, comments on S¥Y 1:13
(sec. 15): pin 3 297 ®rx* 13IpB D BYINa ANV BYY Aty
NIAIRDAT RIT PIIWIY 1°'Adn k10 3%win3 (Elevation here is
[vocalized] with a fo/am, for from it comes the
totality, for elevation is Keter, but [vocalized] with
a Suruk it refers to T/feret). This seems to be a
reading of R. Isaac's phrase gyap Tny , that
"elevation," pin , KNeter, is "more," that is, higher,
than "elevated," B3y , Z/feret.
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in KHokhmal/r,244 and sealed in it are three matrices,24% which
are bSrinalk, Hesed, Pahad. And He set thea in His great
Hame...and sealed in thea six extremities, amd faced above:
He made faces above.246 For a person finds them on all

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

This passage might be explained in a slightly
different way, though with the same result. The phrase
BYY ®@7Tp ., Oor By wITp in some MSS, may indicate that
819 here means AKeter, that is, the term "sanctified"”
is another epithet for KXeter, which is pyap anyy ,
that is, more elevated, more than any other sef/rash,
and especially more than riferet. See Azriel of Gerona,
Perus ha->Aggadot, 49a and 97, note 1: JSdem, PSV 1:9,
456: mio y'n»BD Yap? IBTIDY DI PP nNON RN YIpnw (The
holy is the power of elevation, prepared to receive
from °£/n Sof). Compare Sefer ha-Bahir, 70/30. R.
Azriel also explains that Sefcr Vegirak's list
characterizing the sa2firof as breath, breath from
breath, water and air, began from the second sefirak,
Hokhmalh, and only in the present wsfshnal, 1:13, is the
first sefiralh, Keter, mentioned.(PSV, 1:9, 456). Since
the term p3in is also used in conjunction with 7/rferet,
which would have been the next sefsirat in order of
descent, R. Isaac is making clear that here the term
refers to Keter.

242 R. Isaac reads S¥Y 1:13 (sec. 15) pg19 pnn not
as a list of verbs, but as "He sealed elevation."

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

, ed. I

344 The lower sefirah Hokhmah, seals, sets an
ontological limit, to the upper sef/rak Keter. The
letter yod corresponds to KHokhimal: see line 41 above.

245 S$¥ 1:183 (sec. 15). R. Isaac here follows MS
Leiden, Warn. 24 (5) Cod. Or. 4762, in ed. I.
Gruenwald, 146.

248 R. Isaac translates w3py , He turned,
according to its literal root, to face.

247 The sourcetext here is Saadiah b. Joseph, AsV,

72, regarding the angels: ninmIn 5% pY3p BYIPY BT oY
(for they consist of faces in all directions). This
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surrounds from all sides.248 Byt there are powers above249
more interior than the other receivers.250 Byt251 the "back"
is according to the paucity of reception one receives.252

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

image was extended by Judah b. Barzilai, PSsy, 163, to
the angelic lightning: pw =Ty 0793 Y91 prap3a B
(they consist of faces in all directions and on all
sides). R. Isaac develops the notion to become a

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

248 See lines 41-46. "Faces" is interpreted as the
open flow of emanation from its source, Hokhmah, as
viewed by its receivers, i. e., all the serfsrrot and
beings below it.

2439 MS Angelica: 1 unY.

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

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

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

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

253 The distinction between proximity to, and
distance from, an emanative source appears in Isaac
Israeli, T7he Book of Substances, in Isaac Israel’, ed.
and trans. A. Altmann and S. M. Stern, (Oxford, 1958),
88, 102; A. 1bn Hasdai, Ben hbam-Nelekh wve-han-Nazir,
ed. A. M. Habermann (Tel Aviv, 1950) 199: 317p gy 3
P50 3DB .93/ INIDY TN - 1IDD 1PAY VY KR gy Yo
TIZINY APOOTY PRV WA 319D NI DUBRIID Ny b]-]
MO WYRD YTIPY NI INDK IRV TTY 93 ANy vy
NI RIT PRAD MBI W YOY .RITN DIPEY D r1Idd 1 AL b
NIBTAT DY 317PY Y207 nIp PIAT MYV T1wEnY Pivn
D BB BYYODY DBNY T1IY 13 @ T A YVY. . .qIdan
B8 Y20 19°P31 AW NINCAZT NIOY IDYOYY DYIRDPD b -



