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Author’s Introduction


	T

	his volume inaugurates a cycle of studies and translations that seeks to restore the Zohar—the Book of Splendor—to its highest nature: not merely as a text of mystical commen-

	tary, but as a living architecture of divine language. The Zohar Scholium arises from the yearning to recover the interpretive puri- ty of the ancient Mekubalim, who beheld the sacred text as a body of light—composed of letters that breathe and universes that speak.

	 

	Every translation is, in a sense, a crossing. To translate the Zohar is not simply to render words, but to traverse planes of Being. What is of- fered here is not an adaptation, but a restitution—an attempt to return to modern language the precision and rhythm of the original revelation. For this reason, each Hebrew and Aramaic term has been preserved in transliteration, for within it dwells the archetypal vibration that ordinary language cannot contain. Every word, every ’ot (letter), is a vessel of theurgic energy; every verbal constellation, an emanation of the Infinite.

	 

	This translation follows the method of absolute semantic and struc- tural fidelity, grounded in the readings of the ancient Mekubalim and in the hermeneutical keys of Kabbalistic exegesis. The Aramaic text is approached as a code of emanatio and tzimtzum, wherein the Divine Word contracts itself to reveal the worlds. The Scholium—the erudite commentary accompanying each chapter—has been written as a brid- ge between the vision of the ancient masters and the philosophical lan- guage of our time, without severing the breath of the original Tradition.

	 

	The structure of this first volume—Bereshit, the Beginning— unfolds the nucleus of Zoharic cosmogony. Here are revealed the mysteries of Mi and Ma, of the Shoshanah among the thorns, of the union between the Hidden and the Manifest, and of the secret of the Name Elohim, born from the conjunction of Mi (“Who”) and Eleh (“These”). Each chapter is a gate, a succession of inner Heikhalot, which the reader must enter with reverence and awakened intellect.

	 

	This is not a historical commentary, nor a speculative metaphysics,

	but a work of spiritual decoding. The translation offered here is itself a

	 

	
theurgic act: a reading that seeks to restore the correspondence between the world of letters and the world of souls. The reader is invited to en- ter not as a spectator but as a participant—to listen to the voices of the Ḥaverim (companions) who, upon the roads and fields of ancient Isra- el, conversed about the mystery of Creation and the secret of the Name.

	 

	May this volume be a lamp lit within the night of spiritual exile. May the radiance of the Zohar—the hidden splendor of the Torah— shine once more within the consciousness of those who seek the Tree of Life. For the path of the ancients still speaks, and its light still trem- bles beneath the letters.

	 

	Elizeu A. Souza São Paulo Brasil 01/05/2025

	 

	

Analytical Afterword


	
Deconstructing the Theosophy of Bereshit in the Zohar Introduction: Beyond the Veil of Genesis


	The excerpts from the Zohar presented here are not a simple com- mentary on the Book of Genesis; they are a profound act of metaphy- sical re-imagination. Where the biblical text recounts a sequence of past events, the Zohar reveals an eternal, dynamic process of divine emanation. It dismantles the literal narrative of Bereshit (“In the be- ginning”) and reconstructs it as a symbolic cipher—a living map of the cosmos, the divine personality, and the very structure of being. This afterword will synthesize the core theosophical doctrines, inter- pretive methods, and theurgic principles presented in these chapters, focusing on how the Zohar transforms the creation narrative into a blueprint for the ongoing life of God and the participatory role huma- nity plays within it.

	 

	
The Hermeneutics of Concealment: Interpreting the Divine Cipher


	To penetrate the Zohar’s vision of creation, one must first grasp its primary interpretive principle: the dialectic between that which is concealed (setim) and that which is revealed (galia). This dynamic is not merely a literary technique but an ontological law. For the Zohar, all of existence is a layered text, a divine utterance that simultaneou- sly speaks and hides itself. Understanding how the Zohar constructs reality through this interplay of concealment and revelation is the master key to unlocking its entire symbolic universe.

	 

	
The World as a Layered Text


	The Zohar posits that reality itself is a scripture composed of hid- den depths and revealed surfaces. Access to divine truth is therefore a matter of mystical contemplation, a progressive unveiling of these layers. The cosmology is one of access, structured by symbols of en- try and mediation. As detailed in Chapter 8, the process of emanation is likened to a “Holy Hidden One” who conceals all things beneath a “single key” (mafteḥa ḥada), which in turn secures a “single palace” (heikhal ḥada). This palace contains “fifty gates,” of which forty-nine are knowable, while the fiftieth remains utterly concealed; of it, “it is

	 

	
not known whether it is above or below — therefore that gate is con- cealed.” This architecture illustrates a cosmos where truth is approa- ched through a series of thresholds, each opening into a deeper level of concealment. This principle is perfectly encapsulated in the core axiom from Chapter 8: the universe is structured as “an open word within a hidden word (milla galia bi-khlal milla setimah).”

