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NOTE ON THE PRESENT EDITION

Jaromir Hladik’s Idroth remained unpublished. Hladik had completed
his anthology (a translation from the Aramaic and a commentary, both
written in German) in Prague, in 1933; the Prague bookseller Karel Broz
had announced its publication, which never took place. The text has
come down to us only through the autograph preserved in the Hladik
fonds (Hradcany): that manuscript is today its sole witness. The present
edition is therefore the first, established from that autograph (shelf-mark
H-1933/1).

Hladik thought and wrote this book in German, the cultivated German
of the Prague of his youth. We give here the English translation of that
German version, the original of which is reproduced in full in the ap-
pendix at the end of the volume. The preface, the introduction, the
notes, and the bibliography are therefore, like the translated verses, the
author’s own; we have confined ourselves to rendering them into English,
adding nothing to his voice 0of 1933.

A single stratum is later than the completion of the book: the autograph
carries, in the margin of verse Z.9, a pencil annotation dated March
1939. We have reproduced it in its place, but clearly detached from the
author’s commentary, so that it not be confused with the notes of 1933.
Apart from this marginal, the volume contains nothing that is not from
Hladik’s own hand.

W.D.F.
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TRANSLATOR’S PREFACE

Prague, autumn 1933

The present volume closes, at the date on which I write these
pages, the kabbalistic trilogy which T announced in the preface to
the Sefer ha-Bahir (completed in 1931). After the Yerzirah (Berlin,
1928), a tannaitic text of the origins, and the Bakir (completed
in 1931), a Provencal text of the medieval threshold, there comes
at last that which marks the summit: the two Assemblies of the
Castilian Zobar (c.1280), Idra Rabba(the Greater) and Idra Zuta
(the Lesser). Three texts, three centuries, three countries; the arc
that unites them sketches a history of Jewish kabbalah from its
tannaitic roots to its classical formulation.

I confess, as I begin this preface, that I have postponed the
translation of the /drorhlonger than I should have wished. When
I'had completed the Babir, in the autumn of 1931, T had promised
myself that I would take up the /droth in the following year. Two
reasons prevented me. The first is philological: the language of
the Idroth s alate, strange Aramaic, mingling elements genuinely
medieval with archaisms deliberately employed by the compiler
of the Zohar (Moses de Leén, who died at Arévalo in 1305) in
order to give his text the appearance of a tannaitic work. This
language has no equivalent in Jewish literature; it requires of the
translator a constant decision between literal fidelity and German
readability. It took me almost a year to settle my choices.

The second reason is more personal. The Idroth are moving
texts in the strongest sense, as neither the Yezzizah (abstract, math-
ematical) nor the Bahir (scattered, aggadic) is. The narrative they
unfold (Rabbi Shimon ben Yochai gathering his nine compan-
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ions in the field of the holy apple-trees to reveal to them the se-
crets of the divinity, three of them dying during the revelation,
so strong is the doctrine for human consciousness, Rabbi Shi-
mon himself dying at the end of the /dra Zuta in a joy that sus-
pends time) is, in all the mystical literature of the world, one of
the most profound and most heart-rending. I needed several suc-
cessive readings, spaced over two years, before I felt capable of
rendering even a part of it into German.

I do not, for all that, cherish the illusion that I have translated
the untranslatable. The Zohar is the most difficult work I know,
and the Idroth are its part most dense in doctrine, most charged
with feeling, and most coded in language. No translation can
claim to render, at once, these three depths. My translation at-
tempts, like that of the Bahir, a compromise: a reasoned selection
(about 25 passages, chosen for their architectural value), a Ger-
man translation which gives doctrinal clarity precedence over lit-
eralness, and an apparatus of notes which indicates to the reader
what the translation has had to sacrifice. The arc that governs this
selection is not doctrinal but narrative: it stretches from the dou-
ble “woe” of Rabbi Shimon, with which the /dra Rabba opens,
to the death of the three companions, then to the death of the
master himself at the end of the /dra Zuta; and itis this arc, which
runs from the word to death, that I have wished, above all, to
make visible.