Chapter 1 84

to receive from its flow.254 Horth and South:253 North comes

to South.258

MWR T PIRT YV PRTID NI IAYIE P AIYIBY DIINR DOUOIRYDE VI
BRINSY AYIAC Y'VY IR IR WR DYPY IR YR VO
(According to the nearness of a substance to, or
distance from, the root, is its purity or coarseness.
For the nearer a substance is to the root and scurce
and power and will, the greater its radiance, its
purity and its truth in Holy Spirit than that which is
far from that place. The more the distance is
increased, the weaker and darker it is, and the further
it is from the spirit of intellect and the closer to
complete corporeality...In this manner we can consider
the substance of the separate intellects. There are
angels which have more purity and radiance and splendor
and cleanliness and completeness of intellect than
other angels, which are exalted over their exaltation
more than fire over the earth, until they are absorbed
in the perfect light than which there is no greater,
may He be praised).

R. Isaac adapts this scheme to explain the
distinction between divine or angelic "face" and
"back." "Face" refers to that which is close to its
emanative source, "back" to that which is far.
Maimonides interprets Ex. 33:23 in a similar way, WNores
Nevuklbim, 1:37: nIR 303 NIRID IDIYD ,0°38 YR D 3B
'pu1dr 'nvap ("face to face,"” which is to say, existence
to existence, without an intermediary)...nv arnng
DOYEBRY BB MBI IR IVRI WR LNIRIBDIT IWIYY » YRINI
TYVRY ININWBD BPRIY YED 17T Y 'k ("And you shall
see My back, which is to say the beings from which I
have turned away, which, in a manner of speaking, I
have cast aside, due to their remoteness from His
existence, may He be exalted).

254 Compare line 75, above. The term Twn,
emanative flow, is standard philosophic, especially
poetic philosophic usage. See Solomon Ibn Gabirol,
Keter NMalkhut, sirei hak-Kodes, D. Yarden, vol. 1, 43
lines 4-5: y'&n b ®'n Twn wnY (to draw forth the
flow of existence from nothingness); Judah Halevi, ">E-
lohim el mi 2amshilekhah”, yspayvy qon ari1z: wn  (
the flow of prophecy Be drew forth for those who know
Him). Judah Alharizi, WNusres Philosophim, 1:10: sy
*31'%97 3390 Yo (the flow of the divine, supernal
intellect).

255 Sy 1:14 (sec. 16).
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256 The order of directions in this mnishnah, which
surmarizes the order laid out in the previous five
sections, is also the order of hierarchic descent of
divine efflux. This is also pcssibly an allusion to
Cant. 4:16: yn'n 'xI39 13I8 21,
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Chapter 2

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

darkness, which is the absence of light,4+ but the geminates,

1 8§V 2:3 (sec. 17) 1417.

2 R. Isaac plays on the double meaning of wgp as
"simple” and "extended," to place the letters in the
context of the process of emanation. See Judah
Alharizi's definition of mwsnn in his introduction ts
his translation of Maimonides' WNoret Nevukhim, (Vilna,
1912) 3: 92171 INIAD AUV WA ND PIDED ,uwpnn (waen
the power of a thing disperses and continues to
expand). Inversion is a quality of the geminate
letters. See below, lines 313-19.

3 The examples of contrary qualities come from the
categories of biological functions listed in SV 5:1
(sec. 45) 162: au'dY T 'R JTIO...NIBWWD IO DN
I PIAPT TAIM VIV QRN POHENT WUIYI MY My
m3'ewy. (Twelve simple letters...their foundation is
sight, hearing, smell, speech, eating, sexuality,
walking, anger and laughter, though and sleep).