	 

	
The Primacy of the Question


	This dialectic extends even to the fundamental categories of being, which the Zohar recasts as divine interrogatives. As detailed in Chap- ter 3, the simple questions Mi (“Who?”) and Ma (“What?”) are trans- formed into potent symbols for the two poles of creation. Mi repre- sents the upper, concealed origin of being—the Sefirah of Binah, the “end of heaven above” where all questioning ascends but finds no final answer. It is the latent, interrogative potential from which exis- tence springs. Ma, conversely, represents the lower, revealed termi- nus of creation—the Sefirah of Malkhut, the “end of heaven below,” where the divine inquiry becomes manifest as the created world. This hermeneutic move is radical: for the Zohar, creation arises not ex nihi- lo (from nothing) but ex interrogatio (from the divine question). The world is the answer to a question God asks of Himself.

	This interpretive method, which finds divine mystery encoded in every letter and question, forms the foundation for understanding the linguistic substance of the Zohar’s creation myth.

	 

	
Creation as Divine Language: The Cosmos Sown with Letters


	In the Zoharic worldview, creation is not merely described by words; it is fundamentally constituted by the letters (otiyyot) and speech (dibbur) of the Divine. The cosmos is a linguistic event, an ongoing utterance of the Divine Name. The components of this lan- guage—the letters of the Hebrew alphabet—are not inert symbols but active, ontological forces that structure the very fabric of reality.

	 

	
The Alphabet as Ontological Forces


	This doctrine is vividly dramatized in the allegorical “midrash of the letters” from Chapter 6, where each letter of the alphabet auditions before the Creator to become the instrument of creation. This is not a

	 

	
quaint fable but a profound theosophical statement in which the Zohar encodes the entire divine structure within the alphabet itself. Each let- ter is portrayed as a hypostatic force, a modality of divine energy pos- sessing a specific cosmic potential and a corresponding limitation.

	 

	
	
• The letter Tav, the seal of Truth (emet), is rejected because it is also the seal of Death (mot). As the final letter, it corresponds to Malkhut, the terminus of manifestation and therefore the realm of mortality.


	
• The letter Shin, a component of the holy name Shaddai, is re- jected because it can be co-opted by falsehood (sheqer). Embodying the triune patriarchal aspect of Ḥesed-Gevurah-Tiferet, its fiery power can give lies the veneer of truth.


	
• The letter Bet, representing Blessing (berakhah), is ultimately chosen as the vessel through which the world will be built.




	This allegorical drama reveals how the Zohar constructs a cosmos determined by the inherent Sefirotic properties of its linguistic com- ponents. Creation is an act of divine grammar, a careful selection of the letter best suited to serve as the stable foundation for a world of blessing.

	 

	
The Unfolding of the Divine Name


	This linguistic mysticism finds its ultimate expression in the Zohar’s deconstruction of the name Elohim. In a revelation delivered by the prophet Elijah (Chapter 4), this divine name is shown to be a composite formula describing the entire process of creation as the union of the hidden and the revealed. This process unfolds in two stages:

	
		The Emergence of Mi: The “Concealed of All Concealed” first contracts into a “single point” (nequddah ḥada), the primordial seed of thought. From this point evolves the interrogative potential of Being, which is called Mi (“Who”). This is the unmanifest, supernal source, existing in a state of pure latency, “deep and concealed within the Name.”

		The Conjunction with Eleh: To manifest itself, the divine then “clothed Himself in a luminous garment” and created Eleh (“These”). Eleh represents the lower, revealed Sefirot—the manifest worlds that can be pointed to and named.



	 

	
The creative act is the conjunction of these two poles, forming the core equation: Mi + Eleh = Elohim. (Eleh represents the lower, revea- led Sefirot—the manifest worlds from Ḥesed to Malkhut—that can be pointed to and named.) This union of the transcendental “Who?” with the immanent “These” constitutes the divine name through which the cosmos comes into being. As Elijah reveals:

	“When He desired to be revealed and to be called by this Name, He clothed Himself in a luminous garment, and created Eleh (‘these’). Eleh ascended and was joined with the Name... and the Name was completed as Elohim.”

