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Chapter One
Pre-Zayyah Patterns of the Ascent of the Prayer



Introduction

Jewish thought depicts a variety of entities ascending heavenward: the
soul, thoughts, letters, sacrificial offerings, the smoke of sacrifice, corporeal
bodies, and prayer.! Each of them has its own purpose: Sacrificial offering
atones for the sins of the nation and of the individual?; an ascent of the soul and
corporeal body brings solutions for earthly troubles® or new knowledge; and
prayer’s rise heavenward has multiple purposes. These phenomena
demonstrate the prevalence of the notion in Jewish thought that certain
materials or spiritual entities ascend to the most solemn place or to heaven.

Scripture repeatedly states that God hears man’s prayer,* and Rabbinic
Judaism continues to reinforce this concept. All prayer ascends to heaven. This

notion has been firmly believed since the biblical period. How then does God

1 According to the 13th century testimony of R. Ezra of Gerona, the ancient pious men
knew how to raise their thought to its source. See Moshe Idel, Kabbalah: New
Perspectives (New Haven: Yale University Press, 1988), 46. The second highest Sefirah,
Hokhmah, is the source of thought, beyond which thought cannot ascend.

2 B. T. Zevahim, 7b.

3 Moshe Idel, Ascensions on High in Jewish Mysticism: Pillars, Lines, Ladders (Budapest:
CEU Press, 2005), 35.

4 Kings 19:3, Kings 1119:4, Is. 37:4, Is. 38:5, Jer. 14:12, Ps. 4:2; 4:4; 6:10; 17:1; 39:13; 54:4;
61:2; 65:3; 66:19; 84:9; 102:2; 143:1; Prov. 15:29; 28:9; Neh. 1:6, Ch.II 6:19; 6:20; 6:35; 6:39;

7:12; 30:27.



hear human prayer? How does prayer, a worldly entity, reach God? The former
question is God-oriented, and the latter investigates the human side of the act.
Indeed, there is a view that God listens to all human words or thought without
any effort on the part of man. In other words, God, in His omnipotence, does
not require humans to enable Him to hear their prayers. This human-oriented
view has dominated since the post-biblical period and is especially prominent
in kabbalistic speculation. This concept reached its summit with the 16th
century Jerusalem kabbalist, R. Joseph ben Abraham ibn Zayyah (1505-1573),
one of the most important Kabbalists in this center.> In this thesis, I will focus
upon the latter human-oriented question, which will be a point of departure for
understanding how the new tradition, the ascent of prayer, emerged and
developed. I shall focus further here on one of the phenomena of the ascent of

prayer found in Perush le-Tefilah, written by ibn Zayyah.

Zavyvyah’'s Life

R. Joseph ben Abraham ibn Zayyah lived in Jerusalem during the Golden

Age of the Ottoman period in Eretz-Israel/Palestine.® The economic crisis in

5 Moshe Idel, “Spanish Kabbalah after the Expulsion,” Moreshet Sepharad: The Sephardi
Legacy (Ed., Haim Beinart; Jerusalem: The Magness Press, Hebrew University of
Jerusalem, 1992), 2:176.

6 According to Abraham David, Zayyah was known to have lived in Jerusalem from
1518 or an earlier date. See Abraham David, To Come to the Land: Immigration and
Settlement in Sixteenth-Century Eretz-Israel (Tr. Dena Ordan; London: The University of

Alabama Press, 1999), 155. The precise date of birth and his lifetime were unclear but



Jerusalem forced him to move to an important Jewish economic and scholastic
center, Aleppo (Haleb), in Syria.” Sometime prior to 1560, Zayyah moved to
Damascus. He was regarded as an important posek (decisor) and served as rabbi
for the local Musta’rabim?® in Jerusalem and Damascus.? His active role in the

halakhic field is well known, and many of his responsa, written in Jerusalem

he was in Jerusalem till 1555 and then moved to Damascus. See Dotan Arad, “Rabbi
Yoseph Ibn Sayah: A Profile of a Sixteenth-Century Musta’rib Sage,” Shalem 8 (2008):
136. (Hebrew) (Hereafter cited as “A Profile.”)

7 1del, “Spanish Kabbalah after the Expulsion,” 176; Jonathan Garb, “Kabbalah of
Rabbi Joseph Ibn Sayyah as the Source for the Understanding of Safedian Kabbalah,”
Kabbalah 4 (1997): 261 (Hebrew).

8 Abraham David, The Immigration and Settlement in the Land of Israel in the 16" Century
(Jerusalem: Rubin Mass, 1993), 79 (Hebrew). Although he is said to be belong to the
Arabic speaking, indigent Jews, his origin is not explicitly mentioned but his name and
his Arabic knowledge testifies that. See Arad, “A Profile,” 145. According to Garb,
“Kabbalah of Rabbi Joseph Ibn Sayyah,” 261, Zayah served as Rabbi of the
Musta’rabim in Damascus in 1578-1582.

 According to Asaf, Zayyah was one of the important rabbis in Damascus and
afterwards he was appointed as Rabbi in Jerusalem. S. Asaf, “On the Various
Manuscripts; 3. Responsa of R. Joseph ibn Zayyah,” Kiriat Sefer 11 (1934-1935): 492
(Hebrew). Yehudah Ratzaby, Be’ur Tefillah (Commentary on the Prayers) by Yosef
Sayyah (?), Kiryat Sefer 68 (1998): 292 (Hebrew). Zayyah served Beit Din of the

Musta’rabim in Damascus.



and Damascus, are extant.l® Some of his responsa are cited in the works of his
eminent contemporaries, and others are found in a separate collection.

Relatively extensive information about his intellectual profile is preserved,
unlike other kabbalists. However, scant information is found about his family
background. We know that he was born in Jerusalem and he had at least one
daughter.’ On the other hand, Zayyah's relationships with his contemporaries
are quite well known. Zayyah had a close relationship with R. Abraham Castro,
the leader of the Jewish community in Egypt!? who immigrated to Jerusalem
and oversaw the construction of the walls of Jerusalem’s Old City.!3 Castro
provided the financial support to Zayyah, and Zayyah dedicated two of his
writings to him.’* Castro was also close to the other important kabbalists R.
David ben Solomon ibn Abi Zimra (1479-1573), the first teacher of the

prominent Safedian Kabbalist R. Isaac of Luria,’> and the sages in Safed,

10 Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 261; Ruth Lamdan frequently quoted
from the response in order to demonstrate that Zayyah contributed to solving the
halakhic questions and was in a strong position to rule the various regulations. Zayyah
took a rationalistic solution or coercible way rather than entrusting independence will
or self-direction for religious observation. [A Separate People: Jewish Women in Palestine,
Syria and Egypt in the Sixteenth Century (Leiden: Brill, 2000).

11 Arad, “A Profile,” 140.

12 Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 8, 261.

13 David, To Come to the Land, 2.

14 Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 261.

15 Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 261.



including R. Joseph Caro and R. Joseph ibn Tabul, who also belonged to the
Musta’arabi community'® and corresponded with Caro on the issue on the tax
exemption for scholars. Another important figure is R. Moshe ben Hayyim
Alsheikh (1520-1593), a contemporary to Zayyah born in Adrianople, who later
immigrated to Eretz Israel, settling in Safed. Alsheikh acts as a biblical
commentator who studied under Joseph Taitazak and Joseph Caro in
Salonika.l” Zayyah mentioned his name in his Perush le-Tefilah.18

Kabbalists who influenced Zayyah included the 13th century kabbalist in
Aragon of Spain, Abraham Abulafia, a leading figure of prophetic-ecstatic
Kabbalah'?, and his student, the Castilian Kabbalist, R. Joseph ben Abraham
Gikatilla (1248-1325), the contemporary of R. David ben Yehudah he-Hasid, R.

Joseph ben Shalom Ashkenazi,®® and Jewish mystical-magical literatures.

16 But later he considered joining the Sephardi community.

17 He was inclined towards philosophical speculation. For his relationship with
philosophy see Cambridge Companion to Medieval Jewish philosophy (ed., Daniel H. Frank
and Liver Leaman; Cambridge: Cambridge University Press, 2003), 249.

18 For Alsheikh see the section “Introduction to Perush le-Tefilah.” See also Ratzaby,
“Be’ur Tefillah,” 279-282.

19 Moshe Idel, The Mystical Experience in Abraham Abulafia (tr., Jonathan Chipman;
Albany: State University of New York Press, 1988), 195.

20 For the relationship between Zayyah and Ashkenazi see Garb, “Kabbalah of Rabbi
Joseph Ibn Sayyah,” 263, 289, 291. The relationship between R. David’s Commentary on
Sefer Yezirah (Ms. Cambridge Add.664/1 fol. 20a) and Joseph ben Shalom Ashkenazi’s

Hakudamat ha-Rabad (Ms. Jerusalem 404 8 ) is noted by Gershom Scholem in “R.



Personages who were influenced by Zayyah vary in location and period,
including the prominent Yemenite kabbalist, R. Yahya ben Joseph Zalah
(1714-1806),%' and the Safedian Kabbalist, R. Hayyim Vital, R. Isaac Luria’s

principal disciple.

Zayyah’s Writings

Zayyah wrote several works, including voluminous works of magic, but
his works are still waiting to be studied and printed.??
1. Even ha-Shoham is a commentary on the combination of letters (hokhmat

ha-seruf) completed in Jerusalem in 1538.2> This work is devoted to R.

David ben Yehudah he-Hasid as Grandson of Nahmanides,” Studies in Kabbalah (Tel
Aviv: Am Oved, 1998), 158 (Hebrew); Joseph ben Shalom Ashkenazi, A Kabbalistic
Commentary of Rabbi Yoseph ben Shalom Ashkenazi on Genesis Rabbah (ed. Moshe
Hallamish; Jerusalem: The Magnes Press, 1984), 9 (Hebrew).

2l Moshe Hallamish, Kabbalah: In Liturgy, Halakhah and Customs (Ramat Gan: Bar-Ilan
University, 2002), 221 (Hebrew). Zalah often mentioned the name of Zayyah in his
Siddur.

22 See Moshe Idel, “The Relationship of the Jerusalem Kabbalists and Israel Sarug of
Safed: The Sources of the Doctrine of Malbush by R. Israel Sarug” Shalem 6 (1992):
165-173. (Hebrew); Jonathan Garb, Manifestations of Power in Jewish Mysticism: From
Rabbinic Literature to Safedian Kabbalah (Jerusalem: Magnes Press, 2005) (Hebrew), 188.
2 Scholem, Kabbalah (New York: A Meridian Book, 1978), 70; Gershom Scholem,
Kabbalistic Manuscripts (Kitvey-Yad be-Kabbalah, (Jerusalem: 1974), 89-91; Garb,

“Kabbalah of Rabbi Joseph Ibn Sayyah,” 265; David, To Come to the Land, 155; Moshe



Abraham Castro, a major personality in the contemporary Jerusalem
kehillah,* a Nagid in Egypt.?> As Scholem put it, Even ha-Shoham is “the most
detailed textbook on meditation into the mystery of the Sefirot” and
introduces kabbalistic chiromancy.?¢ The influence of Abulafia’s doctrine is
prominent here.?” Extant in manuscripts are Ms. Jerusalem 8 and Ms.

Bar-Ilan 598.28

Hallamish, An Introduction to the Kabbalah, (Albany: State University of New York Press,
1999), 66; Ratzaby, “Be’ur Tefillah,” 279. For editorial technique of manuscript especially
the Kabbalistic ones and accompanying problems see Daniel Abrams, Kabbalistic
Manuscripts and Textual Theory: Methodologies of Textual Scholarship and Editorial Practice
in the Study of Jewish Mysticism (Jerusalem; Magnes Press, 2010), 429-443.

24 David, To Come to the Land, 155; Abrams, Kabbalistic Manuscripts, 90-91; Abraham
David, “The Office of Nagid in Egypt and its history of Abraham Castro,” Tarbiz 41
(1974): 335-36 (Hebrew); Eliav Shochetman, “Additional Information on the Life of R.
Abraham Castro,” Ziun 48 (1983): 387-89; Garb, “Kabbalah of Rabbi Joseph Ibn
Sayyah,” 261.

%5 Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 261; Jonathan Garb, “Trance
Techniques in the Kabbalistic Tradition of Jerusalem,” Pe’amim 70 (1997): 48 (Hebrew);
David, “The Office of Nagid in Egypt,” 325-337, A. Shochtman, 387-403.

2 Scholem, Kabbalistic Manuscripts, 90-91; Scholem, Kabbalah, 319, 371.

27 Moshe Idel, Studies in Ecstatic Kabbalah (Jerusalem: Academon, 1990), 108 (Hebrew).
28 Ms. Jerusalem, Jewish National and University Library, Heb. 8° 416; Ms. St.
Petersburg Evr. I1 A 1 (F. 63936); Ms. Livorno - Talmud Tora 77 (49076); Ms. Bar-Ilan

598 (IMHM, no. 36544); Ms. Bar Ilan 1211 (22878).



2. Zeror ha-Hayyim (“Bond of Eternal Life”) is a commentary to Todros
Abulafia’s (1220-1298) Ozar ha-Kavod, exegesis of the kabbalistic
interpretation of aggadot in some Talmudic tractates. Zeror ha-Hayyim, also
devoted to R. Abraham Castro,?’ is preserved in a few manuscripts,?® one
of which includes a visualization technique using colors.3!

3. She’erit Yosef, written in Jerusalem in 1549,32 contains many tables with
numerals and the sefirotic symbols and often reveals the secrets concealed
by Zayyah in Even ha-Shoham.33

4. Responsum in halakhah preserved in Ms. Jerusalem 1446 B196 is the only
manuscript that preserves Zayyah's responsa.>* The manuscript contains
350 large folios, written on paper, but many folios are missing.®> Zayyah

was one of the major respondants of his generation, and his contemporaries

2 Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 261.

30 Ms. London Montefiore 318 (F. 5262) PH. 147, Ms. Cambridge (Mass.) - Harvard
University Heb. 29/65 [F. 34437].

31 Ms. New York Lehmann 131 [F. 24473].

32 Scholem, Kabbalah, 70; David, To Come to the Land, 155; Ratzaby, “Be’ur Tefillah,” 279.
She’erit Yosef is preserved in Ms. Warsaw, Jewish Historical Institute, 229 (F.12006).

3 Zayyah assured that he would reveal in She’erit Yosef the secrets he concealed in
Even ha-Shoham. See Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 260.

3 For halakhic activity of Zayyah, see Arad, “A Profile,” 134-248.

3 The first (290 responsa) and the last folios are missing. Thus it starts from the section
291 and ends with section 614. It is unknown how many section of responsa are

missing in the end. In the middle, the section between 388 and 414 are missing.



cite Zayyah's responsa in their works.3¢ Thus, he was regarded as a highly
esteemed and respected scholar in his time.3” The responsum deals merely
with halakhic issues but for the mystical topic of questions, Zayyah
responded with mystical kabbalistic ideas.?® Zayyah demonstrates the
integration between kabbalistic writing and mystical techniques and
religious performance.?

5. Tractates copied in Perush on the Torah of R. Ephraim ben Samson are
preserved in Ms. E Damascus, copied in 1649, and in Ms. London Or.
10855/1 F. 8170.

6. Zafenat Pa’anach. This work is lost.40

7. Perush al Sefer Yezirah 4! Zayyah mentions this work, but it has not been
found.

8. Perush le-Tefilah, preserved in complete form in Ms. Jerusalem, Jewish

National and University Library, Yah Heb. 94, written in

% Hayyim Hirschensohn, “Yediot Sefarim Kitvey Yad,” 193ff. (Hebrew); Assaf, “On
Various Manuscripts,” 492-96. A responsum relating to the dispute on whether
scholars should be exempted from taxes in Jerusalem and Safed has been published by
Joseph Hacker, “The Payment of Djizya by Scholars in Palestine in the Sixteenth
Century,” Shalem 4 (1984): 105-117 (Hebrew).”

37 S. Asaf, “On the Various Manuscripts,” 492.

38 Ms. Jerusalem 1446 fol. 206-207.

3 See Garb, “Trance Techniques in the Kabbalistic Tradition of Jerusalem,” 64.

40 Scholem, Kabbalistic Manuscripts, 90.

41 On this work see Ratzaby, “Be’ur Tefillah,” 279.
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Sephardic-Mizrahic script, has 234 folios and fragments in Ms. Tel-Aviv
Gross 229, fol. 9b-16a.4> Perush le-Tefilah contains liturgical texts with two
commentaries, Sefer Or Zaru’a was written by R. David ben Yehudah
he-Hasid, and Perush le-Tefilah was written by Zayyah. Most of the liturgical
texts are almost identical to Ashkenaz version. Ratzaby doubts the
authorship of the Perush le-Tefilah. "1t is surprising that the Perush le-Tefilah
has no name and preface, nor is the author’s name ever mentioned in the
title page.”#43 The acrostic of the poet in fol. 52b is considered to be the name
of the author. Another testimony is that at the beginning of the poem there

is a blurred Arabic stamp that can be discerned as “ibn.”

Introduction to Perush le-Tefilah*4

Perush le-Tefilah is one of the most significant works of kabbalistic and halakhic
commentary on liturgy. This writing is Zayyah’s maiden work written at the

age of thirteen if the date of composition is at all correct.#> To date, the work

42 About Ms. Jerusalem Yah. Heb. 94, see Bibliotheca ; Ratzaby, “Be’ur Tefillah,”
279-282.

4 Ratzaby, “Be’ur Tefillah,” 279.” : 1PN 12 PRI DY D PRY ,ND29NN DY W92 MNNND
DTN YWUNIL IN 190N YW U RD 912NNN DY aN).”

# Please note that this manuscript has two numbering systems, one in Arabic number,
and other in Hebrew letters. The numbering of the folios we use here is according to
the Hebrew number. For example, the first page of the manuscript in this paper is 52b
instead of 50b written in Arabic character.

45 “There is substantial confusion concerning Zayyah’s biography.” David, To Come to

11



remains in manuscripts. This work contains both Perush le-Tefilah of Zayyah and
Sefer Or Zaru’a, kabbalistic commentary on liturgy, written by the 13th century
Spanish* Kabbalist R. David ben Yehudah he-Hasid along with texts from the
Siddur on each folio.#” The scribe identifies himself as R. Aaron ben Azuz and

testifies that he copied them in Jerusalem in 1518 at the request of Zayyah.*8

the Land, 238 n.210. For Zayyah's biography, see also Hirschensohn, “Yediot Sefarim
Kitvey Yad,” 192-201, 255-59.
4 There is no consensus on R. David’s place of origin.
47 Sefer Or Zaru’a quoted in the Ms. Jerusalem is quite similar to Ms. London 771.1. The
manuscript of Sefer Or Zaru’a was recently published by Ben Zion ben Levi ha-Cohen
though there are many spelling errors, needles space between a word and omit the
most important symbol, a letter above the word.
48 Ms. Jerusalem, fol. 227b. “By hand of the youngest of the students Aharon ben Azuz
I wrote the Siddur for the learned wise R. Joseph ben Abraham ibn Ziach in Jerusalem
in Alul.” See also Manuscrits medievaux en caracteres hebraiques: Bibliotheques de France et
D’Israel (ed., Sirat Collette, Malachi Beit-Ariah: Jerusalem, 1986), 3:68; Gershom
Scholem, Kiriat Sefer 4, 320-322; Ratzaby, “Be'ur Tefillah,” 279. " 1931 .7 51y N2 Ty
VYA POY 491N .OMMINDN MTIOY [ JOIDND YW RN DWN 19D INONN NTON MY OOVND
1OV PN P PPN IMIL 1N DIDIWNT JN DOYTPN MY PR NINY TION TIT Y THN)
1PV DM DIWITN I YN MONN YINY NN 21V XN D) LY TIT DY INK W1
SINOYTAN INDNP NYTD .INDIN YT ) POV .ININD INTIAYD NP .ANIVNI NN PRI
ITOON N INAND IRY 12 NN OITNRONN PYN T DY : NN NN 2D MY NPYN TN 1NN IN)
YOTITYOTITY MIN UTN '2'2'YN DOV YA : [ Jw) NN 1IN DNIAN 9192 TOY /I NN 2POWnd

nmvuln’o oM
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Perush le-Tefilah begins with the declaration, “R. Joseph ben R. Abraham
Ziah of blessed memory...interprets here the prayerbook of Rabbi Moshe
Alsheikh of blessed memory.”4? This part of the manuscript is written in a
different hand.>® The text suggests the close relationship between Zayyah and
R. Moshe Alsheikh. The text can be read as “the prayerbook of Alsheikh,” or a
base for Perush le-Tefilah, but whether such prayerbook exists is unclear. The
text of the prayer inserted in the manuscript is mostly the Ashkenazic version
currently used but some of the texts are interwoven with the Sephardic version.
Zayyah probably refers to the work of Alsheikh, “Tefilot al derekh Kabbalah
(Prayers by way of Kabbalah).”51

The other characteristic of Zayyah in Perush le-Tefilah is that he is poetic.

MNYI DXNRDI DXOON NWNN NIV 12 N7 DMO5ONITHOTITI OIN WTN 22V N DOV Y2
oyawvy”.

49 Ms. Jerusalem, fol. 44a. The spelling of his name has two versions, NN»s NN, It is
unclear which one is the correct spelling. I will adopt the transliteration, “Zayyah”
with two yods, according to Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,”259. Source
of his name is also discussed in Yehudah Ratzaby, Be'ur Tefillah, 280 and Arad, “A
Profile,” 136 that it is an Arabic language and its meaning is 2P ,2Pys ;1172 ,1710N0.
Zohar Raviv, Decoding the Dogma within the Enigma: The Life, Works, Mystical Piety and
Systematic Thought of Rabbi Moses Cordovero (aka Cordoveo; Safed, Israel, 1522-1570)
(Berlin; VDM Verlag, 2008), 26.

50 Ratzaby, “Be’ur Tefillah,” 279. “written in quill by different hand in out of line.”

51 Ms. Tel-Aviv Gross 164. I appreciate Mr. Bill Gross for allowing me to copy the

manuscript.

13



The gate of the manuscript, located after the long introduction, is written with
an acrostic, reading “I am Joseph ben Abraham Ziyah Hazak.”52> The poem is
composed of four verses. Each word ends uniformly and has no connection
with an angelic liturgy found in Qumranic piyyut, heikhalotic piyyut,> or the
famous poems of R. Eleazar ha-Kalir.

Of notable paleographical significance is the usage of colored ink. Some
titles of the texts or names of prayer are decorated with outline drawings in red
ink, and the holy name “YHVH” is written with red ink.>* Hebrew manuscripts
introduce such a custom, which consists of the two methods: usage of colored
ink for writing letters and outlining letters with drawings. The former method
in red ink for chapter and paragraph headings are found in Moreh ha-Nevuchim
(Spain, ca.1350),%> Maimonides” Commentary on the Aphorisms of Hippocrates
(Spain, ca.1400),%¢ and chapter numbers and emphases in red ink in Mishneh

Torah by Maimonides (Spain, 15t century).>” The latter is found in Sefer

52 Ms. Jerusalem, fol. 52b.

5 Meir Bar-Illan, The Mysteries of Jewish Prayer and Hekhalot (Ramat-Gan, Bar-Ilan
University Press, 1987).

54 Ms. Jerusalem, fol. 208b. See also 53a, 69a, 92b, 96a, 97a, 131a, 157b for other letters
using colored ink or drawings.

55 Books from Sefarad (ed., Rafael Weiser; Jerusalem: Israel Museum, 1992), 113.

56 Books from Sefarad, 115.

57 Ms. Jewish National Library Jerusalem Yah Heb. 8 printed in Books from Sefarad

(14256), 106, 113.
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ha-Yir’ah, an ethical treatise by R. Jonah Gerondi, completed in 1453.58 All these
instances demonstrate the utilization of colored letters or words functioning as

the index or to emphasize the text. In addition to these usages, Zayyah uses the
colored letters for the ineffable name.

According to Efraim Kupfer, it is popular to use red ink in the Arabic
manuscripts as a heading, functioning as a bookmark, and for a
supercommentary purpose, with the original commentary in red and the
supercommentary in black.5® Islamic custom demonstrates the usage of a
variety of colors: gold ink for name of Allah and red for holy words. The usage
of colored ink in the writing of Zayyah is similar to the Islamic custom at this
point. Zayyah was a rabbi in the Jewish community of Arabic-speaking Jews,
and as an Arabic speaker, he may have absorbed the Islamic customs of

writing.60

58 Important Hebrew Manuscripts and Printed Books from the Library of the London Beth Din
(New York: Christie’s, 1999), 154, 157, 158.

5 This is according to Ephraim Kupfer of Department of Paleography in Hebrew
University and National Library of Jerusalem. The department of Paleography
undertakes the project of collecting and analyzing of Hebrew manuscripts written in
red ink, lead by Tamar Leiter.

60 P.S. Van Koningsveld and Q. Al-Samarrai, Localities and Dates in Arabic Manuscripts
(Leiden, Brill, 1978), 148. It is “written in various Andalusi handwritings, using brown

ink for the text and red ink for the vowels.”
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Survey of Research

Jewish liturgy in Kabbalistic literature has been one of the ignored fields in
scholarly research, but commentaries on prayer have been one of the most
popular and important themes in Jewish mysticism.¢! The commentators of
prayer prior to Hasidei Ashkenaz dealt mainly with halakhic questions: when
or in which manner prayers should be recited. It was the 12th century Hasidei
Ashkenaz who started to study the theological meanings. According to Joseph
Dan, Hasidei Ashkenaz treated the prayerbook in the same way that Scripture
was studied.®?

Later in 13th century, beginning with R. Judah he-Hasid’s lost
voluminous commentary, Perushei Siddur Tefilah le-Rokeah by R. Eleazar of
Worms (c.1165-c.1230), and Perush ha-Tefilah by R. Azriel of Gerona (1160-1238),
commentaries of R. David ben Yehudah he-Hasid, R. Joseph ibn Zayyah, R.
Isaac Luria, and other important commentaries were composed. Despite their
popularity, most of the works are extant only in manuscript form, and there is
not enough comprehensive research on the subject of hermeneutics on prayer.

An analysis of commentary on prayer creates a clearer picture of the history of

61 Idel, Kabbalah: New Perspectives, 29. However under such circumstances, we have the
following exceptional works; Martel Govrin, “R. Azriel of Gerona: Perush ha-Tefillot”
(M.A. Thesis, Hebrew University, 1984); Adam Afterman, Reflections on the anonymous
kabbalistic commentary on the liturgy (Los Angeles; Cherub, 2004).

62 Joseph Dan, “The Emergence of Mystical Prayer,” Studies in Jewish mysticism
(Cambridge Mass.: 1982): 224.

63 Idel, Kabbalah: New Perspectives, 200.
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Jewish mysticism.

In addition, 16th century Jerusalem Kabbalah was also generally ignored
until Moshe Idel amended the historical view of Gershom Scholem,** which
disincorporated Jerusalemite Kabbalah from the history of Kabbalah.t> Idel
discussed the influence of Zayyah on the formation of the theology of the
Lurianic circle, which included R. Hayyim Vital and R. Israel Saruk.®® Jonathan
Garb cast light upon the Jerusalem Kabbalist par excellence, R. Joseph ibn
Zayyah, and focused on the magical, ecstatic, and astrological elements of his
doctrine.®” Garb demonstrates the sources of Lurianic theories found in
Zayyah's teachings.8

Scholars hold various opinions as to the reasons behind why prayer is

considered to ascend to heaven. Arthur Green’s theory focuses upon the reason

64 Idel, “The Relationship of the Jerusalem Kabbalists,” 165; Garb, “Kabbalah of Rabbi
Joseph Ibn Sayyah,” 255.

65 Scholem, Kabbalah, 176-180; Moshe Idel, Introduction to the book of Aaron Zev Ashkoli
(Jesusalem: Bialik Institute, 1988), 26; Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,”
256.

¢ ]del, “The Relationship of the Jerusalem Kabbalists” 165-173; Moshe Idel, Golem:
Jewish Magical and Mystical Traditions on the Artificial Anthropoid (Albany; State
University of New York Press, 1990), 147-148.

67 Besides the works of Jonathan Garb cited above see also his book focusing upon the
mystical practices of Zayyah, Shamanic Trance in Modern Kabbalah (Chicago: The
University of Chicago Press, 2011).

68 Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 255-313.
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for automatic ascension while Farber’s assertion explains the origin of the
process of ascension. Green considers this to be an alternative phenomenon to
the scent or smoke of the sacrificial offering ascending heavenward.®® For
Green, prayer is the substitute for the sacrificial offering. Asi Farber-Ginat treats
the motif of descent to Merkavah as the prototype for the ascent of prayer in the
writings of Hasidei Ashkenaz.”0 Both scholars treat the upper realm as the

heavenly Temple,”! which is the ultimate destination of the mystic’s visionary

6 Arthur Green, Keter: The Crown of God in Early Jewish Mysticism (Princeton: Princeton
University Press, 1997), 163, 164. “I believe that the ascent of prayer...is itself a
transference of the ascent of sacrificial offering.” According to Heinemann obligatory
prayer was seen parallel to sacrifice even during the Temple period but it was not seen
as substitute of sacrifice. Both sacrificial service and prayer are worship for God and
not offering. [Joseph Heinemann, Prayer in the Period of the Tanna’im and the Amora’im -
Its Nature and Its Patterns (Jerusalem: The Magnes Press, 1964), 18 (Hebrew).] Cf.
Idelson who asserts prayer is a substitute for sacrificial service. [Abraham Zwi Idelson,
Jewish Liturgy and Its Development (New York: Henry Holt, 1932), xviii.]

70 Asi Farber-Ginat, “The Concept of the Merkavah in Thirteenth-Century Jewish
Esotericism - ‘Sod ha-'Egoz’ and Its Development” (Ph.D dissertation; Hebrew
University, 1986), n.40. See also quotation of Farber’s statement by Green, Keter, 163.
“The ascent of the mystic or visionary to the merkavah is metathesized in the writings of
Hasidey Ashkenaz into the ascent of prayer, symbolized by the flight of the crown.”

7t According to Rachel Elior, Heikhalot literature recognizes heaven as the upper
Temple where angels perform the priestly ritual in which a priest in the lower world

would officiate in the Temple. [Rachel Elior, “Mysticism, Magic, and Angelology: The
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ascent or the smoke of the sacrifice. The Temple was the place for people to
assemble in order to offer sacrifices, prayer, and thanksgiving to God, and it
was recognized as the place where the Divine Presence rests. Therefore, after
the destruction of the Temple, the heavenly Temple became the site where
prayer as a verbal offering ascends. The prominent characteristics of a visionary
ascent as described in the Heikhalot literature include the presence of angels,
which serve as a guide for the mystic to go through the next gate. Other angels
function as an obstacle for the mystic who fails the test. These motifs —angels as
a guide and as an obstacle —test for descendant to Merkavah. This should be
found if the Heikhalot literature is indeed the prototype for the notion of the
ascent of prayer as a crown. The question pertaining to the personification of
prayer will be made clear in the later development of this concept in the circle
of Hasidei Ashkenaz, which also discusses the reason for the automatic
ascension of prayer.

Methodological Queries

Again, the historical connection of Hasidei Ashkenaz to Safedian Kabbalah has
not been proven. Therefore, we must be aware of the difficulties in determining
the interrelation between Zayyah’s numerological interpretation and the prior
speculations, which result from the lack of a historical link or interaction
between Hasidei Ashkenaz and Spanish Kabbalah. I will examine the texts of
these three trends that present parallels.

The methodology I shall adopt is a diachronic, synchronic-philological

approach, for 16th century Kabbalah is considered a synthesis of previous

Perception of Angels in Hekhalot Literature,” JSQ 1 (1993/94): 48.]
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magical, theosophical, theurgical, and ecstatic traditions, besides rabbinical
sources.”? Speculations derived from different historical and geographical
backgrounds are incorporated into the above concept of prayer of Zayyah.
Therefore, it is impossible to view such a stream of thought in opposing
diachronical or synchronical terms as we do not find historical or geographical
connections between the early Jewish mysticism, Hasidei Ashkenaz in
twelfth-century Germany, and sixteenth-century Kabbalah in Jerusalem and
Safed. Thus, each question is examined chronologically in order to make
Zayyah's innovation clear by looking into pre-Zayyah literature and other
questions diachronic-philologically.

Scholars have tended to emphasize the influence of the messianism of
Jerusalem Kabbalah upon Safedian Kabbalah, but it appears that the influence
of another, mystical element is more prominent than messianism.”® The
teachings of R. David and R. Zayyah may bridge the gap between the early
Spanish Kabbalah and Safedian Kabbalah, Jerusalem Kabbalah, and Safedian
views.”* In other word, Zayyah inherited the doctrine of R. David ben Yehudah
he-Hasid, the late 13t century Spanish or German Kabbalist, and transmitted it

to Safedian kabbalists.

72 Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 185, 188, 257.

73 1del, Introduction to the book of Aaron Zev Ashkoli, 26; Moshe Idel, “On Mishmarot and
Messianism in Jerusalem in the 16th -17th Centuries,” Shalem 5 (1987): 83-94; Garb,
“Kabbalah of Rabbi Joseph Ibn Sayyah,” 299.

7+ Garb, Manifestations of Power, 1, 189, 199.
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The Structure of the Thesis

This study demonstrates the synthetic thought of R. Joseph ibn
Zayyah's thorough discussions of angelology, linguistic theory, and
numerological exegesis all relate to the topic of the ascent of prayer. I attempt to
demonstrate the development of the concept of the ascent of prayer using two
different approaches —chronologically and conceptually. In the first chapter, 1
will examine the oldest source we hold before the appearance of Zayyah,
namely, the talmudic period and I will demonstrate the early kabbalistic views.
Consequently, this study will adopt Idel’s “panoramic” methodology rather
than the “proximist” view that he opposes.”> The second chapter deals with
Zayyah's medieval predecessor, R. David ben Yehudah he-Hasid, the most
important kabbalistic influence on Zayyah. Chapter three deals with the ascent
of prayer and angelological involvement. Chapter four focuses upon the
theurgical magical power of the divine name and its effect on the ascent of
prayer. It functions as the raiser and protector of prayer. In chapter five, I will
discuss the relationship of the ascent phenomenon to the essential religious
duty for prayer, Kavvanah. Chapter six concentrates on the principal
numerological method Zayyah uses for the ascension of the prayer and for the
other themes.

Characteristics of Zayyah’s Writing

16th century Kabbalah was an amalgamation of many changes in

speculation of geographical diversity since the emergence of the Kabbalah.

75 Moshe Idel, Hasidism: Between Ecstasy and Magic (Albany: State University of New

York Press, 1995), 6-16.
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After the expulsion, the Kabbalah spread mainly to Italy, Byzantine, Maghreb,
and Egypt.”6 Out of this migration, a new strand of the movement, Renaissance
Italian Kabbalah, fully emerged”” In the Renaissance, a platonic and
Neoplatonic corpus became available to Jews. Italian Kabbalah, which was
inclined to philosophy, combined with a belief in magic to produce a new
Kabbealistic tradition.