4 Isaac Israeli, 7he Book of Substances, in Isaac
Israel/f, ed. and trans. A. Altman and S. M. Stern,
(Oxford 1958) 87: "Firstly, because ignorance has no
form or existence; it cannot be a thing's form and
cannot be predicated of a thing, because it is
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the weak and the emphatic, each one has a cause unto
itself.s

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

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

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

See, too, Abraham Bar Hiyya, Negillat bham-Negaleh,
ed. A. Poznanski (Berlin, 1924) 5: mpror X110 IWna 191
%'k (So, too, darkness is the absence of light)

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

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

7 "Israel” is an epithet for T/feret. See Tishbi's
note, Azriel of Gerona, Perus hba->Aggadot, fol. 2b, 68
note 2, to the effect that "Israel" was used most
frequently by the Gerona kabbalists as an epithet for
Tiferet, though on occasion it seems to have stood for
Keter instead, particularly in the form mao “kRai
(Grandfather Israel). See Sefer hab-Bahir, 91/40.

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

® This is an allusion to Keter. See line 273
below. R. Isaac compares T/feret and Keter, both
described as "rule,” and both sersf7rot serving as
mediators balancing between two extrenmes.
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with reference to that elevation until chapter three,1©
where it mentions the innerness of merit and demerit.it
Since it mentioned here the twenty-two letters, it mentioned
the three matrices, even though it was not necessary.12

He engravcd the='3 in Zesuvah.i4 He made amorphous

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

11 "Merit" and "demerit" refer to Aesed and
Gevural: see Azriel of Gerona, PSY, 2:1, 458.

R. Isaac, here and below, line 273, is comparing
SY sec. 23: p''R1'3 PYIBD PIN 1YY ...RBR DIVP
Wilhh S7 sec. 28: ®°nava ¥°3%8 PIn HFK ...n1EK €170 .
He explains the latter as the inner, ideal dynamic of
the former condition, the ascent of 7/feret towards
Keter.

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

k4

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

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

13 sy 2:2 (sec. 19).

14+ Engraving is the degree of carving of form that
occurs at the level of the sef/ralh Binalh. The forms
that are engraved are the letters. Compare Sefer hab-
Bahir, 143/49: mia N33IND L7050 ABIR L AN 3IBND L P OE
173 IPPNY AINT AIAIR VS 3":73 axng TBYB ,B'AV-R
1*'A17113 13 by (Third, the quarry of the Torah, the
storehouse of wisdom (4HokiLamal), its quarry is the Holy
Spirit, which teaches that the Holy One, blessed be He,
hewed all the letters of the Torah and engraved them in

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

writing.7 And hewed them from the letters that were the

15 The word p»313 for pure, amorphous or primal
matter appears in Judah b. Barzilai, PSY, 14: g ¢ 1199
RITY IDIY TVRI? N 13 P RIAY BV I RITY 2T SYII1R'D
9713 399 11¥Y3 rapan (There is also among creatures
something that is amorphous matter and body, that has
the power to be self-subsistent, and which is calleg
"substance” (amy'a) in Arabic). See, also, Judah b.
Barzilai, PS¥Y, 211. It was the term of choice for
Maimonides to represent primal matter throughout
Hllkhot Yesodeil hat-Torah: 2:3; 3:10; 4:6,7. R. Azriel
continues use of this term for primal matter (APSY, 151,
lines 15, 16).

Among the kabbalists, R/mat is associated with the
philosophical category of primal matter, Hokhmalh with
primal form. See Azriel of Gerona, Perus ha-2Aggadot ,
151, note 7, where Tishbi observes that for the Gerona
Circle, based on the teachings of R. Isaac, todu
corresponds to Hokilmah, boku corresponds to Binalh. See
below, lines 218-20. See Nahmanides, Zorak Commentary,
Gen. 1:1, Azriel of Gerona, PS¥ 1:11, 457; 2:6, 459,
and especially R. Jacob ben Sheshet, Ned/v Devaria
Nekholsim, ch. 9 (32a-33b, 120; 37b-38a, 129), who, as
Tishbi notes, consciously cites Abraham bar Hiyya,
Hegyon han-Nefes, ed. G. Wigoder, (Jerusalenm, 1971) 42,
and n. 20, for the identification of fobdz with primal
matter and Joklu with primal form.

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

engraving letters within Zesuvals that creates primal
matter per se.