	This divine language does not operate in a vacuum; it unfolds through a structured hierarchy of divine attributes, the Sefirot, whose interactions form the ongoing drama of cosmic life.

	 

	
The Sefirotic Drama:


	Polarity and Union in the Divine Life

	The Sefirot are the central actors in the Zohar’s cosmic drama. These ten divine attributes are not static concepts but dynamic, perso- nified forces whose interactions—particularly the interplay of mascu- line and feminine, mercy and judgment—constitute the lifeblood of God and the cosmos. The biblical narrative of Genesis is read as an allegory for the unfolding relationships within this divine pleroma.

	 

	
The Lily Among Thorns:


	Mercy and Judgment

	The Zohar’s opening passage (Chapter 1) introduces the shoshanah (lily) as a master symbol for Kenesset Yisra’el, a term for the Shekhi- nah, the feminine divine presence. This lily, beautiful yet beset by thorns (ḥoḥim), perfectly encapsulates the coinherence of opposing forces that define the divine life. These thorns are explicitly identified as the qelipot (demonic husks), the external forces that both besiege the feminine divine and serve to delineate her sacred boundary. Her dual colors, redness (sumqa) and whiteness (ḥivvar), represent the es- sential dialectic between judgment (din) and mercy (raḥamim). The lily’s structure is a map of divine potencies: its “thirteen petals” cor- respond to the Thirteen Attributes of Divine Mercy that flow down to protect it, while its “five strong leaves” symbolize the five powers of severity (gevurot) that provide its foundational structure. The Shekhi-

	 

	
nah, and by extension the world she governs, is thus sustained by a delicate and complex balance of these opposing supernal forces.

	 

	
The Bridal Mysticism: Union of the Bride and Groom


	The Zohar frequently portrays the relationship between the Sefirot in erotic, nuptial terms. The most important of these is the union be- tween the Shekhinah, the Bride (kallah), and the Sefirah Tiferet, the divine Husband or King. As detailed in Chapter 14, this union is not a remote, abstract event but a sacred drama in which humanity plays a crucial role. The nocturnal vigil of the Companions, who study Torah through the night, serves a powerful theurgic function: their sacred speech “adorns” the Bride, preparing her for her union with the King under the canopy (ḥuppah). Psalm 19 is re-read as a hymn celebrating this mystical wedding:

	 

	
	
• Ha-shamayim (“The heavens”): This is the Bridegroom entering the canopy.


	
• Kevod El (“The glory of El”): This is the Bride. In her state of se- paration, she is associated with El, a name of judgment. But in union, she becomes kavod, divine glory.


	
• Ma‘aseh yadav (“The work of His hands”): These are the Com- panions, the guardians of the covenant whose sacred study prepares and perfects the Bride.




	This divine drama is not a self-contained celestial event; it is a process that depends on the active, conscious participation of huma- nity.

	 

	
The Theurgic Imperative:


	Human Action and Cosmic Rectification

	Perhaps the Zohar’s most radical doctrine is its insistence on theur- gy—the principle that human actions, particularly ritual and ethical deeds, have direct and potent consequences in the supernal worlds. In this system, humanity is not a passive subject of divine will but an active partner in the ongoing work of creation, sustenance, and re- demption (tikkun). Every human choice either strengthens the forces of holiness or empowers their demonic counterpart.

	 

	

Speech as Creation, Silence as Sanctuary


	The creative power of divine language is mirrored in the creative power of human speech. As explained in Chapter 11, a new word of Torah (milla de-ḥokhmata) uttered by a sage does not merely descri- be reality; it literally “creates a new firmament” (raqia). This sacred speech ascends, is “kissed” by the Holy One, and becomes a new layer of cosmic reality. This represents a deliberate and radical eleva- tion of the human interpreter to a divine, cosmogonic status. Conver- sely, false or ungrounded speech generates a “false firmament” (raqia de-shav) for the Sitra Aḥra (“Other Side”). This potent view of speech is balanced by an equally profound appreciation for silence. As Rabbi El’azar states in Chapter 5, “My silence builds the sanctuary above and the sanctuary below.” Sacred speech creates, but contemplative silence sustains the very structure in which creation can occur.

	 

	
The Economy of Kindness


	Ethical actions are equally charged with theurgic power. Chapters 18 and 29 teach that joy and charity are cosmically intertwined. To rejoice on a festival without giving a portion to the poor is to create a critical imbalance that attracts the Accuser (mekatregga). The Zohar maps this dynamic onto the Sefirotic structure through the model of a divine partnership (shutfa): the wealthy correspond to the masculine, bestowing principle of tzelem (“image”), while the poor correspond to the feminine, receptive principle of demut (“likeness”). The act of charity is therefore not simply social welfare; it is a microcosmic re-enactment of the divine hieros gamos (sacred union), an act that restores the primordial harmony of creation.