A few words on the doctrine which the /droth unfold. The
central motif is what it is customary to call the theosophy of the
faces (partsufim). Where the Babir spoke of ten sephiroth as ten
“faces of a single one,” the Idroth specify and systematise: there
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are two principal faces in the manifested divinity, distinguished by
their degree of concealment and revelation.

The first face is 1218 7K (Arikh Anpin, “the Long Face,” or
“Macroprosopus”), associated with the sephirah Kerer (Crown).
It is the highest face, the most hidden, where the divinity is
scarcely anything other than its pure transcendence. The Idroth
describe this face with a strange anatomical precision: forehead,
skull, eyes, ears, beard, each bearing a secret. But this anatomical
description is, beneath its surface, a theosophical doctrine: each
“organ” of Arikh Anpin corresponds to a metaphysical attribute
of the hidden divine.

The second face is 1218 11 (Ze%r Anpin, “the Little Face,’
or “Microprosopus”), associated with the six middle sephiroth
(Hesed to Yesod) taken together as a unified body. It is the
manifested face, the face through which the divinity acts in
the world, the face which speaks in the Torah and allows itself

>

to be perceived in prayer. Where Arikh Anpin is silent, Zeir
Anpin speaks; where the first is absolute compassion, the second
mingles compassion and rigour; where the first is motionless,
the second acts.

Above the two faces there stands yet xw>1p Xpony (Atika
Kadisha, “the Holy Ancient”), sometimes identified with
Arikh Anpin, sometimes distinguished from it as an even more
withdrawn dimension. It is the “Ancient of days” of Daniel 7;
it is, to my mind, the most precise functional equivalent of the
Ein Sof of the Geronese masters, but with a narrative dimension
which they did not lend it: the 4rika has a face, white hair, a
white beard, and all this bears meaning.
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This doctrine of the three figures (Atika Kadisha, Arikh An-
pin, Ze'ir Anpin) is, in all later kabbalah, the fundamental frame-
work. Cordovero systematises it in the Pardes Rimonim (com-
pleted in 1548), Luria completes it at Safed in the second half of
the sixteenth century (erecting into distinct figures two further
faces, Abba and Imma, Father and Mother, which the Idroth left
implicit), and everything kabbalistic that will be written until the
nineteenth century will refer to it. The Idroth are its source.

One last remark, more contemporary. I write this preface in
Prague, in this autumn of 1933, after a year which has seen in Ger-
many events whose import for our Jewish communities of Cen-
tral and Eastern Europe is still difficult to measure. I do not cher-
ish the illusion that a learned book in German, which the Prague
bookseller Karel Broz intends to have printed in fewer than three
hundred copies by a printer here, will alter in any way the con-
sequences which these events are preparing. I nevertheless wish
to record here, before those who will one day open this volume,
that the translation of the Jdrorh in this year 1933 is not a neutral
philological act. It s, in its modest fashion, a protest against the
pretension now arising in Germany to separate definitively the
Germanic spirit from the Semitic spirit. The drorh are, in the his-
tory of European thought, among those texts to which the Chris-
tian West itself has owed the most: through Pico della Miran-
dola, through Reuchlin, through Knorr von Rosenroth, through
Boehme (on whom I shall complete in 1934 a separate volume),
through Schelling, through Hegel himself, the /dra Rabba and
the Idra Zuta have laboured within Western metaphysics with-
out always being acknowledged. To bring their textinto German,
on the eve of a possible catastrophe, is to hold fast, in that very lan-
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guage, what German culture may perhaps be preparing to erase
elsewhere.

What has been inscribed does not allow itself to be wholly
effaced. This is, to my knowledge, the only consolation that a

philologist can offer his age.