The central feature of Zayyah’s writing is esotericism.”® He keeps the
secrets by scattering the doctrines in several of his writings. Zayyah’s Kabbalah
characterizes the combination of both ecstatic and theosophical Kabbalah
although the theosophical character is less dominant in Perush le-Tefilah. His
Kabbalah absorbed the divergent sources such as Sefer Yezirah; Sefer Hasidim by
the Hasidei Ashkenaz master, R. Judah he-Hasid”®; Jewish magical literature;
and Heikhalot literature. Zayyah demonstrates the adaptation of several
interpretive methods. The most notable exegesis given to texts of prayer is a
numerical calculation such as Gematria, a counting method, and other linguistic

devices like Notarikon. The counting of words and letters of prayer is repeated

76 Moshe Idel, “Major Currents in Italian Kabbalah between 1560 - 1660,” Italia Judaica
(1986): 350.

77 This occurred at the end of the 15th century and at the beginning of the 16th century.
See Idel, “Major Currents in Italian Kabbalah,” 345.

78 Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 262. This is also applied to the
characteristics of R. David ben Yehudah he-Hasid.

79 For the authorship of Sefer Hasidim see Elliot R. Wolfson, “The Mystical Significance

of Torah Study in German Pietism,” JQR 84 (1993): 46.
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throughout the Perush le-Tefilah. Zayyah utilizes the numerical interpretation to
reveal the divine names hidden in the texts of prayer. The persistent usage of
the numerological hermeneutic method may induce the mystical experience,
which was performed by the leading figure of Hasidei Ashkenaz, R. Judah
he-Hasid.® Zayyah integrates the observation of halakhic rules with mystical
prayer. The Kavvanah, essential to fulfillment of religious duty, is the condition
for acceptance of prayer in heaven. Zayyah holds the view that divine names
accompanied with Kavvanah possesses power to raise prayer to the divine realm.
The divine name, especially the forty-two-letter name, plays an important role

in the ascent of prayer.

80 The focus on numerical calculation as a technique for mystical experience began in
Ashkenazi circle.[Daniel Abrams, “From Germany to Spain: Numerology as a Mystical

Technique,” JJS, Vol. 47 (1996): 92.]
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Chapter One
Pre-Zayyah Patterns of the Ascent of the Prayer
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Chapter One: Pre-Zayyah Patterns of the Ascent of the Prayer:

Rabbinic Views, Hasidei Ashkenazic Views, and Early Kabbalistic Views

The pre-Zayyah literatures demonstrate the origin of the concept of
ascent of prayer and its development. Some are profoundly interrelated to the
concept in the writings of Zayyah. The concepts of the ascent of the prayer in
the literature are divided into two categories: 1. Crown mysticism, in which
prayer is transformed into the divine crown; and 2. Non-Crown mysticism, in
which transformation of prayer into crown is uninvolved. Both of the sources

are found in the Talmud.

Rabbinic Views

Jerusalem Talmud Sanhedrin 10:28 demonstrates the first indication of
the ascent of prayer if the Talmudic literature always precedes the date of

composition of the Heikhalot literature.

Now all the ministering angels went and closed the windows so that the
prayer of Mennaseh should not reach upward to Holy One, blessed be
he81 The ministering angels were saying before the Holy, One, blessed
be he, "Lord of the world, a man who worshipped idols and put up an

image in the Temple - are you going to accept him back as a penitent?"

81 All these biblical passages use the Hebrew term m29n for window while the

rabbinical literature uses >N Halon or Halonot.s
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He said to them, "If I do not accept him back as a penitent, lo, I shall
lock the door before all penitents." What did the Holy One, blessed be
he do? He made an opening [through the heavens] under his throne of

glory and listened to his supplication.8?

This text demonstrates the understanding of the Jewish authority in the
Talmudic period towards the movement of prayer after utterance. Even a
prayer of sinners reaches automatically to the entrance of heaven. However,
entering into heaven and reaching God are limited to a prayer recited in
righteousness. In the text above, angels prevent his prayer reaching God
because of the sins Mennaseh committed (killing Isaiah and violation of
idolatry). The transgression resulted in rejection of acceptance of a prayer in
heaven. This account parallels the repentance of going “before the throne”;
“there is a forgetfulness before the throne.”8

The last sentence of the text above comprises the two important themes,

82 J.T. Sanh. 10:28. English translation is quoted from The Talmud of the Land of Israel: a
preliminary translation and explanation Vol. 31 Sanhedrin and Makkot (tr. Jacob Neusner;
Chicago: University of Chicago Press, 1982-1991), 336. See also Midrash Deut. Rabbah
(Vilna), 2:20 and Pesikta deRab haKahana, 24; Yalkut Shimoni Melekhim, 2; Ozar Midrashim
(Eizenstein), 364. “ 199 W YW NN N9YN KOY MNYNN DX PHNDN NIWN YININ PM
OON TNRYN NIT NTIAY TAYY DTN OO DY 112 1172P1N 192 DININ NIYN YINDN P N7aAPn
YA 93292 NOTN NN DY NN N N2IVNAIVIAPN PPN DN )Y X NIWNL DAPN NNN HION2
NN RTNINPNN YNV 1YY 71251 RO NNNNI NPNN I NN 17aPN 0 Ny Nn navn.”

83 B.T. Ber. 32b.
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which may serve as the origin of the development of the ascent of prayer in the
early Kabbalah of the 13th-century Spanish mystic R. Joseph Gikatilla and the
later Kabbalah of R. Joseph ibn Zayyah. These themes are the form of prayer
and the geographical path of prayer between heaven and earth. Whether the
prayer in the text above refers to a voice or letters of prayer is uncertain, but it
at least indicates the prayer as an entity that cannot go through the closed
windows or the aperture God fashioned. Does this imply that a prayer cannot
enter from the irregular opening? If prayer is allowed to enter only from the
tixed entrance —namely, the windows of heaven —then we can assume that the
geographical path of prayer between heaven and earth already existed during
the Rabbinic period that will be discussed in chapter three.

Another important element in the text is the description of the windows
and doors in heaven. Scripture tells us that the windows were opened when it
rained for forty days (Gen. 7:11) and were closed when the rain from heaven
was restrained (Gen. 8:2), contradicting our text above, and God opens the
window to pour out a blessing (Malachi 3:10). Scripture maintains the
description of the window as an output channel. On the other hand, Rabbinic
literature describes it as an input channel to receive entities from the lower
world. As regard to the account on the struggle of the death of Moses, Midrash

Deut. Rabbah depicts the gates of heaven as an entrance for prayer.84

The angel who is in charge of proclamation is called Akhzariel. When the

Holy One, blessed be He, called hastily and said to the ministering

84 Midrash Deut. Rabbah 11:10.
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angels, “Go down hastily and lock all the gates of the heavens... His

prayer was similar to a sword...”#

The windows of heaven, which function as shields in the Sanhedrin text,
are presented here as gates of heaven. Even God is described as being afraid of
the prayer of Moses reaching heaven. The rejection of prayer in heaven in both
Sanhedrin and Midrash Deut. Rabbah indicate that the prayer has a certain power
to influence the celestial realm. The authors may intend to present the influence
of sins of man upon the upper realm. Therefore, angels and God attempt to
prevent the negative theurgic force—a voice of prayer of Moses possessing a
destructive force —from entering into heaven. I assume that the aim of this text
is to demonstrate the importance of observing the commandments and the
nature of God as possessing mercy for sinners rather than emphasizing the
phenomenon of the ascent of prayer.

Another trend of the ascent of prayer, the ascent of the crown, is found in

B. T. Hagigah 13b:

He (Sandalfon) stands behind the Chariot and wreaths crown for his
Maker... He pronounces the [Divine Name] over the crown, and it goes

and rests on His head.86

85 Midrash Deut. Rabbah 11:10.
86 The Babylonian Talmud (Tr., I. Epstein; London: The Soncino Press, 1969), Vol. 5
Hagigah. “1>v»12 20 51N, NINN DY IIRT ... 0PY DXIND WP N300 XNNNX TOW.”

See also See also Gershom Scholem, Origins of the Kabbalah (Tr., Allan Arkush;
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This passage demonstrates the power of the utterance of holy names of God. By
means of the name, the crown ascends to the head of God.8” Although the
component of the crown is not depicted, the ascent of prayer in the form of
crown was derived from this text. Midrash Exodus Rabbah, compiled sometime
between the 7th century and the end of the 10th century, explicitly mentions the

component of crown as a composition of prayer recited by man.

When Israel pray, you do not find them all praying at the same time,
but each assembly prays separately, first one and then another. When
they have all finished, the angel appointed over prayers collects all the
prayers that have been offered in all the synagogues, weaves them into

Garlands (crown) and places them upon the head of God.88

Philadelphia: Jewish Publication Society, 1990), 175; Dan, “The Emergence of Mystical
Prayer,” 85-120.

87 Farber, “The Concept of the Merkavah,” 231.

8 English translation is quoted from Midrash Rabbah: Exodus (Tr.; S.M.Lehrman,
London: Soncino, 1961). ” NIN TN PY59NN 1215W RN NN PN PO29NN DNIVIY Nywa
99V NN ,NINND NDIDN 7NN NONN TN NDIDN ,NNSY 292 NHYANN MPDID MOID DD
NPOIIN 932 1059NNY MSANN D3 HVN MLANN DY NMIVNN TRINN MZANTN D NI NPDION
72PN DY IWRID PMN MIVY NN W 1210.” Cf. Green, Keter, 34. Green interprets the
text as “makes them into crown” and treats the text “no mention of such activity as
“weaving” or “binding” the crown.” The transformation of prayer into crown is also

depicted in Midrash Psalms (Buber) 19:7, and 88:2 is obviously related to our text.
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This verbose text (when compared to Hagigah) explicates the phenomenon of
ascension more fully. This text provides a more phenomenon-oriented
approach where the ethical observation is no longer at issue, focusing mainly
upon the account related to the ascent of a crown? made from prayer. The new
element, collecting prayer, is added to the function of angels. Where the angel
collects the prayer is not specified, but it is likely to be within heaven. Prayers
reaching from synagogue to heaven are collected and transformed into a crown.
Another midrashic text, apparently related to the text of Midrash Exodus

Rabbah, shows that collecting prayer is the function of the angel.

R. Pinhas in the name of R. Abba says, “An angel who is in charge of
prayer waits until the last Synagogue in Israel prays, and he takes all
the prayers and makes them into the crown and places it on the head of

the Holy One, blessed be He.”*0

Both Midrash Exodus Rabbah and the above-mentioned text from Midrash
Psalms are the first texts that clearly depict one of the paths of prayer, from
synagogue to heaven. Public prayers are their object of collection and the

material of the crown. An appointed angel transforms an abstract, unsubstantial

8 This topic, the ascent of crown, is researched by Idel, Kabbalah: New Perspectives,
Green, Keter; Elliot R. Wolfson, “Hebraic and Hellenic Conceptions of Wisdom in Sefer
ha-Bahir,” Poetics Today 19 (1998): 157.

% Midrash Pslams Buber 88:2. See also 19:7.

30



entity — prayer of Israel —into a substance —the crown. Moreover, the place of
activity of angels toward prayer remains unclear, whether the angel comes
down to earth to collect the prayers or awaits the prayers in heaven. The
absence of an adjuration of the divine name raises a question of whether the
angel directly places the crown on the divine head. Although the word “place
(noten)” is used here, it is uncertain whether it refers to the act of placing it
directly on the head of God or placing it from distance followed by an ascent to
God. The latter has greater potential as Pesikta Rabbati, considered to be

compiled in 6th or 7th century,” explicates the unknowability of God’s place.

It is said of Sandalphon...serves behind the chariot, and that he
wreathes crowns for his Maker.”? Can it possibly enter your mind that
the ministering angels know where God is? Has it not been long said
[by them] Blessed be the glory of the Lord wherever His place be (Ezek. 3:12)?
The truth is that even ministering angels cannot see His abiding place.
However, Sandalphon so adjures the crown he has wreathed that it
rises of its own accord and reposes on the head of his Maker... When
the crown reached His head, He brings Himself to accept the crown

from His servants.9

91 Pesikta Rabbati (tr. William G. Braude; 2 vols.; New Haven: Yale University Press,
1968), 1:26.

92 B. T. Hagigah, 13b. He wreathes them “out of the prayers of the righteous.”

9% English translation is taken from Braude, Pesikta Rabbati, 1:406. “ 19570 5Y 1OY¥ 1IN

oY M), IMPY OIND IWIPI N2I9N INK YHRNWNI MY MINND WHIN TONN 11NN M) XINY
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This text maintains the unknowability of God’s dwelling place more strictly
than does the text in Midrash Psalms quoted above. The distance between God
and the angel is retained by explicitly mentioning the ascent of crown “by its
own accord.” Although Sandalfon does not know His dwelling place, the crown
knows how to reach His head.

The next midrashic literature in the early medieval period, Midrash Konen,

informs us as to the material of crown:

And it (Sandalfon) binds crowns to the master of glory out of the
Kedushah, Barukh Hu" and ‘Amen, Yehey Shemey Rabba which the children
of Israel recite in the synagogues; and it adjures the crown by the
ineffable [divine] name, and it [the crown] gradually ascends to the
head of the master. Therefore, the sages said that whoever nullifies
Kadosh, Barkhu, and “Amen, Yehey Shemey Raba [thereby] diminishes the

crown.%

Midrash Konen specifies that the exact words of prayer are the material of the
crown. The specification of the material of the crown and a theurgical

implication of prayer are emphasized here. Human action related to prayer

(27 73 DRPIN) 1IPNNI /N TIAD TIN2 DRI 92D KON NIN 1220 NIV YIRDN DOYTPY TNYT DY
SV INDYITN INIY NN XA YT UNRID AW NI NI NIN YIVN XONX,INT XD PN IDIN)
PTAYA NI DAPY XY PIINN IWRID IND YNV DYV NN T v Tpn.”

% English translation is taken from Idel, Kabbalah: New Perspectives, 192.
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influences the formation of the crown in the upper realm.

Concluding remarks

The two trends we have seen established the idea that every prayer
ascends to heaven automatically. As Scripture states that God hears prayers of
the Israelites, the Rabbinic literature considered the uttered prayers to move
upward themselves. No external force is mentioned to accompany the prayer’s
ascension. The ascent of the prayer was treated as common knowledge; there
was no question that the phenomenon occurred. This implies that the tradition
of the ascent of prayer already existed at the time the texts were written.

Moreover, the angel takes an important role in this tradition, through the
creation of the crown out of prayer and the protection of the celestial realm
from unworthy prayer. However, the angel did not function as an intermediary
of prayer; that is, the delivery of prayer between earth and heaven and any
clear active movement of angels outside heaven were not illustrated. The angel
merely awaits for a prayer to ascend. The binding and raising of the crown
occurred only within the celestial realm. The concept of prayer developed in

Midrashim presents a prayer as a collectable but invisible entity.

Heikhalot Literature

The Heikhalot literature, the mystical-piyyutical creation,” is the representative

9% Idel, Kabbalah: New Perspectives, 192.
% Rachel Elior, “Between Earthly Heichal and the Heavenly One,” Tarbiz 64 (1995): 341.

(Hebrew).
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compilation that demonstrates the priestly tradition®” and the abundant
examples of the visionary ascension.”® As the dates of the composition of this
literature vary between the 1st century B.C.E. and 9th century C.E.,*” we are
unable to determine if the texts in the rabbinic literature influenced the texts I
shall quote below, or vice-versa.

The Heikhalot literature depicts the motif of binding the crown and the
crowning without any restraint. The making of the crown is performed by both
the angel and God, and the crowning is accomplished not only by the celestial
king but also by the angels.1% Although the wreathing crown appears in many

places, it is depicted without mentioning its components.

97 Rachel Elior, The Three Temples: On the Emergence of Jewish Mysticism (tr. D. Louvish
(Oxford: The Littman Library of Jewish Civilization, 2004).

% Elior, “Between Earthly Heichal and the Heavenly One,” 341.

99 According to Joseph Dan it is known since the Tannaic period (B.C.E. 100~C.E.200)
[Jewish Mysticism - Late Antiquity (New Jersey: Jason Aronson, 1998), 1: 192] while
Rachel Elior suggests that it was written sometimes between 3rd and 6th century, Idel
3~8th centuries (Ascensions on High, 28).

100 Synopse zur Hekhalot-Literatur (ed. Peter Schafer; ].C.B. Mohr: Tubingen, 1981), §15
(God made Metatron a crown) §884. God is not the only one to be crowned. “All the
princes of the kingdoms adorned with crowns” (Synopse, §20), “R. Joshua b. Levi also
said: When Moses ascended on high, he found the Holy One blessed be He, tying

crowns on the letters [of the Torah]” (B.T. Shabbath, 89a).
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And when the time comes for angels to sing songs, Shemuiel, the great
archon, stands at the window of the lower heaven to listen to all the
songs, which ascend from the world and from synagogues and Houses

of Study (Batei Midrashot), announced before the firmament.101

Similar to the rabbinic examples, this text also notes that prayer ascends to
heaven by itself. Human power or any effort is not involved in the process of
the ascent. Most of the texts in Heikhalot literature hold that the weaving of the
crown is the function of the angel and omits the material of the crown. On the
other hand, 3 Enoch depicts the clear picture of weaving the crown. “They
received the prayers of Israel and placed them as a crown on the head of the
blessed Holy One.”102 The exact function of the angel, Shemuiel, which
appears only in Heikhalot literature and later phases of Jewish mysticism,'”

concerning the ascent of prayer is inexplicit. Besides listening to the songs,

101 Synopse, §807 “ TNINDN INYINY N72PN 97 29D NN NPV I DIININ DY PIT YW
I MY DI DYPNO VNV (NNNNN WP IMNDN DY TR I T2 DYTHn W

VP MY Y 1N YNYND MYITI NPDD XN I 19) NIND MDD MNAVINY.” See also
Synopse, §178, 179, 180, 527, 530, 787, 790, and 810.

1023 Enoch 15b quoted in Green, Keter, 65.

103 In Heikhalot literature it is called Shemuiel. Synopse, §807, Ms. Oxford 1531 f. 90a. See
also §527, 530, 787, 790, 810, 178, 179, 180; Scholem, Major Trends, 62; Beit ha-Midrash
(ed., Adolph Jellinek; Jerusalem: Bamberger & Wahrmann, 1938), 3: 161-163; Ms. JTS
828. For the angel called Shemaiel see Sefer Raziel Mal’akh in which he appeared as one

of the angels, who protect gates.
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whether it is either a deliverer or a mediator of prayer is not clear. However,
Gershom Scholem interpreted the function of Shemuiel as a mediator of the

prayer in a text found in Pirkei Heikhalot identical to the one above:

One of them, Shemuiel, the “great archon,” stands at the window of
heaven as a mediator between the prayers of Israel, which rise from
below, and the denizens of the seventh heaven to whom he transfers

them.104

The source of the text Scholem translated does not use the word “mediator” but
mashmia, literally, to cause to hear or announce. It seems that the act of
Shemuiel “listening to the prayer of Israelites and causing all heavens hear” is
understood as an intermediary act. However, it is unclear that the word in the
form of hif'il in our text signifies a causative (cause to hear) or an active verb
(announce). If the word signifies the former, then it may mean that Shemuiel
uses certain forces to change the component or form of human prayer into the
audible or any other form that holy creatures can perceive. In case of the latter,
it indicates that Shemuiel is in charge of announcing the time when angels pray.

In another passage, God makes others be silent in order to listen to a prayer of

104 English translation is taken from Scholem, Major Trends, 62 in which Scholem uses
Ms. JTS 828 quoted in Beit ha-Midrash (ed., Adolph Jellinek) 3:161-163. “ /5 yav ¥)0W)
2P DYPNY NV NNNNN PPN MNION DY TRIY XINN TN DITHIN IWN INIYNY NPY

MY 220 YNPYND MYITH N NPDID NN XIND ) DDIWN MNIVIN MPY.”
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Israel'® because it is only after their prayer that angels can recite their prayers
or songs or perform the angelic chorus together with the Israelites.1% Thus, this
text demonstrates the superiority of human prayer over the prayer of angels
with respect to the right to pray first. This is why Shemuiel stands at the
window to “watch” prayer. In this sense, Shemuiel may be called an announcer
rather than a mediator. At this stage, we should distinguish the term mediator,
or more precisely deliverer, by the location in which the intermediary act takes
place. In other words, there are two meanings of the term: one is an act to raise
prayer from the earth to heaven while the other mediates only within heaven. If
we limit the meaning of the word "mediator" to the act that takes place in
heaven, then the phenomenon such as ascent of the crown found in the rabbinic

texts can be understood as mediation.1% I should also distinguish between the

105 Seder Rabbah deBereshit in Batei Midrashot (ed. Abraham Vertheimer; Jerusalem: Ktab
Yad Wasepher, 1989), 1: 45-46. “ >N 9N N72PN 292 NIV P3N NN DINYNRYS 1IN
DN NANY DY MY YN DY D1 10D DOV NNNN NIY 10D DIYPIN DXININNY NIVH
172 2°N57T KNI MPNT DY MOAN MNIAVN NPV NONN YRYRY TY WINN N7apn 0D
(7,02 2PNR) OONON 22 DD W DRIW YN (T,ND 2PN) 921252010 TN HD) NIWN MINDN DN
DN TN NVNY IRIY PIDINY NMINIYN MDY DI PYMVYI WP YINRIN DY NIWN YINRIN
[NPW] 9910 DYINDN DY T YWY MINAN /N WITP WITP WITP DININY DI DI1P2 DINMI
YPNO WINYD NNNNN YD INON DY TRIY RN T2 DYTIN IWN TRIND D7RNINY NI
NN PP Y WHYNI MYITH SN2 NPDID SN 1 MIYN NN MNIVN MY Np.”

106 Synopse, §179, 528, 788; Seder Rabbah deBereshit , 1: 45.

107 Asi Farber-Ginat considers that the ascent of crown to the head of God is

intermediated by angels and magical practice with divine name. See Farber, " The
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terms mediator and deliverer. ‘Deliverer” is the clearer term for depicting the
act of the angel transmitting the ontological reality. A mediator delivers prayer
and functions in another act, which reconciles a problem between two parties.
In our text, the mediation belongs to the latter category, the one occurring in
heaven. Spatial movement of a mediator under the firmament is not present,
but the angel descends to the lower world to restore peace.1%® We call a
“deliverer” the one who takes prayer outside of heaven to the celestial realm.
The song of Israel, though Scholem translated as "prayer" in the
above-mentioned text, ascends from synagogue and from Beit-Midrash to
heaven. It testifies that the text was written in the period from which liturgical
songs have come to be recited in a synagogue and Beit-Midrash, apparently after
the destruction of the Second Temple. Therefore, in the Heikhalot literature, only

song, not prayer, ascends.

Hasidei Ashkenazic Views

One of the circles of Hasidei Ashkenaz,'® which operated in Germany in

Concept of the Merkavah,” 231.

108 Synopse, §181. The function of appointed angels here is to descend everyday to place
peace in the world. When the time of reciting songs comes they ascend to heaven.

109 The term Hasidei Ashkenaz, in broad sense, denotes a few circles or individuals
flourished in Germany in the twelfth century; Unique Cherub circle, Kalonymus family
flourished mainly in Rheinland, the author of the Sefer ha-Navon and the author of Sefer
ha-Hayyim. Joseph Dan, Heart and the Fountain: An Anthology of Jewish Mystical

Experiences (New York: Oxford University Press, 2002), 23-25. In this paper we use the
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the 12th century, led by R. Judah he-Hasid (c. 1150-1217), received the two
categories of the tradition of the ascent of prayer probably derived from B. T.
Hagigah and ]. T. Sanhedrin that we saw in the preceding sections. Those who
were active in the 12th century underwent the transition that overturned the
existing religious principles and customs. The written text of the Talmud was
created and the written prayer book entered circulation after the prohibition of

writing down the prayer was released.!1?

term Hasidei ashkenaz denotes to the Kalonymus school. See Joseph Dan, “The
Ashkenazi Hasidic ‘Gates of Wisdom’,” Hommage a Georges Vajda (1980), 183-189 and
Dan, “The Book of the Divine Name by Rabbi Eleazar of Worms,” Frankfurter
Judaistische Beitrage 22 (1995): 27-28, for other Hasidei Ashkenaz circles completely
independent of the Kalominous school such as the circle of “Special or Unique
Cherub.”

110 Talya Fishman, “Rhineland Pietist Approaches to Prayer and the Textualization of
Rabbinic Culture in Medieval Northern Europe,” Jewish Studies Quarterly 11,4 (2004):
324-325; Ephraim Kanarfogel, “R. Judah he-Hasid and the Rabbinic Scholars of
Regensburg: Interactions, Influences, and Implications,” Jewish Quarterly Review 96
(2006): 17. The problem regarding the synagogue practice rose. The textualization of
sacred texts caused the decline of the teacher-disciple relationship along with the social
hierarchy especially within the synagogue. R. Natronai Gaon, in the gaonic period
composed the first written prayer book, but it explicates the order of prayer rather than
the whole siddur. (Dan, “The Emergence of Mystical Prayer,” 224-225.) The prayer
book formed into the style of which is tantamount to the present one is from the 16th

century.
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The members of the circle present a clearer picture of how prayer makes
its way to the transcendent realm, which was unclear in the rabbinic and
Heikhalot literature. Moreover, the movement of prayer in both upper and lower
worlds is described in more detail compared to the preceding literature, and the
rabbinic idea of linguistic power inherent in the divine name was also
developed. Although Hasidei Ashkenaz adds new elements, the traditional
concept of automatic ascension of prayer is juxtaposed. The new elements of the
Hasidei Ashkenazic circle achieved a more detailed angelological description,
or linguistic theory. The new elements of the activities of angels and an
encounter of prayer with an obstruction may follow the assertion of Asi-Farber

that the ascent of the prayer is the metathesis of visionary ascent to Merkavah.11

Receivers of Prayer

R. Judah he-Hasid integrates the motifs of ascent found in rabbinic
literature with an exact receiver of prayer in a more precise manner. The
tradition belongs to the first category — transformation of prayers into

crown—found in his Sefer Gematriot:

An angel appointed for one thousand eight hundred angels, which
receive prayers that came from the heart, placed them upon the head of

God of hosts. The appointed angel says to the rest of the angels to wait

11 Farber, “The Concept of the Merkavah,” 231-244.
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until they finish their prayer, which is directed from the heart and he

receives and fixes the crown of glory out of their prayer.112

The motifs appearing in this text — waiting for the conclusion of prayer,
collecting only prayer accompanied with Kavvanah, and transformation of
prayer into the crow —are already seen in the midrashic texts. However, the
specific number of angels who receive prayer is new to us. The source of the
number of angels, one thousand eight hundred, is derived from the Piyyut of R.
Eliezer ha-Kalir, the paytan of Eretz Israel who acted in 10th century Galilee.!13
This account is reflected in the writings of disciple of R. Judah he-Hasid, R.

Eleazar of Worms (1165-1230), who quotes both texts in his Sodey Razaya.

And when righteous persons (zadikim) pray with Kavvanah, one thousand

12 Sefer Gematriot of R. Judah the Pious (ed; D. Abrams and Israel Ta-Shema, Los Angels:
Cherub Press, 1998), 40. “ m2°91n M>>9N D%2PNN DININ NN IR DY NHNND TAX TRIN
IOV TY PNNM DXINRIN INYI IMY NNNNM TRINI MINIXD MION YNIL DN’ NINI
TI251 IND DNDANN JPNM DAPM ON[OPON NX DIVN OINONNN.”
13 Kedoshtaot le-Rosh ha-Shanah, Melech beMishpat; Ms. Genizah 100 Add. 3369.
Database 640 of The Academy of the Hebrew Language. It is suggested by Professor
Joseph Yahlom. The piyyut is adopted in the Ashkenazi version of prayer book. See
Mahzor le-Yamim ha-Noraiim (ed., Daniel Goldschmidt; Jerusalem: Koren, 1970), 1: 86
(Hebrew.) ” 112510 m>91 152> MINYD LAWNI WY DIXIDNT NINND NNNYI GIN DI INS)
NINANN ONON WNI2 0NN MNY.” R. Nahman of Breslev, Mahzor Rosh ha-Shanah with

Interpretation Et Razon (Brooklyn: Hasidei Breslev, 1996), 392.
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eight hundred angels come forth to receive it (prayer), as the poet R.
Eliezer ha-Kalir wrote: A thousand eight hundred went forth/And
receiving prayers that came from the heart/ And placed them upon the

head of the God of hosts.114

It seems that the prayer recited here refers to the Amidah (the Eighteen
benedictions), the usual appellation in Talmudic literature. R. Eleazar explicitly
mentions in his later writing, Sefer ha-Shem (“The Book of the Divine Name”),
and Perush Siddur ha-Tefilah le-Rokeah, “[When] one prays the Eighteen
benedictions with Kavvanah, a thousand eight hundred forth out to receive his

prayer. And a thousand eight hundred go out there to receive prayers that came

N4Sefer Sodey Razaya Shalem (Tel-Aviv: A. Brenzi, 2004), 80. The English translation is
based on Green, Keter, 103; Sefer ha-Hokhmah, 125; Sefer ha-Shem (ed., Eisenbach;
Jerusalem, 2005), 15, 84 (in the CD Responsa Project); Perush Siddur ha-Tefilah le-Rokeah
(Jerusalem: Machon ha-Rav Hirschler, 1992), 367, mention “one who prays the eighteen
benediction with kavvanah one thousand eight hundred will forth out to receive his
prayer. (17> 19291 H3PY I, NIWN XIXRIND 1IN M7 N2 129 IS 932 H59mnn How
0NN MNN).” R. Aaron ben Yakov ha-Cohen known as R. Aaron ha-Kohen of Lunel
quoted in his Kol Bo, it demonstrates the influence of Hasidei Ashkenaz in the 14th
century halakhist, who also lived in Spain and he may be the person who transmitted
the teaching of R. Eleazar to the Spanish scholars. “ DNy NN22 OP>TIN POLINNYW)
MIND NINNY ORI IR DPST POPN IYWIN 1 V1AV 1N ,NMN DIDAPM) DXINDND MNND N7

MINANN FPHN WNI2 DN ,MINT MY MP>an 19ap».”
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from hearts.”115

“And he put it to the head of the God of Hosts.” The angel fixes and
binds all praise and prayer that came from the heart and prepares them
for the crown with splendor and glory, and [the crown] ascends to the
head of glory. For one [who prays] with Kavvanah and with love... the
angel makes the prayer of righteous fly, and makes prayer of other
righteous fly afterwards ... The prayer ascends to the head of glory

until the time of prayer.116

15Sefer ha-Shem, 84. “ IR NN 5AP5 NINY GIN INY MND2 MO NP HH9NNVY *0 I
JIND MON MDON DITIAPNN MINND NNNYI 9IN D1.” See alsoSefer ha-Shem, 15; Sefer
ha-Hokhmah Ms. Oxford 1812, fol. 60a, Perush Siddur ha-Tefilah le-Rokeah, 157, 367. ( 102
N2 M2 N OIZANNT DINYY DININ N7M 99R). The association of the number
1,800 (angels) with the eighteen benedictions influenced later Halakhic authorities such
as Tur Orah Hayyim, 118 and Kabbealistic literature, such as the work of the Polish
Kabbalist, Nathan ben Solomon Spira of Cracow (1585-1633), Sefer Megalleh Amukot
(Cracow: 1637), 59b.

16 Sefer Sodey Razaya Shalem, 80. “ m5wH 1591 1795 7990 1NINM) NMINAND MION WYNID DINN
NI TN TINA NIVYD PN NN AVNY ND9M NIV DI 12NNMY JPNN TRIND 2D (D1pa MNaN
P18 NDANN TAN DL TRINN NWIY 1292V DXV NANNI MIND2 NINY PY 5D, 71200 WK DY
9N MNYRIN P2V N9 YA TY TIAON WNRID NDIY NI, INK DV INNX PN n>anm ,mMm
IR, PYTND WIND ANYNRIN ,DMIPAD DOWTN (XD ,) NDON) INIT NYTN D D2 DAPmY ,ININKD

1Y IRV NIRIN NPANDY AN NIVYD MNIAN N 7P (N ,ND Pywd).”
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The motif, angel’s power of making prayer fly, is already familiar to us. The
account in the rabbinic literature states that Sandalfon raises or makes the
crown fly to the head of God. These acts of angels occur only within heaven and
do not belong to the category of “deliverer of prayer,” raising prayer from
outside heaven. Besides the one thousand eight hundred angels, other angels
are granted a new function. These are the seven angels,!” Metatron, and the
main angels, cooperating with Barkiel and Sandalfon.’® R. Judah continues to

exposit the other functions of angels.

What do we have to seek for appointed [angels] to bring prayer in? The
angels decide which prayer to raise, and they descend to listen to which
prayers ascend from the heart. Angels of God ascend and descend here
and there... The Holy One, blessed be He, overpowered them (angels of
mercies and Satan) ... as they are not entitled to take in the prayer

without permission...119

1797 2T N TOIN,INOND 927D XN NIAYW DI DDAPN DOWPI /AW DYINDN /3 2D
DV2 1252 D297 W1 5NYNNI DNYN

18 For Metatron see Ms. Oxford 1812, 60a, 65b, 72b; Sodey Razay ha-Shalem, 224, and
also see Daniel Abrams, “The Boundaries of Divine Ontology: The Inclusion and
Exclusion of Metatron in the Godhead” Harvard Theological Review) 87:3 (1994): 301;
for Barkiel Ms. Oxford 1812, 60a; for Sandalfon see R. Eleazar of Worms, Perushei
Siddur ha-Tefilah le-Rokeah (Jerusalem: Machon haRav Hershler, 1992), 439-440.

119 Sefer Gematriot of R. Judah the Pious, 61. “ 1218 N1 N2> w1 5 7Ty NN YV 1)

NN WNNYI PTINN MOYND NDN NN PYIDN DXININNY RIONX NN 0NIIAND ONNNY [ 1D
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Unlike in the Midrashim, the angel in this text seems to be empowered to select
an appropriate prayer to bring into heaven. The purpose of angels” vertical
movement in the above text is to distinguish the prayer recited from heart and
“to unite the prayer in order to fix the crown and raise it by divine name.”120
Angels are not only standing at the window of heaven waiting for prayers, but
they take an active part in collecting prayer. However, it is unclear whether
they descend to the lower world or to the lower place within heaven where they
can hear or see the prayer.’?! In any case, these activities of angels regarding

prayer have no precedent.