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

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

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

exchanged them: exchange is included in transformation,2! as

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

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

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

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

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

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

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

distinctions used by Abraham Bar Hiyya. See WNegi/lat
ham-Megalleh, 5-6, especially 5, lines 7-12 and
following: spya %9 21319 D*2IYNT 5 XIBN Y 71T 1DIY
RYgn g ¥R BY3IvIY BUID B -B'PYN NEYEY BPYNI NITYRYN
NDORY AIPLBY NTOIR BT DVIVIY BUD TVY .AIRIBIT TIINY
I 1Y IRE 3T BB Py . RYEN XYY I DAY TYRY I3
RITT IA'IPRIY NIRIBIT RIT IVN VIR I NP YR IZ YR
Y IND ITAR I'RT DIALDY RTITA VY 3IPIY NVTI RIBIY IN'OR B
V%90 YW RYY 19K 9ad n3an (In this manner you find
that all the changes that can affect corporeal
creatures are divided into three categories. Some of
them have aspects that have perceptible substance and
form among existents. Some of them involve the loss of
accidents and absenting of form, and have neither form
nor perceptible substance. And some of them involve a
thing that has no form nor the absence of form, but
depends rather upon existents and their accidents, and
is associated with them in the mind and the heart,
while none of the perceptible aspect of corporeality
reach or prevail over it). See, too, KHegyon han-Nefef,
46: 29 IR YR AVIBD NDOANDY NPAYAND. . .N VP 71N
DIRY NINR TTMIN BOWRIVY NN R 1'DEDD 1D . BYITT VW
T DR IIIAID O IABY -JAVITAAY RV ANINT 3NV DY IDY
TANIR 1D WYID 1°RY NIk p*Yyr1apdy (The third kind of
form...transmutes and transforms from form to form in
two ways. Some divest a form and put on another form,
and are unable to expand or enlarge their form. Others
expand their form and enlarge it and do not divest it).
See the entire discussion, in which he examines the
subject of categories of change at great length, 38-50.
In the course of his discussions, Bar Hiyya uses the
terms mi»n ,%vdn , but mere or less interchangeably,
not in the consist manner in which R. Isaac tries to
define them. Compare, too, Joseph Ibn Zaddik, Sefer
€0lam hak-Katan, ed. S. Horovitz (Breslau, 1903) 9-15
for a similar discussion.

While R. Isaac's own discussion does not follow
Bar Hiyya's or Ibn Zaddik's in all respects, there is,
nonetheless, a general commonality in their empirical
interest in distinguishing various categories of the
phenomenon of change. More specifically, R. Isaac puts
to use Bar Hiyya's conceptual distinction between
substantive change versss a change in accidental
qualities, a distinction based, in turn, on
straightforward Aristotelian doctrine, particularly
Aristotle's differentiation between between changes of
substance and changes of qualities, in On Generation
and Corruptfon, 1.4, 319b-320a. Even the illustrative
examples of change used by Ibn Zaddik, such as the rain
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2:11)." Por with respect to the rain, which is sent forth
from its cause and returns, as it is written, "unless it has
done what I please (Is. §5:11)," "transformed" is written,
for it returns to its amorphous matter,22 and it is possible
for it to perform its mission2® another time by
transformation: if a coarse rain is materjialized, or a
subtle rain.24 But transformation is not included in

exchange,?23 for transformation is a thing that changes fronm

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

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

22 See above, note 15.

23 The choice of the terms "sent forth," "returns"”

and "mission" in this sentence was also suggested by
the verse Is. 55:11.

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

See Joseph Ibn Zaddik, Sefer <0lanm hak-Katan, ed.
S. Horovitz (Breslau, 1903) 14, for a similar example
of the change from form to formlessness and back to
form, drawn from the example of the water and rain
cycle. Whether R. Isaac was acquainted with this work
is unclear. See the editor's introduction, xiii, n. 57,
where Horovitz cited various suggestions as to the
identity of the tramslator, including Nahum ha-
Macaravi, a later contemporary of R. Isaac's.

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

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

and that agency3° operated until the completion of his

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

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

n?n, synonyms based on the prefix trans- have been
used. All ¢rans- words in this passage translate forams
of the word n%n . The idea is that mm connotes
essential change in a single, persisting subject, the
people of Ps. 102:27, the genus "clothing" of Gen.
45:22, and the mortals of Prv. 31:8. By contrast, the
term n9Idn , "exchange," refers to a change of
subjects. Transformation is the more essential form of
change, and therefore the more inclusive category.