Prague, Maiselova Street, October 1933.
JH
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HisToriCAL INTRODUCTION
The Zohar, the Idroth, the Cosmology of the Faces

I. The Zohar as a Whole

The Sefer ha-Zohar (“Book of Splendour”) is the masterwork of
medieval Jewish kabbalah. It presents itself as a mystical commen-
tary on the Torah (the five books of Moses), structured according
to the weekly sections of liturgical reading. Its declared author
is Rabbi Shimon ben Yochai (c. 100-160 of our era), a tannaitic
sage of Galilee; its real historical author is, according to the thesis
which Graetz established and which Scholem confirms today by
philology, Moses de Leén (c. 1240-1305), the Castilian kabbalist
who composed it between approximately 1280 and 1295 and grad-
ually disseminated it as an ancient work miraculously recovered.
The demonstration is not closed (some see in it a portion of older
materials), but the bulk of the composition is his.

This fictive attribution (pseudepigraphy) is not fraud in the
vulgar sense. It belongs to a literary convention common to
medieval Judaism and Christianity: mystical works often present
themselves under the cover of ancient authors in order to confer
upon their doctrine the authority of antiquity. What is lost in
historical authenticity is gained in typological value: the text
presents itself as the late revelation of an eternal knowledge.

The Zohar as a whole comprises, according to the editions, be-
tween 1,500 and 2,500 dense pages of Aramaic. It is traditionally
divided into three great parts:
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* The Zobar proper, or Zohar on the Pentateuch, which oc-
cupies the principal mass;

* The Tikkunei ha-Zobar (“Embellishments”), a comple-

mentary commentary in seventy “gates”;

* The Zohar Hadash (“New Zohar”), a posthumous supple-
ment.

The Idroth are found in the first part, within the commentary
on the parashot Nasso (Numbers 4—7) and Haazinu (Deuteron-
omy 32). They form, amid a massive and often repetitive com-
mentary, two narrative islands of remarkable intensity and coher-
ence, where the doctrine is concentrated as nowhere else in the
Zohar.

II. The Two Idroth: Structure and Differences

Idra Rabba (%21 ®11x, “the Greater Assembly”) occupies folios
127b to 1452 of volume IIT in the Mantua edition of 1558. It stages
Rabbi Shimon gathering nine companions in “the field of the
holy apple-trees” (bagal tappubin gaddisin) in order to reveal to
them the mysteries of the “construction” (tiggun) of the divine
faces. The narrative extends over several hours; three compan-
ions die during the revelation, struck by the spiritual intensity of
what they hear. The survivors complete the assembly, transmit
what they have received, and depart.

Idra Zuta (R0 877, “the Lesser Assembly”) occupies folios
287D to 296b of the same volume. It is set several years after the
first Idra; Rabbi Shimon, knowing that his death is near, gath-
ers the surviving companions one last time in order to deliver to
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them the ultimate doctrine. At the end of the assembly, his own
soul leaves his body in an act of ecstasy during which, the text says,
the day does not decline (“that day did not decline all day long,”
see verse Z.10): the motion of the sun appears suspended for the
time of the death. The companions witness this death in silence.

The two Idroth complete one another: the first develops the
doctrine systematically, the second condenses it in dying. Read
together, they form what may be called the meraphysical centre of
the Zohar: everything that the other sections develop in verse-by-
verse exegesis finds here its condensed theosophical formulation.

III. The Theosophy of the Faces: Partsufim

The central doctrine of the /droth, as I have sketched it in the pref-
ace, is that of the partsufim (partzufim, “faces,” “figures”). Where
older kabbalah (Babir, the first Geronese masters) spoke of the
ten sephiroth as attributes or emanations, the /droth gather them
into rotal configurations which have different functions and inter-
act according to precise dynamic rules.

Three principal partsufim:

* X1 Xy Atika Kadisha (the Holy Ancient), the most
withdrawn figure, the functional equivalent of the Ein Sof’
but with a narrative dimension. It possesses a “face” char-
acterised by its whiteness (biwar4) and its silence.

* PO PR Arikh Anpin (the Long Face), the figure of
infinite patience, of absolute compassion, identified with
Keter. It is the “forehead” (mishd) which is never angered.
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* PO i Ze'ir Anpin (the Little Face), the manifested fig-
ure, which acts in the world, identified with the six sephi-
roth from Hesed to Yesod taken as a unified body.