9902 /NOT NN N[ ] RN 1D 12 DTN DY DXNIN MININ MINI NN MAZN MaN
TP99%) 7YOWN T2 ¥ JOY DMININ PN DMINT YIRINY DIININT DY NINNN YOWNY MPIIT
DN PYTY (DY) 7URNI D8N TIN DY RN DYDY IMIAN T2/ YN NAVTRID DWN WM (2 ,)
Y DY DN YPAY DN YININY 39NNT Y DY DIRINGI 12T DI 172PN YIIM PROLIN
5y H99NNY OTNROW 19107 TRINY /MIN DINNNN MY XD NDIANN DN PRYA PN D

1) YRUN N DTN DN TIY /NDYIDIN TRDNY NOYND MIYN NN NVND INIPY DIV N OTRD
NP DI

120 Sefer Gematriot of R. Judah the Pious, 30.

121 The word “descend (717°)” is used for both meaning; descent to the earth (B. T.
Hulin 91b; Perush Baalei Tosafot on Gen. 28:13) and descent to the lower realm in the
celestial world (Asher ben Yehiel (ca. 1250-1327), leading rabbi in Germany,
immigrated to Toledo in Spain, Perush al ha-Torah Deut. 4:2 (Hannover, 1838), 163- ( 9~

VPN 01N NN DIDPN PYNIYY PPTIN 2D PININ NN WNY 125 DIININT N7aPn)
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Automatic Ascension
The automatic ascension of prayers to heaven is the common view
appearing in the rabbinic literature. The clearest explanation of the ascent from
the earth to heaven in R. Eleazar’s writing is a quotation from Heikhalot
literature. In Sodey Razaya we read,
“Shemuiel the great archon, stands at the window of the lower heaven
to listen to the voice of the songs, which ascend from the world and
from synagogues and Houses of Study (Batei Midrashot), announced
before the firmament.”'” Why do they stand in heaven? It is because
the ministering angels do not have permission to recite songs in the
celestial realm (literally, above) until the Israelites recite the songs

below.123

Shemuiel, the angel peculiar to the Heikhalot literature, functions as the watcher

of the human prayer ascending from the lower realm. The other text of Sodey

12 Compare to Synopse, §807 (Ms. Oxford 1531 fol.90a) quoted in chaper 1, 50-51. The
text is almost identical except the word “mw 51p” with Sodey Razaya. See also Seder
Rabbah deBereshit, 47; Ozar ha-Midrashim (ed., Eizenschtein; Jerusalem: Or, 2002)
122-123.

123 Sefer Sodey Razaya (ed., Shalom C. Weiss; Jerusalem: Shaarey Ziv Institute, 1988), 19.
“ P DUPND MINYD PNNINDN WP INON DY THIY XINM T30 DITHN WD TRINDN DRIV
92 IMIN YINIVYND MYITH N2 NPDID PN DN ,NIND P N2IVD MPNT MNIVIN MDY

TY NOYNON NPY DD NIV PINDND MV DN PRY MNON WP DY TV NN 299) WP MITY

.NVNYN NYINN NI DN NN HNIW INNHY”
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Razaya describes the ascent of prayer only within heaven; the explicit manner of
how prayer reaches heaven is not mentioned. The functions of angels we have
seen were to select and receive prayers, weaving them into the crown. R.

Eleazar adds a new function to the angels —activities designate their names.

Sandalfon is called by name Sandal Fon that Israelites sing and he turns
to receive the speech to fix the crown of splendor for king of the glory.
Since he pulls the songs of Israel toward him he is called
Nagdiel...When Sandalfon mentioned the name the crown immediately

ascends to the head of Akatriel the Lord of Hosts.124

When Sandalfon appears in the rabbinic literature, he was depicted as the angel
appointed to wreath the crown and raise it on the head of God by adjuration of
the divine name. This text describes more detailed acts of Sandalfon in regard to
the usage of prayer to form a crown and may solve the question of how angels
collect prayer. In the case of Sandalfon, he turns to a voice of prayer and draws
it near him. Another function of the angel is related to the preparation of the

reception of prayer in heaven.

124 Sefer Sodey Razaya Shalem, 76; “ N9 DIMWN DNIWOIY 119 57 TH0 OV DY Y195TI0 XIPN
LDVNTTII MO NP PON INIY NPV TYINY 2991, 71200 TonD Moy ypnd M1 Daph
N2 ANON OWN YI9DTID PITHWIY 295 57NN 1NV XIPI DRI NDAN 1D PIYINY 299)
1AND DNIN XY DD TI2D7 RO GUNX NIV YININD 1779 TN MINIAN N H7RINON UNI2

vpn NN nanwn.”
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When angels recite songs then the crown is made ...and when Israelites
recite Shemah or Kedushah then Shemaiel the prince silences them until
the prayer of the Israelites ascends. Therefore, Shema Israel is [composed
of] the letters of Shemaiel Sar.1?> The crown, which is called Israel, then
ascends. Thus said Shelomo, “Who is this that comes up?” (Song of
Songs 3:6, 8:5). It is in Gematria one thousand!?® because one thousand

groups of angels make the crown out of prayer, and out of the crown,

Tefilin. 127

The angel, Shemaiel, orders celestial beings in heavens to be quiet until the

arrival of the Israelites’ prayers. This role was played by God in the Heikhalot
text.128 This ability of making them silent seems to be related to the linguistic
element. By interchanging the letters in Temurah, the name becomes identical

with “Shema Israel.” Thus, Shemaiel is in charge of Shema Israel and other

125 Shemaiel Sar (“w SN0oynY”) is a Temurah of "SNIW ynv'.

126 “P5y NNY N NNOY” = 944. I cannot find the reason for the discrepancy. He may
combine the several systems of gematria. It seems that R. Eleazar simply quotes the
verse in order to relate the ascent and one thousand groups of angels.

127 Sefer ha-Hokhmah Ms. Oxford 1812 fol. 60a; Oxford 1568 fol. 5a. “ D™ ININ YININW
IV IROYNY IR NYITR IN DN YNY DIDIN IRIVIYI) DAV PN NIVYN PUYI IN NPY
INAPIY NIVYN IR 7Y DNOYNY NPNIN DRIYW YNV 1D 2D NDYN DXIY NDYINY TY DPNYN
DYV DYINRIN NNNN GIRY 297 QIR /13 NIY NIRT 1D NNOY ININ N DY NDYND NOW DRIY
N9 NN Y21 IND NYaNN .”

128 See p. 13 n.19. Shemaiel is appeared as Shemuiel.
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celestial beings follow him.

Kavvanah

Specific angels receive a prayer accompanied with Kavvanah that
successfully reaches the transcendent realm. Whether any kind of
mediator —human or angelic —is necessary is unmentioned. Both Sodey Razaya
and Sefer ha-Hokhmah (“The Book of Wisdom”) assert the importance of
Kavvanah during a prayer; otherwise, “Shemuiel and the rest of gatekeepers do
not allow the prayers to rise up but prayer with kavvanat ha-lev reaches before

God.”1?% Kavvanah is a condition for prayer to be transformed into the crown.130

But prayer with Kavvanah of the heart reach Him...Sandalfon selects
words of [praise], which come from the heart and he fixes the crown...
Sandalfon selects prayer for the crown as man selects silver, gold, and
precious stones. This is the meaning of [the verse] “He will regard the
prayer of the destitute.” (Ps. 102:18). And if the gatekeepers and angels
see the appropriate prayers, they open the windows of prayer and the
prayer ascends before the glory ... and the prayer descends from

chamber to a chamber until it meets Sandalfon.131

129 Sefer Sodey Razaya Shalem, 77.

130 Sefer Sodey Razaya Shalem, 235.

131Sefer Sodey Razaya Shalem, 78. “ 9712 195 T)0) ...197 NI 25N NINDA NNV NPON DIN

IN 713907,V NN 9N NI T NIVY 1P JPND M0 DNIAN) ANTY G0 9NV DTN NOONN

YN PRMD NN NONY NDXANN NN DXINDNM DIVIWN DX OX) (N, /NN VIV NDaN
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Selecting a prayer is either the interpretation expanded from the textin J. T.
Sanhedrin, permitting the entrance of only appropriate prayers into heaven,3?
or based on the text of R. Judah he-Hasid in an explicit manner.133 The other
important issue here is the phrase “see the prayers.” Prayer is not only audible
but visible. This account leads us to assume that angels and gatekeepers have a
certain ability to see the prayer. However, this assumption is denied when we
look into the preceding passage of the same section of Sodey Razaya. The

author's intention was to give a “scientific’ explanation:

When Israelites pray with Kavvanah of heart Sandalfon selects words [of
praise] that come from the heart, and he fixes the crown. The crown is
alive (°N) because the breath of speech is [composed of] dew and wind of
fire. You shall know that the voice of man emits wind, and speech is
moistened when you see it before your mouth in the days of winter ...
and also the speech is warm, therefore, the speech ascends. It is pleasant
to heaven rather than the breath [emitted] from the mouth of appointed

angels, which is torches of fire.134

TN NTIN NZANM NN NYIAINI MIADN NIAYNI TIADN RDIN 19T NDIY RO N229NN MION
1957302 NYNAY TY TN INN.”

132 See pp. 2-3.

133 See p. 19.

134 Sefer Sodey Razaya Shalem, 77. " 172> 972 Y195T)0 D22 NN DI79NN INRIWVIVWI

DTRN 2P 2NV YN ,URI MM DV NXTN DN 1D 0N INIM ININ JPNN 251N Y2 MNXIAN MDIN
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The ascent of prayer depicted in rabbinic, Heikhalot, and Hasidei Ashkenazic
literature does not necessitate any external force to aid the ascent of prayer to
heaven. This text provides the answer to the question why prayer ascends by
itself to the upper world. Based on scientific fact — though perhaps unknown in
the early 13th century — R. Eleazar holds that the voice of the word of prayer
man emits contains vapour and possesses heat, which causes an ascending
current.'® He seems to know that warm air ascends, so prayer, which is
emitted with warm air, ascends as well. Moreover, R. Eleazar clarifies the
question of why angels can select the prayer, which is invisible to the human
eye. According to him, the voice becomes visible under low temperatures.
Today we know that the breath of man contains vapour, a gas, which turns into
liquid. Color is applied, and the surroundings reflect and make it visible when
it touches cold air. It is natural that R. Eleazar had this idea, but he was not
acquainted with science as the upper world was supposedly located in a place
higher than the mountains, where the temperature is lower than on the ground.
Although this assumption is incorrect, the word of prayer is seen as reified. He

treats prayer as equivalent to absolute entities such as precious metals and

10 DN MXTN ON,TOV NNYN DY T°9 295 GNNN NI IRIN TYNXD NOMDN NTNINT NOXIN
DONIXINY NIVYN YININ DIANN 222N DMIVN DI 72N OMIWD N2 XM NOYNIY NOW NN

YN T DN

135 R. Moshe ben Mordecai Zacuto (ca.1620-1697), Perush ha-Ramaz on Zohar Deut, 402
(DBS 14). “ yan 1)ya wTpn) DA XoN ¥ .0M2N MOSYNY Noynd Nvnn ono NN 1o

D01 Y YPI NY ONYW 5N 199 ,NMO.”
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stones, materials used for creating a crown. The 16th century Safedian kabbalist
Moshe Cordovero also mentioned the relationship between vapour and the

ascent of letter.136

Obstacles to Prayer
The Obstacle as cooperator of God

In the Medieval period, R. Eleazar of Worms, a leading disciple of R.
Judah he-Hasid of Ashkenaz, adds more concrete conditions to the account of

the ascent of prayer.

Why does he (Sandalfon) stand behind the chariot and binds
crowns? If man prays without Kavvanah, Shemuiel, the gatekeeper
and the rest of keepers of the gate do not allow the prayer to rise up

upward; only prayer [recited] with kavvanat ha-lev [intention of the

heart] reaches God.137

The passage in Sodey Razaya demonstrates another case that serves as an
admonition to fulfill a religious duty. B. T. Berachot 31a mentions that
prayer must be offered with special intention, Kavvanah; otherwise, it is

considered improper. It is understood here that a prayer recited without

136 The text is quoted in Chapter 5.
137 Sefer Sodey Razey Shalem, 78. “ 1)M221 NOW DTN D591 DRV 92 NAIINDMN YNNN TR NNY
NIV NDAN DAN ,NOVND NANN NNMIN MOYD PANIN PR YYD MDY IR IWNUN D7ROMNNY

)99 NNA 250 NN
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tulfilling one’s religious requirement is considered unclean and harmful
to heaven. Therefore, this type of account is designed to intensify the
manner of observance of religious duty. Another important point to be
mentioned is the geographical scene of accounts in which angels appear
as an obstacle or protector of heaven depicted in the liminal position at
the gate of heaven. As the phenomenon developed into a concrete
concept, descriptions of various obstacles to prayer’s ascent to heaven

abounded.

b. Obstacle of prayer as an adversary to God

Yuri Stoyanov pointed out that the status of Satan was transformed, in
the Achaemenid era, from an accuser who works under the authority of God
(Job 1:6)138 into an adversary, an entity opposed to God.!3* Accordingly, in our
context of post-biblical literature, Satan never appeared as an agent of God. He
is completely hostile to all beings. Again, it was Hasidei Ashkenaz, a circle of
12th century German Pietists, who first assigned the role of interrupting

prayer’s ascent to Satan.

138 The conversation between Satan and God in Job 1.6 was ended with God allowing
Satan to give Job adversity. God uses Satan to examine Job’s faith in God.

139 According to Stoyanov's theory on the history of evil Satan in the pre-exilic era was
called an accuser then in the late Achaemenid era Satan was shifted to the role of an
adversary. See Yuri Stoyanov, The Other God: Dualist Religions from Antiquity to the

Cathar Heresy (New Haven, Conn., 2000), 56-60.

53



As it is written, “I am a father to Israel (Jer. 31.8), my firstborn
(Exod. 4.22).” Therefore, it is appropriate to be a father from [the
age of] thirteen, and [raising] a son is imposed on him until [his son
turns] thirteen years old. This is [the meaning of] abgy. Therefore,
the Holy One, blessed be He, has thirteen windows that correspond
to the twelve tribes and Jacob, and to which prayer ascends.
Abgytz,140 Holy One, blessed be He, who is a father to the Israelite
therefore, remembers thirteen entities of mercy of God... Satan
stands against the prayer lest it ascend even if it comes from the

heart...141

The two hermeneutic methods are applied to a part of the word made by
acrostic, Abgytz. Abgy is decomposed by means of a linguistic hermeneutic and
a numerological method; ab denotes a father and gy is the number thirteen. The
number thirteen is equivalent to the numbers of a certain group of sons of God
and the windows. The equivalency of the numbers is explained by the sonship
concept. Moshe Idel demonstrates that the son and father relationship plays an
important role in the Hebrew Bible and in subsequent literature.’#2 Sonship

underlies the worshippers” aspiration, and it is their motivation to perform

140 On this notion see chapter 1, page 60, 65, chapter 4, 166.

141 Sefer ha-Shem ed. Eisenbach (Jerusalem, 2005), 15, 84 (in the CD Responsa Project),
19 Abgytz. See also Sefer ha-Hokhmah Ms. Oxford Bodleian Library MS Opp. 506 1812
[IMHM #18104], fol.56a; Sefer Sodey Razaya Shalem, 223.

142 Moshe Idel, Ben: Sonship and Jewish Mysticism (New York, 2007).
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religious activities and good deeds. In other words, man strives to assimilate
with the higher world or with the higher son to become a son of God.1#3 In the
first part of our text, such an aspiration and the effort of man is absent; rather, a
tathership, the obligation of father to son, occupies the first part of the text. The
last part is devoted to the assimilation of prayer with the higher world instead
of man’s assimilation.

The description of sonship appeals to the close bond of father and son,
reflecting the relationship between God and the Israelites. The concept involves
not only the existing sons of God, represented by biblical figures, but also
ordinary man, attempting to become His son by assimilating with the sons. In
our text, twelve tribes and Jacob are treated as the sons of God, so-called the
royal or national sonship. The text’s “thirteen windows, which correspond to
twelve tribes and Jacob,” imply that there is a specific window for prayer
recited by Jacob and for the each tribe as well, one window for each tribe. The
motif —twelve windows for the twelve tribes —is found in the Lurianic tradition
until 18th century Hasidism.1#4 They are sons of God; therefore, they possess
the windows corresponding to them in heaven. By belonging to the tribes, other
ordinary men who are not sons of God enable the passage of their prayers
through the gate of heaven. It is noteworthy to mention that J. T. Rosh Hashanah

as well as Midrash Exodus Rabbah record that God created 365 windows in

143 Jdel, Ben, 1-2.
144 The Zohar also mentions the motif but unrelated to prayer. See Hallamish, Kabbalah:

In Liturgy, 106-113.
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heaven.’> But the usage and the allocation of the rest of the 352 windows may
apply to the prayers of men who are not sons of God. The prayers that ascend
to the thirteen windows are only those involving the word Abgytz.

In contrast to the previously quoted text of Sodey Razaya, 146 written
before Sefer ha-Shem, R. Eleazar of Worms posits here that even a prayer
accompanied with Kavvanah is liable to be interrupted by Satan. The phrase
“even if it comes from the heart” indicates that observance of religious duty is
no longer a primary condition of acceptance of prayer in heaven. Only
improper prayer was the object of rejection in the abovementioned rabbinic text,
whereas Satan here takes an entirely hostile attitude to any prayer. Regardless
of the fulfillment of Mitzvot, Satan appears to preempt prayer before it reaches
the gate of the celestial realm. The accounts of the ascent of prayer shift to the
lower realm of the universe, the middle layer, between heaven and earth.
Unlike in biblical texts, Satan is no longer depicted as standing before God but
standing outside the realm where God dwells.14” Satan is completely
independent from God from both the geographical and authoritative points of

view. There is no divine protection against the attack of Satan. Instead of the

145 ] T. Rosh ha-Shanah, 2.28 “the Holy One, blessed be He created 365 windows that
the world might use them.” See also Midrash Exod. Rabbah 15.22; Sefer Sodey Razaya
Shalem, 223.

146 See chapter 1, page 56.

147 The verses in Job 1.6 and 2.1 mention that “Satan also came among them to present
himself before the Lord.” The distance between Satan and God may be unfathomable.

But Satan is depicted as located within the divine realm.
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physical counterforce, a linguistic power inherited in the divine name became
the major protection. The theme is transformed into the counterforce to
obstruction (by Satan) of prayer’s ascent.

As previously mentioned, the holy creatures, angels, or gatekeepers
behave as obstacles to protect heaven from the harm of unsuitable prayer. The
protectors of heaven do not prevent the prayer from reaching the entrance of
heaven, but Satan performs within the space between the lower world and the

upper one to disturb a prayer’s ascent to heaven.

Linguistic Magic Inherent in the Divine Name

According to Jewish tradition, language has a creative power. It was not
originally a tool for communication but rather a tool for creation.¥® The divine
name especially possesses a certain kind of power. Rabbinic literature considers
that the power that raises a crown to the head of God is the divine name,
Tetragrammaton. Hasidei Ashkenaz specifies the force of raising the crown as

the forty-two-letter divine name in Sefer ha-Hokhmah, which epitomizes the

148 See Joseph Dan, “The Language of the Mystics in Medieval Germany, Mysticism,
Magic and Kabbalah” in Ashkenazi Judaism: International Symposium held in Frankfurt a.
M. 1991 (ed., Walter de Gruyter; Berlin: 1995), 8; Gershom Scholem, “The Name of God
and the Linguistic Theory of the Kabbala” Diogenes 72 (1972): 59-80; Moshe Idel”,
‘Reification of language in Jewish mysticism,” in Mysticism and Language (ed., Steven T.
Katz; Oxford: Oxford University Press, 1992), 42-79; Elliot R. Wolfson, Language, Eros,
Being: Kabbalistic Hermeneutics and Poetic Imagination (New York : Fordham University

Press, 2005.)
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doctrine of the school of his teacher, R. Judah he-Hasid,4° written down by R.
Eleazar of Worms. “And the crown sits on the Creator's head by the
forty-two-letter name.”1%0 Within Sefer ha-Hokhmah, we find material that
Moshe Idel ascribes to R. Nehemiah ben Shlomo ha-Navi,>lactive in the first
third of the 13th century,!5? one of the members of the movement of Hasidei
Ashkenaz. R. Nehemiah, who is one of the sources of the concept of the ascent
of prayer in Zayyah,15 also specifies that the forty-two-letter divine name

raises the prayer in a more developed way.

The place of the Atarah [diadem] is on the head of the Creator, in [or by
the means of] the [divine] name of 42 letters...and when the ‘Atarah is

on the head of the Creator, then the ‘Atarah is called Akatriel...154

149 Joseph Dan, “The Ashkenazi Hasidic ‘Gates of Wisdom’,” 183. See also Joseph Dan,
“The Language of the Mystics Mystics in Medieval Germany,” Mysticism, Magic and
Kabbalah (1995), 8.

150 Green, Keter, 125. Ms. Oxford 1568.

151 For the identification of the authorship see Moshe Idel, “Some Forlorn Writings of a
Forgotten Ashkenazi Prophet: R. Nehemiah ben Shlomo ha-Navi,” JQR 95 (2005):
183-196; Moshe Idel, “Interpretation of R. Nehemiah ben Shelomo ha-Navi on Piyyut,”
Moreshet Israel 2 (2006): 5-41.

152 Jdel, “Some Forlorn Writings,” 195.

153 The source is based on the conversation with Moshe Idel.

154 Ms. Oxford-Bodleian 1812, fol. 60b translated into English by Moshe Idel, Kabbalah

and Eros (New Haven: Yale University Press, 2005), 39. See also Daniel Abramas, “From
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The specified divine name is mentioned as a tool for crowning God. In
pre-Zayyah literature, most of the ascent of prayer by means of the divine name
involves crown mysticism. Another text ascribed to R. Nehemiah found in
Merkavah Shelemah demonstrates the theurgical impact of man upon God’s
actions, implying an association between the union of the divine name and the

act of God.

Shofar in Gematria is “Prince of Throne,” “God of prince,” or “God of one
gate”1% as there is a door under the throne.’® When the Holy One,
blessed be He, receives our prayers, He goes and opens the door and the
prayer enters before Him. Therefore, it is interpreted as the throne of
God. When we unite His name, He opens the gate and receives their
prayers... It is name of Holy One, blessed be He, that teaches. When He
opens the door, the voice enters...and the voice reaches the Holy One,

blessed be He, between his eyes. When the voice has ascended then ash

Divine Shape to Angelic Being: The Career of Akatriel in Jewish Literature,” The Journal
of Religion 76 (1996): 43-63 for the detailed analysis for Akatriel.

155 The numerical value of these phrases 19V = ND2 v = VW DXMON = WY TN AN is
equivalent to 586. For the last phrase see Yehudah Liebes, “The Angels of the Shofar
and Yeshua Sar ha-Panim,” in Proceedings of the First International Conference on the
History of Jewish Mysticism: Early Jewish Mysticism (1987): n.43 (Hebrew).

156 J. T. Sanhedrin, 65b may be the source for the motif. See Liebes, “The Angels of the

Shofar,” 173.

59



[of the ram] of Isaac”” flies before the Holy One, blessed be He.158

In contrast to what other texts of the Hasidei Ashkenaz circle mention, it is God
Himself here who opens the window to receive prayer.1® This is the first text
that has God rather than angels perform the act, probably based on the verse in
Malachi 3:10.1%0 The union of divine name, most likely performed by a
combination of letters of the divine name during ritual, causes God to open the
gate. The theurgical force of man's deed is on the other hand indispensable for
his prayers to reach God. In other words, the act of God toward human prayer
depends upon man's deed. The divine name announces the arrival of prayer to
heaven.

Another passage in Sefer ha-Hokhmah that is similar to the above-quoted

text of Sefer ha-Shem presents the monadic understanding of the Hebrew

157 See B.T. Ber. 62b.

158 Sefer Merkavah Shelemah (ed., S. Musajoff; Jerusalem: Makor, 1972), 25. (Hebrew) The
English rendering of the Hebrew text is my own. A part of the Hebrew text is quoted in
Liebes, “The Angels of the Shofar,” 173.

159 Closing the window is also depicted in Sefer Hasidim by R. Judah he-Hasid (ed.,
Margaliyot; Jerusalem: Mossad ha-Rav Kook, 1957), 431. The window is closed for
idolatry in a synagogue.

160 “Says the Lord of hosts, If I will not open for you the windows of heaven and pour
out for you such blessing that there will not be room enough to receive it.”’(New King

James edition)
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language'®! and gives a semantic and numerological interpretation. The
preceding passage mentions that each letter of the six letters of Abgytz has an

individual name — for example, Adiriron for Aleph and Bihariron for Beit.162

Therefore Abgytz is the patriarch who opens the thirteen upper windows
to which the prayers ascend, as opposed to the twelve tribes and Jacob,
their fathers. Here are thirteen therefore children of Jacob said “Shema
Israel the Lord our God, the lord is one (Deut. 6:4)” which in Gematria
thirteen'63 ... Abgytz: It means the patriarch at thirteen degrees. TZ (\1)
is a judgment and guards against Satan, who prevents the ascent of

prayer.’®

R. Eleazar monadizes the forty-two-letter divine name, Abgytz, into three parts.

The first two letters of the forty-two-letter name derive from the acrostic of the

161 Jdel, Kabbalistic Exegesis, Hebrew Bible/Old Testament 1,2 (2000): 456-466.

162 Ms. Oxf.1812 fol.55b; Sefer ha-Shem 19. See other interpretation of Abgytz referring to
angelic names, Adiriron, Bihariron, Gihariron, Yagbihayah, Talmiyah, Zatnitayah...
See Idel, The Mystical Experience in Abraham Abulafia, 17.

163 The numerical value of the Hebrew word for “one (1TnX)” is 13.

164 Ms. Oxf.1812 fol.55b-56a. “ Ny MNSN » NMI ANN MIAN TID MY I 120 AN NINY 29D
NN M DNRIYI YNV APY 132 NN TIO) ¥ O 1IN APYN HOAY 27 TH) N2 NDIY NDINNY
2NN NS NTANR .DMINT DN 1 DMINT NN ¥ ORIVD [ ]TINN 19 ¥ 19 KINY DNX

N9YN NOW 199N HI0PY TRIWN JOUN 19 MW (HVOWNN Y'N YN ¥ Mdta.”
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prayer “Ana beKoah”,1%> 1K, and are associated by R. Eleazar with patriarchs.
Abot, 196 or ?), is interpreted as the number thirteen that Sefer ha-Shem refers to
as the number of tribes of Israel in addition to Jacob.1¢” These correspond to the
thirteen windows in heaven.1®8 The last letters derive from the last two words
of the first line, X, and appear to possess a talismanic element inherent in the
Hebrew letters’ role in keeping Satan away, who disturbs the ascent of prayer.
This linguistic interpretation may be the source of the writings of R. Joseph ibn
Zayyah, which we discuss in chapter 4. R. Judah he-Hasid already mentioned
the linguistic repercussion that the specific words of prayer and influence upon
the appurtenance of the celestial world. “When Moshe recited prayers in
Minyan and [at the prayer of] ‘I would appeal” gates of the prayer'®® were
locked.”

Sefer ha-Shem, written after Sodey Razaya, presents the linguistic theory

combined with the ascent of letters to heaven.

Because voice cause (!) to raise a voice “It is the voice of my beloved! He

165 See Chapter 4 for more details of the Divine Name derived from the text of prayer
Ana be-Koah.

166 See also Sefer ha-Shem (Eisenbach), 19, which mentions that ABG implies the three
(») patriarchs (Man).

167 Sefer ha-Shem (Eisenbach), 19.

168 Ms. Oxf.1812 fol.55b. “ 3 12N N2W NDANNY NYYND MNON 1 NN ANN 7HAN TID NY P
)2 DN TI2 ¥ OIN JPIAN APYN VA .

169 B, T. Baba Meziah, 59a.
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knocks”(Song of Songs 5:2)170 and all voice will obtain favor of God. The
combination of letters, such as voice (5p): voice [is composed] of [letters]
kuf, vav, and lamed. Lamed is higher than all the letters; [there is a
drawing] like a vav upon his shoulder, after the name like Shofar, “lift up
thy voice” (Is. 58:1), “and cried to heaven” (Ch. II 32:20), “they cried, and
their cry came up (unto God)” (Ex. 2:23), “(the cry of) the city went up to
heaven” (Samuel I 5:12) to Kuf. Kuf is deeper than all letters; like Vav
underneath, which does not touch the roof as the cries of supplications

(Tachnun) ascends to make them listen...17!

Why does a voice raise a voice? The Talmud notes that the letters ascend on
high,172 and all the voices of prayers of man ascend automatically. However, R.
Eleazar seems to claim that that the Hebrew letters for “voice” (5p) raise an
actual voice. It is based on the idea that the shape of the letter signifies its

character. By applying the theory which is probably derived from Midrash Gen.

170 New King James Version.

171 Sefer ha-Shem (Eisenbach), 184. “ ,57p ©>I1N5 0977 5P 2 51P2 NN NONNA P DY
ST VY GNP P 1P 1N NPIIND NPNY 0P DN ORN NN PN (2,0 vInY) PpOYT OITYT P
,(N M) PYYO) THIP DN 19U DV DY 10OV DY 11 PRI NOYNDY MOWN NPNIND DN M) D
(22,0 X ONIMY) DNV YN LD ,2 MNY) DNV DY (D 29,1 D1 112T) DNIYN IPY
NOYNY NDIY DNNNN NPYN 1P 73,102 YN ORI PAND N PRI NPMND DN Py 'p .9Mpo
P AP MO (T, ©DNN) 22N, (Y ,2D 27W) YIP 10NN YY) .00 DN WY

NoYND NHYNS Noy.”

172 B.T. Pes. 87b, Avodah Zarah, 18a.
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Rabbah 1:10, which describes the structure of the letter bet,17> R. Eleazar sought
to support the contention of the ascent of voice to heaven.

To conclude, the phenomena of the ascent of prayer in rabbinic, Heikhalot,
and Hasidei Ashkenazic literature all demonstrate two parallel notions: prayer
that directly reaches God without changing its form and prayer that reaches
God in the form of a crown. Moreover, all premises depict the ascent of prayer
without any intermediaries as a commonly known phenomenon, a fact
developed in the kabbalistic literature where angels appear as an intermediary
of prayer. All uttered prayer —even that of a sinner —ascends to the border of
earth and heaven without aid. Its entering heaven depends upon permission of
angel; normally, the prayer of the righteous with Kavvanah is allowed. The
tradition we have seen became the basis of the later development of the ascent
of prayer in the kabbalistic literature interwoven with angelology,

magical-linguistic theory, and numerological exegesis.

Early Kabbalistic Views

Provencal Kabbalah
The early Provencal kabbalists such as R. Abraham ben Isaac of
Narbonne (c.1110-1179), R. Jacob ha-Nazir, active in the last half of the 12th

century, R. Abraham ben David of Posqueires (c.1125-1198), R. Judah ben Yakar,

173 “Furthermore, the letter bet had other desirable features. ‘Just as the bet is closed on
all sides and open in front, so we have no right to inquire what is below, what is above,
what is back, but only from the day that the world was created and thereafter’ (Gen. R.

1:10).
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and R. Isaac the Blind (1160-1235) do not mention the ascension of prayer.
Neither does the first kabbalistic book, Sefer ha-Bahir, which appeared in the
same period. There are two possibilities: They had no chance to encounter their
contemporaries, Hasidei Ashkenaz, who developed the concept, or they
received the doctrine but did not reveal it.

It is the next generation that first exhibited or revealed the phenomenon.
Sefer Kol Bo, ascribed to R. Abraham Jacob ha-Kohen of Narbonne (13th-14th
century), who lived in Provence, Spain, and Majorca, demonstrates the text that
deals with the receiver of prayer.17# His oft-qouted text obviously reached

Jerusalem Kabbalah.

Zohar and the Castilian Kabbalah

The Zohar, a collection of works, demonstrates little influence on Zayyah,
however it describes most of the phenomena pertaining to the ascent of the
prayer presented in the previous literature. The Zohar presents the ascension of

non-liturgical words uttered by man: a new word of Torah or an innovated

word of Torah (1:4b), light (1:8a), spirit (1:19b), and ascent offering (1:70a).175

174 See chapter three for his text.

175 “The words of a new interpretation of Torah ascend to the Holy one.” Zohar 1:4b;
“The words of man ascends regardless of prayer... The words of a new interpretation
of Torah ascends (!) to the Holy one. (Matt interpreted it as Tiferet) When the new idea
was formulated in the field of esoteric wisdom, it ascends and rests on the head of the
“Zaddik.” See Elliot R. Wolfson for rabbinic understanding of word of Torah (davar shel

torah); “Iconic Visualization and the Imaginal Body of God: The Role of Intention in
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The ascent of the words of new interpretations of Torah is new to us, for God
listens to the voice of those who occupy themselves with Torah and every word

innovated in Torah by one engaged in Torah.

At the moment when a man expounds something new in the Torah, his
utterance ascends before the Holy One, blessed be He, and He takes it
up and kisses it and crowns it with seventy crowns of graven and

inscribed letters.176

An innovated word of wisdom ascends and is crowned by God. The movement
of the new word of Torah is similar to a prayer that both of them ascend to the
divine realm and finally sit upon the head of God as in other crown mysticism.
The classic type of ascent tradition, crown mysticism, and the new
understanding of ascension with theosophical interpretation all coexist in the
Zohar. The former is profoundly involved with the identification of prayer as

the offering.

When prayer is being offered, all the words that a man has emitted
from his mouth during his prayer mount aloft and cleave their way

through ethers and firmaments until they reach their destination, where

the Rabbinic Conception of Prayer,” Modern Theology 12 (1996): 140.
176 Zohar 1:4b. English translation is based on Soncino 1:18. See also Isaiah Tishby, The
Wisdom of the Zohar (London: The Littman Library of Jewish Civilization, 1989) 3:1128

(41).
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they are formed into a crown on the head of the king.17”

The purpose of the ascension of prayer in this text is the coronation. Rabbinic
literature demonstrates the adaptation of crowning rather than anointing with
oil, which was the central method of inauguration for a king in ancient Israel.1”8
Both of the methods never appeared in Bible (where they would be offensive)
whereas rabbinic literature seems to treat them as inoffensive.l”? Zohar adopts
the rabbinic theology and does not consider the crowning of God as
theologically offensive.l80 The prayer here is considered the substitute for
sacrificial offering, which ascends by itself. Elsewhere, the Zohar mentions that a
prayer itself possesses the ascending force; it “ascends by means of that

prayer.”181 Therefore external force is unnecessary.