	 

	
The Sabbath as Cosmic Restoration


	The Sabbath holds a profound mystical significance in the Zohar, far beyond a mere day of rest. As detailed in Chapter 34, it is a we- ekly re-enactment of cosmic stabilization. At the very moment of the first Sabbath’s sanctification, the forces of the Sitra Aḥra, embodied in unformed spirits, sought to take root in the world. However, the Holy One acted pre-emptively, sanctifying the day and allowing the “Tree of Life” to triumph over the “Tree of Knowledge of Good and Evil.” Consequently, every Sabbath, holiness actively supplants the profane forces, which hide themselves away. The Sabbath is thus a weekly

	 

	
restoration of the world’s equilibrium, a moment when the perfected order of creation is made manifest and the world’s continued existen- ce is preserved.

	This collective human responsibility to rectify the cosmos is reve- aled and guided by a singular figure of unparalleled spiritual autho- rity.

	 

	
The Luminous Sage: Rabbi Shim’on as the Holy Lamp


	At the center of the Zohar’s world stands the charismatic and semi-

	-divine figure of Rabbi Shim’on bar Yoḥai. He is not merely a teacher but the butsina qaddisha (“Holy Lamp”), the living vessel and conduit of divine revelation. His life story becomes a parable for the mystical journey itself, and his authority is the ultimate guarantor of the secrets he unveils.

	 

	
Apotheosis in the Celestial Academy


	Rabbi Shim’on’s supreme status is confirmed in Rabbi Ḥiyya’s visionary ascent into the Metivta de-Raqi‘a (Celestial Academy) in Chapter 10. In this vision, Rabbi Shim’on is a reigning master in hea- ven. The “Master of the Wings” descends to bear him upward, and the celestial voice remembers the “Doe that lies in the dust”—the Shekhi- nah in exile, whose plight is central to Rabbi Shim’on’s mission. The vision culminates in the arrival of the King Messiah himself. In a stunning validation of Rabbi Shim’on’s supreme status, “the Messiah is crowned by the heads of the academies with supernal crowns” in his academy, framing his Torah as the essential link between the ear- thly and heavenly worlds and the very substance of the final redemp- tion.

	 

	
Emergence from the Cave: Light from Concealment


	The narrative of Rabbi Shim’on’s re-emergence from the cave (Chapter 20) provides a living embodiment of the Zohar’s core se- tim/galia dialectic. After years of concealment, he emerges physically transformed, his body covered with fissures (ḥaludin). This is not a mark of decay but a sign of spiritual perfection. The physical ves- sel has been broken and purified to allow the inner “precious pearl”

	 

	
(margelita) of wisdom to shine forth and illuminate the world. His suffering was the necessary precondition for his enlightenment. As he himself explains in a stunning paradox:

	“Blessed is my portion, that you have seen me thus — for had you not seen me thus, I would not have been as I am.”

	Through its master, the Zohar reveals its ultimate synthesis: that true illumination emerges only from the depths of concealment, and the greatest wisdom is born from the breaking of the self.

	 

	Conclusion

	The Enduring Vision of Bereshit

	For the Zohar, Bereshit is not a story of a finished past but a living blueprint for an eternal present. The text transforms the opening of Genesis into a dynamic and ongoing theosophy. As this afterword has argued, the Zoharic vision rests on a few core tenets: a cosmos born from the interplay of divine language and interrogation; a world sus- tained by the dramatic polarities and unions of the Sefirotic forces; and a reality perpetually maintained and rectified by the conscious, theurgic participation of humanity. In this worldview, every ritual act, every ethical choice, and every sacred word contributes to the adornment of the divine Bride and the unification of the cosmos. The Zohar’s enduring legacy is this radical empowerment of the human reader, transforming the act of interpretation into nothing less than an act of creation itself.

	 

	

Sulam Edition (Jerusalem, 1945)


	This translation is based exclusively on the Sulam Edition (Jerusa- lem, 1945), prepared and annotated by Rabbi Yehudah Leib HaLevi Ashlag (1885–1954), universally known as Baʿal ha-Sulam — “the Author of the Ladder.” Between 1945 and 1953, in Jerusalem, Ashlag completed his monumental Perush ha-Sulam (“Commentary of the Ladder”), which stands as the first complete translation of the Zohar into modern Hebrew and, at the same time, the first systematic and conceptually unified commentary on the most profound kabbalistic text in Jewish tradition. His purpose was not merely to make the Zohar accessible, but to reconstruct the symbolic and metaphysical edifice that had fragmented over centuries of transmission and reprinting.