Lurianic kabbalah, which systematises this Zoharic doctrine
near three centuries later, will draw out two further partsufim
(Abba and Imma, Father and Mother) and the spouse of Zeir
Anpin (Nukva, the Feminine), not that it invents them, for the
Idroth already name them (the Nukva appears in our verses Z.s
and Z.7), but it erects them into distinct figures and orders their
relations. The Zohar of the Idroth does not go so far as this sys-
tematisation; it posits the principal figures and leaves to its later
readers the task of articulating them.

IV. Sacred Anatomy

A striking peculiarity of the Jdroth, which sometimes disconcerts
the modern reader, is the anatomical precision with which they
describe the divine faces. The skull of Arikh Anpin is white, and
his white hair falls smooth and even; it is his beard, not his hair,
that counts thirteen “embellishments” (tiggunei dikna), each des-
ignating a particular quality of mercy. Zeir Anpin has aforehead,
two eyes, two ears, a nose, a mouth, a beard (with nine embellish-
ments, not thirteen), arms, a torso, loins.

This anatomical description is not, for the /droth, an ornamen-
tal metaphor; it is the precise expression of the doctrine. Each di-
vine “organ” corresponds to a metaphysical attribute. The beard
with thirteen embellishments of .4rikh Anpin, for example, un-
folds the “thirteen attributes of mercy” enumerated in Exodus
34:6-7 (“the Lord, the Lord, a God merciful and gracious,” etc.).
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To read these descriptions is to read a theology of divine mercy in

bodily form.

The philosophical reader (schooled in Maimonides, Spinoza,
or even strict Lutheranism) will find this sacred anatomy discon-
certing. I invite him to remember that kabbalah is not a negative
theology in the Platonising sense; it posits, on the contrary, the
realiry of the manifested divinity, and it accepts speaking of it by
the only categories that human language places at our disposal:
the categories of the body. This acceptance has, in my eyes, a
philosophical dignity of its own: it recognises that one cannot
speak of the divine without risking anthropomorphism, and it
decides to assume that risk rather than remain silent.

V. The Question of Reading

How are the Idroth to be read? The kabbalistic tradition distin-
guishes two levels. On a first level, they are read as narrative ac-
counts: Rabbi Shimon and his companions in the field, the reve-
lation, the deaths, the departure. On a second level, they are read
as a coded doctrine: each anatomical detail, each number, each
image refers to a precise metaphysical mystery which must be de-

ciphered through study.

In the present anthology I have privileged the second level
without neglecting the first; but it is the a7c that runs from the
first word to the death of the master that I have above all wished
to make legible: I have therefore retained the double “woe” of
the opening, the death of the three companions, and at last the
death of Rabbi Shimon. What the selection leaves aside is not
the drama but its continuity: the long intervening doctrinal
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developments, the narrative pauses that connect them, the detail
of the circumstances in which each of the companions expires,
the repeated weeping of Rabbi Shimon. The reader who wishes
to read the Idra Rabba as a continuous narrative must turn to
the Mantua edition or one of its later editions; there he will find
that continuous texture which gives the text its depth of soul.
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1.
Idra Rabba

The Greater Assembly
(Zohar 111, fol. 127b-1454)

Fifteen selected passages, numbered A.1 to A.15, following the order of
the Mantua editio princeps.

Al
LRIPDA XD R N LRIDAOR N R 902 MM, R 920 2°0° 7 ,RIN

Transliteration

Tand’, hiwé yativ Rabbi Sinsén, wa-hawa bakhé. "Amar: way i
galéna’, way % la’ galéna’

Translation

It has been taught: Rabbi Shimon was seated, and he was weep-
ing. He said: woe if I reveal, woe if I do not reveal.

NoOTE BY J. H.

Canonical opening of the Idra Rabba. The double “woe” (way) estab-
lishes at once the tension which structures the whole narrative: revela-
tion is dangerous for those who receive it (the Idra Rabba will see three
companions die), while silence is no less grave for the one who holds
knowledge and conceals it. This dialectic of transmission is, in my view,

the ethical centre of the text.
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A,

R27 IRDY,MI NS VAT IRD .PYAYT TOR X221 ,)YNWAT TOR RV
o0 KD ova

Transliteration

AV asabi dé-mistaé, wé-Ela’ “asabi dé-samiin. Min dé-baé
Lébiir yébit, i-ma'n dé-la> baé @ yé’ré.