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

28 Change of place as a form of change is

discussed at length by Abraham Bar Riyyva, KHegyon han-
Nefes, 46-48.

29 1 Sam. 15:28.

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

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

separate entities are affected35 by the extension3€ of the

Maimonides' Moreh Nevukhim, 2:12, uses the term »yip in
the sense of agent or cause, in the generic sense. So,

too, does Jacob b. Reuven, WN/lhamot Has-Sem, 179 et
passin.

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

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

34 See supra, ch. 5.3, regarding the sources for
R. Isaac's concept of the upper world in his Commentary
on Sefer Yeziralk, as the world of sefirotic unity, in
contrast to the world of the separate entities: and as
compared with his tripartite system of worlds in his

gloss on the first chapter of Genesis, in MS JTS 1887,
fol. 29a-b.

3% The term %¥p3 was used in this sense by Ibn
Tibbon in his translation of Judah Halevi's Kwzar/?,
5:10, 20; and by Judah Alharizi, in Maimonides' WNores
Nevukhbim, 1:51.

38 See Bahya Ibn Pakudah, Hovot hal-Levavot, 8:4:
2175 nmo'wey  (the extension of the sphere). See J.
Klatzkin, Zhesaurus Philosophicus, 221, entry 2.
Compare Judah Alharizi's definition of ningonn as "when
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letters. Combined them: He coupled them37? many times. It
varied the terminology, saying weighed them and combined
thea, for both are an aspect of coupling, according to their
innerness, as in the case of inscription, which is more
interior than engraving, and engraving which is more
interior than hewing. So, too, weighing is more interior
than exchange, and exchange than combination. As in the case
of flames, as lcng as they are separate, there is no ability
to accomplish an act, until they are all joined with the
coal. So too with a tree: each single branch has no
strength, each one on its own, except by their joining this
one with that one, and this one within that one. Combination
itself, as mentioned, is applied to everything that has been
mentioned,32 for nothing is joined without combination. For
he wanted to speak by degrees and in order of primacy. For
first He made men and then women. First He made Jacob and
Esau, with a woman on this side and a woman on that side,
and He weighed who was fit to be the mate of this one and
who the mate of that one,39® and this is the weighing: after

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

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

37 Judah b. Barzilai, PsS¥Y, 215, speaks of the

procedure of weighing, combining and exchanging of
letters as a "coupling (a11sr)."

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

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

future.41

all jllustrations of the principle of combination.

39 Ppava PLatra, 123a. Sota, 2a. Mldrash Gen. R.,
68.

40 R. Isaac is commenting on the passage from SV
2:2, 4 (sec. 19), which reads %51 218'3 %> ®p3 oa3 1%
7138? 9'n3 (He formed in them the souls of all
creatures and the souls of all that would be formed in
the future). Thus he comments on both "souls" and
"forms," reflecting the terms of the passage. He
accentuates the Neoplatonic quality that is already
apparent in the passage. Also underlying his language
and formulation seems to be Rashi's gloss to 4vodal
Zaralk 5a: "The descendant of David shall not come until
all the souls of the body have been consumed." Rashi
comments: NIBDPIT YD IRV NOERIIBY NI IBYY ¥ 1IN
o®Y BaINn3Y TP1aY nsvynyn (There is a storehouse, and its
name is "body,"” and from the beginning were created all
the souls that are to be born in the future, and they
were placed there). Compare W#/ddak 13b. See Judah b.
Barzilai's summary of commentaries on these talmudic
dicta and related midrashic sources, PSV, 208. Compare
Rashi, Gen. 1:14, based on Gen. R. 1:19, that all
creatures were created on the first day, and put in
place on their appropriate succeeding days.