	 

	Ashlag relied primarily on the Vilna Edition of the nineteen- th century, widely disseminated and accepted in rabbinic circles, yet he subjected that text to a critical and spiritual process wi- thout precedent, collating it with variant readings preserved in the kabbalistic traditions of Jerusalem and Safed. In Jerusalem, Ashlag gained access to the manuscript traditions preserved by the circles of mekubalim descending from the lineage of R. Shalom Shara- bi (RaShaSh) and the disciples of R. Ḥayim Vital, direct inheritors of the Lurianic school. The Sulam Edition is therefore not a mere reproduction of the Vilna printing but a philological and theoso- phical reconstruction, in which ancient variants were purified and reintegrated within a coherent system of language and thought.

	 

	Trained in Lurianic Kabbalah (Qabbalat ha-Ari) through his mas- ter R. Yosef Leib HaLevi Horowitz, Ashlag developed a rigorous con- ceptual structure founded upon the principles of ʿOlamot (worlds), Sefirot (emanations), Partzufim (configurations), and Tzimtzum (divi- ne contraction). As Moshe Idel observes, Ashlag’s work “was not me- rely linguistic but a spiritual decoding aligned with the dynamics of the Sefirot” (Idel, Kabbalah: New Perspectives, Yale, 1988, p. 218).

	 

	The Sulam Edition presents three levels of textual organization:

	(1) the original Aramaic text of the Zohar, carefully punctuated and subdivided according to semantic and rhythmic principles; (2) a li-

	 

	
teral Hebrew translation, adapted to a more philosophical syntax; and (3) the expository commentary ha-Sulam, which “serves as a ladder” (sulam) for ascending from the literal meaning (peshat) to the theosophical interpretation (sod). The work is further enriched by Ashlag’s Haqdamot (Introductions), in which he delineates the kabbalistic ontology of desire, emanation, and reciprocity between Creator and creation. The result is an edition that combines textu- al fidelity, terminological precision, and pedagogical clarity, esta- blishing itself as the canonical reference for modern Zoharic study.

	 

	The decision to adopt this edition as the sole textual foundation for the present work rests on both philological and hermeneutical grounds. From a philological perspective, the Sulam Edition represents the most stable and authentic form of the Zoharic text available, the product of a living tradition uniting textual criticism with mystical transmission. Unlike the Renaissance printings of Mantua (1558–1560), Cremona (1558), or Sulzbach (1684) — pioneering yet marked by typographic inconsistencies and accumulated errors — Ashlag’s edition displays syntactic and semantic coherence, preserving the symbolic architec- ture of the Zohar without diluting it through later editorial harmoni- zations. From a hermeneutical standpoint, the Zohar Sulam was con- ceived as an organic body of language and light, in which every word corresponds to a process of spiritual emanation. It thus accords per- fectly with the purpose of this project: to restore the original radiance of the text without external exegetical filters or modern mediations.

	 

	The decision to avoid the comparative use of multiple ancient versions arises not from disregard for their historical importance, but from methodological coherence. The multiplicity of editions and textual variants accumulated since the sixteenth century reflects the printed evolution of the Kabbalah but also introduces layers of in- terpolation that obscure the semantic thread and symbolic architec- ture which Ashlag restored. The aim of this work is not to recons- truct the Zohar as a historical phenomenon but to present it as an integral theosophical language. For this purpose, only the Sulam Edition offers a textual foundation that is both cohesive and spiri- tually faithful. In its clarity, unity, and depth, it embodies the me- eting point between the tradition of the ancient mekubalim and

	 

	
the modern demand for academic rigor and semantic precision.

	 

	As Joseph Dan observes, Ashlag’s edition “constitutes the most coherent enterprise of theological systematization in modern Kabba- lah, elevating the Zohar into an intelligible corpus without be- traying its inner mystery” (Dan, The Esoteric Theology of Rabbi Yehudah Ashlag, pp. 91–92). Similarly, Isaiah Tishby, in The Wis- dom of the Zohar (1989, vol. I, p. 40), notes that Perush ha-Su- lam “is not merely a translation, but an ontological commentary that reorganizes Zoharic thought in the light of Luria’s system.”