Translation

The earth is purified for him who speaks, the heights are purified
for those who listen. Let him who wills descend; let him who
does not will not enter.

NoOTE BY J. H.

Warning to the companions before the revelation. The expression “to
descend” (lépit) signifies, in kabbalistic Aramaic, “to penetrate into
the doctrine,” by plunging down. The simultaneous purification of
earth and heights prepares the theosophical “field” in which the rev-
elation may unfold.

A,
JPMYAT RMYIA KPR 79300 R2) ONWA 891,110 700 XWITP RpPny

Transliteration

Atiqa® qaddisa’ tamir ti-ganiz, wé-la’ mistakkab wé-la’ mitgalé,
i’ bi-réfita’ di-réfitin.

Translation

The Holy Ancient is hidden and secret; he is not found, nor does
he reveal himself, save in the will of wills.
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NoOTE BY J. H.

First description of Atika Kadisha. The two participles tamir (hidden)
and ganiz (reserved, sealed away) are a characteristic lexical pair of Zo-
haric Aramaic. The “will of wills” (re’uta de-re’utin) designates the in-
ward root of every will, what might be called the absolute will prior to
all determination. It is in this volitional abyss that Atika permits him-
self to be “touched” without for all that revealing himself.

A4

D2 BWHNR ATIPI RATAN .RIPPIT ATIPI2 WHA IR RMPTIPT RPN
Raghiht

Transliteration

U-vésina’ di-qardiniita’ 'ibii batas bi-ngida’ déréqgana’. U-mé-
hahii’ néqiida’ itpésér kol néhora’.

Translation

And the Lamp of Darkness is that which strikes at the point of

the void. And from that point all light unfolds.
NoOTE BY J. H.

Botsina di-Kardinuta (“Lamp of Darkness,” or “Dark Spark”) is one of
the most mysterious concepts of the Zohar: the initial lightning-flash
which springs from divine nothingness and opens the field of manifes-
tation. It “strikes” (bdtas, a percussive verb) at the “point of the void”
(néqiidd’ dé-réqana’). This “point of the void” will later be read as
what Luria, near three centuries afterward, will think under the name
of tsimtsoum, the withdrawal by which the Ein Sof makes room for
creation; but it would be a retrojection to ascribe that doctrine to the
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Idroth: the verse says only the point and the stroke that awakens it, and
it is its later reception, not its own sense, that has read the tsimtsoum
into it. VARIANT. Where the Mantua editio princeps reads batas (“it
strikes”), the manuscript Cambridge Add. 1023 gives dahig (“it presses,
it thrusts back”); I have followed Mantua, the percussive verb according
better with the image of the lightning-flash. The Boehmian doctrine
of the Ungrund, awakening through Sehnen (cf. Hladik, Indirect Jew-
ish Sources of Jakob Boehme, forthcoming, ch. IX), finds here its closest
structural antecedent.

As.

L0190 1050 0 L7 YT IRD MY LRWITR RPINYT K10 XYM
.0172 1R 1772 RO9ANR)

Transliteration

RéG biwara’ dé-atiqa’ qaddisa’, [ét ma’n dé-yada béb. U-minnéh
talyén kol néhorin, ii-vé-’itgalya’ béh law kélim.

Translation

The White Head of the Holy Ancient: none knows it. All lights

are suspended from it, and in its revelation there is nothing.
NoOTE BY J. H.

Reisha Hivara (“White Head”) is the attribute of Atika Kadisha, whose
whiteness (the first colour in Zoharic symbolism) designates the abso-
lute absence of determination. All lights “are suspended from it,” but
its own revelation is “nothing,” that is, it is translated into no positive
manifestation. A radical apophatic doctrine, to be compared with the
Boehmian Ungrund and the Ein Sof of the kabbalists of Gerona.
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A6,

P29 192 RPA MONWR KDY 790 KT .07 RAXN R NVT RO

Transliteration

Mishd’ dé-atiga’, mishd® di-r’son. Dé-la’ hawd wé-1a” mistakkah
régiza’ béh le-almin.