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

41 This is a statement of the principle of
creation as a process proceeding from potential to
actual couched in philosophic terms picked up from S¥
2:2,4 (sec. 19), and supported by mainstream
Neoplatonic doctrine. Abraham Bar Hiyya, WNegillat ham-
Negallekh, 17~-19 says specifically that it is the form
of a thing that has prior existence sz potentiza, to be
actualized at a later time; for example (17): <aaw %3
T2NNT ARTII AN INIBTT INNIBE TITY 11T YIIZ ABBIT 13T
DID?D NARIDI NI IPYRY RINN 1B wawy (regarding
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And Re Tormed in them.,?? Tid1 the languuge of figure
“and form. In them, in the letters themselves He made a form,
in order to form another form from it below.43 So, too, each
and every thing is cause from cause, until it arrives at the
separate entities, which are below the ten serffrot, and the
separate entities suck from them like fruits of the tree
until the end of the completion of their ripening. With the
completion of their ripening, they fall from the place of
their sucking and in their place others are regenerated in
their stead.44 Sometimes those which fall, fall in a place

such that they make great trees that issue forth their

each and every thing that exists in every generation,
its form and image were created at first, the root of
the species and its essence existed from before). See,
too, Hegyon han-Nefes, ch. 1, 40-43. Bar Hiyya notes
that this theory of cosmogony is both the prevailing
gentile philosophic view, and a view consonant with,
even based upon, Torah tradition (7s4/74d. 41, and note
19, where G. Wigoder notes the Neoplatonic provenance
of this theory).

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

42 §y 2:2,4 (sec. 19).

43 While the preposition j%3 in SV itself should
probably be translated "with them," "with" the letters,
R. Isaac reads it in terms of his overall Neoplatonic
conception of an imbedded bhierarchy of ontological
levels, one level nested ws/th/pr another, forms within
letters within serfsrot. See supra, ch. 5.

44 For an analysis of this passage, see supra, ch.
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fruit, and so too with their fruit and the fruit of their
fruit forever: each one according to the level! of the place
of its sucking, which was its cause, by virtue of its
importance and the importance of its fruit.4> That are to be
formed in the future: these are the spirits, which are

subtle essences bound in one place.48 All of them were made

5.1.

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

45 The notion that beings can be graded in their
perfection according to the level or position of their
attachment to the emanated hierarchy can be found in
isaac Israeli's "Book of Substances," J/saac Israell,
93-95; and in Abraham Ibn Hasdal, PRen haa-Melekh we-
han-Nazir, 200: 319p "IN1° DOBIVIB 3K B3 YOT vIpd
MNIST YTY A2 MMIY ANAY TININNY AYICAY IPHNT PND
91 .RI7IT BIPLN I 1380 PINT DO WRD YIPY NIIBD nBR
2327 NI PINT NI TIENY IR NI RIN PRAD ROIY D
BRY JITY IV @Y TITT AT YRV...IBAT NIBTAT YR I19PY
-B' P3N b'Yobn (Because the closer an essence is to
the root, source, power and will, the brighter and
purer and more true it is in Holy Spirit than that
which is further from that place. The more something
increases its distance, the weaker and more benighted
it is, the further it is from the spirit of intellect
and the closer it is to complete corporeality...In this
manner we should compare the essence of the separate
intellects).

48 This is an allusion to 1 Sam. 25:29, based on
the terms of SV 2:2 (sec. 19), 218%...912°7...9%9
defined not only as "to form"™ but "to tie, bind," auyg
The verse associates binding with the condition of the
soul, and R. Isaac plays on this meaning. Behind this
interpretation may lie the passage from the midrash
Eccles. R. 8:11: mi19 931y [a"» mea31] 3°05 R3vIn t"R
AN JI°D 1D RVIVIREY LID1A2 BUIR YW InIT % » 13993 BDIR
129PB A3YEBY APBII NN 1YY ks o (R. Hanina says
"it is written 'He forms the spirit of man within hinm,"
[meaning] He tied the epirit of man to his body, for
were it not so, when suffering comes upon him, he would
take it and cast it from within him). R. Isaac's use of
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from the beginning of creation,*? though the life of the
forms of the souls4® were formed from an inner power, from
something that the heart is not able to ponder .42 So, too,
the perceptible forms are from the power of the awesome
causes, that can be apprehended through perception,%% which

are the vessels of the unique inner souls.51

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

47 See notes 40, 41 above.

48 The identification of soul and spirit with form
is an Aristotelian doctrine found in Maimonides,
Yesodel hat-Torak, 4:8, 9; Tesuvah, 8:3; MNoreh Nevukhim
1:41. Compare Aristotle, De Anima, 2:1-3 (412a-415a).