	 

	For these reasons, this volume employs the Sulam Edition (Je- rusalem, 1945) as its sole textual and spiritual source, rejecting the syncretic method of collating variant printings and preserving the Zohar as a living organism in which the original Hebrew and Ara- maic have been translated directly, without linguistic or interpre- tative intermediaries. The translation presented herein is, therefo- re, a literal-semantic restitution founded upon the ladder of Ashlag

	— an ascent along the same path by which the master guided his disciples: from the letter to the light, from the word to the secret.
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Notes on the Sources of the Scholium-Perush


	The present Scholium-Perush was composed upon an exclu- sively Jewish erudition, grounded entirely in the authentic sources of rabbinic and kabbalistic tradition. The purpose of this work is not to compile a catalogue of historical interpretations, but to offer a coherent elucidation of the Zohar, restoring its intrinsic meaning according to the language and inner logic of the ancient mekuba- lim (initiated masters). Therefore, although the intellectual foun- dation of this commentary rests wholly upon rabbinic wisdom, we have deliberately chosen not to include direct citations or attribu- tions to specific sources or authorities. Our intent was not to repro- duce the exegetical debates of the past, but to synthesize their li- ving essence — to reconstitute the luminous understanding that the sages of Israel transmitted through their oral and written tradition.

	 

	All interpretations presented in this volume should thus be regar- ded as acts of continuity rather than isolated authorship. The ideas, structures, and symbolic correspondences that animate the Scholium-

	-Perush are born from a deep and continuous engagement with the foundational works of Jewish mysticism, though not always made ex- plicit in citation. Among the texts that have most profoundly shaped this elucidation are: the Zohar, the canonical text of Kabbalah that arose in thirteenth-century Spain and is traditionally attributed to Ra- bbi Shimʿon bar Yoḥai; the Zohar Ḥadash, a compilation of Zoharic material preserved in later manuscripts; and the Tikkunei Zohar, com- prising seventy mystical discourses upon the first word of the Torah, Bereshit. Constant reference was also made to the classical commen- taries that constitute the interpretive tradition surrounding the Zohar: the Ketem Paz by R. Shimʿon ibn Lavi (16th c.), the Mikdash Melekh by R. Shalom Buzaglo (18th c.), the Ohr Haḥammah by R. Avraham Azulai (17th c.), the Yahel Ohr drawn from the writings of the Vilna Gaon, the Nefesh David by R. David Luria (19th c.), and, in the mo- dern era, the Sulam by R. Yehudah Ashlag (20th c.). To these are joined the great mystical treatises of the Cordoverian and Lurianic schools

	— the Pardes Rimmonim and Ohr Neʾerav of R. Moshe Cordovero

	 

	
(Ramak), together with the Idra Zuta and the inner strata of the Zohar itself — and the corpus of R. Yitzḥaq Luria (the Arizal) and his disci- ple R. Ḥayim Vital, including Sefer Etz Ḥayim, Pri Etz Ḥayim, Shaʿa- rei Kedushah, and the cycle of Shaʿarim (HaGilgulim, HaHakdamot, HaKavanot, HaMitzvot, HaPesukim, Maʿamarei Rashbi, Maʿamarei Razal, Ruach HaKodesh). Equally formative are the writings of R. Moshe Ḥayim Luzzatto (Ramchal) — Daʿat Tevunot, Derekh Etz Ḥayim, Kalaḥ Pitḥei Ḥokhmah, and ʿAsarah Peraqim le-Ramchal — which rationally systematize the metaphysics of the Lurianic doctrine.

	 

	All these sources constitute the hermeneutic horizon sustaining the Scholium-Perush, even though none are cited individually in the com- mentary. The absence of explicit references does not signify a lack of grounding, but rather adherence to the traditional mode of kabbalistic transmission, in which the master reveals the content internalized, not the bibliographic scaffolding. Our purpose was to create a work of elu- cidation, not of scholastic compilation — a synthesis through which the reader may perceive the inner coherence of the Zohar without the noise of exegetical debate, rediscovering the unity of Israel’s wisdom.