Translation

The Forehead of the Ancient, Forehead of favour. Never was
there, never is there found, any anger in it for ever.

NoOTE BY J. H.

The forehead (mishd) of Atika s called the “Forehead of favour” (mishd
di-r’son, the word rasin signifying “favourable will, favour, assent”).
The essential doctrine: at this ultimate level of the divine, there is 7o
anger, no rigorous judgement; only pure favour. Rigour (Din) will ap-
pear only in Ze’ir Anpin, the manifested face which must govern the
world and cannot do so by mercy alone.

A.
.DW MM TANKR 1721021 ,XPPNYT RIPPT NP°N 100N

Transliteration

Télésar tiqqiné dé-digna’ dé-atiga’,  di-vé-kbulbd itgézar
bé-rabdmé sélim.

Translation

Thirteen embellishments of the beard of the Ancient, and
through them all perfect mercy is decreed.
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NoOTE BY J. H.

The thirteen embellishments of the beard (tigqunei dikna) areamong the
most characteristic elements of the Idra Rabba. They correspond to the
thirteen attributes of mercy in Exodus 34:6-7 (“the Lord, the Lord, God
merciful and gracious, slow to anger...”). Each “embellishment” of the
beard designates one of these attributes and its mode of theosophical
action. The doctrine is, beneath its imaginal form, a rigorous systema-
tisation of divine mercy.

As.

M7 177921 ,709 090 IR XX 0N P2 DR R R NyT DY

Transliteration

Ené dé-atiga’ 12> it bébon tré, élla’ thon tré ké-had, wé-kullbé
rabdmé.

Translation

The eyes of the Ancient are not two, but they are two as one, and
all are mercy.

NoTE BY J. H.

An essential theosophical distinction. The eyes of Ze’ir Anpin will be
two (one of mercy and one of rigour), corresponding to the double po-
larity Hesed/Gevurah. But the eyes of Atika are “two as one”: at this
higher level the very distinction between mercy and rigour vanishes,
and the two eyes make but one. It is the single eye of the Ancient, which
the Idra describes as without lids, open for ever, and which “neither
slumbers nor sleeps”: the providence of the hidden divine never closes,
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and all in it is pure mercy. This doctrine grounds the kabbalistic idea
that rigour, in its superior root, is a hidden mode of mercy.

Ao

TR 1T TOIR ORI RNV OTAT VTRY ,RPONYA DWONKT X7 PPRIX VYT
ranwn

Transliteration

Zétr anpin bt dé-itpését mé-atiqa’, wé-ihi dé-hizé lé-tlma’. U-
vé-hay “anpin din wé-rabimin mistakkbin.

Translation

The Little Face is he who extends from the Ancient, and he who
manifests himself to the world. And in this face rigour and mercy

are found together.
NoTE BY J. H.

Introduction of the second face. Ze’ir Anpin “extends” (‘itpésér) from
Atika, that is, he derives from it without being separated from it; he
is its manifested expression. At this level, the polarity Din/Rabamim
(rigour/mercy) appears for the first time, because manifestation in the
world necessarily requires this double polarity (without rigour, the
world would not stand; without mercy, it would perish).
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A.1o.

7 O9ANK T 1T ORANK 120 ,R1TT RA¥A POIR TYIT RAXND

Transliteration

Mishd’ dé-zéér “anpin misha’ dé-dind’, ii-v6 “itgalé din kad “itgalé
din.

Translation

The Forehead of the Little Face, Forehead of judgement; in it
rigour is revealed when rigour is revealed.

NoTE BY J. H.

Major anatomical difference between Arikh Anpin (Forehead of favour,
without anger) and Ze’ir Anpin (Forehead of judgement). It is through
the forehead of Ze’ir Anpin that cosmic rigour is exercised. Doctrine
of the double face, which will be central in Cordovero and Luria.
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Transliteration

Tré sddrin deé-itpésétic mé-atiqa® lé-zéér, had yémina’ wé-had
seéma’la’. Yémina’® hésed, sema’la’ din.