All the words that a man utters through his mouth in that prayer

177 Zohar 3:260b. English translation is based on Soncino 5:342.

178 Green, Keter, 8, 10.

179 Green, Keter, 10.

180 Zohar 3:260b. (tr. Soncino 5:342.) “When prayer is being offered, all the words that a
man has emitted from his mouth during his prayer mount aloft and cleave their way
through ethers and firmaments until they reach their destination, where they are
formed into a crown on the head of the king. The Companions have agreed that the
prayer directed by man to the Almighty should be of the nature of supplication. (B.T.
Ber. 28b)”

181 Zohar 2:250a.
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ascends, and split the atmosphere and firmament, until they reach the
place that they reach, where they form a crown upon the king’s head,

and a crown is made from them.”182

The form of prayer that ascends is seen as the pronounced words of prayer as in
the rabbinic, Heikhalot, and Hasidei Ashkenaz literature.183

The angel no longer plays a role in the Zohar. The previous literature
claimed that the prayer ascended to the gate of heaven, where angels became
intermediaries of prayer. If prayer ascends directly to God, then the
involvement of angels is unnecessary. Elsewhere in the Zohar, mediation by
angels parallels the automatic ascension to God. “Metatron opens the gates of
hidden wisdom and receives and raises a prayer”18 and “he takes a hundred
blessings every day, and ties knots for his Master.”18> The performance of
Metatron was in heaven; he was stationed at the gates and received the prayer

ascending from the earth as depicted in the Heikhalot literature. The two

182 Zohar 3:260b quoted in Tishby, The Wisdom of the Zohar, 3:956.

183 The view that the entity that ascends is speech, is presented by R. Eleazar of Worms.
The Zohar repeats the idea that the entity that ascends is speech. “Every single word of
prayer emitted from man ascends aloft and splits firmaments, and enters the place that
it enters.” Zohar 3:55a quoted in Tishby, 3:956. See also for ascent of the words of Grace
after Meal, Zohar 2:218a (English translation Soncino 4:242.) “The words of the
benediction pronounced by a man after eating and drinking ascend on high.”

184 Zohar 1:37b.

185 Zohar 1:37b quoted in Tishby, The Wisdom of the Zohar, 2:629 (52).
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contradictory accounts can coexist without conflict. The previous literature
depicts angels as helpers in the last step of the ascension of prayer in heaven
whereas the Zohar holds the opposite view that prayer has a greater power than
angels, even in heaven.’8¢ However, the angel plays an important role in the

context of the obstacle to prayer.

Obstacle to Prayer

The celestial being is a chief figure that interrupts prayer to protect
heaven. According to the Zohar, “heavenly powers detract unworthy
prayers”187; “guardians of the gates on high do not allow the prayer to enter.”188
In the Zohar the word “split” recurs. “All these words of man’s prayer splits
atmospheres, splits firmaments, opens doors, and ascends aloft.”1% Tishby
asserts that the recurrence “implies the existence of obstacles that prayer
encounters and has to overcome.”1%0 Other texts describe the desert as full of

demons.

186 Tishby, The Wisdom of the Zohar, 956-957. “The firmaments and halls become unified
and ascend together because of the power of the prayers that pass through them, and
even the angels that assist the prayers to ascend are themselves helped by them and are
raised higher.”

187 The Zohar: Pritzker Edition (tr. Daniel Matt; Stanford University Press, 2003), 1:202b;
Matt, The Zohar: Pritzker Edition (2005), 3:242.

188 Zohar 1:19b.

189 Zohar 2:201a quoted in Tishby, 3:956. See also Zohar 3:260b, 3:55a.

190 Tishby, The Wisdom of the Zohar, 3:956.
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As soon as Sabbath departs, countless forces and companies fly,
roaming through the world. So the song against maleficent spirits (shir
shel pga’im) was instituted to prevent their ruling the holy people...they

fly away, roaming until they reach the desert.1!

The Castilian kabbalist R. Joseph ben Abraham Gikatilla, widely held to
be associated with the author or authors of the Zohar, also presents a similar
idea.’? Based on the theological view derived from the Midrash Tanhuma
Mishpatim,1%% Gikatilla claims that the pathway of prayer to heaven is full of
physical obstacles such as impure creatures.1%

All these entities mentioned are gangs who dwell between heaven and

earth. Thus, a person praying is just like someone travelling through

91 Zohar Hagdamah, 1:14b.

192 Yehudah Liebes, Studies in the Zohar (Albany: State University of New York Press,
1993): 117-118.

193 Midrash Tanhuma, 25b states “The whole world is full of evil spirits and mazzikim”.
194 R. Joseph Gikatilla, Sha’are orah (ed. J. Ben-Shlomo; 2 vols. Jerusalem: 1981), 1:53-54.
English translations are based on, R. Joseph Gikatilla, Gates of Light (tr. Avi Weinstein;
San Francisco: 1994), 12. “There are no open places from the earth to the heavens; every
place is filled with legions and hordes. Some are full of mercy and loving-kindness.
Others beneath them are impure creatures who seek to detract and do harm; some are
stationary and others fly in the air. And there is no open space between the earth and

the heavens because every place is crowded with them...”
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perilous terrain; his prayer has to pass among these groups and then
ascends to the heavens. If he is worthy, the robbers will not harm his
prayers; and if he is not worthy, the destructive forces by the way will be
numerous and formidable... Thus, King David, peace be with him,
initiated the psalms to clear the way so the prayers could ascend
unimpeded; for all these forces are like a cloud which prevents the

ascension of prayer.1%

The angels of destruction obstruct only the blemished prayer in order to protect

heaven.
The angels of destruction, agents of sitra ahra, lie in wait for prayers on the
pathways they take in their ascent, and if there is some blemish in them

they are liable to be snapped up by the powers of uncleanness.1%

This text demonstrates the rabbinic trends of obstacle to prayer. It aims to

195 Shaarei Orah, 54. Gates of Light, 12. Gikatilla influenced Zayyah on the concept
“Zinorot” but without the “hydraulic’ concept. See Garb, Manifestations of Power, 189.
Garb claims that the term Zinorot in Zayyah is derived from the theurgical speculation
of R. Joseph Gikatilla. The term “Zinorot” expresses the pathway between the powers of
sefirot, without hydraulic implication. Further on the drawing and flowing power from
the path see Garb, Manifestations of Power, 189, n.36.

19 Quoted in Tishby, The Wisdom of the Zohar, 956; 3:260b, 243a (Raya Mehemna), Zohar

Hadash, Tikkunim, 108a; Zohar 1:23b, 2:248b, 250a.
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protect heaven. The pure obstacle, which interrupts any prayer’s ascension,
does not appear in the Zohar.1%7 One of the recurrent motifs in the Zohar is the

prayer of poor man, which is also seen in Perush le-Tefilah by Zayyah."®

When he (poor man) prays, He opens all the windows of the firmaments,
and all the other prayers that are ascending are overtaken by the poor
man who is brokenhearted... It covers up all the prayers in the world, and
they do not enter until his prayer enters. The Holy One, blessed be He,
says: Let all the prayers be covered up, but let this prayer come in to Me...
David saw that all the windows and gates of heaven were ready to be
opened for the poor man, and that there was no prayer in the whole world
that the Holy One, blessed be He, would respond to as quickly as to the
prayer of the poor man... a man who is praying should make himself
poor, so that his prayer may enter with the generality of the poor, for all
the gatekeepers allow the poor to enter far more easily than anyone else,
for they enter even without asking permission. And if a man makes
himself poor and adopts the approach of a poor man, his prayer ascends
and meets the prayers of the poor, and joins them and ascends with them,

and it enters as one of them and is received willingly by the holy King.1%

197 Zohar 1:23b should be understood as the protector of heaven. “An angel of
destruction interrupts prayers” ascent.”

198 For example see Zohar 1:23a, 1:168b. The Zohar emphasizes that prayer of “the poor
man’ overcomes all the detractions and goes through the door or gate of heaven.

199 Zohar 3:195a, The Wisdom of the Zohar, 3:1048-1049.
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The account of the poor man recurs, especially with regard to his
relationship with God, through prayer and sacrificial offering.?00 The prayer of
the poor man is “worthy than any other, even that of Moses and David.”201
This is in opposition to the midrashic text, which notes the equality of all prayer,
whether the person is rich or poor or woman or slave before God.?> The Zohar
asserts that God favors the poor man’s prayer, which therefore “overcomes all
the obstacles in the path of its ascent: It breaks down gates and doors,”?%® and
“ascends to the King’s Throne of Glory and adorns His head.”?%4 The poor
man’s prayer possesses the theurgical effect that overcomes obstacles.

Gikatilla states an effect similar to the poor man’s prayer in the specific

200 Tishby, The Wisdom of the Zohar, 3:1429.
201 Tishby, The Wisdom of the Zohar, 3:1429.
202 Midrash Ex. Rabbah 21:4 states the equality of all prayers regardless of rich or poor,

"

or woman or slave, before God. ““Who hears prayer’ - R. Judah bar Shalom reported in
the name of R Eleazar: A human being, if a poor man comes to say something to himhe
does not listen to him; if a rich man comes to say something-he immediately listens and
receives him. But the Holy One blessed be He is not so, but all are equal before
him-women and slaves and the poor and the rich...this is prayer and this is prayer: all
are equal before God in prayer” quoted in Meir Bar-Ilan, ”"Prayers of Jews to angels
and other mediators in the first centuries CE,” Saints and Role Models in Judaism and
Christianity (ed., M. Poorthuis, J. Schwartz; Leiden; Brill, 2004), 94.

203 Zohar 1:168b quoted in Tishby, The Wisdom of the Zohar, 3:1429.

204 Zohar 2:86b quoted in Tishby, The Wisdom of the Zohar, 3:1429.

73



prayer. The Psalms have the power to disperse the obstruction of prayer. A
prayer accompanied by Kavvanah also prevents any hindrance to prayer being

answered by God.

The song of the morning stars consists of the ZeMiRoth that are chanted
in the morning service. These psalms have the power to disperse and
enfeeble all Bnai ELoHIM, the harsh masters of judgment ... Therefore
a man must concentrate during his prayer and direct his thoughts
properly so that his prayer will not be hindered and his requests return

unanswered.205

It seems the subject here is the physical hindrances rather than inflicting mental
harm. The “zemirot” recited in Morning Prayer possess the power to “disperse
Satan.”206 There is another merit attached to reciting Psalm 145,207 according to
the Talmud: “Whoever recites [the psalm] Praise of David three times daily, is
sure to inherit the world to come.”208 Therefore, starting a day by reciting
Pesukei de-Zimra, which protects the pathway of prayer, and reciting the Shema
while donning Tefilin opens the gates of prayer. The order of prayer is

significant in reaching God. According to the Zohar, “those words of Torah that

205 Gates of Light, 13; Shaarei Orah, 55.

206 The English translation is according to Green, Keter, 125.

27 Ashrei (“Happy are they.”)

208 B. T. Ber., 4b. English translation is taken from The Soncino Talmud on CD-ROM.

Version 3.0.6. 1990.
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he (King David) utters all ascend to be adorned before the blessed Holy One.”20?

Gates of Prayer

Zohar claims that prayer ascends within the path of prayer. Except for
communal prayers, prayer encounters hindrances,?!0 but this exception is
limited to the prayers recited in Eretz Israel. “There are many forces who
disparage and vilify” even a communal prayer recited in the diaspora.?!!
“There is no way for their prayers to ascend” when one is in exile “for the gates
of heaven reside in Israel alone.”?12 Gikatilla expands the rabbinic idea of the
direction of prayer. The geographical pathway of prayer is linked from Eretz
Israel to heaven. “The prayers in the diaspora can only ascend if they are
directed from there to Jerusalem, for it is from Jerusalem they are dispatched to

the heavens.”?13

209 Zohar 1:4b-5a.

210 “Communal prayers, however, cannot be halted by any sentry or appointee .For
when the community prays, the prayers are always accepted.” (Gates of Light, 110;
Shaare Orah, 141.)

21 Gates of Light, 111, Shaare Orah, 142.

212 Gates of Light, 111, Shaare Orah, 142.

213 Gates of Light, 112, Shaare Orah, 143. See also Joseph Gikatilla, Sefer Sha’arei Zedek
(Cracow, 1881), 15 that the geographical path of prayer is located above the head of
Jerusalem. >52 NSNS TY NOW INDAN YIPNN NI PHYANN PN OOWIA DRIV P,
v 210yn” “When Israel is in Jerusalem and pray in Beit Mikdash their prayer ascends

on high without any obstruction.”
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In the doctrine of Gikatilla, the ascent of prayer to the chambers of heavens,
which we have seen in the rabbinic and Hasidei Ashkenaz literature, is

interchangeable with theosophical interpretation.

The attribute EL CHaY is like an examiner and the junction for receiving
the prayers from ADoNaY. Many guards and soldiers stand in this
Shrine who examine and enjoin all the prayers that enter the Shrine of
ADoNaY. It is in this Shrine the prayers, the pleas and the cries are
examined. When an individual prays, his prayer enters through the
Shrine of ADoNaY and it is examined there. If it is fit to enter through
the attribute EL CHaY, then the sentries accept the prayer and place it
where it will reach YHVH, Blessed be He. If, God forbid, the prayers are
not appropriate, then that prayer is considered PaSuL (foul) and all the
words of that prayer are considered PSiLim (idols). Thus the herald calls

out, “Don't allow this prayer before YHVH" ...

In contrast to the theory presented by R. Eleazar of Worms, in the text of
Gikatilla, even an inappropriate prayer is allowed to enter into the last Sefirah,
Malkhut, where all prayers are examined. Unacceptable prayers are eliminated
by pushing “away with the gate locked in its face.”?* However, inappropriate
prayer is pushed to the outer layer of the firmament but is given a chance to be

accepted by God.

214 Gates of Light, 108; Shaare Orah, 139.
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God gives them a place to enter. For God created the heavens and gave
them sentries and guards, and all these inappropriate prayers are
gathered there. If an individual who had uttered inappropriate prayers
which now stand on the outer layer of the firmament, if that person said
another prayer that was done with great fervour (Kavvanah) and the
prayer was correct and complete, then that prayer chases all the
inappropriate prayers out of the outside layer and brings them, together
with itself, before God, thus assuring that none of that individual's

prayers fall astray.?!>

Appropriate prayers bring the prayers rejected due to inappropriate Kavvanah
back to the right path depending on one’s deeds. Each individual prayer
recognizes one who prayed. A correct and complete prayer with appropriate
Kavvanah leads the prayer to ascend within the attributes of God, and it
advances toward the higher attributes of God. “One should therefore pray with

great fervour and weep, if he wants his prayers to be accepted.”216
Deliverer of Prayer
It is the Zohar that first depicts the deliverer of prayer. The four animals

or even God are depicted as those who carry prayers to heaven.

When he opens his mouth to utter the evening prayer an eagle comes

25 Gates of Light, 109.

26 Gates of Light, 109-110; Shaare Orah, 141.
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down on the weekdays to take up on its wings the evening prayer. This is
the angel called Nuriel when coming from the side of Hesed (Kindness),
and Uriel when coming from the side of Geburah (Force), because it is a
burning fire. For the morning prayer also a lion comes down to receive it
in his winged arms: this is Michael. For the afternoon prayer an ox comes
down to take it with his arms and horns: this is Gabriel. On Sabbath God
himself comes down with the three patriarchs to welcome his only
daughter. At that moment the celestial beings who are called by the angel
of the Lord exclaim “Lift up your heads, O ye gates, and be exalted, ye
everlasting doors,”?!7 and straightway the doors of seven palaces fly

open.218

The quotation of the verse proves that the author intended to note that the
prayer is taken from outside the gate of the palaces. It is still unclear where the
doors of the seven palaces are located and where the angelic beings and God
come down to pick up prayer. If the palaces are located outside heaven or on
the border between the celestial realm and the lower world, then this is the first
case of the deliverer of prayer being outside heaven. We will see a more precise
description of the structure of heaven in the text below.21°

The 14th century anonymous work, Berit Menuhah (“Order of Calmness”)

illustrates the structure of angelic world, some angelic being belong to the blaze,

217 B.T. Sanh., 107b.
218 Zohar 1:23b. English translation is taken from Soncino, vol. 1 96.

219 See Zohar 2:250a in the following section “Theosophical Interpretation.”
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or Cherubim, Seraphim, Hashmal, Ofanim descents. These twenty-six angels,
beginning with Metatron and Prince Shemuiel, help each other to activate their

power and raise prayer.

Those angels who take the prayer from gate to gate and entrance to
entrance bring the prayer to prince Metatron. He sacrifices the prayer
and offers it to prince Shemuiel. He burns the incense to the Holy one,

blessed be He.220

In Shemuiel’s trip to the first heaven, he ascends through the places with
heavenly voice, spark, brilliance, splendor, and elegance. Prayer here is treated
as a sacrificial offering. Shemuiel burns the incense after Metatron sacrificed
prayer for Shemuiel.

The phrase “inserts the prayer from gate to gate” indicates that the
angels are responsible for prayer entering into a certain gate. Is the
phenomenon the first indication of ascent of prayer by angelic force? A similar
phrase is found in the Zohar. “Sandalfon inserts the prayer in the seventh
heaven.”??! Neither text indicates that those angels carry the prayer from the
earth to the gate of heaven but instead that they “insert prayer” in gates or the

seventh heaven. I assume that the phenomenon in Berit Menuhah occurs within

20 Berit Menuhah 29 quoted in Oded Porat, (M.A. Thesis, Hebrew University, 2007),
126. “ NMIN DNV TY IND I¥NNNI N2 NI2DND) WY WWN N29NN DX020101N DN DN
99 DMIDN NNVP NN PVPNN XIN IRZNNY TV DX NNIN 2P0 RIN PNI7OLVNI WD ON.”

21 Zohar 2:202b. “>¥>awn ¥>pI2 ND¥ANN NN DIINN XIN NAOTID”
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heaven. The angels cooperated with each other in passing the prayer from the
tirst gate of heaven to the next one until it reaches Metatron. It is reminiscent of
the Heikhalot literature, in which angels stand at the window of heaven to
announce the other angels. Berit Menuhah noted that the announcement is not
verbal communication but a physical passing of the ontological prayer from an

angel located in the lower heaven to the higher.

Theosophical Interpretation

In the account of the Zohar, prayer usually ascends by itself and gives a
more specific explanation of where the prayer reaches. The rabbinic, Midrash,
and Hasidei Ashkenaz literature all depict the as world centered on an angelic
realm while theosophical kabbalists tend to concentrate upon the divine

pleroma.

They (prayers) enter all the heavens and all the palaces until the gate of
the upper opening [i.e. the Shekhinah] and that prayer enters before the

King to be crowned.???

The crown mysticism is methathesized with the theosophical connotation of the

crown. An appropriate prayer enters “all the heavens,” indicating the existence

22 Zohar 2:250a cited in Elliot R. Wolfson, “Forms of Visionary ascent as ecstatic
experience in the Zoharic literature,” Gershom Scholem’s Major Trends in Jewish
Moysticism 50 Years After (ed., Perter Schafer and Joseph Dan; Tubingen ]J.C.B. Mohr,

1993): 221.

80



of numerous numbers of heavens until Shekhinah, the lowest or tenth Sefirah.
The structure of the upper worlds according to this text involves heavens,
palaces, and Gates of Shekhinah below the sefirotic realm. In order to reach the
tirst gate, prayer must go through all of these places. The multiple worlds view
is prominent in the Zohar, but rabbinic literature also uses the plural term for
windows, which probably derives from the number of windows discussed in
J.T. Rosh Ha-Shanah, discussed in chapter 1. The Heikhalot literature, on the other
hand, has a single window as a single angel guards the gate. Through
theosophical treatment, sacrificial service causes the sefirotic union.??
Sacrificial offering ascends and unites the Sefirot and then ascend to the
Beyond.??* Prayer is considered a substitute for sacrifice; therefore, both prayer
and sacrificial offering function to unify and repair the Sefirot — the former

through speech, and the latter through act.

223 Matt, vol.3, 100, 1:181b, see also Zohar 1:19b.

24 See Matt, Zohar 1:380 n. 286 (1:65a).
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Chapter Two: Ascent of Prayer in the Theory of R. David ben Yehudah
he-Hasid

R. David ben Yehudah he-Hasid was one of the most important
kabbalists in the late 13th and early 14th centuries. Little is known about his
background, and there is no scholarly consensus regarding his place of origin??

or his parentage.??¢ R. David is counted by some scholars as one of the

25 Scholars such as Solomon Mayer Schiller-Szinessy (1820-1890), who compiled the
Catalogue of Hebrew Manuscripts, Cambridge, no date, printed but unpublished,
Abraham Epstein, Gershom Scholem and Moshe Idel recognize him as a Spanish
kabbalist. See Scholem, “R. David ben Yehudah he-Hasid as Grandson of
Nahmanides,”138-139 (Hebrew); Idel, Kabbalah: New Perspectives, 61, 104; and Abraham
Epstein, “Das talmudische Lexikon 0798 0*Xn >0n> und Jehuda b. Kalonzmos
aus Speier” MGW]J 39 (1895): 450-51. While Arthur Marmorstein [“David Ben Jehuda
Hasid,” MGW] 71 (1927 Jan.-Feb.): 41] and Hallamish (An Introduction to the Kabbalah, ,
165))) view R. David as an Ashkenazic kabbalist. Because several manuscripts of R.
David’s works were found in North Africa, Hallamish claims that R. David also lived
there [Moshe Hallamish, The Kabbalah in North Africa- A Historical and Cultural Survey
(Tel Aviv: Hakibbutz Hameuchad, 2001), 14].

226 There is a dubious tradition that has long history of debate since the eighteenth
century that R. David is a son of the prominent mystic of Hasidei Ashkenaz, R. Judah
he-Hasid. The testimony of R. David appeared on Sefer Or Zaru’a Ms. London 771 fol.
98a, b. Another striking genealogy is that R. David is a grandson of Nahmanides. For
more detail see my “Secrets of the One Hundred Blessings and of the Washing of

Hands in Sefer Or Zaru’a by R. David ben Yehudah he-Hasid” (M.A. thesis, Rothberg
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members of the composition group of Sefer ha-Zohar.??’ His Kabbalah is heavily
dependent on a theosophical and numerological interpretation of prayer,
demonstrating the influence of the writings of Hasidei Ashkenaz and Zohar.

R. David wrote several kabbalistic treatises, such as commentaries to
Ma’aseh Bereshit and Ma’aseh Merkavah,?*® which are, according to Daniel
Abrams, based on R. Joseph ben Shalom Ashkenazi’s reworking.??® Sefer Or
Zaru'a,*0 composed by R. David, is one of the most significant works of
kabbalistic commentary on liturgy through which R. David exhibits the

structure of the Sefirot.231 The work presents a commentary on daily and

School for Overseas Students, Hebrew University of Jerusalem, 2003), 4-8.

227 Judah Liebes, Studies in the Zohar, 133; Moshe Idel, “The Zohar Translation by R.
David b. Yehudah he-Hasid and His Commentary to Alphabet,” Alei Sefer 8 (1980): 60
(Hebrew).

28 Daniel Abrams, “Ma’aseh Merkabah as a Literary Work: The Reception of Hekhalot
Traditions by the German Pietists and Kabbalistic Reinterpretation” Jewish Studies
Quarterly 5 (1998): 343-344.

229 Tbid.

20 The title “Or Zaru’a” is derived from the Scripture Ps 97:11 and the word “Zaru’a”
appears in Jer 2:2.

21 The date of composition varies according to scholars. Marmorstein suggested that it
was written between 1270 and 1300 (Scholem, “R. David ben Yehudah he-Hasid as
Grandson of Nahmanides,” 137) while Matt rejected the 1270 as too early, for the work
draws heavily on the Zohar, the main body of which circulated only in the late 1280s. If

R. David obtained the main body of the Zohar only after it became public, Matt’s dating
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holiday prayers for the entire year, and without reference to sources, contains a
large number of citations both from halakhic prayer books as well as from
several books of the Zohar. The hermeneutic method and interpretation in the
work had a profound influence on the 16th century kabbalistic treatises on
prayer,?32 particularly those by the prominent Safedian kabbalists, R. Moshe

Cordovero and R. Isaac Luria.

Introduction to Sefer Or Zaru’'a

Sefer Or Zaru’a demonstrates the extent to which the development of
kabbalistic prayer was based on halakhic materials and terminology as well as
the degree to which these instruments are important tools in the analysis of
kabbalistic prayers. The commentary demonstrated the influence of R. David on
the 16th century Kabbalah center in Jerusalem.

In the end of the manuscript Ms. Jerusalem Yah. Heb. 94, the scribe,
Aaron Azuz, designates one of the interpretations as “al derekh ha-sod” and the
other as “al derekh peshat.” Aaron does not explicate which exegetical method

refers to which manuscript. The way of Peshat refers to plain or literal

would be convincing. But if R. David were among the zoharic circle and participated in
the composition of the book, he could have been aware of its contents well before it
was in public circulation. [See my “The Secrets of the One Hundred Blessings and of
the Washing of Hands in Sefer Or Zaru’a,” 16.]

232 Moshe Idel, “Kabbalistic Prayer and Colors,” in Approaches to Judaism in Medieval

Times 3 (ed. D. Blumenthal; Atlanta: Scholars Press, 1988), 19.
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interpretation.?33 The difference in characteristics of both writings does not
provide a clue. Sefer Or Zaru’a mainly gives a theosophical-numerological
exegesis while Zayyah rarely mentions theosophical terminology and
speculation in his Perush le-Tefilah. However, both R. David and Zayyah
frequently use the numerological interpretation that deserves the appellation
frequently given to Hasidei Ashkenaz, heavy users of Gematria.?** In Ms.
Oxford Bodleian 1624, written in the 16th century in Sephardic Mizrachit script,
the scribe Aaron Azuz mentioned that this manuscript was copied for he who
understands and is wise, R. Joseph ibn Zayyah. The title reads, “ Dy M>9n v119
W NN RIPIN TION TI7T”. The statement derekh ha Sod refers to Sefer Or Zaru'a.
If so, then Perush le-Tefilah should refer to Peshat. This evidence may support
Zayyah's contention that Sefer Or Zaru'a is the composition of the secret
doctrine, but I assume that the interpretation of Zayyah is obviously not the
plain interpretation.

The influence of R. David ben Yehudah he-Hasid upon Zayyah is known.
Nevertheless, R. David’s influence upon Zayyah'’s kabbalistic thought is not
revealed and limited. Zayyah ignores the zoharic symbolism R. David uses in

his Or Zaru’a. R. David adopts the theosophical interpretation, applying a

233 Boaz Huss, “NiSAN-The Wife of the Infinite: The Mystical Hermeneutics of Rabbi
Isaac of Acre” Kabbalah (2000): 155; Frank Talmage, “ Apples of Gold: The Inner
Meaning of Sacred Texts in Medieval judalsm” in Jewish Spirituality: from the Bible
through the Middle Ages (ed., Arthur Green; Crossroad, New York, 1987), 319.

234 Joseph Dan, “The Ashkenazi Hasidic Concept of Language,” Hebrew in Ashkenaz: A

Language in Exile (ed., Lewis Glinert; New York: Oxford Univeristy Press, 1993), 21.
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Sefirah to each word of prayer. This hermeneutic method is traced back to one of
the first kabbalists in Provence, R. Isaac the Blind, who mechanically refers to a
word of prayer as a Sefirah.?%> Both manuscripts are copied on the same folio,
demonstrating a close relationship between the two writings. Editing in this
way may demonstrate either antithesis toward R. David or reflection of Or
Zaru’a. In either case, Zayyah’s innovative interpretation is more
understandable than when only Or Zaru’a is read. Therefore, the major concern
in this chapter is to comprehend Zayyah’s comparison of the interpretation of R.
David and his definition of Peshat and Sod.

The usage of color symbolism is one of the innovations and
characteristics of Kavvanah that R. David achieved. R. David restricted to direct
one’s heart upon the color surrounding a Sefirah. This text is only preserved in
two among the manuscripts of Or Zaru’a.?3

Ascent Traditions

In his Or Zaru’a, R. David demonstrates a variety of ascent traditions:
visionary ascension, ascent of letters, ascent of voice, and ascent of prayer. The
visionary ascension, the prominent feature of the Heikhalot literature, is
introduced in the commentary to the blessing. “There are kabbalists who

ascend from the lower world to the upper world and draws (!) down the influx

85 See Moshe Idel, “Midrashic versus other forms of Jewish hermeneutics: some
comparative reflections” in The Midrashic Imagination, (1993), 53.

26 The extant manuscripts of Sefer Or Zaru’a are at least 14. This text is preserved in Ms.
Cambridge 505, and in Ms. Jerusalem fol. 96b. On the analysis of the Kavvanah see Idel,

Kabbalah: New Perspectives, 103-108; Idel, “Kabbalistic Prayer and Colors,” 17-27.
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till Atarah.”237 This text indicates that R. David is not among the practitioners,
but he is acquainted with those who practiced the ascension on high whose
purpose was to activate the divine attributes. Similarly, Zayyah frequently
quotes the Heikhalot texts, but visionary ascension does not appear.

The ascent of voice or letters of prayer occurs during the recitation of
prayer. According to the liturgical act, prayer ascends in two different forms.
Amidah, for example, must be recited completely silently. “Control the voice so
that one should not raise his voice during his prayer but rather he should pray
silently.”238 R. David explicates that the prayer ascends to multiple layers of
heaven in the form of voice.23 But it is limited to the appropriate and clear
voice that reaches “the place” before the Pargod. For recitation of the other
prayers, “all the words (of prayer) uttered by man ascend aloft”?40 and the

letters of prayer fly in the air and ascend until Malkhut.?#! The notion of

27 Ms. Jerusalem, fol. 91a “ "0yY Ty YaWN TIVNIN NOYND NVNDN DIWYY DIDIPNN I YN
1o NN

28 Ms. London 771, fol. 8a. 1292 yn590 5591 NON NYONA P 120 ROW DI1pin momwin.”
R. David opposes to the standard halakhic ruling, as in Maimonides who mentioned in
his Mishneh Torah Hilkhot Ahavah 5:9 to not to raise voice nor should he pray in silent
during his prayer but he should pronounce the words with his lips.

29 Sefer Or Zaru’a, Ms. London, fol. 3b.

240 Sefer Or Zaru’a, Ms. London fol. 4a “ DN NYynd DX5y DN 1Pan DINRIPN 011270 93D
7>18” R. Meir ibn Gabbai copied large part of Sefer Or Zaru’a including this text in his
Tola’at Ya'akov.

241 Ms. London 771, fol. 5b. “ 9%I1X2 MIN9N NPMIND DXDIVNNI HHHNN NINY NYONN NNINY
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ascending letters is an idea recurring in some ancient and medieval Jewish texts,
which assert that vocalized words of prayer, generally the divine name, ascend
to the divine realm. This idea is understood as a theurgical operation, an act

that affects the divine realm.?*> R. David’s depiction of the ascent of prayer is
theosophically oriented and unparallel in the rabbinical or heikhalotic

description of the celestial world, where gates are protected by angels.

Theosophical Interpretation of Ascent of Prayer

The theosophical-theurgical and numerological-theosophical exegeses
are the major methods R. David uses, Zayyah only infrequently uses the
theosophical interpretation. On the interpretation of Peskei deZimra, Zayyah

abundantly quoted the text of Tikkunei ha-Zohar.

M25NY Ty POWY.”

242 Idel, “Reification of Language in Jewish Mysticism,” 66.

89



Perush le-Tefilah?*3 Or Zaru'a?*

“Amen” in Gematria is [equivalent to] “Amen” in Gematria is [equivalent to]
Adonay YHVH. This [signifies] the four | Adonay YHVH, the former is the name
letters name. when it is called and the latter for
written. Therefore one who calls
“Amen” is as if he calls ineffable name.
Another interpretation: “Amen” in
Gematria is 91, which is equal to the

numerical value (minyan) of YHVH

243 Ms. Jerusalem, fol. 88b. “  yaX NNYN YITH TO9) NPNIN ) DY DY INT MM DTN 192 JIN
(27y 19 9N MPAN) XTND INNN XN 1IANNNT X2 TI2HN P2 INY YR NINYD .TI2HN N

TPNT DINN 79193 INN XD INNOTI PVNY IINN INTI YAV MINN INIYI T MINT MIN AN PIND

(2> 25 ©>127)N2 NOIN IYR TNMDI MAD YIIX DY INL.”

244 Ms. Jerusalem, fol. 88b. “ X1 1N D52 PN IIND D) M TN MM 1IN XN I YIN N T
MNP YYD 30177 .00 1917 /0 NN 30T TP YO0 1YY TN XIP 9 MNDWN 9 1NN
M) N7 0NY.” Ms. Jerusalem, fol. 89a. “ XIPIN DYN NINY DD DTN 17932 N2 JIN

P AN YAX DNV DI D737 NN DT O YNNN O PITN TN AN IV M N OV AN
ON (2,30 YY) DINNON MY DTN M) NI TN YTY P OIYY D PRMY NONX Ty NDY .TI1200
P PATND MDA 27y VP NIV IO NPN : RI,T> MNY DY NI 127) DNNN NIN DINN PN
VP NIV HOH23) IND 532 YAN NNYN DI YN DT IY) (YN IDINY NIN DMNN IV PN N 27y
DV 12 1IN YINRAW 1D N OY (27Y VP NAY ODI)YTY P OIIYY IO PAMD INNIMND D52 19 (27y
95 INYAN NOWYY YT Y121 NN : INI) NNIND INMD DO NPIINY DTN TN WNOND

S Tonn.”
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(26) Adonay (65).

Therefore “Greater is he who answers,
“Amen” than he who says the
blessing?”24> He who responds ‘Amen’
is greater than one who says blessing
246since they unite the eight essences in

one.”247

He who says Amen with all his might
unites all the worlds. It means that the
point of [letter] yod implies Keter Elyon.
The yod implies Hokhmah. Heh implies
Binah. Vav implies the six
extremities...2#8 Heh implies Malkut,
which is Adonay. Amen. Alef implies
Keter Elyon called Alef. Mem implies
Tiferet, which is open mem. Simple Nun
implies the Yesod, which is nun. It is
found that one who says Amen as if he
unites all those attributes in one and
unites the image of the chains. You

should understand that.

“Amen” in Alef, Mem, Nun in Gematria

Therefore our Rabbis of blessed

245 B T. Ber. 53b.

246 B.T. Ber. 45a.

247 Tikunei ha-Zohar, 25b; Isaiah Horowitz, Sefer Shenei Luhot ha-Berit ha-Kodesh Shaar

ha-Otiyot Emek Berachah, 72.