43 This reference to the innermost origin of the
soul may allude to to Gen. R. 14:11: IRIPI NIDY DN
SR . .na) . .ep3 .a¥  ([The soul] is called
by five names...). The level of "unique" may be what R.
Isaac refers to in line 198 as "bound in one place, "
and in line 201 as "unique." The "life" he speaks of in
line 199 may also refer to this dictum. The innovative
point is that the originary essence of human being
itself is rooted in the most recondite dimensions of
the divine. Compare Nahmanides, X/tve/ Ramban, vol 1,
392: ('R1 /D DINAT 1'3IBOBI3 NRIB: 5 871 ‘BIPL P¥raz
TA2VBI TIOD v'm NVEYW /.. .'3IRVBDT.

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

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

81 See Judah Halevi's AKwzar/Z, trans. J. 1bn
Tibbon, 5:12, where mental forms are described as the
vessels of the soul, and the term "vessel" is used in a
fully abstract sense: (279, line 18): ,ps3vgxan AR 4R
N33 ., °WBIT NIIIBD NIBT DIBRD NIVVRIBT NIVININT NIVINN
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Engraved in voice:32 in the drawing out of the tone of
the voice the letters are emanated and engraved, as it is
written, "the voice of G-d engraves flames of fire (Ps.
29:7)," for the voice-divides one letter into many letters
through its drawing-out.33 Voice is inner, for its nature is

very subtle, and none apprehend it.>4 Hewn in brecath: by the

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

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

52 S¥YV 2:3 (sec. 17).

33 See Judah b. Barzilai, PSSV, 208: %ipa ar 339
DYDY NIDD NI'AIR NIBT IINCT DD RXVIY TINYAN JINAN D
(when the voice issues from the throat vapor issues
from the mouth and hews the shapes of the letters, bent
and straight). Further on (216-17), he cites an
authority speaking of the variable vocalizations of
voice that compose speech. These variations are formed
by fluctuations in a2 single letter: ®s>y% Rk > 13¢n
NIT?IN 138D RORINY TIe' (you rely on that fundamental
letter and bring forth from it resultant
[letters]):ﬂn:b 18R IARY KAOR NIR 1IT[T TIOC WR PIPpav
g'3p (the voice, the foundation of whose speech is one
letter which you bend in several directions).

Compare Dunash Ibn Tamim, PSPV, 38-39: pIrm *=3%7 3
PR VDT TEJY DCITY TIWVY YONYT TINAY IR SLII D BYAID
RSN 1B DORVICT NN BednIn BYY>1 (for human speech
is made physically manifest by the instruments of the
lungs, the throat, the palate, the tongue, the teeth
and the mouth, and all these instruments cut the breath
that issues from the lungs).

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

Teshuvah.33 The letters have a body and a soul.5¢ Pixed in

54 For the concept of a subtle voice that is not
perceived, compare Gen. R. 6:12: 1217 ?1p Bva3T '
817 ,BW a1 BIRY D'RAI'S NIYIAITY IBIO TR DVIDT mrOD
HIAT 10 ARBY RO VES YpINY BBDWANY (The voices of
three things travel from one end of the world to the
other, yet the people in between do not perceive thenm:
the day, the rain, and the soul when it leaves the
body). Similarly, Pirkes de-R. >Ellezer, ch 34. 7P 'y
‘191 31Y3 I?1P Y'RY 1210 T¥1 Y1V mIod ™1 (The
voices of six things travel from one end of the world
to the other, and their voices are not heard).

R. Saadiah Gaon, in his Commentary on SV, 2:2, 53,
compares voice and speech: y'r 31a9% 3R %% nEvEaY
VIKRE D RIT LIPT I LBYID IBWI Y3 praaw T°RY IWIR
BP0 'A% Ttan xI1D BRI ' DITTIAT BPRY DT BTN » 1318
¥”Y% & (regarding these three the verse says "there is
no speech, no words, their voice is not heard (Ps.
19:4), for behold, vcice is that which is not
understood, words are separate, speech is the composite
of two or three words). Whether R. Isaac had R.
Saadiah's comment in mind, or even available to him, is
not clear. In any case, R. Isaac conception of voice
goes beyond R. Saadiah's notion of mere
inarticulateness. For R. Isaac, it is not Just physical
sound, but the underlying agency or intention of
expression. Compare Maimonides' exposition on the
voices of the celestial spheres in praise of the
Creator, based on his own exegesis of Ps. 19:4, in
Morekh Nevukhim, 2:5, in which the non-verbal praise of
the spheres is regarded as a higher level of
intellectual activity than articulated speech.