Translation

Two locks unfold from the Ancient toward the Little, one to the
right and one to the left. On the right, Loving-kindness; on the
left, Rigour.
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NoOTE BY J. H.

Doctrine of the two “columns” (kavim) of the tree of the sephiroth, but
formulated here as fluxes (currents, sa’drin) which circulate between
Atikaand Ze’ir Anpin. The right (yémina’) is the way of Hesed (Loving-
kindness), the left (§¢74°la’) that of Din (Rigour). This right/left polar-
ity structures the whole kabbalistic tree.
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Transliteration

Adam di-Ieéla’ biy résa’ de-lé-kbol “adam, wé-alma’ dé-"adam di-
Leéla’ hii> dé-"ithéné mit-télésar tiggiinin.

Translation

The Adam above is the head of every Adam, and the world of the
Adam above is built from the thirteen embellishments.

NoOTE BY J. H.

First appearance of the “Adam above” ("adam di-1¢°éla’), the cosmic
figure which Lurianic kabbalah will later name Adam Qadmon. The
technical term is later; the Idroth as yet know only the “Adam above.”
The Zohar posits here that he is the head (re’sha’) of humanity, that
is, its archetype, and that his structure derives from the thirteen embel-
lishments (which are at once the attributes of the Atika and the axes of
creation).
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Transliteration

Kétav Rabbi *Abba bi-sma’ dé-Rabbi Sinion: kol ma dé-itpését
min Ela’ [é-tatta’ ihi démita’ dé-itpését min tatta’ 16-8la>, Alma’
tatta’d deméb l6-alma’ illa’a.

Translation

Rabbi Abba wrote in the name of Rabbi Shimon: all that
unfolds from above to below is the image of that which unfolds
from below to above. The lower world resembles the upper
world.

NoOTE BY J. H.

Law of correspondence (sicut superius, ita inferius), already ancient in
Alexandrian occultism, but reformulated here within the framework of
sephirotic cosmology: each world reflects the one above it. It is Rabbi
Abba, the scribe of the Assembly, who records the sentence “in the
name of Rabbi Shimon,” according to the formula by which the Idra
ascribes to its master the words his companions gather. TEXTUAL DIE-
FICULTY. I must confess here an obscurity which collation has not re-
moved: the Mantua editio princeps reads, in place of “in the name of
Rabbi Shimon,” the reading “in the name of Metatron” (bi-Sma ~ deé-
Metatrin), the supreme angel of the Hekhalot traditions. This angelic
invocation is foreign to the manner of the Idra, which never cites Meta-
tron as the source of its doctrine; I hold the mention of Rabbi Abba,
given by the manuscript Vatican Ebr. 206, to be the authentic reading,
and the Mantua reading to be a late contamination from the Hekhalot
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writings. The reader shall judge. The same law of correspondence will
be developed by Boehme in the Natursprache and by the hermeticists
of the Renaissance.
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Transliteration

U-vé-hay $dita’ néfagi télat min havrayya, wé-sékév kol had we-
bad minnayhi, wé-1a’ métd [é-sof ha-idra’.

Translation

And in that hour three went out from among the companions,
and each one of them died and did not reach the end of the As-
sembly.

NoOTE BY J. H.

The motif of deaths during revelation, which gives the Idra Rabba its
dramatic charge. The Idra itself names the three companions whom
the revelation carries off: Rabbi Yose ben Jacob, Rabbi Hizgia, and
Rabbi Yesa. The text adds that they died “in the kiss” (bi-nsigd, the
death by the kiss of God reserved for the righteous), that a voice blessed
them, and that “seven eyes” were seen to rest upon their couch: their
death is therefore not a punishment but an absorption, their souls drawn
into the mystery they contemplate at the very moment they attain it.
The inversion that structures the whole anthology must be weighed: the
companions die iz the midst of the revelation, struck by what they have
not finished hearing, while Rabbi Shimon, at the end of the Idra Zuta,
dies of having completed — not felled by the doctrine, but fulfilled by