248 According to the Bahiric tradition six extremities indicate Sefirah Hesed, Gevurah,

Nezah, Hod, Yesod and Malkhut. (R. Asher ben David inherited this order, the Bahiric

tradition. See Idel, Kabbalah: New Perspectives, 141.
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[is equivalent to] “Creator” and he memory said: “he who responds
brings redemption... ‘Amen’ is [greater] than he who says
the blessing.”?4° Moreover “the gates
of Paradise opened for him”2%0... “He
who responds with all his might”251
means that with all his Kavvanah “the
gates of Paradise opened for him”...
therefore the holy name is alluded in
[the liturgical word] “Amen’ that one
must mention with all his Kavvanah “in
dread and fear and trembling and
quaking”?5? in order to raise his

prayer before the king.

Regarding the commentary to the Mourner’s Kaddish “ Amen, May His
great Name be blessed,” R. David explains how to achieve the unification of the
worlds of the Sefirot. First, by means of Gematria, R. David and Zayyah associate

“Amen” with the divine names, YHVH and Adonay, which correspond to a

249 B.T. Ber. 53b; Nazir. 66b.

250 B.T. Shabbat, 119b. “Resh Lakish said: He who responds Amen with all his might,
has the gates of Paradise opened for him.”

251 B.T. Shabbat, 119b.

252 B.T. Ber. 22a; Moed Katan 15a.
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Sefirah, according to R. David. The utterance of “Amen” with special intention
upon the related divine name unites Keter Elyon, Hokhamh, Binah, and the six
extremities. R. David already asserts the close relationship between the divine
name and the liturgical texts. This understanding is obviously derived from the
Talmud. The association of Amen with the divine name was already suggested
in the Talmud by R. Haninah as “yaN) 791 9N (God, faithful King)” an
abbreviation of the letters of Amen.?>3 Prayer ascends by means of responding
to the word analogous to the name of God —“Amen” —with awe. Cohen used to
pronounce the ineffable name of God until the destruction of the Temple. The
other worshippers do not have authority to pronounce the name; therefore,
they say Amen instead. Because Amen is numerically equivalent to Adonay or
YHVH, pronouncing Amen is tantamount to calling the divine name.

Rabbinic sages argued which is greater: responding Amen or saying a
blessing. In the argument in Berachot, Rabbis concluded that they who say a
blessing and Amen are equally important, but he who blesses receives a reward
before one who says Amen.?>* R. David adopted the saying of Resh Lakish in
B.T. Shabbat that responding Amen is more important as the word Amen has
force in the celestial realm. The teaching of Resh Lakish supports the theurgical
significance of the word Amen. As R. David quoted, the rabbinic version of the

theurgical impact rends open the gate of paradise.?>> R. David understood the

253 B.T. Shabbat, 119b.
254 B.T. Ber.53b. “Only he who says the blessing is more quickly [rewarded] than he
who answers, Amen.”

255 B.T. Shabbat, 119b.
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word of the sage in the Talmud: One who responds with the Kavvanah will
receive a theurgical impact. R. David further notes the power of the divine
name in prayer. R. David asserts that the efficacy of the response “Amen” has an
impact upon the ten Sefirot while Zayyah mentions the “eight essences,”
alluding to the eight Sefirot, by quoting the text of Tikkunei ha-Zohar.

The early Provencal school of R. Isaac the Blind identifies the Great
Name with Tiferet.256 With this, Zayyah agrees.?” However, R. David holds

that the name refers to Atarah.

Zayyah Or Zaru'a
¢ DIRAN NOY 12T WIPIN DTN N T DIV NOYN DYTH D 77NN NAD T DTHn
DYTN MPINRD TY IMDEN NOYNY 59 ;DT VTP 'PIN NNOND ¥ WIPN : TTON

OYTY NINW HYN YD 10D N2 YD RINY DY
"9 PMYID NI T NXNOYA : DN DI DY
TO POYN MNIT ININ X2V DDA
NNY TNYY IMIYN PO KIN D PMION

noHN

NIOYA .NINONN NN .NXIT 7PNOY

2% Haviva Pedaya, Name and Sanctuary in the Teaching of R. Isaac the Blind (Jerusalem:
Magnes Press, 2001), 186 (Hebrew).

257 Ms. Jerusalem, fol. 88a. “His Great Name is Tiferet.”
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: YPYYN ODWN .NI2T

Another interpretation: “Exalted and
sanctified...” ascends Tiferet. Everyone
raises his emanation to the great
emanation. “His great Name” is
Tiferet. “In the world that He created”

refers to the upper world.

“Exalted” alludes to Binah ... “ And
sanctified” alludes to Hokhmah called
Holy of Holies. “His name” alludes to
Keter Elyon. “great” alludes to Illat
ha-Illot, which is greater than all other
gods. “in the world that He created as
He willed” means in the world he
created with his will. “He gave reign
to his kingship” that he reigns his

kingdom for future.

According to R. David, Amidah corresponds to the 18,000 worlds that

consist of the source of emanation. As a result, the recitation of Amidah renders

the descent of influx from the 18,000 worlds — more specifically, from the spring

that is within the “world.” The spring seems to be located within Elyon, of

which the influx goes out until Malkhut. Each world contains the Sefirot, within

Keter, the source of emanation, or spring, is located. 18,000 worlds could be the

appellation for the sefirotic world or could allude to other realms. The multiple

sefirotic system — or Sefirot within Sefirot, to borrow the designation of

Scholem —is characteristic and first appeared in R. David.?®® The Zohar Hadash

(a later compilation of zoharic manuscripts), on the other hand, demonstrates

that “the eighteen thousand worlds” allude to the nine Sefirot where Holy One,

258 Scholem, Kabbalah, 113-114.
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blessed be He goes every day.?»®
In Or Zaru’a the relationship between the Amidah and the 18,000 worlds

is noted:

The eighteen benedictions correspond to 18,000 worlds, that spin in Keter
Elyon... Another interpretation is that within each of the 18,000 worlds
there is a fountain. Here are 18,000 fountains, drawn from the fountain of
river, which is the secret of all secrets... they are drawn down and go out to
the worlds. As it is said, “The river goes out of Eden.” All the worlds

receive from the 18,000 fountains.260

R. David depicts here the structure of Sefirot and its theurgical process. The
18,000 worlds refer to 18,000 Sefirot located within Keter Elyon, above which
there is a source of fountain. Idel notes that it is unclear what R. David’s
interpretation truly meant — either an instruction of Kavvanah or something else.
How Amidah corresponds to the 18,000 Sefirot seems to be a highly esoteric

matter. R. David does not say that 18,000 worlds are the object for Kavvanah

259 Midrash ha-Ne'elam, Ahare, 49c. “ RTPYNNNI NONXT PIN ININUKN ,PONX PYIAD PTIPI DOV
N 952 172 N2 DIIRT L PROY QIR 109NN INDNYN ,PNROY PONX TN DI DY, PTip)T.”

260 Ms. London 771, fol. 4a-4b. “ ©>2201 1192 QON N2 T MDD WY MINY 1 57IN)
MY QIR N M) ININY 92 12N 1D ¥ D3IV DY D) MNDIY GPONR N7 RIT ... ¥y7D Tina
PIVNIN I PINRVN D3 5Y RPNV NMNNDN DI DY KDOND RINY DNIN DV V12N 11 H1IWNIN
GON N ININD PIAPN DN MNIWN 9 JTYN KXY I TN 19 MNDIYN DX PRI

2 ) o n I
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during the recitation of Amidah. In the next text, R. David teaches on which

Sefirah one should concentrate at a specific time.

“Master of Wonders”261 alludes to Keter Elyon, which owns the segment
since it (Keter Elyon) is concealed. Afterwards it descends from Illat
ha-Illot and draws down the influx till Atarah. This is true. The fifty
words are fixed in this prayer as correspond to fifty gates of Binah. This
is why Binah renews the existence by the power of Keter Elyon and
brings out of the power to the revealed God. Therefore we say that
[Master of Wonders] in order to draw down the light of life from the

Binah to us.262

R. David notes the aim of the recitation of the Master of Wonders in the last
phrase. The liturgical words are recited to draw down the influx. The depiction
of descension of influx may indicate the instruction of Kavvanah. However, this
text may indicate the movement of the word of prayer after an utterance.
According to the widespread rabbinic view of prayer, it ascends to heaven
when uttered. R. David added the movement of prayer after it enters heaven, to

the most sacred place, the godhead.

261 Pesukei d’Zimra.

262 Ms. Jerusalem fol. 91a. “ 9ND) XINW D>2¥2 NYON HYA XINW Y790 3917 .NINDDN NTN
MIYY 3 THID MXN /) IR NPIN : 1NN N OYD TY YAVN TIWNN HYN HY 1) T 37NN : ODYI)
NN DT 9P : ONN DR NIN P2 PRI YD NN DINIMN WINN NN 12NV D¥awa :nda

121 19 0NN NN ND TNND >TI MY DIV
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The Change of the Personal Pronoun

A problem involving the declension of the subject in the blessing has
been debated for centuries. A similar idea appeared in Sefer ha-Bahir, the Zohar,
and in commentary on the liturgy of an anonymous kabbalist who is likely a
contemporary or predecessor of R. David.?¢3> Both R. David and Zayyah
provide the explanation for the mystery of the change of the personal pronoun.
R. David considered this part of the blessing describing the anabatic movement

of influx whereas Zayyah illustrates the katabatic movement.

Zayyah?64 Sefer Or Zaru'a?%5

The blessing begins with “Blessed are | “He who has sanctified us with His

You, Lord.” “Blessed (Barukh)” is not commandments and commanded us.”

263 See Tishby, The Wisdom of the Zohar, 1:200; Daniel Abrams, The Book Bahir (Los
Angels: Cherub Press, 1994), 209, Section 125; and Adam Afterman, “Reflections on the
anonymous kabbalistic commentary on the liturgy” (M.A. thesis, The Hebrew
University, 2002), 86.

264 Ms. Jerusalem, fol. 53a. “ DINT 12 XYN 9IW NWHY WX TN » NNN TIN2 NONNK 1212
YTIPNN WITP NI 1Y PYNNY NYTP TWUNR DINKN 19290 1R MDIAN PN MSY NINY DM
PNYTP BN N NYTP NN TI9) .NY NI 90 wipnnm.”

265 Ms. London 771 fol. 9a. “ 9211 159210 NONN KON [N1DPN 1N NN PMINNI NYTP IWUNR
TPMXNI NHVTP IVN [0 TAN PN ANYTP IYN NI INDID 127N DNYY DHNX TN NONA
INOIN ODIYA TN NYTP TN NN NINY 7ANN D7D 1017 NN TN NON 717D 5520 NN

.1T 327 NI DD NONA DXNNN NT DY N1AN DY XINY OOy¥IM.”
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the passive vowel but it is like [the
words] “merciful and gracious.” (Ex.
34:6, Ps. 84:15; 103:8) Barukh itself is the
source of the blessings and “Barukh”

does not receive from others.

This is surprising. For the beginning
of the blessing speaks in the second
person of “Blessed are You” whereas
now it speaks in the third person of
“he who has sanctified us.” It should
have been said: “you who have
sanctified us with Your
commandments and You who have
commanded us.” But “Blessed are
You” alludes to the Sefirah Tiferet,
which is present and written in the
second person.2¢® “Who has
sanctified us” speaks of the concealed
(the third person) and hidden world,
which is the world of Binah.

Therefore it (the blessing) started with
the second person and ended with the

third person. Understand this.

“He who has sanctified us” that it
draws down to us the holy sanctified

power from all the power. Therefore

266 The Hebrew word nochach (n51) means both “present” and “second person” of the

gramimar.
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we say “He has sanctified us” and not
“You have sanctified us.” “With His
commandments” since we (!) to receive

his commandments; “and he has

sanctified us” with hidden power.

R. David explains that the blessing, “Netilat Yadayim (the washing of
hands),” demonstrates anabatic and katabatic movement. This movement may
illustrate a theurgical effect of the former and a magical effect of the latter part
of the blessing.

The beginning of the blessing, “Blessed are You,” is expressed in the
second person singular, addressed to God Himself. The following sentence,
“Our God King of the Universe he who has sanctified us,” is “expressed in a
relative clause using the third person singular of an active verb in the perfect
tense.”267 R. David interprets the beginning part of blessing as an allusion to
Sefirah Tiferet and the next one as an allusion to Sefirah Binah. Moshe Idel
designates this system of Kavvanah as Binary Kavvanah for prayer that addresses
the two powers of God.2%® This signifies that the first part of the blessing affects
or ascends to the sixth Sefirah Tiferet and then to the second Sefirah Binah. The

problem of the declension of the verbs in this prayer is explained in terms of the

27 Joseph Heinemann, Studies in Jewish Liturgy (Jerusalem: The Magnes Press, 1983),
1L

268 Moshe Idel, “Prayer in Provencal Kabbalah,” Tarbiz 62 (1993): 268-72 (Hebrew).
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effect on the upper world. The change of the verb in the second part of the
prayer to nistar (the third person) is neither a mistake nor the result of
ignorance as the prayer ascends or affects the nistar (concealed) while the other
text expresses the katabatic movement of influx, “Blessed,” implying Keter, ”are
You” Tiferet.” “ Olam ha-nistar ve ne’elam (concealed world)” in Or Zaru’a
indicates the world of Binah. The aim of Kavvanah is to activate the sefirotic
realm and receive influx from it. The language functions as a vehicle for the
mystical prayer and makes an encounter between man and the sublime
possible.

The text in Nefilat apayim has also been a subject of discussion as to why
the names of God —“merciful and gracious” —are written in a passive form.?¢
The 16th century biblical commentator, R. Judah Abravanel, states “why the
one forth of names and attributes of God are written in active voice and the
three forth in passive form of which are ‘merciful and gracious long suffering’

(Ex. 34:6).”270 Abravanel continues quoting the discussion of Nahmanides:

“Merciful and gracious long suffering.” Therefore it is not said, “He has

mercy on them and is gracious and long suffering because God is passive

269 This verse has been explicated by, Meir ben ibn Gabbai, Sefer Tola’at Ya’akov
(Jerusalem: Shevile Orhot ha-Hayyim, 1996), 15. “ »na ,5n msn 72°NN 701) 12 1W19 T3
05PN 1N MDIAN NPN IRSY XINY ,ND9N 99 NYY 1N, 1NN DINT 1D (TN 2Py 19
,PINY NOW (2 3 DYMY) 'ND 22 TN L(ND,TD TPWRII) /N TN XA WD NN 1O, INNRND
123 1Y PRY NN NIINIDY,” Abravanel, Commentary on Exodus 34:1-10 and more.

270 Abravanel, Commentary on Exodus 34:6.
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to those attributes. And I do not know his path and his sayings; I do not

have permission to ask those questions.
Zayyah applies this interpretation for the liturgical word “Barukh (Blessed),”
quoting Tola’at Ya'akov, a work of Byzantine kabbalist R. Meir ibn Gabbai,
completed in 1506. He holds that it is not the passive form for He himself is the
source of the blessings and never receives from others. We must interpret
“Barukh Adonay (you blessed of the Lord)” (Gen. 24:31) and “Barukh Benei
leAdonay (Blessed be you of the Lord, my son)” (Jud. 17:2) in this way. The
interpretation given by Tola’at Ya'akov is very similar to that of Zayyah.

The comparison between the interpretation of the washing of hands by
Zayyah and by R. David testifies of no affinity or similarity between them. Why
Zayyah placed the two texts on the same folio is a great question as far as this
text is concerned. On the other hand, Byzantine Kabbalah demonstrates
profound affinity with Zayyah.?”! Zayyah expresses his knowledge upon the
writing of R. Meir ibn Gabbai, Tola’at Ya'akov, completed in the Byzantine area

when ibn Gabbai was 26 and Zayyah was only 1 year old.?”2

271 Perush le-Tefilah Ms. Jerusalem, fol. 54a. “ 72 NYyN> 9ID5 DMAIND TIY VT SONN

P DMNINK DI DIY IY NDXINDY DNPDY DD DAY ) IOV TIN TP PN DINNINDY
TAN DY “ ©MINY 29D 997 MPNRN NND TYNND PIVNN NIND TUYN DX 1IN YT MANY
) DY MNINNN DIPN DY O, TPNIND DN 93 NURNI AN 1T IY),¥9¢) DMINT D130

T MAEDN N TY THNN TIT IMNN NPNRN N3N PYHRND PIDN NN TN 7122 NN
(N9 ,2 N71) TV NNOY ToNnM oM /N NR.”

272 Jsrael Zinberg, A History of Jewish Literature: The Jewish Center of Culture in the
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Ottoman Empire (tr. Bernard Martin; New York: KTAV Publishing House, 1978), 40.

103



Chapter Three
Ascent of Prayer by Angel

104



Chapter Three: Ascent of Prayer by Angel

The angel has achieved an indispensable status in accounts of the ascent
of prayer. Since the beginning of the tradition in talmudic literature, the angel
has received, selected, and transferred prayer to the crown. In the previous
chapter, we dealt with the important roles of the angel, such as in filtering the
inappropriate prayer to protect heaven and God and assisting a prayer’s ascent
to heaven. The prayer man emits does not directly reach God but does so
through angels. These activities of angels imply the changeability of God. God
is considered to be an entity influenced by man’s prayer; thus, an angel must
protect Him from such negative forces. Physical and spiritual impurities are a
menace to the celestial realm. Over time, prayer no longer ascends by itself.
Prayer has conditions placed upon it, and other interferences caused a change
in the place where angels act. In rabbinic literature, the angel is depicted as
abiding in the realm of heaven, but from the 12th century onward, the angel
appears in the middle stratum, between the upper and the lower strata.

In Perush le-Tefilah, Zayyah presents the angel as a messenger working
under the authority of God and depicts the physical and spiritual distance
between them. In contrast to the rabbinic literature, there is no discourse
between angels and God. There is only a one-way conversation between God
and angels.?”? One of the themes characterizing crown mysticism, the concept
of the unknowability of God, has been maintained in the Jerusalem model of
ascent of prayer. In this section, the integration of mystical and non-mystical

discourse of Zayyah’s predecessors proves the numerological harmony in

273 Ms. Jerusalem, fol. 77b, 135a.
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heaven.

Angel as a Receiver of Prayer

18,000 Worlds /1,800 blessings and 1,800 angels

The significant talmudic motif, the transformation of prayer into the
crown, endured even into 16th century Jerusalem. However, it appears merely

as the paraphrase of the midrashic motif.2”# Most of the classic models

274 Ms. Jerusalem, fol. 136b. See Midrash Konen quoted in Chapter one, p. 32. Even
ha-Shoham, Ms. St. Petersburg, fol. 100b demonstrates the motif with Byzantine
influence. “He (Ofen) talks about Sandalfon, which is, according to his interpretation,
“hated and impoverished turns” for example “Israel who is hated and impoverished
who turns to their prayer” in order to raise them before God that it is “the angel who
reaches the place where it can be heard...” “ 9570 5y /MIN NIN Y IR THX 19IN DRV 1)
297 NMPYNZ YT DNZOND NN XIN DT NV KINY DNIY /D17 NS 5T ON0 WP TWN

N9MY PINN IY N2T 92T NIND N DN NN YRWIN DIPNRY NN NIN TRINN 1Y 2D YN
DYI2 Y21 HMOHXINNDTI N2I5N 2H0) MYPIP NN XINL.” The words in double quotation
marks are quotation from Sefer ha-Peliah 46a.” 57 »"1)0 »9) 197 TI0 XINI THN 19IN W 7D
YNRYIN DIPNY YN TRONN N3 ONDOND 129 Y71 M0 NINY ORIY 579 17019.” The name of
Sandalfon changes according to his function. For example, when he draws down the
song of Israel to him he is called Nagdiel, Sandalfon when Israelites sing and he turns
to receive the speech in order to fix crowns for King of the glory. Compare to Sodey
Razaya, 76.“ Y19 5710 DV DY 7195730 RPN 9T 1NIVN I0YNM 107 TRIN MNM N
INIY MPY TYINY 2927 . 71201 910D TN NIVY JPNY NXTN DAPD TN DINVN DNV

PIVIVIOY D 57NN INY KXIPI INIY NDXAN I PDIANY 29D) D7 NITIN M2 RIPI PON
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interweave with and imposed duty upon angels. The piyyut ascribed to R.

Eleazar ha-Kalir, developed during the course of transmission, reached Zayyah

through Hasidei Ashkenaz and Sefer Kol Bo. The table below proves that

Zayyah obviously knew the text of Hasidei Ashkenaz. Sefer Gematriot, Sefer

ha-Hokhmah, Sefer ha-Shem, and Sodey Razaya all note that eighteen hundred

angels receive Amidah. This motif is based on the piyyut written by R. Eleazar

ha-Kalir.275

Sefer ha-Shem?76

Siddur ha-Tefilah

le-Rokeah 66

Sefer Kol Bo

Perush le-Tefilah?77

N7y 959NNV M DY
INYY IO MOI2
22P5 M PN
AND9N

NNYI GON DI INNN
DYaPNN MNND

IN2 MO MDAN

MM 552 H5annn Hov
2WN MDY N 1Y
NN NIUN MININD
MNN N INDIN DAPD

DYININ

oY MM OUNRI
P2Y MO N
75 D MNND N
DYINDN MNN

129NN DY PINHN

DY N Y N
PYNI NN GOR D)2
DDAPNY DYININN

HNIW HY DPNIYAN

TI25N XD GUN NIYN YINDN 179 TN MINAN /D D7NINON UKD NI ININ DWN Y9010

VPN NN NINIWN JAND DNIN XY OOND.”

275 For more details on his poet see Chapter 1. “ 9wy D507 MINND NNINYI QIR DI INNN

MININ ONYN YNKI DN MIND M9 MYON 1922 MINY LowNa.”

276 Sefer ha-Shem (ed., Eisenbach), 84. See also Chapter 1, f.n. 34.

277 Ms. Jerusalem, fol. 103a. The English rendering of the Hebrew text is my own.
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One who prays the
Shemonah Esreh
with Kavvanah
1,800 forth out to
receive his prayer.
“and 1,800 angels
forth out to receive
the prayers recited

from heart.

All who prays with
all the kavvanat
ha-lev 1,800
blessings is
important as
ministering angels
and they forth out
to receive the
prayer of 1,800

angels.

The Roshey
Tevot of the
Shemonah Esreh
are 1,800 as
correspond to
1,800 angels,
which are

appointed for

prayer.

The Roshey Tevot
of the Shemonah
Esreh in Gematria
is [equivalent to]
1,800; it is the
number of angels,
who receive

prayer of Israel.?’8

Most of the texts in these writings merely mention that 1,800 angels

receive prayer as Kalir mentioned whereas Sefer ha-Shem indicates that 1,800

angels receive “Eighteen blessings.”?”? As Daniel Abrams states, R. Eleazar of

Worms demonstrates the two rules to the revelation of the secrets in his

writings. He does not reveal them all at once but scatters them in several

278 One may wonder whether the term “eighteen” or “eighteen blessings” truly

indicates Amidah.” In the talmudic literature, it denotes Amidah; in R.David’s Or Zaru’a

“eighteen blessings” indicates the actual 18 blessings between the washing of hands to

Giver of the Torah and called Amidah “Tefilat Amidah.” The other text of Sefer ha-Rokeah

18 blessings denotes Amidah.

279 See also Siddur ha-Tefilah le-Rokeah 66 for other example for 1800 angels receiving 18

blessings.”
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writings.?80 This is also the method R. David ben Yehudah he-Hasid and
Zayyah adopted.

Zayyah's interpretation of Amidah is most akin to that which Sefer Kol Bo
ascribed to R. Abraham ben Jacob ha-Cohen of Narbonne (13th-14th century).
The only difference is that the word “receive” is absent in Sefer Kol Bo. Zayyah
adopts the wordings of Kol Bo and integrates the text of R. Eleazar. The total of
the initial letters of each Amidah in Gematria is 1,8002%1 according to the
Ashkenazi version of siddur while the Sephardi version counts 1,501. It
indicates that the prayer book Zayyah uses is the Ashkenazic version; therefore,
the term “eighteen” refers to Amidah and the number 1,800 is a multiple of
Amidah.282 What Zayyah intended to emphasize in this text is the
numerological harmony between liturgical texts and the divine world. How

many angels are assigned to receive them is determined according to the

280 Daniel Abrams, “Secret of the Secrets: The Concept of the Kavod and the Kavvanah
of Prayer in the Writings of R. eleazar of Worms,” Da’at 34 (1995): 62. (Hebrew).

281 2+1+1+1+5+60+200+200+2+400+5+6+70+6+1+300+200+40+300=1800. The number
probably related to this account is found in 136b, the 18,000 worlds, where God roam
with the throne.

282 Most of the texts Zayyah quotes are the Ashkenaz version and other quoted texts
slightly differ from both Ashkenaz and Sephard versions we use nowadays. The reason
may be derived from R. Alsheikh’s writings. It may be derived from Sefer Kolbo by R.
Abraham ben Jacob ha-Cohen of Narbonne (13-14th century)/R. Aharan (Ahrn) ben
Yaakov ha-kohen of Narbonne. “ MmN 172 10 MIND N7 POIY MDD N7 HY M OUNI

199NN DY PINNN DINON”
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numerical value of the initial letter of nineteen sections of Amidah; “Magen
Abraham,” the first prayer of the Amidah, needs two angels, and the tenth
prayer of the Amidah 400 angels. The greater positive numbers parallels to the
greater workload of angels receiving prayers. The greater number signifies a
greater amount of quantity or size already in the ancient period when
mathematics in the full sense was yet unborn.?83 In the previous passage,
Zayyah depicts the other examples for numerological correspondence: Amidah
to the Mizvot, and the other liturgical phrase to Tetragrammaton.

The number eighteen or its multiple appear in numerous texts in
Scripture and in Perush le-Tefilah although the meaning of the number is not
always unique.?* The number 18,000, for example, denotes the number of the
world. The notion “Eighteen thousand worlds” appears mostly in late
midrashic and kabbalistic literature.8> The simple usage of the notion is
derived from the verse in the Psalms: “The chariots of God are twice ten
thousand, thousands upon thousands; the Lord is among them, as in Sinai, in

the holy place” (Ps. 68:18), discussed in B.T. Avodah Zarah:

And what does He do by night? If you like you may say, the kind of thing

He does by day; or it may be said that He rides a light cherub, and floats

283 Morris Klein, Mathematics in Western Culture (tr., Nakayama; Tokyo, Sousha, 1966).
284 The numbers appear in Scripture may follow the rule of Boolean lattice. With this
assumption I will deal elsewhere.

285 Seder Rabbah de-Bereshit (Batei Midrashot, 1: 22-23) describes that God created the

18,000 worlds by means of six letters.
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in eighteen thousand worlds; for it is said, The chariots of God are
myriads, even thousands shinan. Do not read Shinan, [repeated], but

she-enan [that are not].286

From this passage emerged the activity of God with his throne. The Holy One,
blessed be, controls the 18,000 worlds described,?8” and it is where He roams

with His throne.

In the last [phrase of] Kedushah, the Holy one, blessed be He, roams
throughout the 18,000 worlds with the throne therefore they (angels) do
not see the throne. They say the words [of Kedushah], “his glory fills the

world” in the third person (literally concealed).?88

In the interpretation on the Ashkenaz version of Kedushah, Zayyah logically
explains the absence of God and the throne. The throne functions as His vehicle.
God is away; therefore, the angels do not see Him. This text, however, mentions
“see[ing] the throne” and not “see[ing] God.” God is considered unseen and
unknowable, even to the angels. Only God knows His essence and His place,?°

and “if they would approach to the Holy One, blessed be He, they would

286 B.T. Avodah Zarah 3b. See also Yalkut Shimoni on Ps. 68.

287 Ms. Jerusalem, fol. 89b.

288 Ms. Jerusalem, fol. 136b. “ mnY1y 9ON N*2 XDON DY LVIYN N7APN ININK NYITPY
NI NYHA OO XON 112D DINMIN TH9Y RDON DINIY OPN).”

289 Ms. Jerusalem, fol. 142a.
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immediately be burned.”?%

Another important theme in the quoted text is the structure of heaven. On
the same folio is the introduction to the Kedushah, recited “as an imitation of the
praise of God by angels.”?°! Immediately after the declaration of Zayyah of the
secret tradition regarding Kedushah, revealed here as authentic,?®> Zayyah

wrote on the structure of the divine world and the angelological function.

[The word of Kedushah]: “Then (Az) is in Gematria [equivalent to] eight,
which is the name of the Holy one, blessed be He, who sits upon seven
heavens and on the earth, which are eight... "With voice’ in Gematria is
[equivalent to] “portion” as the angels collect groups [of voices] and divide
them. Israel is also called the portion of the Lord. As it is written, “For the

Lord's portion is his people.” (Deut. 32:9)2%3

20 Ms. Jerusalem, fol. 136b. This account appears in Midrash Ber. Rabbah. According to
the following sentence the word “they” refers to Seraphim. “ 58N ©X279pNN PN ON)

19 Synn DYTMIY DIV Y NINDID M2 D OO>PNINN O : D9V VN 10 N’APN
@a,nyw).”

21 Ismar Elbogen, Jewish Liturgy- A Comprehensive History (tr., R. P. Scheindlin;
Jerusalem: The Jewish Publication Society, 1993), 57.

22 Ms. Jerusalem, fol. 136b. “I will write you the secret of Kedusha as I received.”

298 Ms. Jerusalem, fol. 136b. “ N YIN2Y DRI Y DY AVPY DIAPN DY INY NI N 192 IN
PONINIPI 973 HNIW? 191 T D DT MPONN MIND DXONN DXINDNN 2D PIN 122 Npa :'N
(0, 25 ©>127) MY » PoN 0 MY bWN.” The anonymous author of the thirteenth-century

Commentary to Prayers also interpreted the word “Az” as the technique of Kavvanah
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The numeral eight symbolizes the name of the Holy One, blessed be He, that
dwells (literally sits) on the seven heavens and the earth. The liturgical word in
Kedushah is also interpreted as it relates to the privilege of circumcision, which
is on the eighth day.

The dwelling place of God must be the secret Zayyah received. The other
texts on this folio written before the declaration emphasize the unknowability
of God, but the text after the declaration explicates where God lives. Revealing
the activity of God does not belong to the esoteric knowledge, but the dwelling
place of God does as the former was already mentioned in the Talmud. It is
noteworthy that the second text indicates the form of prayer the angel receives.
It is verbal, the voice of Kedushah, and not in the form of written words.

The structure of heaven expressed by R. David is theosophical. In Sefer Or
Zaru’a, the 18 blessings correspond to the 18,000 springs, and the Amidah also
corresponds to the 18,000 worlds.?** The 18,000 worlds and the 18,000 blessings

are analogous to him. As mentioned above, the 18 blessings, according to R.

during prayer. Adam Afterman, The Intention of Prayers in Early Ecstatic Kabbalah: A
Study and Critical Edition of an Anonymous Commentary to the Prayers (Los Angels:
Cherub Press, 2004), 74. (Hebrew)

294 In Or Zaru’a Ms. London 771 fol. 4b-5a the relationship between the Amidah and the
eighteen thousand worlds is mentioned: “ ... /M5y 99N N> T30 MO WY MNY 2D 518N
HIWNIN MMM GON N7 Y1) 1INY 292 12N 1D W BV DDIY 9521 MINDIY GIN N7 KT (K5)
9N PRV PIVNIN 1N PINVN YD HY RPNV MMNDN 9 HY NIND NINY HNIN YV 3130 10

.12 QON N IMIND POIAPN ON TNNIYN D) YTYN XYY NN T/010 192 Mndwn.”
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David, indicate the blessings between the washing of hands to Giver of the Torah.
The prayer is one of the three specific prayers producing the theurgical or
magical forms of repercussions upon divine attributes, namely, Sefirot.?°> In
addition, the 18,000 worlds are located in the highest Sefirah, Keter Elyon. The
Midrash ha-Ne’lam, on the other hand, demonstrates that the 18,000 worlds
allude to the nine Sefirot where the Holy One, blessed be He, goes every day.?%
Zayyah demonstrates the multiple sefirotic system in his Zeror ha-Hayyim: “[I]t
alludes to the Hesed, which is within the Gevurah.”2%7

Through this account, we can surmise that Zayyah sought the grounds
for the number 18,000 in the liturgical phrase, “Life-giver of the world (literary
eighteen worlds)”?°® and emphasized the theology and the cosmological
structure. But R. David focused upon the very divine attribute, Keter, in which

18,000 worlds are present.

Metatron and Shemaiel

Traditional beliefs about angels include their independence, corporeality,
vice-regency, and intermediary status between God and man, the last of which
Maimonides found hard to accept.

Metatron, Sar ha-Panim (Prince of the Countenance), has appeared since

295 The other two groups of prayer are one hundred blessings and the Amidah.

296 Midrash ha-Ne'lam, Ahare, 49c. See also n. 261.

297 Ms. New York Lehmann 131 (24473); Ms. Montefiore 318, 1a. “ Ton2 1917 XY
NMNN TINav.”

298 Ms. Jerusalem, fol. 89b. See Chapter 5 for the text.
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Talmudic literature and attracts attention from many perspectives.?? Metatron
is the angel who is said to be turned from Enoch after taken by God3® and who
appeared as a heavenly scribe, a receiver of prayer,3! brother of Sandalfon,30?
the angelic High priest, the Prince of the Presence, and the Prince of the Hosts
of God.303 Daniel Abrams contributes the new phase on the historical

development of the definition of the figure, Metatron.3%4 In the 13th century,

29 Scripture has no mention of Metatron and Talmud mentioned only three places. B.T.
Sanh.38b “Come up unto me! It was Metatron [who said that], he replied, whose name
is similar to that of his Master,” Hag. 15a, and Avodah Zarah 3b.

30 Targum Yonatan ben Uziel Bereshit 5:24; Targum Yirshalmi Gen. 5:24. See the analysis
by Daniel Boyarin, “Beyond Judaisms: Metatron and the Divine

Polymorphy of Ancient Judaism” Journal for the Study of Judaism 41 (2010): 333-336.

301 Sodey Razaya Shalem, 94. “1,800 and Metatron forth out to receive prayer.”

Sefer ha-Hokhmah 65b, 72b. See also Abrams, “The Boundaries,” 301.

302 The Soncino Talmud B.T. Hagigah (Soncino Press, 1990), 13b n.10.

303 For the angelic High priest, the Prince of the Presence, the Prince of the Hosts of
God appeared in Geniza text see Lawrence H. Schiffman, Michael D. Schwartz, Hebrew
and Aramaic Incantation Texts from the Cairo Geniza: Selected Texts from Taylor-Schechter
Box K1 (Sheffield: JSOT Press, 1992), 36.