	 

	All honor, merit, and understanding expressed herein belong solely to the Sages of Israel and to their ancient masters, the Mekubalim, who transmitted the light of the Kabbalah through the generations. This commentary claims no innovation, but seeks to rekindle the ra- diance of tradition in a form accessible to the contemplative mind of our age. The Scholium-Perush is thus both testimony and offering — a tribute to the erudition of the ancients and to the living continuity that, from age to age, keeps alight the flame of the Sod, the secret heart of the Torah.
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	THE ZOHAR

	VOLUME I

	INTRODUCTION

	 

	

Chapter 1


	R

	abbi Ḥizkiyah (variant reading: Rabbi Elʿazar), in beZoharei Ḥammah (in the radiances of the sun) and in the nusḥa (ver- sion) of Eretz Yisrael, opened and said: It is written, “As a

	lily among thorns (ka-shoshanah bein ha-ḥoḥim).” Who is the lily (shoshanah)? This is Kenesset Yisra’el (the Assembly of Israel). For there is a lily, and there is a lily: as that lily which is among thorns has within it redness (sumqa) and whiteness (ḥivvar), so also does Kenesset Yisra’el contain within herself din (judgment) and raḥamim (mercy). As the lily possesses thirteen petals (telisar ‘alin), so too Ke- nesset Yisra’el possesses thirteen attributes of mercy (telisar mekhilin de-raḥamei) which encompass her on every side. Likewise, from the moment that the divine Name Elohim was mentioned, He caused to emanate thirteen words (telisar teivin) to surround Kenesset Yisra’el and to guard her.

	
	
2- Afterwards, another time was mentioned. Why was another time recalled? In order to bring forth the five strong leaves (ḥamish ‘alin teqifin) that encircle the lily. And these five are called yeshu‘ot (salva- tions); they are also the five gates (ḥamish ter‘in). And concerning this mystery it is written: “The cup of salvations (kos yeshu‘ot) I shall lift”




	— this is the kos shel berakhah (cup of blessing). The cup of blessing must rest upon five fingers (ḥamish etzba‘an) and no more, corres- ponding to the lily which rests upon five firm leaves, the likeness of the five fingers. And the lily — this is the cup of blessing. From the second Elohim until the third Elohim [in the verse of Genesis], there are five words. From there onward, the light that was created was then concealed (’itbari ve-’itgeniz), and it was included within the berit (covenant) — that one who entered the lily and brought forth within it the seed (zera‘). And this is what is called “a tree bearing fruit whose seed is within it” (‘etz ‘oseh peri asher zaro bo). And that seed stands truly within the sign of the covenant (’ot ha-berit mamash).

	
	
3- And just as the image (diuqna) of the covenant was sown within forty-two unions (arba‘in u-terin zevugin) of that seed, so too was the engraved and explicated Name (shem gelifa mefaresh) sown within the forty-two letters (arba‘in u-terin ’otvan) of the Work of Creation (‘ovda de-Bereshit).




	 

	

Scholium-Perush-Chapter 1


	This opening passage of the Zohar establishes the mystical nexus between Kenesset Yisra’el (the collective soul of Israel, identified with the Shekhinah or Malkhut) and the symbol of the shoshanah (lily). The dual coloration — red (sumqa) and white (ḥivvar) — represents the dialectic of din and raḥamim, Gevurah and Ḥesed, which coi- nhere within the lower Sefirah. The image of the “thorns” (ḥoḥim) surrounding the lily alludes to the external forces (qelipot) that beset Malkhut, yet also serve to guard her by delineating her boundary of sanctity.

	The “thirteen petals” parallel the yud-gimmel middot ha-raḥamim

	— the Thirteen Attributes of Divine Mercy derived from Exodus 34:6- 7 — which envelop Malkhut as concentric emanations of compassion descending from Binah. The Elohim sequence in Genesis 1:2–3 is nu- merically linked to these thirteen words, encoding the descent of judg- ment (din) balanced by mercy (raḥamim) within creation’s syntax.

	The “five strong leaves” symbolize the pentadic structure of the ḥamesh gevuros (five powers of severity) that support and conceal the lily’s core radiance. Their correspondence to the “five fingers” of the hand holding the kos shel berakhah typifies the mediating act of Yesod (the covenant) transmitting divine effiux to Malkhut. The cup of blessing thereby becomes a hieroglyph of the cosmic vessel receiving the influx of light — the or de-bereshit — which, after emanation, becomes concealed (’itgeniz) and contained within the covenantal nexus of Yesod.

	The phrase “tree bearing fruit whose seed is within it” is inter- preted as the syzygy of Yesod (the generative seed) and Malkhut (the receptive womb), whose conjunction sustains all proliferation within the worlds. The zera‘ thus stands “in the sign of the covenant” — an explicit allusion to the phallic Sefirah Yesod, the locus of transmission from the supernal triad to the lower feminine realm.

	Finally, the forty-two unions (arba‘in u-terin zevugin) evoke the esoteric Shem Mem-Bet (the Forty-Two-Letter Name), associated with the creative utterances of Bereshit. Each zivug or conjunction wi- thin the seed mirrors one of the forty-two permutations of this Name, inscribing within creation the structure of divine articulation. The passage thus situates the entire Genesis narrative within a linguistic-

	 

	
-theurgical model: creation as the sowing (zorea‘) of the Divine Name into the matrix of existence, where every letter (’ot) and word (tevah) becomes a vessel of emanation (he‘arah).