Judah b. Barzilai, APSY, 208, distinguishes between
voice and speech, though not in the same manner as R.
Isaac: 9% y'%1 217 D193 YI1py 5> v13%9Y 9P adIT 1Ry
*318? 9137y 1v¢Y s {veice is mot like speech, for
voice is inferior, and is not necessarily lingual,
while speech is lingual). Sze, toc, 218-17. Compare,
too, Theology of Aristotle, 18.13-19 in Plotini Opera,
vol. 2, ed. G. Lewis (Paris and Brussels, 1959) 39,
regarding spiritual communication without words.

85 See line 166, above, and notes.

56 Compare Judah Halevi, Kuzars 4:3, trans. J. 1bn
Tibbon, ed. A. Zifrinowitsch, 209 line 6, regarding the
four vowel letters »"syax that: =xgy ninias bl-hA]

NIDIAD NIk (they are like spirits, and the rest of
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the sinews of the head.37 In the breath are all the
letters,3® and the breath is fixed in the mouth. For there
is a distinction between the movements of the tongue and the

movements of the mouth,5% for the vessel of the breath is

the letters are like bodies). Compare Abraham Ibn Ezra,
Yesod Mor->a, ch. 1, (Jerusalenm, 1970) 1: nasasan >
NIBW3IS B'RDIBMY N1*13D (for the words are like bodies
and the cantillation signs like souls); Commentary to
Ex. 20:1 in Peruse’ hat-Torak, ed. A. Weiser, 127: »»
NIDVID BT BYDVBNY LNIDIAD BN MIYDY ; Sefer hab-Bahir
sec. 115/47 and note 2 (the " Yerustalmi" to which R.
Shimon b. Zemah Duran refers, in Nagen Avot, 74b, cited
by Margoliot, may well be the Zohar, which was so
called by R. Moses de Leon; see G. Scholem's article on
the Zokar, Encycl/opedia Judalca, vol 16, 1210).

57 SF, 2:3 (sec. 17): ninips nwpdN3 D3 NI ISP
(fixed in the mouth in five places). In the long

recension, this section goes on to list the five
places, along the length of the tongue. See "A
Preliminary Critical Edition of Sefer Yezirah," 147,
note 2.

See, too, Abraham Ibn Ezra, Torah Commentary, Ex.
3:15, ed. A. Weiser, vol. 2, 29: 3 AR FTIPY 11¥Y HYuas
NIHIRT RIIB B NIdIPD wdn (The master of the Hebrew
language observed that there are five places [in the
head] which emit [the sounds of] the letters). He goes
on to list the throat, the palate, the tongue, the
teeth, the lips. Cempare PDunash Ibn Tamim, APS7Y, 38-39:
B3IV YIWYY TR 1IMAY RN YOI 2AMAID BIRR VIIT 5
ARTIT ID DIRTITY NI DYOININ DYDY AR 9% 7pan (for
human speech is made physically manifest by the organs
of the lungs, the throat, the palate, the tongue, the
teeth and the moutk, and all these organs cut the
breath that issues from the iungs) R. Judah b.
Barzilai, PSSy, 208 lists the five places as 1) the
lungs with the throat, 2) the lips, 3) the palate, 4)
the tip of the tongue against the teeth, and 5) the
middle of the tongue. Compare line 139.

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

impossible to move.

8% R. Isaac accounts for the fact that SV
specifies that the breath is fixed in the mouth, not
the tongue, and possibly accounts as well for the
distinction made between tongue and mouth, e. g., in a
section such as $¥ 1:3 (sec. 3), i. e., between the
covenant of the tongue and the covenant of the mouth.
By rights, tongue and mouth should be one general
locale, the locus of speech. R. Isaac explains the
distinction in terms of their differing movements
contributing to the process of speech.