304 Abrams, “From Divine Shape to Angelic Being: The Career of Akatriel in Jewish
Literature,” 44-45, “When these texts were received in the circles of the German Pietists
and shortly thereafter among the first Kabbalists, Metatron was identified with the
Shi'ur Qomah, in effect bridging the gap between the descent of the divine into the

human world and the ascent of man into the sphere of the divine world.” See also
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theosophical interpretation was applied to Metatron, symbolizing a divine
attribute. Abrams suggested that “he may be the final destination of the
prayers”; therefore, he may have been identified with the last Sefirah.3% Indeed,
Nahmanides as well as R. David ben Yehudah he-Hasid treated Metatron as a
symbol, the lowest Sefirah.3%¢ The student of Nahmanides first explained the
transition of the nature of Metatron. The angelic figure of Metatron and the last
Sefirah are related to Metatron’s task of receiving influx and inheriting the
world. He is a messenger; therefore, it is “logical” to assume that he is
connected to the place where efflux is flown into from Illat ha-Illot.307 This
theory avoids the heretical idea and retains Metatron’s status as angel.

The dual nature of Metatron as a symbol and as an angelic figure

Moshe Idel, “Enoch is Metatron,” Immanuel 24 /25 (1990): 220-40;

ibid., “Metatron-Comments on the Development of Jewish Myth,” Myth in Jewish
Thought (ed., H. Pediah; Ber Sheva: Ben Gurion University Press, 1995), 29-44 (Hebrew),
where he terms the upward and downward movement, respectively, as “apotheosis”
and “theophany.” See also the tradition recorded in Midrash Bereshit Rabbati (ed.,
Chanoch Albeck; Jerusalem: Wahrmann, 1940), 41, where Prov. 30:4 (“who ascended
into heaven and descended”) is understood to refer to Akatriel.)

305 Abrams, “Boundaries,” 304.

306 Ms. Jerusalem, fol. 108b. For the influence of the esotericism of the Kabbalah of
Nahmanides, see Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah as the Source for the
Lurianic Kabbalah,” 12.

307 Abrams, “Boundaries,” 313.
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continued until the 15th century.3%® Metatron denotes only a symbol. In Perush

le-Tefilah, Zayyah revived the Ashkenazic or heikhalotic understanding of

Metatron; the symbolic interpretation of Metatron is absent in Perush le-Tefilah,

but in his theosophic-magic work, She’erit Yosef, he maintains the symbolic

meaning of Metatron.

In contrast to Metatron, Shemuiel attracts less scholarly attention.

Shemuiel has appeared since the time of Heikhalot literature. Functions of

Metatron and Shemuiel are clearly distinguished but are often intermingled in

the writings of Zayyah. Jonathan Garb already mentioned that Heikhalot

literature is one of Zayyah'’s sources. The following text is written based on the

Heikhalot text interwoven with the Hasidei Ashkenaz view.

Heikhalot309

Sefer ha-Hokhmah310

Zayyah 93b

9919 DYININ HY PNIT WPYD
72PN 29D 195 NN NPY
DVYTIN WY TRONN INRVINY
MON DY THIWY N TN
WINWYY Y(INNNN Y9

IINH MPY 92 DYPN

VNV DMININ INIWIVI)
SNOVNHY IX NYITP IN INIY?
N2ANY TY DPNYN W
VNV DD NHYN NI

Y HNOVNY NPMIN HNIYY

INIY 'NIPIY NIVYN TN

W NPMIN HNIY yov

IV TR DY 952 HNROVNY

NN 935 1M KNIV
DN MY PINYD NI
NIV DV P WY

NN : DNIY YNV DIININY

308 Abrams, “Boundaries,” 315.

309 Synopse, §807.

310 Ms. Oxford 1812 fol. 60a; Oxford 1568 fol. 5a. See chapter 1, page 48 for full

translation.
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I2Y XIND PN MNAWIM
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N NYANN D DIV
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:YMO2]

When the time of angels
uttering songs before
Holy One, blessed be
He, Shemuiel, the great
archon stands at the
window of lower heaven
to listen to all the songs,
which ascend from the
world and from
synagogues and Batei

Midrashot to heaven.

When Israelites recite
Shema or Kedushah
Shemai’el the prince
silence them until the
prayer of Israelites
ascends. Therefore
Shema Israel is
[composed of] letters of
Shemaiel Sar3!! and
then the crown, which is
called Israel ascends on

high. Therefore Shelomo

casd Yeislan 20 thhin vivlan

Shema Israel. [The
transposed] letters [of
them are] Prince
Shemaiel 312 Prince
Shemaiel stands
everyday?®!? and
announces to all the
hosts to be silent before
Israelites in order to
make heard voices of
Israel uttering Shema

Israel. And this is the

Toannnimtann ALl cnterveraat

311 Shemaiel Sar (" Sroynwn) is a Temurah of IR ynv”.

312 The liturgical phrase “Shema Israel” is transposed by means of Notarikon. This

association is already mentioned in Sefer ha-Hokahmah, 60a.

313 Sodey Razay pt. 1, 8. “Shemuiel, the prince of great angel stands at the windows of

heaven below listen to voice of service and songs that ascend from the earth, from all

synagogues and Beit Midrashot to make them listen before the heavenly animals.”
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said “who is this who [meaning of] piyyut

comes up (from the fixed as “Shemaiel make
wilderness)” (Song of ['] them heard

Songs 3:6, 8:5) is in (announce) with his
Gematria Alef (111) power.”

since 1,000 hosts of

angels create crown out

of the prayer...

The most prominent difference between Heikhalot literature and Hasidei
Ashkenazic literature is the usage of numerology. The numerological
hermeneutic method is not found in the former whereas the abundant use of
Gematria is the prominent characteristics of the latter. Generally, the Heikhalot
literature is more inclined to the praxis.3* Zayyah took the association of
“Shema Israel” and Sar Shemaiel from Sefer ha-Hokhmah,3'> transposing the
liturgical phrase “Shema Israel” by means of Notarikon. Shemaiel or Shemuiel

standing at the gate of heaven is also a heikhalotic motif found in writings of

314 They were written as the instruction for potential ascenders who need the specific
words, behavior and knowledge of heavenly world. Martha Himmelfarb, “Heavenly
Ascent and the Relationship of the Apocalypses and the Hekhalot Literature,” HUCA
59 (1988): 93-94.

315 Sefer ha-Hokhmah, 60a.
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both R. Eleazar and Zayyah.31¢ The other difference between the quoted texts is
the appellation of the angel. Zayyah obviously took this spelling from Sefer
ha-Hokhmah, calling “SNo¥nVW” whereas “ORVIV”in the Heikhalot text.

There are two traditions in the origin of the liturgical phrase “Shemaiel
make them heard with his power,” which Zayyah quoted from the Piyyut in the
Siddur Sephard and Ashkenaz versions. R. Eleazar of Worms recognized the 7th
century Poet R. Eleazar ha-Kalir as the author,3'” but the other tradition tells us
that the poet R. Shimeon Bar Izhak, born in 950 in Mainz, is the author.318
Shemaiel is involved in mediating prayers to be heard by heavenly creatures.
The phrase “make them heard” connotes many possibilities: (1) Human prayer
is not discernable to all heavenly creatures other than Shemuiel. Therefore,
Shemaiel possesses a certain power to change the form of human prayer into
audible or discernable forms. (2) The text suggests the hierarchy of the angelic
worlds in which the celestial beings wait for the announement is under the

control of Shemaiel .31 Shemuiel has authority to make others quiet and make

316 The quoted text does not mention the motif but in Sodey Razay pt. 1, 8 we read;
“Shemuiel, the prince of great angel stands at the windows of heaven below listen to
voice of service and songs that ascend from the earth, from all synagogues and Beit
Midrashot to make them listen before the heavenly animals.”

317 Sefer Sodey Razaya Shalem (ed., Eisenbach), 80. See also Kolbo 11:5.

318 Dan, Studies in Ashkenazi-Hasidic Literature (Ramat ha-Gan, 2006).

319 “ Although no systematic angelology was developed in Hekhalot Rabbati, there can
be no doubt that the hayyot stand at the top of the angelic hierarchy.” Peter Schafer,

The Hidden and Manifest God: Some Major Themes in Early Jewish Mysticism (Tr., Aubrey
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them heard. (3) Human prayer is physically unable to reach all creatures, some
of which are located at the end of the world. (4) Heavenly creatures are not
concerned with human prayer. Therefore, it is necessary to make all the
heavenly creatures pay attention. (5) Shemaiel distributes prayer to them to
make them heard. The question is whether Shemaiel plays an indispensable
role in the ascent of the prayer. Shemaiel possesses a certain power to change
human prayer into a form that holy creatures can discern.

On the interpretation of the Kedushah in Sabbath morning, Zayyah

describes the meaning of the phrase, “make them heard.”

In the celestial chamber, one must sing Kedushah out loud. This is the
meaning of ‘the day of Metatron.” It means that when they sing at the
gate, there is a tribe to which Metatron orders them to sing. This is [the
meaning of] “he makes heard a voice.”3?0 Metatron in Gemaltria] is
[equivalent to] “the leader of the world.”32! Most of the radiant shut
their mouths and sing and flap their wings as man closes his mouth in
water and waves [his arms in] the air. “He makes heard” in Gemal/tria]

[is equivalent to] 500. This teaches that their voice goes from the end of

Pomerance; Albany: State University of New York Press, 1992), 24.

320 This phrase “ynwn “is often translated as “announce” however I would adopt the
translation used in The Complete Artscroll Siddur (tr., Nosson Scherman; New York:
Mesorah Publications, 1998), 459 “make heard the voice” that in this context the text
has connotation of causative verb.

321 The numerical value of both “Metatron” and the liturgical phrase is 314.
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the world to the end, which is 500.322 “Raising themselves (oxwinn)” in
Gemal|tria] is “Zag’el silenced.”3?3 This is the name of Sar ha-Panim, who
silences them. This is what the poet signifies by Shemaiel the prince
making them heard because of his power to keep them long silence.

Shemaiel is appointed under Metatron, who orders him to perform.324

Metatron is a leader of who sing Kedushah. Making the celestials be quiet
in order to listen to the prayer of Israel is now the role of Metatron. According

to Hasidei Ashkenazic tradition, Shemuiel used to play this role.3?> Zayyah

322 |T. Ber. 63a.

32 The numerical value of ‘DNwINK” and “Zag'el silenced” is equivalent to 841.
According to Zayyah Zag’el is another name of Sar ha-Panim, Metatron. The angel
called Zag'el is not found in rabbinic and Jewish mystical literature but Zagzag'el, who
is a prince of Torah and a prince of wisdom, possessing horn of glory. [Midrash Deut.
Rabbah, 11:9; Reuben Margaliyot, Mal’achei Eliyon (Jerusalem: Mossad ha-Rav Kook,
1988), 54.]

324 Ms. Jerusalem, fol. 136b. “ 1N70VLVNID Y> OINVINWI WY ININIY HI) PNIVLVY DY S INTN
TPIINT 21N OIIYN DD PMIND NN PNIVLVN DIPA DY NWN INT DI DN INNN LIY
123532 DYMNIVN 1 NT T MAN 923101 NNID2 1P IMNON DTRD 0N’9)D1 091D BN OXIND 720N
N PV INIT D232 DIRWIND : PN TONN RINY IND T DN NN TN ONPY 1190 .pn
PIYY 1IN DYNRYN TWUN DNOVNY VAN NYYY N NDYN PNON PNYN NIN DMI9N W HY OV
MWYY 19 IR NI PIVLR NNN NN WD IMKN POV PN.”

35 See Chapter 1.
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assigned this role to both Shemuiel and Metatron.3?¢ The lack of consistency is
not derived from the Zayyah's sway between the view of Hasidei Ashkenaz
and of the other; instead, it reveals his reconcilement. Zayyah attempted to
prove the association between Metatron and the liturgical “makes them heard”
by means of Gematria and concluded that it is the power of Metatron by which
Shemuiel makes others quiet. Physically, Shemuiel performs the order, but the
power of Metatron hidden within the phrase is in effect. The power embedded
in the prayer text is the divine name, which we will see in chapter four. In this
sense, Zayyah may treat Metatron as the second divine. Indeed, Metatron is
involved in the controversy in B. T. noting that he is a second deity.3?” Rabbinic
literature and Heikhalot literature present the angel Metatron as a vice-regent to
God and fail to “draw sharp boundaries between the angels and God,”
particularly the case of Metatron.328 The ambiguity of the boundaries between

the angel and God is also seen in Hasidei Ashkenazic texts as well as in Zayyah.

326 See Ms. Jerusalem, fol. 93b.

327 The question whether Metatron is an angel or second deity is derived from the
account of tanna Elisha ben Avuyah in B.T. Hag. 15a. Elisha’s statement; “he saw
Metatron sitting and probably there are two powers” suggests the heretic idea. Elisha’s
recognition of Metatron as second deity was treated as herecy. For detailed discussion
see Abrams, “The Boundaries of Divine Ontology,” 293-298; Moshe Idel, “Enoch is
Metatron,” Immanuel 24 /25 (1990), 220-240; Eitan Fishbane, As Light before Dawn: The
Inner World of a Medieval Kabbalist (Stanford: Stanford University Press, 2009), 282;
Boyarin, “Beyond Judaisms,” 323-365.

38 Fishbane, As Light before Dawn, 269.
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Zayyah pointed out the contradiction between the Scriptural and midrashic
understanding of Exodus.

According to Joseph Dan, “to keep the angel silent” is based on the
Heikhalot text that the angel must wait for the Israelites to start singing
(Kedushah). In our case, Shemaiel has power to make them silent to hear Israel’s
uttering because the superiority of human prayer is mentioned elsewhere in
Perush le-Tefilah. The superiority of man over the angel is often depicted in
biblical and post-biblical literature.3?° The preference of human prayer over the
angelic liturgy is especially significant in Pirkei Heikhalot.330 In Perush le-Tefilah,
competitions between man and angel are often seen but mostly relate to the
order of prayer. “When we pray to Holy one, blessed be He we are more
important than angels, who utter song after our prayers.”331 The superiority of
man over the angels is the reason why Shemuiel stands at the window.

The ascent of prayer of man has been mainly depicted out of the vertical

329 See for example, ibn Gabbai quoted in Elliot R. Wolfson, Venturing Beyond: Law and
Morality in Kabbalistic Mysticism (New York: Oxford University Press, 2006), 110. For
Hasidei Ashkenaz view see for example Sefer Sodey Razaya Shalem, 217 ” Hayot shall not
sing until Israelites pray.” Merkavah Shelemah, 25a describes the reason why angels
must be silent because of the order of prayer that Israel first, angels next.

30 See chapter 2, pages 36-37.

31 Ms. Jerusalem, fol. 53a, “ PY99NN NNWYI N9 INDI NYTP TYN 7NN NON NN TN
1PMYAN INN NPY /MIN JNY DMIRINN N VN X N7°apnd.” There is the case in which
order of prayer contradicts. Ms. Jerusalem, fol. 84a “ 5S¢ N2y D>TpM SRIY> MY PRI 5O

NIV DTIP DYINRIN ITON DY 1IN DNHYWA DXNNNT DIVN DRIY NYON OTIP DININ.”
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worldview. The above quoted text depicts the movement of Kedushah of the
celestial being in heaven, in which “their voice goes from the end of the world
and till its end.” According to J. T. Berachot, their prayer goes horizontally in the
upper world and does not descend to the lower realm. The prayer takes vertical
movement in the earth and after it reaches a certain point in heaven, it moves

horizontally.

Angelic Liturgy

Another motif recurs in Perush le-Tefilah: the angelic liturgy. The
discussion on the angels singing in heaven is found in many places in Talmud
and Heikhalot literature.332 The well-known angelic liturgy is the Kedushah by

Seraphim described in Isa. 6:1-3, the origin of angelic liturgy .33

332 See Fishbane, 266-268. For Heikhalot literature see for example Hekhalot Rabbati in
Synopse, §179. The forty-three angels utter “Holy, Holy, Holy” after Israel recites. Beit
ha-Misrasch (ed Jellinek) 3:3. “ SNI¢OW Nyw1a ¥ITP 9215 DN PHRMAY WP NN 290)
MINAN 1P P WYTP W 1272 WITP 1395 0N § 71 V228, M22 All Hayot in
Merkavah open their mouth with honor and with glory the name of Holy One, blessed
be He “Blessed be the name of his glorious kingdom forever and ever.”

33 For angelic liturgy in Qumran see J. Strugnell, “The Angelic Liturgy at Qumran-4Q
Serek Sirot Olat Hassabbat,” Suppl. To VT. 7 (1960): 318-345. “The scrolls discovered in
Qumran take the style of annotation, more descriptive and not a liturgical form known
as “blessing.” The Songs of the Sabbath Sacrifice (Serek Sirot Olat Hassabbat.” See also
Ithamar Gruenwald, Apocalyptic and Merkavah Mysticism (Leiden: E. J. Brill, 1980), 41,

183.
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It (Sandalfon) turns to their prayer in order to raise them before God.” It
is the angel, which reaches the place where the prayer is heard...-And
all the heavenly host stand before Pargod... when Israel recite[s] “Holy,
holy, holy, is the Lord of hosts (Is. 6:3),” the Ofannim sing as if they are

in the dance, and say “Holy, holy, holy, is the Lord of hosts (Is. 6:3).7334

Ofannim sing Kedushah with joy. In other writings, Zayyah provides a
theosophical exegesis of the location of Ofannim, stating that they are located
above the tenth Galgal in which eight Cherubim are present. Zayyah associates
the three phases of Galgal with the three upper Sefirot, which is the secret of the
world called KHB, the abbreviation for Keter, Hokhmah, and Binah.33> It seems
that there is at least one world parallel to Sefirot. It reminds us of the multiple
sefirotic world appearing in R. David’s speculation.33¢

Besides Kedushah, most angelic liturgy that Zayyah mentions is Shemonah
Esreh, though incomplete. “The ministering angels utter ‘Blessed are you, Lord,
who has redeemed Israel,’3” “Blessed are You, Lord, the gracious One Who

pardons abundantly,’33 and more.33

34 She’erit Yosef, Ms. Warsaw, 3a.

335 She’erit Yosef, Ms. Warsaw, 3a.

336 Moshe Idel, “The Image of Man above the Sefirot”, Da’at 4 (1980): 42 (Hebrew).
37 B.T. Pesachim 116b, 7th Amidah.” N> IX) /N2 YN NIV 2INDN.”

3383130 9782 YNNI NIV IRIND MDY NN,

339 The rest of the Amidah is 5th- 6th (fol. 99a), 9th (fol. 100a), 10th (100a), 11th (100a),
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Angels deliver their praise to Israel. The interaction between the angelic

world and the mundane world is depicted.

“Shema Israel, O Lord.” The second letters [of each word] are MSH
(Moses). “Shema Israel, O Lord.” The ends of the words are ALH
(ascent). This means, “when Moses ascended on High”340 he heard the
ministering angels’ praise: “Blessed be the name of his glorious

kingdom forever and ever”34 and they take [the praise] down to

Israel.342

In contrast to the phenomenon of human prayer, this text depicts the katabatic
movement of angelic prayer. After man utters Shema it is the angels” turn to
utter. The ministering angels take down their praise recited as a response to the
“Shema Israel” to the world.3#> The angelic liturgy thus descends to the lower

world. This vertical movement of prayer expresses the exchange of angelic

14th (100b), 15th (101a), 16th (101a), and 17th Amidah (101b).

340 B.T. Bava Mezia, 86b.

341 M. Yoma, 3:8,4:1,4:2,6:2.

322 Ms. Jerusalm, fol. 93b. “ 170D .MM YINY> YRW : YN NP NPNIN : MM DRIV Yynv
INIWIY YT 1200V DX0DPN PN NIVN PINDNY YNV DINND YN NDYWD /Mo .nby.”
33 On this formular of response see Elbogen, Jewish Liturgy, 21. As mentioned in B.T.
Pesachim, 55b-56a, this formular “was accepted as a custom in many communities in
Israel already in Mishnaic period.” Ha-Siddur ve ha-Tefilah: vol. 2 (Tel-Aviv: Miskal,

1994), 21 (Hebrew).
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prayer and human one, which indicates that both of them are indispensable.

Angel as a Deliverer of Prayer

It is the Kabbalistic literature which first depicted the ascension of prayer
by an angel. The appearance of the deliverer indicates that the realm of angels is
expanded to the outside of heaven in regard to the ascension of prayer34* and
may indicate that prayer lost the power to ascend to heaven by itself. In later
phases of Jewish mysticism, Metatron has a new role as a deliverer of prayer. In
Zohar Hadash, Metatron “carries the prayers of Israel up to the firmament and
deposits them there in order to arouse the compassion of the Holy One, blessed

be He.”3%> Zayyah implies that the angel delivered the prayer.

All men shall fix a regular place to pray. He shall not change the place,
as it is written, “And Abraham went early in the morning to the place
where he stood before the Lord.”(Gen. 19:27)34 ‘Standing’ means
nothing else but prayer. For it is said, “Then Pinhas stood up and

prayed.” (Ps. 106:30)347 The angels raise his prayer. They (angels) do not

344 In other occasion, not related to the ascent of prayer, there are cases in which angels
come down to the earth.

345 Zohar Hadash, Bereshit, 10b (MhN) paraphrase quoted in Tishby, The Wisdom of the
Zohar, 2:629 (51).

36 The verse is understood by most of the Jewish sages and schoalrs as to indicate
Abraham prayed at the same place every morning,.

347 See also B.T. Ber. 6b.
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have the right [to go] all over the world. Therefore, if [there were only]
a single path or single way from heaven to the place where he recites
and if he were not at that first place, then his prayer would not ascend
before God...”While I was uttering my prayer, the man Gabriel, whom I
had previously seen in the vision at the beginning (being caused to fly
swiftly, touched me about the time of the evening oblation).” (Daniel
9:21) The ends of the words are Dirah shel Rinah as Daniel fixed the

place for prayer. In this place, Daniel saw an angel raising his prayer.348

Since antiquity, Gen. 19:27 has been understood to prove that there is a fixed
place for prayer. Not only Abraham but also Isaac had a fixed place.3* The
Talmud also repeats the importance of a fixed place for prayer: “Whosoever has
a fixed place for his prayer has the God of Abraham as his helper,”3%; “If a man

has a fixed place for his prayer, his enemies succumb to him.”351 The Talmud

348 Ms. Jerusalem fol. 53b. “ ¥ 11PN NN D> NOY MIPTNLINDOND DIPN YA’ DTN DI
TINYN DY NN RON NTMNY PRI (12,00 MYNKIL)DY THY IUN DIPHN IN 1P22 DNIIN DOV
77 922w DN D DDA DD MY DNY PR INDIN DDYNN D¥INDNN I (0,12 1IN HH9" Do
199 DY 97 NDIY NPRINDAN INR PNYURIT INIPNL IPRYI INDIN DIPN TY DIV 1) TN
(N2 ,0 DNT) NONN NTNA PTPRI TWN HNOI2) WINRM NYONA 9270 N TIV) DNTA 70N Dya
MOYNY YT TRYNN NNIY DIPN) NN NI DY NPT DIPN YAP DNOT D NPT OV NPT N0
noan.”

349 Gen. 24:62.

350 B.T. Ber. 6b.

351 B.T. Ber. 7b.
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notes this prayer’s merit whereas Zayyah sought support in the angelological
theology.

Zayyah vaguely mentions that there is a single path of prayer between
heaven and earth. If a man does not pray at a fixed place, prayer does not reach
God “since the angels raise his prayer.” Angels are allowed to act within “the
path” between heaven and earth, through which they come down and raise
prayer. The descent of Gabriel to Daniel is understood as the angel coming
down to raise prayer. This text demonstrates that man must consider the realm
where angels act in order that his prayer is taken to heaven. Whether his prayer
ascends or not is relied upon the mediation of angels. This reliance of man on

angel means that the prayer no longer ascends to heaven by itself.

Geographical Path

The account of delivery of prayer suggests that there is a geographical
path of angels and prayer between earth and heaven. One who prays must pray
at the fixed place based on the activity of angels. Their place of activity is
limited and they have no right to go wherever they wish.3>2 Their limitation of
activity as a motif appeared in rabbinic and kabbalistic literature such as Pesikta
Rabbati and the late 13th century Castilian Kabbalist, R. Joseph Gikatilla’s

Sha’arei Orah.353 On the other hand, a Geonic responsum states, “There are

352 Ms. Jerusalem, fol 54b.
35 Pesikta Rabbati: Discourses for Feasts, Fasts, and Special Sabbaths Vol.1 (Tr. William G.
Braude; New Haven: Yale University Press, 1968), 406, Piska 20. “And so he

[Hadarniel] walked before him [Moses] until he reached the fire of Sandalphon. Then
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many acts which angels can perform of their own accord, without a special
order from above.”3% However, the continuous text asserts, “But when they are
acting as messengers of the Lord, they carry out only one mandate at a time.
Many of them have specific functions or fields of activity, and the orders which
fall within their scope are of course assigned to them.”3%

Prayer no longer ascends; therefore, architectonic knowledge of the
universe is indispensable. Prayer, therefore, must be offered at the same place,
going through a fixed path; otherwise, the angels are unable to go and deliver
the prayer to God. Although it is not clearly mentioned, the angel comes down
either to earth or to the certain place in the middle layer of the worlds. Gikatilla
instructs that prayer should ideally be in Jerusalem; otherwise, the prayer

encounters hardship in reaching God.3%

Obstacle to the ascent of prayer

The germ of an existence of the obstacle to the ascent is found in the text
in which the ascent of prayer first occurred. But it was performed to keep
heaven from a prayer of a transgressor. Talmudic and midrashic literature all

demonstrate that an angel performed under the order of God as a defender of

Hadarniel said to Moses: “Thus far I have permission to go. But from here, I have no
permission to go on. In my way is Sandalphon’s fire-O that it burn me not!”
34 Joshua Trachtenberg, Jewish Magic and Superstition: A Study in Folk Religion
(Jerusalem: Sefer Ve Sefer Publishing, 2004), 75.

3% Trachtenberg, Jewish Magic, 75.

3% Shaare Orah, 142-143. The gate of heaven is located only above Israel.
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heaven rather than as an interrupter of prayer. It was during the 12th century
that the change in the concept of Satan was discerned and the first pure obstacle
to the ascent of prayer appeared. As we discussed in chapter one, such obstacles
appeared in Hasidei Ashkenazic literature. Zayyah maintains the angel’s
function as a protector of heaven and Satan as a pure obstacle. The unintended
interference of prayer is derived from the linguistic cognitive ability of angels.

The ministering angels lack the capability to understand Aramaic.3%”

Because they do not understand Aramaic, therefore we utter “May [His
great name| grow exalted and sanctified” in Hebrew... and the third
word in Aramaic... When Israel start [uttering] kaddish, the angels had
problems raising Kaddish on high, therefore we recite it in Aramaic lest
the angels hinder them. We recite the praise in Hebrew immediately

afterwards.358

From a few examples derived from the talmudic dictum, Zayyah

357 B.T. Sotah, 33a. See also B.T. Shabbat, 12b. “If anyone prays for his needs in Aramaic,
the Ministering Angels do not pay attention to him, because they do not understand
that language!”

358 Ms. Jerusalem, fol. 89a. “ 95 NOYNY 5ITH 27 AXYNY NIVN YIRDN PRI HYMIVYI)

MY DN DIRY 2921 NYYNY XA NN PANYN 19 DY DOYTY DN D DOYNIN DNYTIN 17PN
WYTP POINNN DXIYIWYIY MY PIDN TTO DY 312y NYOA UTRM D TIN D110 NN TOO) MDIN
NIV OTIMIN PYII IMN PININ TID W TPN NN MOYON DX229YN) PHAYIN DIINONN P

2y NYHA NAYN DMININY OXINN T IMADY XD D¥ININN Pi.”
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explicated that the angels do not understand Aramaic but instead Hebrew.
Aramaic and Hebrew use the same Hebrew alphabet when written. In this case,
angels actually hear the prayer, and prayer in the form of the voice ascends to
heaven. Although Zayyah determined that the voice ascends, he seems
unconcerned with the shape of the prayer in heaven. Whether prayer ascends in
the form of letter or voice is unimportant.

The recitation in Aramaic will hinder the ascension of prayer to heaven.
Therefore, Zayyah says to pronounce his name as “1> OV” instead of “1*IVY” so
the ministering angels are able to listen. Elsewhere, Zayyah emphasizes the
liturgy being written in Aramaic. “If Kaddish were written in Hebrew, the angels
would be astonished and the prayer would be unaccepted... Therefore we

recite it in Aramaic.”3%9

Satan is sometimes congruent with the Angel of death. Talmud, however,

distinguishes between the two.3%0 Zyyah notes that according to Resh Lakish,

359 Ms. Jerusalem, fol. 111a. “ NNV MINY DX WP NDAN N3 7)1 1NN DXININN NN
MIN NYIINN OXININX NN TIAD 191 D THN NAY ON I YINX RY XOM NY1Pn onvon.” For
angels and Kaddish see Yehudah Liebes, “Hebrew and Aramaic as Languages of the
Zohar,” Aramaic Studies Vol. 4 (2006): 50-51. Similar idea is introduced in Ozar Hayyim
by Isaac of Acre: “For God concealed the translation, that is, Aramaic, from the
ministering angels, who are man’ s accusers, and when the kadish is recited in a
language [Aramaic] that they do not understand, they will not be roused to denounce

us...

30 See B. T. Ber. 51a. See also B.T. BB, 16a; “ A Tanna taught: [Satan] comes down to
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Satan and the Angel of Death are identical.

As our Rabbis of blessed memory said, “Satan, the evil instinct, and the
Angel of Death are all one.”3¢! He harms and kills those who removed
themselves from community. The Holy One, blessed be He does not

watch them and they are like an abandoned field with no possessors.362

Zayyah repeats the effect of the holy name of God to disperse Satan, who

interferes with prayer ascending to heaven.363

earth and seduces, then ascends to heaven and awakens wrath; permission is granted
to him and he takes away the soul...And the Lord said unto Satan, Behold he is in
thine hand: only spare his life. So Satan went forth from the presence of the Lord and
smote Job etc.”

31 B.T. BB, 16a; “Resh Lakish said: Satan, the evil instinct, and the Angel of Death are
all one. He is called Satan, as it is written, “And Satan went forth from the presence of
the Lord.” (Job 1:12).” Compare to Sefer ha-Peliah, 59a. “ NI) 12N 11901 NNY XINW)
TNDN NIN YOWN NI YIN I8 NI D7FINY INT NIND TROND XIPI NIND MY 1D 1NNIHUY oY
mnn.”

362 Ms. Jerusalem, fol. 174a. “ MmN TN XIN ¥YIN ¥ XIN JOY XIN D737 1IIRY 0D

DN NMHIYN PN N7APM .5YoN Y2 IIY NIV DMND 7PN PN NINY (N7Y TV 271)°527)
NYIY N2 MVYDY N2 PPINND DTN 12 NI NN OOV DD PRY 1PN DY NTY 1D oM).”

363 Ms. Jerusalem, fol. 53b, 90b, 96b, 97a, 101b, 133a.
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Counterforce to Satan

In post-talmudic literature, especially Kabbalah, the counter to obstacles
of prayer becomes a more prominent theme than the discussion of the obstacle
itself. A demonic power or Satan in the context of ascent of prayer first
appeared in 12th century Hasidei Ashkenaz writing. In other religions, such as
Christianity, Buddhism, and Islam, demons or Satan appear to hinder
enlightenment and other states of perfection.3¢4

There are two types of counterforce: The first one is designed to
counteract prevention of the ascent of unworthy prayer by an evil entity or
angels, as explained in the first section. As their target is an impure prayer,
tulfillment of religious rules will normally constitute a counterforce as stated in
both rabbinic literature and Hasidei Ashkenaz literature. In other words,
reforming one’s deeds and living as a decent person will diminish the risk of a
detractor assaulting one’s prayer. This type of counterforce demonstrates the

case in which even unworthy prayer is redeemable. The second model is a

34 For demons interrupting the path leading to God in Christianity see Brouria
Bitton-Ashkelony, “Demons and Prayers: Spiritual Exercises in the Monastic
Community of Gaza in the Fifth and Sixth Centuries,” Vigiliae Christianae 57 (2003): 212.
On the demonic power or personification of evil, Mara, in Buddhism see Samyutta
Nikaya and the Vimalakirti Sttra, for example, Buddha Akuma tono Taiwa: Sam
yutta-Nikaya II (Discourses of the Buddha with Demon) trans. H. Nakamura (Tokyo,
1986); James W. Boyd, Satan and Mara: Christian and Buddhist symbols of evil (Leiden:
Brill, 1975), 78 “Mara much more frequently addresses the Buddha and has discourse

with him than does Satan with Jesus.”
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counterforce designed purely and simply against Satan, who attacks any prayer,
even of a worthy person. Whether Satan is an adversary or agent of God seems
less relevant.

The role of counterforce is mainly played by the usage of divine name,
especially the forty-two-letter name of God. We will discuss in chapter four the
ascent of prayer by the divine name. The other figure that plays a role similar to
the protector of man is the angel, Yohach, the prince of escort, who destroys all

the evils and protects the Zadikim.365

“For he shall give his angels charge over you, (to keep you in all your
ways.)” (Ps. 91:11) The ends of the words are Yohach, who is the prince
of escort. It is also implied in [the verse in] Torah “And Jethro said to

Moses, Go in peace.” (Ex. 4:18) escort.”366

The similar function is found in Psalm 91, which is “considered the psalm of

protection against harmful visitations.”367

365 Ms. Jerusalem, fol. 81b. “92 ) MM DY W TRINDN IMN TN TNY DOYWIN I3 NI
NN 2 PIND 12 TH2) NNINY : DIYYIN TNNY 7O DI T8N,
366 Ms. Jerusalem, fol. 72b. For Yohach see also 81b.

367 Shaarei Orah, 54; Gates of Light, 12. See chapter 1, page 71.
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Chapter Four
Ascent of Prayer by Divine Name:

Forty-two-letter Name
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Chapter Four: Ascent of Prayer by Divine Name: The Forty-Two-Letter Name
Generally speaking, Jewish literature depicts that divine name as
possessing enormous power.3%8 Sefer Yezirah, written probably in the 8th
century, acknowledged the massive power of the letters of the divine name, the
power that created the world. In the context of the ascent of prayer, adjuration
of the name or even numerological equivalency to the name in the words of
prayer has theurgical or magical effects.3¢° Rabbinic literature already presents
the association of the pronunciation of the divine name by angels and its effect
in achieving the last stage of the ascent of the crown. In the medieval period, the
hidden divine name in Scripture was considered to possess magical power; it
was the same in liturgical texts.3”0 The divine name plays an important role also
in the classic model of the ascent tradition. When the phenomenon of the ascent
of prayer became more dominant than the ascent of the crown among the
various phenomena of ascension on high, a new function was added to the

divine name, a counterforce. The name itself and the name embedded in the

368 Garb, Manifestations of Power, 142-173; Trachtenberg, 90; Ephraim E. Urbach, The
Sages-Their Concepts and Beliefs (Jerusalem: The Magnes Press, The Hebrew University,
1975), 124-134, 395-397.