	



Chapter 2


	B

	ereshit. Rabbi Shim‘on opened [his discourse]: “The blossoms appear on the earth (ha-netzanim nir’u ba-aretz).” The netza- nim (blossoms) — these are the ‘ovda de-Bereshit (the works

	of Creation). “Appeared on the earth” (nir’u ba-aretz) — when was that? On the third day, as it is written: “And the earth brought forth vegetation (va-totze ha-aretz).” Then indeed “they appeared upon the earth.” “The time of singing has come (‘et ha-zamir higgi‘a)” — this is the fourth day, when the zamir ‘aritzim (cutting off of the tyrants) took place, for there it is written me’orot (“luminaries”), which is written defectively (me’erot, “curses”). “And the voice of the turtle- dove is heard (ve-qol ha-tor nishma‘)” — this is the fifth day, as it is written: “Let the waters swarm (yishretzu ha-mayim),” to bring forth generations. “Is heard” (nishma‘) — this is the sixth day, as it is writ- ten: “Let us make man (na‘aseh adam),” for he was destined to prece- de doing to hearing, as it is written here “Let us make” (na‘aseh), and written there “We will do and we will hear” (na‘aseh ve-nishma‘). “In our land” (be-artzenu) — this is the Sabbath day, which corresponds to the Eretz ha-Ḥayyim (Land of Life).

	
	
5- Another interpretation: “The blossoms” (netzanim) — these are the Patriarchs (avahan), who entered into maḥashavah (divine thou- ght) and entered into the ‘alma de-’ate (World to Come), and there were concealed (’itgenizu taman). From there they issued forth in con- cealment and were hidden within the true prophets (nevi’ei qeshot). When Joseph (Yosef) was born, they were hidden within him. Joseph entered the Holy Land (ara qadisha) and set them there in place; then they appeared upon the earth (nir’u ba-aretz) and were revealed there. And when are they seen? At the time when the rainbow (qeshet) appe- ars in the world; for when the rainbow is seen, then those [souls] are revealed. And in that hour, “the time of pruning” (‘et ha-zamir) has ar- rived — meaning, the time to cut off (le-qatzetz) the wicked from the world. Why then are they spared? Because “the blossoms appear upon the earth.” Were it not for their appearance, they would not remain in




	 

	
the world, and the world itself could not endure.

	
	
6- And who sustains the world and causes the Patriarchs to be reve- aled? The voice of the children (qol yenukei) who study the Torah — for on account of them, the world is preserved. Corresponding to them it is written: “We will make for you ornaments of gold (turei zahav na‘aseh lakh),” these are the children who multiply worlds (rabbain ‘olmin), as it is written: “And you shall make two cherubim of gold (‘aseh shenayim keruvim zahav).”




	
Scholium-Perush-Chapter 2


	Rabbi Shim‘on here unfolds a hermeneutic reading of Shir ha-Shi- rim (Song of Songs 2:12) as a cosmogonic parable. Each phrase of the verse becomes an axis of correspondence to one of the six days of Creation, culminating in the Sabbath. The netzanim — “blossoms” — symbolize the primal sefiros emerging into visibility within the ‘eretz (earth), the lower Shekhinah. Thus, on the third day, when the earth “brought forth vegetation,” the principle of germination (tzemichah) becomes a metaphor for the emanation (’atzilut) of divine attributes into manifest existence.

OEBPS/cover.jpeg
Kabbalah

THE ZUHﬂﬁ

PERUSH-SCHOLIUM

Based on the Sulam Edition (Jerusalem, 1945).

VOLUME |
'RABBI SHIMON BAR YOCHAI

ELIZEU A, SOUZA






OEBPS/images/image.jpeg
Kabbalah
pmprnpm

THE ZOHAR

PERUSH-SCROLIUM

Based on the Sulam Edition (Jerusalem, 1945).

VOLUME |
RABBI SHIMON BAR YOCHAI

AR

KEMOTp Bk ERamIM Y
usnwppm M o

XFVEA D vexn e tyny

PRETE T KT

Pam mun e pens F=( Y

~aongT pomICERmT

o e poesTKre

ohm oo epeen b
[ANOPORT "

P

wha pomr nge
oo KN R
B0 ey Re

- roe
T b e
: *'1,!.

ELIZEU A SOUZA