369 The recitation of divine name was developed as the technique to attain ecstasy and
to gain the magical result in the circle of Abraham Abulafia. Idel, The Mystical
Experience in Abraham Abulafia, 14.

370 Trachtenberg, 108. On the power of divine name in rabbinic literature see Garb,
Manifestations of Power, 42; Moshe Idel, “Jewish Magic in the Middle Ages,” Angels and

Demons (ed., Vukosavovic; Jerusalem: 2010), 22.
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prayer texts were understood to raise prayer not only from lower heaven to the
highest heaven but also from the lower world to heaven. Moreover, they
disperse Satan on the way to heaven. The operator of the divine name has been
changed to a man who achieves raising prayer and dispersing Satan through
recitation of prayer but without any intention to cause the effects.

In most cases of the early ascent tradition, prayer ascends by itself. It does
not need any external force. In chapter three, we saw the angel playing a role in
raising prayers in addition to collecting them. Prior to the transition of an
activity of an angel, the adjuration of the divine name has been the principal
method of raising prayer. More precisely, prayer transformed into the crown is
raised by the divine name only within heaven.

Several questions are raised regarding the relationship between man and
the ascent of prayer by means of the divine name. Is it a purely exegetical
purpose or designed for praxis or instruction for Kavvanah? Is a human power
involved? Does it require the acknowledgement of the divine name? Is a
worshipper required to recognize the divine names embedded in the liturgical
texts? Does the worshipper perform the numerological extracting method
during a prayer? This chapter answers the above questions regarding the two
major functions of divine name: as an ascending force and as a counterforce to
Satan.

This chapter is based on the assumption that the entire siddur is a
continuum of the divine name. This idea was originated by Hasidei Ashkenaz,

who held that any change would destroy the numerical harmony between
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prayer and heaven.3”! Zayyah inherited this idea and developed it in tandem
with more mystical-magical aspects of phonetic prayer. Zayyah relates almost
all words of prayer to the divine name using various numerological methods.372
It is the tradition of Hasidei Ashkenaz that the numerological interpretation
discloses the connection of the prayers with certain names of God and other
things such as formulas and biblical verses with numerological values.3”3
Zayyah adopts the theory that prayer is composed of holy names of God that
possess power to dispel negative force and raise prayer to heaven. The ascent of
the divine name is based on either the belief that prayer is indispensable to God
or to the Neoplatonic concept that the divine name in written form returns to its
source. Zayyah's idea persisted until 18th century Hasidism. With what Idel
calls “linguistic immanence,” the 18th century Hasidism treats the sacred text as

divine “since the divinity is immanent within its letters.”374

371 Hasidei Ashkenaz also views the Torah as the divine names. See Wolfson, “The
Mystical Significance of Torah Study,” 43-77. Wolfson further asserted that the body of
God as well as Torah is “constituted by the letters of the Hebrew alphabet.” (Elliot R.
Wolfson, “Iconicity of the Text: Reification of Torah and the Idolatrous Impulse of
Zoharic Kabbalah,” Jewish Studies Quarterly 11 (2004): 223-224).

372 See for example Garb, Manifestations of Power, 191 n.50.

373 Gershom Scholem, “The Concept of Kavvanah in the Early Kabbalah,” Studies in
Jewish Thought: An Anthology of German Jewish Scholarship (ed., A. Jospe; Detroit: Wayne
State University Press, 1981), 163-164.

374 Idel, “Hermeneutics in Hasidism,” Hebrew Bible / Old Testament 2 (2008): 948.
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Forty-Two-Letter Name

The notion of the forty-two-letter name was likely known during the
Talmudic period.3”> Babylonian Talmud Kiddushin 71a preserves the esoteric
implication of the name, that it was transmitted to the limited persons who
tulfilled the conditions. The term “forty-two-letter name” is multilateral with
several traditions as its origins. The first tradition is that the name is composed
of the initials of the verses in the hymn Anna be-Koah, ascribed to the second half
of the first century Tanna, R. Nehunya ha-Kanah37¢ Anna be-Koah is recited
during daily morning and afternoon prayer and on the Shabbat eve before the
hymn Lekhah Dodi. Each of seven verses contains six words, of which initials
form the forty-two-letter holy name of God and the significant amalgamation,
Abgytz Kara Satan (tear up Satan). The other tradition denotes as the full fillings

of mm max 71785 An Aramaic magic bowl text preserves the other form of

375 Lawrence H. Schiffman, “A Forty-two Letter Divine Name in the Aramaic Magic
Bowls,” Bulletin of the Institute of Jewish Studies I (1973): 98-99. The notion of
forty-two-letters name was known to Tosafot Hagigah 12b (9 1PWNI2 NWYNI -PYNT PN
JPINN DY PIDN) PYNILN RPN NPMIN 2710 OV XN N77) however, it belongs to the
name derived from the verse of Genesis, the words between the first letter of Genesis
1:1 to Genesis 1:2. See The Early Kabbalah (ed. Joseph Dan; Paulist Press, New York,
1986), 55.

376 Samuel S. Cohen, “The Name of God, A Study in Rabbinic Theology,” HUCA 23
pt.1 (1950-51): 596.

377 Le. NN RN TP XN TP RN GION NN TP IR XD TP ) NOT 9ON. See Cohen, “The Name

of God,” 597.
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the forty-two-letter name as the three units of fourteen letters composed of
seven repetitions of the name Yud Heh.38 This form was utilized to banish
demons from the home.37

The function of the name as a protector of its holder is well known in
Geonic and Medieval mystical literature.3® The function as mediator and
protector of prayer was prominent in medieval mystical literature, namely
Hasidei Ashkenaz and early Kabbalah (such as Isaac of Acre). It continues to at
least 16th century Jerusalem and Safedian Kabbalah.

Zayyah shows an angel to be a receiver of prayer and uses numerological

exegesis in the interpretation of the 19th Amidah.

The number of words of Amidah is 587, and the verse “Let the words of
my mouth”(Ps. 19:15) has ten words, four words of “Shalom le...”and

twelve words of “Oseh Shalom.”381 Here are twenty-six [words] as the

378 It is written on an Aramaic bowl. See Schiffman, “A Forty-two Letter Divine
Name,” 97. See also William H. Rossell, A Handbook of Aramaic Magical Texts (New
Jersey: Shelton College, 1953), 80f; “One of the Aramaic Incantation texts has been
found at Erech, writing on a clay tablet and dating from Seleucid period.”

379 Schiffman, 97.
380 For example divine name is written on an amulet, which protects holders. See the

section of Protector below.
31 The liturgical phrase; “May He Who makes peace in His high places make peace for
us and for all Israel, Amen” is based on Job 25:2. English translation is taken from

Elbogen, Jewish Liturgy, 54. “ y10X) SR 53 5¥1 120y DY NWY XIN PMINA DIDY NWIY
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number (Gematria) of the Tetragrammaton. The total [words of all
liturgical texts] is 613, which corresponds to the 613 Mitzvot... The
numeral 112 is [equivalent to] that of “I will be the Lord, YHVH ( 1N
M’ MNIN)” and to the numeral of the Holy One, blessed be He

(,—]n:l‘j,—])_382

The total number of the words of the three prayers —concluding prayers of
Amidah “Let the words of my mouth”38; “Oseh Shalom (Establish Peace),”
included in both 19th Amidah and the concluding prayer; and the unknown
prayer “Shalom le...” —is equivalent to the numerical value of Tetragrammaton.
What is the relationship between these texts and the name of God? Adding the
divine name to the Amidah eventually makes the number equivalent to the
number of Mitzvot. The siddur is not merely a continuum of words but
numerically associated with the divine name and divine ordinance as is the
principal teaching of Hasidei Ashkenaz. The number 587, therefore, was not a

coincidence. It is “a pre-established harmony,” to borrow Leibniz’s term. The

Ral
382 Ms. Yah Heb 94 fol. 103a. “ »11X 11872 11> 21092) 179p1N MDI2 N DY M2INN DI PN

3255809 DIYYW HY MDD NYAINY : NN NIYY ¥ 9

175597 DDV NV DY MDD 27 0
NN QON /D2 DX NP DY N7 .NIND ¥OIN THD MDA Y¥HIN HIN TO .0INND OV PId
72PN PINDY DN TR DIDN 1IN 2P PIN ORI DY DIPMOIN DMIAPNY DIININM PIND
NTOONN NO TY (N,2 N HNINWY) 1191 YNIDNA P NNT 252D DY MmN PIind).”

383 R. Yohanan recommends that the Amidah should conclude with a biblical verse

since it begins with a biblical verse. Elbogen, Jewish Liturgy, 53-54.
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whole prayer book is numerically harmonized with the divine world. Then why
are those verses related to Mitzvah? Are these three prayers related to any
doctrine of Mitzvah? Are these prayers selected because of the sum of the
number of words, which is exactly what Zayyah was looking for? In order to
make it to 613, Zayyah needed a prayer of 26 words. The other liturgical texts in
additional prayers of Amidah have combinations adding up to 26.3%4 It is not
entirely clear why he chose these three prayers. However, Zayyah probably
deliberately chose them because among the prayers after the conclusion of
Amidah, the combinations of prayers with 26 words are numerous.

However, we still cannot deny the possibility that the liturgical texts
Zayyah used may omit the other texts in addition to Amidah, or contained only
the quoted texts.385 Now we have to clarify the siddur Zayyah used. As
mentioned in the preface of Perush le-Tefilah 44a,3¢ “Tefilot al derekh Kabbalah” of
R. Moshe Alsheikh seems to be the key to solving the riddle.

It is noteworthy that the critic Zayyah wrote on the usage of certain

divine names. “I saw some people reciting those names ‘n»n »xn 10 XON'387 in

34 The numbers of words of other prayers according to Ashkenaz version that we use
today are 20, 9, 16, 8, 4, 18, 12, 6, 15, 7, 9 respectively. In terms of number of words,
there are other combinations, which make 26. For the additional prayer of Amidah see
Elbogen, Jewish Liturgy, 53-54.

35 The verse “oseh shalom” is already found in Mahzor Vitry and in Ashkenaz and
Sepharad.

36 See Introduction.

387 Sefer ha-Peliah, (Prezemysl; 1884), 52b-53a.
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Shomea Tefilah”388 These names appeared in Sefer ha-Peliah. “Some people”
Zayyah mentions are obviously Byzantine kabbalists. Zayyah continues after
the numerological explanations of the names: “But I received from people who
practice (anshei maaseh) that those names are inappropriate to be used since
Yeshu used to use them.”38 The oral transmitted teaching he received differs
from its Byzantine Kabbalah to which Zayyah is in opposition; however,
whether the names are truly used by Christians is unknown. In any case, this is
an interesting testimony on Christian kabbalistic magic written during a

Muslim area.

Divine Name as Ascending force of Prayer

The divine name encompasses three powers of raising prayer: adjuration,
pronunciation, and recitation. The two former methods, the direct command to
the object and pronunciation of divine name, are mostly found in the account of
the ascent of the crown; the latter is prominent in the account of the ascent of
the prayer. The mystical technique by means of recitation of divine name is the
major characteristic of Abraham Abulafia. Although Abulafia was influenced
by Hasidei Ashkenaz, his technique contradicts to its Zayyah.3*® The major

differences in the three traditions are geographical conditions and the phrase

388 Ms. Jerusalem, fol. 101b. “ mnYN YN NYAN ¥YNIVI PIIINY DOVIN NNP OTPN
NN ONN DTN NN

389 Ms. Jerusalem, fol. 101b. “ »NX7 PX DX MNYY NYYN SVIND SNDAP PYNN NN DN
DN VNNWN PN IVIY 290 DN wnwnd.”

30 Garb, “Trance Techniques in the Kabbalistic Tradition of Jerusalem,” 64-65.
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for utterance. The adjuration and pronunciation are performed by an angel in
heaven; therefore, the ascension of prayer in the form of the crown takes place
in heaven whereas the pronunciation is performed by humans on the earth. The
pronunciation is mostly limited to the name of divine and the recitation refers
to the text of prayer in which the divine name appears. The linguisic force of the

divine name in the words of prayer enable the prayer to rise from the earth.

The Classic Model: The Ascent of the Crown

The classic model dates back to rabbinic and Heikhalot literature and
continued to the 12th-century Rhineland pietist writings. The crown has several
different ways of ascending to God’s head. The most prominent is achieved by
adjuration of the divine names. It is mostly performed by angels and sometimes
by God himself, according to Hasidei Ashkenaz tradition.3** This tradition,
however, rarely appears in Perush le-Tefilah even though Zayyah was heavily
influenced by Hasidei Ashkenaz. The commentary on the Kedushah of the
morning service on Shabbat in Perush le-Tefilah demonstrates the classic model

combined with numerological exegesis.

“Seraphim.” The seraphim fly in the world. “Seraphim” in Gematria [is
equivalent to the word] crown.3?2 These are the letters that Metatron

adjures. Then the crown ascends and sits upon the head of the

31 God places the crown on his head. See Chapter 1.

392 Tt can also be read in Aramaic as “as two.”
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Creator.3%3

Metatron adjures the crown while man articulates the liturgical word
“Seraphim”; then the actual crown ascends to God. The crown is composed of
the letters of the prayer text; therefore, adjuring the letters is tantamount to
adjuration of the ontological crown. Zayyah claimed that human prayers reach
heaven in the form of letters. The ascent of letters is clearly presented in R.
David ben Yehudah he-Hasid’s Sefer Or Zaru’a: the letters of prayers fly in the
air and ascend to Malkhut. “ NPMKRN DX9IVNN D790 NINY N29NT NNIN)
O9N1T TY POV PIND MNNON“394

One of the most unsolved problems is the discrepancy in the number.
The numerical value of Seraphim in Gematria is 630 while the Keter is 620. The
script after the word Keter may be yod or simply a stain. If it is “>9n3,” the
numerical value would be exactly 630. It can also be read in Aramaic as “as
two.” This is not the only case of a numerical discrepancy in Zayyah'’s
writings.3% The difference of ten was likely not a major concern for Zayyah.

In the writings of Hasidei Ashkenaz as well as in rabbinic literature,

coronation is the central theme of the concept of ascent of the crown whereas

393 Ms. Jerusalem, fol. 136b. “ DM >IN NVNMNA DOV DDA DN DXAIWN D9
MP YNRID WP DWW DN ININ NIVLNI YIVHY NPIIN.”

394 Ms. London 771, fol 5b.

3% Another example is found in the same folio, 136b. “ X 79 XD DY 1> DN 1572 1PN
NDD DY mpn " ”’From his place (232)" (Ex. 16:29) in Gematria [is equivalent to] God

(31) Lord (15) on (100) throne (81)=(227). Where is his place on the throne?”
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for Zayyah, the ascent of crown or coronation is less dominant. His central
theme is the linguisic force of the divine name inherent in the words that enable
prayer to rise from the lower world. The crown is mentioned, but it is not the
central subject.3% The forty-two-letter name as dispersing Satan, who attempts

to confuse the prayer of Israel, recurs in Zayyah’s writing.3%”

The Medieval Model — Ascent of Prayer by Divine Names

Following Hasidei Ashkenazic tradition, Zayyah accepted as true that
the words of prayer are the divine name itself and developed it into the wider
semiotic-numerological interpretation. The new perspective of prayer
influenced the later generation. The ascent of prayer by the divine name is
achieved with the cooperation of the worshipper. The worshipper seems to
recite the specific name of God indirectly and undeliberately. In the rabbinic
literature, the angels adjured the prayer to ascend by the power of the divine
name whereas the worshipper in Perush le-Tefilah has no intention of raising it.
The letters that composed the divine name and its numerological equivalent are
depicted to have power to raise prayer.

Moreover, rabbinic literature notes that angels first raise prayer; then the
divine name takes over during the last stage, to the head of God. Zayyah
describes an opposite picture: The divine name elevates the prayer and the
angel then acts. Out of many divine names, Zayyah employs the

forty-two-letter name as the mediator of prayer.

3% See Ms. Jerusalem, fol. 93a in Chaper 6.

397 For example Ms. Jerusalem, fol. 90b.
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This begs the questions: If the divine name causes a prayer to go upward,
then is the power of the angel superfluous? We will see whether the divine
name recited by man is the only case that enables prayer to rise to the entrance
of heaven.

The power of linguistic magic, words, letters, or even numerals
equivalent to the divine names in the prayer text affect the divine realm.
Recitation of certain blessings containing the numerals of the divine name

disperses Satan and raises prayer. Shema and Shemonah Esreh have such power.

‘Blessed are You, Lord.” The Amidah begins with [a Hebrew letter] beit
and ends with [a letter] mem. This implies the forty-two-letter name,

which confuses Satan and raises the prayer of Israel.3%

As Zayyah mentioned, the first and the last letters of the Amidah for both
weekday and Shabbat services constitute the name of God. Zayyah uses
well-calculated linguistic theory. The prayer text is not only composed as the
result of literal activity but also as the result of the harmonious world between
the heaven and earth. Zayyah holds that each letter or each word and their
arrangements in prayer text are configured according to the function of the
divine name. Placing the letter beit in the beginning and mem in the end of
Amidah functions as protection and also as an ascending force of prayer.

It was one of Hasidei Ashkenaz who already depicted the

3% Ms. Jerusalem, fol. 96b. “07n2 ©»OM 122 XNNN NIVY NNNY M NANX TIN2

DN NDAN NYYNI JOWN Da52NY DI DY DYDY INI.”
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forty-two-letter name as a tool to raise prayer. Within Sefer ha-Hokhmah, R.
Nehemiah ben Shlomo ha-Navi, 3 specifies that the forty-two-letter divine
name raises prayer.*0 In his case the depiction appeared in the account of the
ascent of crown by pronunciation of the name while in Zayyah's the account
does not involve with the adjuration of the name by angels but the monadic
linguistic interpretation of the name. Even a part of the divine name embedded
in prayer disperses Satan and raises prayer. The last sentence indicates the
order of the effect. The forty-two-letter name first encounters the obstruction of
prayer then raises prayer. This event takes place somewhere between heaven
and earth as Satan has no dwelling place in heaven.#01 Satan probably accuses
prayer immediately after it is uttered. Again, in the previous literature, the
divine name was used to raise the crown made from prayer after the prayer
reaches heaven. The main parts of the interpretation of prayer related to the

ascension of prayer in Perush le-Tefilah imply that prayer lost its ascending force.

39 Sefer ha-Hokhmah, Ms. Oxford-Bodleian 1812, fol.60b. See English translation in Idel,
Kabbalah and Eros, 39. We find the material, which Moshe Idel ascribes to R. Nehemiah
ben Shlomo ha-Navi.

400 See Chapter 1, p.39.

401 In the Scripture Satan was a co-operator of God. The verses in Job 1.6 and 2.1
mention that “Satan also came among them to present himself before the

Lord.” Although it is uncertain the distance between God and Satan, the verse
indicates that the Satan dwelled or was able to present in the divine realm. But after
Exilic era Satan became completely independent from God and no longer appears in

front of God. See Stoyanov, The Other God, 56-60.
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The divine name is not the instrument but the name embedded in the liturgical

texts possesses the power.

Numerological Exegesis

In Perush le-Tefilah, there is an abundant usage of “free inventiveness of
mathematical interpretations,” which Nahmanides restricted.49? Prayer is
semantically, semiotically, and numerologically associated with the divine
name. Recitation is tantamount to the adjuration of the crown by the divine
name. For example, the blessing “who has formed man in wisdom”4%3
comprises, according to Zayyah, 43 words and is associated with the name of
God.404 His interpretation of prayer by means of Gematria and counting is an
act of finding the divine names hidden in prayer. We can thus conclude that he
holds that the entire prayerbook is an integration of multiple divine names.

Out of many versions of the forty-two-letter name, Zayyah refers only to
the initials of the verses in the hymn Anna be-Koah as representative of the name.
The extraction methods Zayyah uses are threefold: Notarikon,4%5 Roshey Tevot,
and the counting method. The term Notarikon overlaps with the term Roshey
Tevot as the former uses the latter. Notarikon creates a word or words out of
initial letters or sometimes middle or last letters. The other method of notarikon,

which disassembles a word and relates it to the new words, is not found in the

402 [del, Absorbing Perfections, 323.
403 B.T. Ber. 60b.
404 Ms. Jerusalem, fol. 55a.

405 Mishnah (Shab. 12:5) already uses the word Notarikon.
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context of counterforce in Zayyah.

The Medieval Model 2: Counterforce

Another medieval model parallel to the model of “ascent by divine
name” is the counterforce. The divine name has been known to have a power to
protect a man from Satan or any other evil spirit. One of the most prominent
devices is writing as an amulet. The texts found in Geniza demonstrate the
divine name written on an amulet compels the demons,*% which does not
involve the spoken pronunciation of the name.

Either the name of God or of the angels has an apotropaic function. The
forty-two-letter name derived from the text of prayer Ana be Koach is also the
name written on an amulet. Hanging it around the neck of a person attacked by
an evil spirit will cure the person.#”” The holy name of seventy-two was used
on an amulet in the writings of Hasidei Ashkenaz.4%® Representative of the
verbal form of the name of God is prayer. The magical efficacy caused by the
invocation of the names of gods was already widespread and was practiced in
the ancient world - in Babylonia-Assyria and Egypt.40?

The abstract entity that possesses the power of creation functions as a
counterforce to the interferer, Satan. As already stated in chapter three, Satan

used to work under the authority of God in the early biblical period but now he

406 Schiffman and Swarts, Hebrew and Aramaic Incantation Texts from the Cairo Geniza, 37.
407 Trachtenberg, Jewish Magic, 95.
408 Scholem, Kabbalah, 365.

409 Trachtenberg, Jewish Magic, 87.
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is a complete opposite and adversary to God. The forty-two-letter name is
almost the dominant name that Zayyah withdraws by numerological extraction.
In addition to the forty-two-letter name, abg, that consists also of the
forty-two-letter name, is the main name in the context of counterforce of prayer.
Must the recitor search or acknowledge the hidden divine name in the text of
prayer beforehand or pay attention to the hidden names and always attempt to
reveal the name by numerology to protect the ascension of prayer to heaven? Is
there any condition for causing the effect of the divine name as a protector of
prayer? If not, does the divine name possess a mystical power that does not
involve the recitor’s intention? Does the worshipper merely recite the prayer
without any intention of finding the numerical equivalence to God in the text?
The answers are in this model that uses the counting method and Roshey Teivot.

Counting Method

Counting either the number of letters or words is frequently used as the

hermeneutical method in Perush le-Tefilah.

In the blessing [of Amidah, Avot] there are forty-two words, which
correspond to “I am that I am” (Ex. 3:14) and the forty-two-letter name.
The initial letters of the three patriarchs are AYY (»~). There are
forty-two-letter in the verse “and | will bless those who bless me (Gen. 12:3),”
which corresponds to the forty-two-letter name that uplifts prayer and

disperses Satan lest he raise and accuse prayer.410 Therefore, anyone who

410 This verse has 41 letters. I cannot explain the discrepancy but it may suggest that

Zayyah uses a different version of this verse.
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adds or subtracts from these [letters] and words is as if he damages the

holiness of Merkavah. 411

The name of the patriarchs often appears in prayer as the divine name is
contained in them. Pronouncing the patriarchs’ names is similar to calling the
divine name. “Holy one, blessed be He takes part of his name in name of the
patriarchs therefore we pray and remind the patriarchs in our prayers.”412
Reciting the blessing and mentioning their ancestors’ name is also the key to
receive merits.413

The association of “Ehyeh” and the forty-two-letter name in Gematria is
also found in the writing of Safedian Kabbalist, Moshe Cordovero’s Pardes
Rimonim (Pomegranate Orchard). Cordovero, as a contemporary of Zayyah,

was well acquainted with the Perush le-Tefilah of Zayyah as Pardes Rimonnim

411 Ms. Jerusalem, fol. 97a. “ 7021 (7> 3 MNY) PIN WX TPAN THID M2N 2710 ¥ 1R 1O
NPMN 271D HY DY TR T°I720 NOIIN) PIDHI MMM 2701 YIX MIAN ) HY N7 D71 Y DV
I2IND MM IND YN POINM D3 197 POY X IVPT MOYY NOW YOWN WD NYINN NoYHY
VTPN N259n2 oN9.”

412 Ms. Jerusalem, fol. 53b. “ 7WNXI2 N7 121y PWMIN DY N7 YHOR N7 APY PNY ONIAN
POOANN NN MARND OV IMNY GIPY 17PNV 37X 1IN DT NON 2T RIP MNY NON)
MPNDANI MIAND PPN
413 George B. Stevens, Weber on the Soteriology of the Talmud, The Old and New
Testament Student 9 (1889): 19. Elijah was immediately answered when he offered the

recitation to the God of Abraham, Isaac, and Jacob.

154



was written later.4* Cordovero relates the above quoted interpretation of
Zayyah to the text in the 14th century Tikunei ha-Zohar.#15

The first blessing of the silent Amidah prayer, Avot, has an identical
number of words to the forty-two-letter name. For Zayyah, the numerical
parallel is more than coincidence. Each word of prayer is profoundly associated
with the divine name in the form of numbers or letters. This view is prominent
in Hasidei Ashkenaz, who prohibited any change in the prayer book for this
reason.#1® Zayyah expands the Hasidei Ashkenazic view to claim that a
destruction of numerical harmony causes the loss of the effectiveness of prayer
against Satan. According to R. Judah he-Hasid, the word or letter counting
during prayer is the first state of the practice, which “detaches prayer’s words
and letters from their semantic contexts.”41”

Zayyah does not explicate in Perush whether counting practice is
involved during recitation or preparation for prayer. Counting letters or words
during recitation requires a highly qualified technique. The above-mentioned

texts demonstrate merely an interpretation of prayer and no instruction or

414 Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 274, 308; Garb, Manifestations of
Power, 194-198.

415 Pgrdes Rimonim, 107b. “ 2)p>1)7519y 1191 ¥/1)AN XT 2N0N DY MY 0N GWUN nONINY
YA MY 1) HIIIN Y21 7NN IPOYN NP XIN) 7T 12 DY DY 2710 DY GYVN N (XY TP 1NN
777 DWI IR OV 90N D D) 191 270 NV PN .7

416 Dan, “The Emergence of Mystical Prayer,” 225. Any change in prayer book would
destroy the numerical harmony.

417 Fishman, “Rhineland Pietist Approaches to Prayer,” 318.
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phenomenon of theurgical or magical power of man.

What then is the purpose of extracting the divine name out of the text of
prayer by counting words? When does it take place? The answers are twofold
in the case of Zayyah's theory. There is a mere hermeneutical purpose; counting
words is not utilized to induce mystical experience, unlike the praxis prominent
in Hasidei Ashkenaz.41® Thus, no element of praxis is performed during the
recitation of Amidah. It could be for the instruction of Kavvanah (Le., it indicates

on which part of prayer one who recites must especially concentrate).

Notarikon, Roshey Tevot

Notarikon —a word-creating method using Roshey Tevot —reveals the

parts of the divine name, ABG.

“[All of them are] beloved, [all of them are] pure, [all of them are] mighty.”
[This verse] implies the name of abg that raises the prayer of Israel and

disperses Satan lest he confuse the prayer.41

The quoted text demonstrates the extraction of the hidden divine name. Zayyah
focused on the initials of the words “beloved (2°217X), pure (2°1112), mighty

(o°23),” found in the liturgy Seder Yozer in Morning service. The initial letters of

418 Fishman, “Rhineland Pietist Approaches to Prayer,” 318.
419 Ms. Jerusalem, fol. 90b. “ SN N59N NOYNN XX DI DWY 117 DN DXNIL DNNN
199NN Y2925 NOW YOWN WINL.” See also fol. 133a. “ D¥ DY 199 AN N7 WON /) TN DON

199NN NYYMY YOWN Yadann arn.”
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the verse in Hebrew indicate the letters alef, beit, and gimmel, which are the first
parts of the forty-two-letter name. The forty-two-letter name is one of the Holy
Name of God derived from the daily morning prayer “Ana be-koah,” whose
Notarikon rends Satan. The theurgical power latent in this divine name is
already known in rabbinic literature,*?0 and the letters of a divine name are a
well-known protection from angelic harm according to Merkavah mysticism.#21
Medieval Jewish mysticism extended this notion to the forty-two-letter name as
possessing a force to raise prayer and disperse Satan.#?> The source of the
behavior of Satan is probably derived from one of the writings of R. Eleazar of
Worms, Sefer ha-Shem.#23 This version of the holy name is known to early
kabbalists and the late Safedian kabbalists such as R. Isaac of Acre in his
commentary to Sefer Yezirah and Moshe Cordovero.#?* Zayyah frequently uses

this form of the forty-two-letter name.4?>

420 B.T. Hag. 13b; Midrash Konen quoted in Idel, Kabbalah: New Perspectives, 192.

421 Scholem, Major Trends, 50; Gruenwald, Apocalyptic and Merkavah Mysticism, 106-107.
For protection from non-angelic forces hostile to man see Elliot Wolfson, “Circumcision
and the Divine Name: A Study in the Transmission of Esoteric Doctrine,” Jewish
Quarterly Review 78 (1987): 83.

42 Sefer ha-Hokhmah, Ms. Oxford 1812 [IMHM #18104], fol.60b. Seeldel, Kabbalah and
Eros, 39; Green, Keter, 125.

43 See Sefer ha-Shem (ed., Eisenbach) 15, 84 quoted in Chapter 1.

424 For R. Isaac of Acre see his commentary to Sefer Yezirah and for R. Moshe
Cordovero see Pardes Rimmonim, Gate 2 part 3.

425 Ms. Jerusalem, fol. 53b, 110b.
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Zayyah provides another linguistic interpretation of Yozer Or (Creator of

Light), a benediction recited before Shema in the morning service:

“Be a stronghold for us” of which Roshey Tevot are m b. It alludes to the
forty-two-letter name that disperses Satan, who wishes to confuse the
prayer of Israel. “Blessed God, great (in knowledge)” implies the
forty-two-letter name, which begins with abg, “honor for His Name.”
Torah begins with beit and ends with lamed, which is [equivalent to] the

number of “honor (Kavod).”426

The two hermeneutical methods are applied to disclose the forty-two-letter
name embedded in the morning prayer. The initial letters (Roshey Tevot) of the
part of piyyut “be a stronghold for us,” mem beit, are numerically associated
with the forty-two-letter name of God. The alphabetical acrostic of the
beginning of the prayer “Blessed God, great,” originating after the mishnaic
period, similarly demonstrates the holy name.4?” Like Hasidei Ashkenaz, as
another “heavy user” of Gematria, Zayyah interprets almost each word of

prayer by numerological hermeneutics. Their usage demonstrates the coherence

426 Ms. Jerusalem, fol. 90a. The numerical value of the word Kavod is equivalent to 32.

“ 9y TN DN DNAW NDON HAYAD NN YOYN YIND 20 DY OV 107 20 NP LNTYL VN
112D PIND TNHOA NNMON) NI NONNN NNINNINYI_ T2 AN DINNNN 20 DY DYDY .

427 For the date of composition of this blessing see Hananel Mack, Introduction to Jewish
Liturgy (Tel-Aviv: Misrad ha-Bitahon, 2001), 32 (Hebrew). According to Elbogen, Jewish

Liturgy, 18, it is originated at the earliest at the talmudic period.
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of the prayer with the rule ordained by the early amoraim in the 3rd century
according to which a prayer must contain the name of God.#?8 Revealing the
hidden divine name is the way of proving that the prayer book is full of divine
names.

Utterance of prayer, which contains, in this case, the letters mem and beit,
has then the power to disperse the obstacle to prayer. The two letters are
identified as having an effect similar to the forty-two-letter name. Even the
initial letters have such power. Torah also begins with the letter beit and ends
with lamed (tantamount to the numerical value of the word Kavod). Elsewhere,
Zayyah notes that the initial mb, which implies the forty-two-letter name,
disperses Satan.4?

We must ask again whether the worshipper must acknowledge the
divine name embedded in prayer in its indiscernible form. Concerning the
knowledge of angelic names, R. Eleazar of Worms listed all the seventy names
of Metatron as “the knowledge of these names bring[s] us to perform anything
we wish.”430 Zayyah also considers such a magical element of the names of the
angel as the liturgical texts are composed of the names of divine and angels. For
the relationship between the recognition of the divine name and its effect

Zayyah argues that

428 Elbogen, Jewish Liturgy, 6.

429 See Ms. Jerusalem, fol.90a.

830 Sodey Razaya Shalem, 217. For more on this subject see Moshe Idel, “From Italy to
Ashkenaz and Back: On the Circulation of Jewish Mystical Traditions,” Kabbalah 14

(2006): 69-88.
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“Because he knows My Name.”(Ps.91: 14) It is not said, “he calls my
name” but “he knows” because man must ascertain the power of the
divine name and divine acts to obtain the divine power and afterwards
recite “He will call upon Me and I will answer him.” Then his prayer is

accepted.+31

In this context knowing and pronouncing are in two different categories.
The former is the cognitive performance, but not merely a cognitive event, as it
involves a psychological process; the latter involves a physical process to the
praxis accompanied by both mental and physical practice. Knowledge of divine
name is the pathway to obtain the power of God and is an essential condition
for acceptance of one’s prayer. Zayyah implies that recognition of the hidden
divine name is necessary. In other words, during recitation, one who recites

must remember where the divine name is embedded.432

Another text in the Ms. Jerusalem notes that

431 Ms. Jerusalem, fol. 72b. “ DTN 2»NY YT NON 1D NI XD DY PO (> XY /NN) MY Y1 D
N92PN INYON TN MYN) NNIPY /DN T INNY WYY HIPY >T5 PROWS N7 DWN NI Y19.”
432 Magical effect of divine name is already mentioned in Scriptre. As the verse P’s.91:
14 continued “therefore I will save him; I will set him on high, because he knows my

name.” One who is entitled to receive the protection depends upon his knowledge on

the divine name.
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“[For] His righteousness [He] magnifies the law [teaching].” (Is. 42:21)
The initial letters [of the verse] are “tsyt,” which are the last parts of the
forty-two-letter divine name. The sages fixed at the beginning of the
prayer [in the yotzer section, which begins the morning prayer proper
after the recitation of Psalms] the first part of the name, “The blessed
God, Who is great (El Barukh Gadol)” “abg,” and in the end of the
prayer, “tsyt.”433 For it is the name that confuses Satan, who accuses

prayer, and from the power of it (the name), our prayer ascends to

will.434

By the name of the God, prayer ascends to Keter. However, we do not know
whether only the letters of the divine name ascends or all the prayer containing
the divine name ascends. R. David clearly states in Or Zaru’a, preserved in the

same folio of the manuscript juxtaposed with Perush le-Tefilah of Zayyah, that

433 It is unclear which prayer Zayyah had in mind and obviously not the “ha-Meir (He
who illuminates).” The text in question is devoted to the interpretation of “A redeemer
shall come to Zion,” a prayer recited before a full kaddish in a morning and it ends with
“righteousness, that the Torah be made great and glorious. This phrase is also recited
each end of the Pirkei Avot. I suppose this is the verse he intended to mention and there
is no prayer in our hand that indicates both the last one and “EI Barukh Gadol” in the
same section.

434 Ms. Jerusalem, fol. 110b. “ own PNINKN DWN INT 1PN NI (XD ,20 DY) NN DT IPTY
DYN MY YD TN IND) JIAX : 21T TN DN PNYNXIN DV NYANN WRIL ITO> DHON 2710 DY

NN VNN NDIW DT NONI NYIND XIOPD TNIYN YOWN Yadan.”
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we recite Aleinu Leshabeach because it is numerically equivalent to the divine
name; thus, the prayer ascends to heaven. R. David expanded the

numerological exegesis in a more radical way.#% In his Sefer Or Zaru’a,*3¢

Another interpretation: “Aleinu Leshabeah (It is our duty to praise the Master
of all)” is in Gematria Abgytz. It implies that Abgytz raises the prayer of Israel;

therefore, we recite it in the Aleinu prayer.43”

The numerical value of the liturgical phrase Aleinu Leshabeah is
equivalent to the value of the holy name, Abgytz. Even the numerical equivalent
to the divine name possesses the effect of raising prayer. The prayer book is
numerically harmonized with the force of the divine name. The motif of Satan
as interrupting prayer ascending to the upper realm is based on the image of
the descent to Merkavah, which appeared in Heikhalot literature. The visionary
ascent of man is replaced with prayer.

Magical linguistic power inherited in the divine name and its theurgical

435 See Idel, “The Relationship of the Jerusalem Kabbalists“for the influence of Hasidei
Ashkenaz on Zayyah.

436 The interpretation of prayer on weekday and holiday prayers, through which R.
David exhibits the structure of Sefirot.

437 Ms. Jerusalem, fol. 215b. “ YN NYON NOYYN NXINW 197 NN XN 22 NAYD DY N7 T
29NN TN INMN OIIN NN 7o) 7951.” This interpretation relating to Aleinu Leshabeach
in Gematria, Abgytz recurs in the writings of one of Hasidei Ashkenaz master. See above

R. Nehemiah ben Shlomo ha-Navi. (Idel, “From Italy to Ashkenaz and back,” 47-94.)

162



force may be derived from the source of the letters, the divine itself. Therefore,
it returns to heaven. We will examine the origin of the letters and magical

linguistic effect in the concept of the ascent of prayer.

Neoplatonic concept versus Traditional concept

Zayyah considers the power of divine name, more precisely the
forty-two-letter name, to be the motivating force for the ascent of prayer. This
new concept of ascent of prayer is an antithesis or new interpretation of the
automatic ascension of prayer from the rabbinic, Heikhalotic, and Jewish
mystical literature, which held that prayer ascended to heaven by itself. But
Zayyah discovered or revealed the tradition he received that ascension occurred
not simply automatically but through the ascending force imminent in the
liturgical texts. Zayyah understood that the phenomenon of automatic
ascension of prayer was performed with the aid of the divine name embedded
in prayer. In ancient Jewish mystical sources we find the view that each and
every letter is a divine name in itself.#38 This theory of automatic ascent
conflicts with the existence of angels who deliver prayer from the earth to
heaven. This divergence may result from the mosaic of traditions. The Oral
traditions and the written traditions Zayyah received were likely multiple.
Through those traditions Zayyah established his own understanding and
interpretation of prayer texts. His purpose is based on the idea that it is
important to pray without changing any word of the texts and realizing the

power of divine name, the effect of the recitation of prayer. Prayer ascends

438 ]del, “Reification of language in Jewish Mysticism,” 59.
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because the recitor prays with the divine name; therefore, mechanical prayer
must be avoided.

Why does the letter ascend? Zayyah would say it is because the divine
name is the ascending force. Prayer, which contains the divine name, ascends to
heaven. Not only the prayer but the name rises to heaven. Why then is heaven
the destination for the divine name? Either the Jewish traditional view or
medieval Jewish Neoplatonic thought mediated through kabbalistic writers
influenced by this stream on the divine name underlies the concept of ascension
of the divine name. Neoplatonism is famous for its theory of “return” to its
source. Should the ascent of prayer be understood as “returning” to its source?
Idel asserts that because the sefirotic realm is the source of language, words of
prayer accompanied by Kavvanah reach the sefirotic realm.#3 The sefirotic
realm is depicted as the source of language. The Neoplatonic interpretation of
the language exactly fits why prayer ascends to heaven.

Zayyah used the term “source (makor)” as related to Sefirot in Perush
le-Tefilah.440 Also in Even ha-Shoham, “source” refers to the sefirotic realm:
“source of the upper blessing” from which the influx multiplies,*! “source of

all the blessings (fountains),#4?> and Makor ha-Elyon .43

439 Idel, Kabbalah: New Perspectives, 103-104.

440 Ms. Jerusalem, fol. 53a.

41 Ms. St. Petersburg Evr. I A1 F63936, fol. 20b.
42 Ms. St. Petersburg Evr. II A1 F63936, fol. 118a.

43 Ms. St. Petersburg Evr. II A1 F63936, fol. 170b.
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The letter yod in the beginning of the name implies the Ten Sefirot, which
never be erased. This is the yod, heh-vav-heh, and Elohan eloah Elohim ...the
source of names Ten Sefirot are Ehieh Yod hahe Adonay. All of them branch

out from the secret of the source of name.

Zayyah enumerates the creation of the worlds by the letters of
Tetragrammaton.444 Moreover, “prayer returns” is absent, and the relationship
between the divine name or prayer and the celestial world is not depicted.44>
The “return” theory, according to Alfons Puigarnau, in Neoplatonism
pre-existence is the key to the “return” to God. In Christianity, the entity
originating from God is the key.#4¢ The human soul is the key issue in his
discussion whilst both Neoplatonism and Christianity hold the opposite

view.447 The Christian view is derived from the belief in Creatio ex nihilo, as

444 For example this world was created with the letter heh and the world to come with
letter yod. The reversed order of the name is used because the world to come was
created before this world. See She’erit Yosef (Ms. Warsaw, fol. 5a, 6a.)

45 However Zayyah mentioned that the every creation has its antipodes or other
extreme. Zayyah extracts the pair passages in Torah. The reason why pair passages
exist in the scripture is that “All God created are pairs; heaven and earth, Gehnom and
Gan Eden, wicked man and Zaddikim,.. and Holy one, blessed be He and Israel.” (Ms.
Jerusalem, fol. 93a)

46 Alfons Puigarnau, “Creatio and Freedom in Ancient Neoplatonism: A Road to the
Middle Ages,” ARS Brevis (1998): 250.

47 According to Platonism and Neoplatonism the human soul exists prior to creation
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believed by Jewish sages. The creation out of nothing is one of the principal
doctrines of Judaism. Nothing existed before the creation by God as Rabban
Gamaliel denied the existence of any entity prior to creation.#48 Anything that
exists was created by God. But some kabbalists hold to the dual-creation
theory .49

Rabbinic literature holds that “Seven things were created before the
world was created, and these are they: The Torah, repentance, the Garden of

Eden, Gehenna, the Throne of Glory, the Temple, and the name of the

therefore it “returns” to heaven while Christian thinkers generally hold that the human
soul does not pre-exist but it came from God thereby it “returns” to God. (Joseph
Anthony Mazzeo, “Dante’s Conception of Love,” Journal of the History of Ideas 18 (1957):
148-150, 152.

48 “Bereshit Rabba demonstrates a dialogue between a philosopher and Rabban
Gamaliel, the philosopher said your God used good materials such as tohu, bohu,
darkness, air, water, abyss to create the world and Rabban Gamaliel denied it
immediately that those “materials” were created by God.” [Hannu Toyryla, “Theories
of Creation in Judaism,” (1998), <http://users.abo.fi/

htoyryla/creart6.pdf > (13 August 2011).]

49 The standpoint of Provencal and Geronese kabbalists differ. Daniel Abrams states
that the Provencal kabbalists treat creation as the result of process of emanation while
Geronese Kabbalists distinguishes between the two types of creations; the creation of
the sefirotic world was emanation and the creation of the material world was creation
ex nihilo. See Daniel Abrams, “Some Phenomenological Considerations on the Account

of Creation in Jewish Mystical Literature” Kabbalah 10 (2004): 10.
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Messiah”450 and the divine name.#*! Rabbinic literature and Jewish mysticism
posit that man can possess theurgical-magical power by means of the divine
name. Jewish traditional thought underlies the anabatic movement of prayer
cooperating with a worshipper. If the source of the divine name in written form
is God, then the divine name “returns” to heaven. R. Ezra and Azriel state the

Neoplatonic significance of the ascent of thought.

He should consider that all the words He teaches man are infinite, but that
[human] thought spreads and rises to the place of its origin, and when it

arrives there, it breaks off and cannot rise further.”452

Not only the soul but also thought ascends to its source. Therefore, the divine

name “returns” prayer heavenwards.

450 B.T. Pesah. 54b mentioned in Idel, Kabbalah: New Perspectives, 113-114; Toyryla,
“Theories of Creation,” 4.

451 Idel, Kabbalah: New Perspectives, 113.

452 R. Azriel, Perush Aggadoth, 39-40 and Ezra, Liqqute Shikhhah u-Fe’a (Ferrara, 1556)

fols. 7b-8a quoted in Scholem, Origins of the Kabbalah, 303.
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Chapter Five: The Relationship with Kavvanah

A prayer without Kavvanah is ineffectual. On this, all theosophical
kabbalists and halakhists agree.#3 Rabbinic sages argue that Kavvanah is the
essential and major requirement of prayer.#>* R. David ben Yehudah he-Hasid
as well as Maimonides assert that “prayer without Kavvanah is no prayer at
all.”4%5 As for kabbalists, the theurgical-magical significance of Kavvanah is
emphasized. Zayyah maintains the traditional meaning of Kavvanah but is more
radical in claiming in his mystical-magical works that Kavvanah is a technique to
obtain an answer to a specific requirement in a shape of influx from the source.
Kavvanah in prayer is directed to achieve this magical result.#>¢ As we have seen,
Zayyah rarely expresses theosophical speculations in Perush (unlike R. David).

Is the goal to perform Kavvanah to bring influx as other kabbalists do, or just to

453 This is the result of a controversy in which some claim that Kavvanah is required for
prayer and others reject this requirement. However, the Shema was accepted by all as
requiring Kavvanah. See Garb, Manifestantions of Power, 188; Urbach, The Sages-Their
Concepts and Beliefs, 395-397; Menahem Kallus introduces the case that does not
necessitate Kavvanah. (“The Theurgy of Prayer in the Lurianic Kabbalah” Ph.D
dissertation; Hebrew University, 2002, 123.)

454 The sages held to the view that intent was not required with precepts except for
prayer. In the Babylonian Talmud, there is a discussion whether the observance of
precept requires intention. Urbach, The Sages-Their Concepts and Beliefs, 395-397.

455 For R. David see Ms. London 771.1 fol. 5a, “N>9mn X N2 DA PRY NYan 953”7
Yad, Tefillah, 4:15, 16.

4% Garb, Manifestations of Power, 189.
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tulfill halakhah? In this section, we will examine the objects of Kavvanah; either
revealed or concealed God; the involvement of theosophical or theurgical
Kavvanah in the imaginative faculty; the purpose of Kavvanah; and the result of
Kavvanah.

Each object of Kavvanah brings a different result. The classic model of the
object has a magical result whereas the theosophical understanding of Kavvanah
entails the theurgical effect. Worshippers direct their intention to the divine
name achieve the ascent of prayer - counteracting interferer of prayer- as well as

the theurgical impact.

The Definition of Kavvanah in Prayer: Transition of the Meaning

“The performance of a commandment requires Kavvanah.”457 Despite the
above-mentioned controversy, the Talmud explicated that Kavvanah is essential
to the performance of Mitzvot and prayer.4®® In rabbinic literature, Kavvanah
denotes some form of intention and mental concentration during prayer and

performance of other Mitzvot. Kabbalah added the new meaning to the

457 B. T. Eruv. 95b; B. T. Ber. 13a. See also H. G. Enelow, “Kawwana: the Struggle for
Inwardness in Judaism,” in Studies in Jewish Literature (Berlin: Georg Reimer, 1913), 86,
88.

458 In particular the Shema see B.T. Ber. 16a. Afterman argues that rabbinic sources do
not explicate the exact form of Kavvanah. For a more detailed definition of rabbinic
Kavvanah see Adam Afterman, “Letter Permutation Techniques, Kavvanah and Prayer

in Jewish Mysticism,” Journal for the Study of Religions and Ideologies 6 (2007): 53.
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Kavvanah.*>® Kabbalistic Kavvanah is not merely fulfillment of a religious
obligation but also an instrument for achieving “access to the transcendent.”460
Gershom Scholem defined Kavvanah as either a preparation for prayer or the
mystical activity in prayer itself.461 Scholem considers that this process enables
the human and the divine to unite in the form of words.462 Unlike the rabbinic
understanding of Kavvanah, the kabbalistic treatment of the Kavvanah is
theurgical or magical.43 The kabbalists believe that the performance of
Kavvanah can influence the supernal realm; as a result, all the sefirotic realm or
divine name is united.

The early Kabbalah in Provence and Catalonia connects the Kavvanah to
the sefirotic realm.4%* The kabbalist directs his thought to the name of the
appropriate Sefirah or the words connected to a certain Sefirah throughout

prayer and intends to draw blessings down to a Sefirah.4%5 Another technique is

459 Pinchas Giller, Shalom Shar’abi and the Kabbalists of Beit EI (New York: Oxford
University Press, 2007), 21.

40 Dan, “The Emergence of Mystical Prayer,” 230 quoted in Giller, Shalom Shar’abi, 22,
23.

461 Scholem, “The Concept of Kavvanah,”169.

462 Scholem, “The Concept of Kavvanah,” 164.

463 There is an opinion, which I cannot discuss here, that the theurgical idea of
Kavvanah is also found in Talmud.

464 Scholem, Major Trends, 34; Scholem, Origins of the Kabbalah, 243; Idel, Kabblah:
New Perspectives, 103.

465 Scholem, Reshit ha-Kabbalah (New York: Schoken, 1948), 245-247.
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related to the divine name. Visualization of the letters of the divine name
accompanies pronouncing the divine name such as Adonay and uniting all the
Sefirot.4%6 The word of prayer is treated as a symbol of the divine attribute.46”
Correct intention can bring the flow of divine influence and reward with insight
or knowledge. The object of Kavvanah is Sefirot, revealed God, or in special cases
the color (malbush) of the Sefirah,4%® and causing influx is the goal of Kavvanah.

Zayyah emphasized the magical impact of the Kavvanah. In his
mystical-magical works, Kavvanah is treated as a technique to obtain an answer
to a specific question. As the result of Kavvanah, the influx is drawn down from
the source on high, and the magical effect is obtained.46°

The Objects of Kavvanah

The Talmud states that “when standing in prayer one should direct one’s
mind to God.”470 The rabbinic sages simply apply “God” as the object of

Kavvanah.471 Medieval mystics chose the Glory of God as the object, denying

466 Scholem, Reshit ha-Kabbalah, 245-247.

467 ]del, Kabblah: New Perspectives, 103.

468 This method is the invention of R. David ben Yehudah he-Hasid. See Idel,
“Kabbealistic Prayer and Colors,” 21; ibid., Kabbalah: New Perspectives, 103.

469 Garb, Manifestations of Power, 189.

470 B. T. Ber. 31a. English translation is rendered from The Oxford Dictionary of the Jewish
Religion (ed., R. ]. Werblowsky and G. Wingoder; Oxford: Oxford University Press,
1997), 353.

471 “The problem of directing oneself during prayer toward a certain aspect in the

divine world did not arise in earlier Jewish sources, the Bible, Talmud, Midrash.” (Dan,
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the direction upon God himself. R. Eleazar of Worms directed it to “the
‘holiness” of God, which is the “glory” of God, devoid of all shape or form.”472
Maimonides asserted that one should “regard himself as though standing in the
divine presence.”473 The object of Kavvanah in kabbalistic literature is avoidance
of the transcendental God. This transition was derived from the speculation of
the Aristotelian philosophy penetrating Jewish scholars in the 12th century.474
Scholemian scholars assert the affinity between the emergence of the mystical
Kavvanah and the encounter with an Aristotelian worldview.4’> Not all
kabbalists, however, accept the change of the object of intention from the
hidden and the transcendent entity to the revealed attributes of God. The early
Provencal Kabbalist directed his thought to the Illat ha-Illot (Cause of causes),

the concealed aspect of God.47¢

“The Emergence of Mystical Prayer,” 102.) There is another opinion in B. T. Ber. 31a
that explicitly asserts; “when a man prays, he should direct his heart to heaven.”

472 Scholem, “Kavvanah in Early Kabbalah,” 164; Abrams, “Secret of Secrets,” 61-81. R.
Eleazar states in Sefer ha-Rokeah, however, not to direct on the Kavod, appearance on the
chariot, 68.

473 Moses ben Maimon, Mishneh Torah (Venice: 1574), 4:63b Hilkhot Tefillah, 4:16.

474 Dan, “The Emergence of Mystical Prayer,” 103; Scholem, Kabbalah, 87; 1del, Kabbalah:
New Perspectives, 251; Wolfson, “Iconicity of the Text,” 220.

475 Ibid.

476 Scholem states that the method of Kavvanah, which directs to the Illat ha-Illot also
existed but disappeared by the time of R. Isaac the Blind. (Scholem, Origins of Kabbalah,

246-247.) The kabblists who direct to Illat ha-Illot probably unaccepted the Aristotelian
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In medieval mysticism and Kabbalah, particularly the Geronese
Kabbalah such as that of R. Abraham ha-Hazan, the objects are principally
twofold: the sefirotic realm and the divine name. Most of the kabbalistic
Kavvanah is related to these two domains. Accordingly, Zayyah adopted both
systems along with the classic one.#”” The interpretation of the Psalms that

comprise the Pesukei d’Zimra demonstrates the classic model’s object.

Another interpretation [is as follows]: “He fashions their hearts alike.”
(Ps.33:15) When Israel direct their heart to their Father in heaven, “ He
(God) considers all their deeds.”4’8 (Ps.33:15) For example, God fixes all

their deeds and their needs.4”°

“Father in heaven” as the object of Kavvanah is derived from the

world-view or two perspectives of God.

477 For the divine name as an object of Kavvanah see Ms. Jerusalem, fol. 53b quoted in
this dissertation, 272.

478 In the original text “Father (in heaven)” is in plural. Ex. 3:15 used the masculine
plural form, abeicha (your fathers), to indicate a single father. In Exodus father of
Abraham, father of Isaac, father of Jacob are understood as all signifying the same
father, thereby a single father. B.T. Menahot 110a uses the exactly the same phrase that
Zayyah uses “abeihem she ba-Shamayim” and translated as a single father.

479 Ms. Jerusalem fol. 69b. “ DMWY DNPAND DAY NN PININ HXIVIWI DAY TN ISP RT

DYOI¥) DMYYN DD NN ONY 1PN NIDI .OMWYN 53 YN pann.”
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tannaic-rabbinic traditions.#80 B.T. advises the concentration upon “Father in
heaven” if he is “a blind man or one who cannot tell the cardinal points.”481
This is the alternative method of praying toward Jerusalem. This concept is
probably related to the architectonic significance discussed later in this chapter.
“ Another interpretation” that Zayyah introduces here refers to the
tradition of R. Judah he-Hasid. “Father in heaven” is the object of Kavvanah for
R. Judah he-Hasid.*8? In addition to the classical model of Kavvanah, Zayyah
adopts the linguistic tool as the object of Kavvanah. On the interpretation of

Pesukei D’Zimra, we read,

“For he has yearned for me.” (Ps. 91:14) This means, “The soul of my son
[Shechem] longs for your daughter.” (Gen. 34:8) [These verses] imply the
secret of prayer that man must direct on the vocalization marks of the

divine name. [The verb] “He has yearned (pwn)” is [composed of] the

480 The first interpretation on the verse in the preceding paragraph has no subjectual
connection with the “another interpretation.” It demonstrates the cosmogonical
interpretation according to the numerology, the Lord formed the worlds with the
letters Yod Heh. (Ms. Jerusalem fol. 69b.) “Father” frequently appears in liturgy.
(Werblowsky, Jewish Religion, 252): James Barr, “Abba isn’t “Daddy’” Journal of
Theological Studies 39 (1988): 28-47.

481 B.T. Ber. 30b, 31a. See also Mishnah quoted in B.T. Ber. 30b; “the pious men of
old...concentrate their thoughts upon their father in heaven even if a king greets him
[while praying] he should not answer him.”

482 Sefer ha-Hasidim (ed., Margaliyot), siman 220.
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initial letters of Holam Sheva Kamatz, which are the vocalization marks of

the divine name.483

Zayyah discovers the secret of prayer embedded in the verse. The verse implies
the entities that man must yearn for during the recitation of Holam Sheva Kamatz.
The method of yearning is performed either by visualization of vocalization
marks in front of one’s eyes or by imagination within his thought. A few
possible methods form the vocalization mark, such as visualization of the
vocalization marks during the utterance of prayer. During the utterance of the
word, recitors must identify that the letter is identical to the name of the
vocalization marks of Tetragrammaton. Recent studies hold that the Kavvanah is
performed within the imaginative faculty.#8* Zayyah might have been
concentrating on the vowels contained in the liturgical word “pwn” while
uttering it. According to Maimonides in his interpretation of Ps. 91:14, “pwn” is
used to express “when a man’s love is so intense that his thought is exclusively

engaged with the object of his love.”485 Zayyah advises pronouncing or

483 Ms. Jerusalem, fol. 72b. “ 7>9%¥ NY9NN TID NI 3971 .DON2 W NPYN WO PYN 1D
THan DYN MTMPI DNV .NDP NAY DN N7 PYN OVN IITIPI TRND 10D DTN

484 Abrams, “Imitatio Dei,” 42; Elliot R. Wolfson, “Sacred Space and Mental
Iconography: Imago Templi and Contemplation in Rhineland Jewish Pietism,” Ki
Baruch Hu: Ancient Near Eastern Biblical & Judaic Studies (Indiana: Eisenbrauns, 1999),
593-634.

485 Moses Maimonides, The Guide for the Perplexed (Tr., M. Friedlander; New York:

Dover Publications, 1956), 390.
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imagining the vowels of H.S.K for ki bi heshek. While pronouncing “pwn,”
imagine the other vowels in thought. There is no continuous text that explains
the speculation of Zayyah on this idea.8¢ Again, Kavvanah on the vocalization
marks is not exclusive to Zayyah. This type of cleaving to God was already
performed by Geronese Kabbalists such as R. Jacob ben Sheshet Gerondi
(mid-13th century)#” and by Abraham Abulafia. Besides the concentration on
letters of the divine name, the combination of the letters and their vowel signs
and bodily movement are involved in his Kavvanah.*88 Jacob ben Sheshet in his

Sefer Meshiv Devarim Nachohim as well as R. Isaac the Blind and R. Abraham

486 Jt may be mentioned in other folio or in other works of Zayyah. The scattering the
secrets in several different pages or in other work is his method of writing, which R.
David ben Yehudah he-Hasid used. This method causes difficulty in demonstrating the
whole picture of the secret traditions thereby rendering us unable to decipher them.

487 The object of Kavvanah is both the Tetragrammaton and the vocalization marks.
Scholem, Kabbalah, 33; Sefer ha-Emunah ve-ha-Bittahon in Kitvei ha-Ramban (ed. Hayyim
Dov Chavell; Jerusalem: Mossad ha-Rab Kook, 1988), 370. Scholem mentioned the
possibility of Hai ben Sherira as the first user of the method. Since Hai Gaon “knew the
relationship between the divine name and the kavvanah that must be accompanied to its
reading. It seems to be the kavvanah is related to the Niqqud.” Scholem, Kabbalah, 32.

487 Kitvei ha-Ramban (ed. Hayyim Dov Chavell; Jerusalem: Mossad ha-Rab Kook, 1988),
37.

488 Idel, The Mystical Experience in Abraham Abulafia, 34; Giller, Shalom Shar’abi, 41. For a
summary of the controvery between Idel and Wolfson on whether Abulafia’s Kavvanah

is anomian or nomian see Afterman, “Letter Permutation Techniques,” 52.
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ha-Hazan also demonstrate such multiple objects: the divine name, its letters
and the vowel signs.48?

This type of Kavvanah involves two acts at the same time: recitation of
divine name and visualization of the letters.# Concentrating upon the abstract
object, without the concrete object, is difficult to achieve. In our text, Zayyah
does not intend to vocalize the proper divine name but directs his thought to
the vocalization marks.4”! Zayyah repeats the power of Niggdot, vocalization
marks, in his other works.#92 In the 16th century prayer text, the vocalization
marks for Tetragrammaton are not written. The vocalization system was never
applied to the epithet; thus, this Kavvanah does not involve the concentration of
the physical written form of the mark but rather the imagination within one’s
thought or visualization in front of one’s eyes. Although this does not fall
within our time frame, the visualization of the letters of the divine name and
meditation upon it are inherited by the later generation, the 18th century
Hasidism, R. Jacob Joseph of Polonoy. Kavvanah is one of the most important
components of the ascent of prayer. The object of Kavvanah is no longer the

ontological entity but the image.

489 Scholem, Kabbalah, 33. For more visualization techniques see Wolfson, “Iconic
Visualization and the Imaginal Body of God,” 137-162.

49 Scholem, Reshit ha-Kabbalah, 245-247. This the case of R. Abraham ha-Hazan.

91 See also Ms. Jerusalem, fol. 101b for Kavvanah upon the vocalization mark of the
divine name.

492 See Garb, Manifestations of Power, 192 n. 61 for the sources of this issue.
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The quintessence of the [mystical] intention [of the prayer] is that the
person who prays should direct his intention to cause the descent of the
spiritual force from the supernal degrees to the letters that he
pronounces, so that these letters will be able to ascend to the supernal

degree, in order to perform his request.%

Either the imagination or the act should be performed. Esoteric Buddhism in
the Far East provides an excellent comparative example. In their technique of
mystical union with God during prayer, the supernal power or God —in their
case, Maha Vairocanam but as a metaphoric symbol — descends into a
performer’s soul. The praxis is not performed merely in the imaginative faculty

but is a real act.4%

495 Ben Porat Yosef, fol. 21a quoted by Moshe Idel, Hasidism: Between Ecstasy and Magic,
74. This description is derived from Cordovero’s thought via Azulai’s Hesed le-Avraham
and it recurs in a series of Hasidic texts.

494 The pantheistic and polytheistic religions tend to pray for supplications for their
own merit. They recite scrolls but without any intention of offering to God. In these
circumstances the Shingon is one of the unique Buddhist sects that adopted one
transcendent entity as the object of prayer. For example, the Shingon Buddhism
practiced the A-syllable meditation during the prayer. The objects of the worship in
Buddhism in general are statues. During the course of time the statues or images were
considered not simply the holy statue but the personification of doctrine itself. (This is
the view of Kukai, the founder of Shingon Buddhism. See Chikai Seino, The Theories

and Practices of Esoteric Buddhism (ed., Yusho Miyasaka; Tokyo: Shunjusha, 1984), 118.
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The object of prayer, Zayyah indicates, is related to one of his characteristics,
belief in the power of language.4®> With these various tools, Zayyah proves that
each prayer text possesses multiple meanings. Finding the divine name hidden

in the texts is identical to an encounter with God.

Kavvanah as the condition for acceptance of the prayer

On the interpretation of the blessing after the Shema, Zayyah treats

Kavvanah as the condition for causing the ascent of prayer.

“That you may remember, and do all my commandments, and be holy
(Num.15:40).” The initial letters [constitute the word] O [which
indicates] when man wakes he shall perform the Mitzvot promptly and not
deliberately slow. He shall perform them for the sake of holiness and for
the heaven, and he shall not perform without Kavvanah. If you perform
Mitzvot with Kavvanah, the Holy one, blessed be He, hears your voice when
you pray and shout before Him. This is the meaning of “and be holy to

your God (Num. 15:40).74%

[Jpn])

45 Garb, Manifestations of Power, 191; Jonathan Garb, “Powers of Language in
Kabbalah: Comparative Reflections,” The Poetics of Grammar and the Metaphysics of
Sound and Sign (ed.; S. La Porta and D. Shulman; Leiden: Brill, 2007), 234. Zayyah
describes the power of letters in Zeror ha-Hayyim 20b, 31b, 32b and Even ha-Shoham, Ms.
St. Petersburg, fol. 4a, 13b.

4% Ms. Jerusalem, fol. 94b. “ D> DTRY DIP NI DOXVITP DNMN ONIND DD NN DMWY
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Kavvanah is the condition for one’s voice being accepted by God. This nomian
understanding of Kavvnah is derived from rabbinic literature. For Zayyah, a
rabbi and a posek, keeping the halakhic significance of prayer is the first
priority. Zayyah takes the same stance as Talmudic authority and
Maimonides — that prayer without Kavvanah is not considered prayer.

Zayyah asserts that any prayer with Kavvanah is entitled to be heard by
God. In fol. 81b, Zayyah notes that God hears the prayer even of wicked men if
it is recited with truth and Kavvanah.4%” Prayer enters heaven and reaches God
with the aid of Kavvanah. The Jerusalem Talmud depicts the opposite view, that
the prayer of religious sinners is only allowed to reach the gate of heaven but
not the inside; therefore, it is not heard by God even when prayed with
Kavvanah.#*® Hasidei Ashkenaz treats the wicked person as a defiler who exerts
a harmful influence upon the spirit of Pietists.#*® From this understanding, the
prayer of wicked person never reaches God. In contrast to the first statement

mentioned above, Zayyah demonstrated a quasi-conformist attitude to the

DN Y. MO XA NI DY DY NYITP DYO DUYN DIXNDNYI XD MITITI MNHNN YUY
DOVYTP DIMNHINT MY DIPNINY DHTINN DNNYI DINP N7APN YN NN MDD INMPN
DN’

4997 Ms. Jerusalem, fol. 81b. “ : NN IMNXIP? WK D35 57N 535 5100 . PXRNP DI ™M 1P
DNYI DOYWID NN D) . NNPNRAIMNRIP? TIUR D35 1 1P NP /MDD 7PN 1D DX NVR)
PRINP DI 2P INT OWNYI DN NN NNPNI ONANA I OORNP.”

498 See |. T. Sanhedrin 10:28 quoted in the chapter 1.

499 Sefer Hasidim quoted in Wolfson, “Sacred Space and Mental Iconography,” 613.
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Talmudic view that “one who is arrogant shall not recite Shema since he cannot
direct his thought.”>0 Zayyah considers that the arrogant (gas ruah) man lacks
the ability to perform Kavvanah. If the arrogant man is unable to perform
Kavvanah, then it would be more difficult for the wicked to do so. In Scripture,
the term rasha (wicked) denotes the opposite of zaddik (righteous), designating
good and evil in the Bible®!; the wicked man even deserves death (Eze. 3:1).
The wicked are more religiously unclean than the arrogant. Zayyah does not
make a clear distinction between the terms gas ruah and reshayim (wicked).
Another point Zayyah emphasizes here is the merit of Kavvanah. As the
result of prayer with Kavvanah, God listens to the devotee’s prayer. The
mystical-theurgical significance of Kavvanah is juxtaposed with the obligatory
Kavvanah. In his other works, Zayyah integrated the interpretation of the
rabbinic text with the mystical-magical idea of Kavvanah. The worshipper will
receive the worldly needs, such as health, livelihood, and so on.>0? Similarly,
Gikatilla has the same idea that “He should be expert in them and when he
needs to request something from God he should concentrate on the Name
designated to handle that question.”>03 Gikatilla suggests that there are specific

divine names for specific questions. One who deals with this type of Kavvanah

500 Ms. Jerusalem, fol. 92b. “1195 9137 1N " WP XIP> XD MY D) XN HOn.”

501 Tishby, Wisdom of the Zohar, 3:1407.

502 See Zerur ha-Hayyim, 49b quoted in Garb, Manifestations of Power, 188. In this text,
the object of Kavvanah is Sefirot. A Sefirah to be concentrated upon varies according to
the answer to a question.

503 Gikatilla, Gates of Light, 14.
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must have knowledge corresponding to the question. This is a highly esoteric

matter. Therefore, Gikatilla as well as Zayyah do not mention the details.

Theosophical Kavovanah

An early kabbalistic view of the spiritual intention is connected with
prayer pertaining to the unification of the ten Sefirot.5%4 Kabbalists direct his
thought upon the name of Sefirah, the words related to Sefirah, or the color of
Sefirah.5% Zayyah introduces the two interpretative methods: the instruction of
the multi-tasking Kavvanah, of which the object is the vowel marks of the divine

name, and the occurrence of the theurgical effect as the result of Kavvanah.

Another interpretation: “Blessed are You, Lord our God, King of the
universe, He who has sanctified us with His commandments, and
commanded us concerning the washing of the hands.”?% You shall
concentrate on the divine name throughout the recitation of the name of
the Lord and [concentrate] on the vocalization sign of “he was, he is,

and he will be” and on the name “Eloheinu” you shall concentrate

504 Idel, Kabbalah: New Perspectives, 55. Especially the Shema see Sefer Avodat ha-Kodesh
by R. Meir ibn Gabbai.

505 For Kavvanah on the color of Sefirah see Chapter 2. See also Garb, Manifestations of
Power, 293. The technique is related principally to imagination of colors.

506 Morning service. See Philip Birnbaum, Daily Prayer Book, Sephardic (New York:

Hebrew Publishing Company, 1969), 14.
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strongly. 307 By way of secret “Blessed are You, Lord our God, King of
the universe” alludes to the Special Cherub, which is called the small
lord. “King of the universe” receives an influx of blessings from Illat
ha-Illot (cause of causes), which is concealed from all... All blessings
from Illat ha-Illot begin from the Special Cherub,?® which is the gate of
the beginning of all blessings. Afterwards, you shall direct your

thoughts to the first cause.?"”

507 The term “Lashon Adnut” signifies the pronounced name of Tetragrammaton,
Adonay. See for example, B.T. Pesachim 50a, Tosafot Berachot 7b, Gates of Light, 15. See
also Wolfson, “Sacred Space and Mental Iconography,” 605.

508 [llat ha-Illot (Cause of causes), an Aristotelian term, entered into mediaeval Hebrew
through Judah ibn Tibbon's translation of the Arabic to Hebrew. R. Abraham ben
David and other Provencal kabbalists first employed the phrase. The definition of the
term varies according to kabbalist. R. David ben Yehudah he-Hasid consider that it

refers to Ein Sof while R. Joseph ben Shalom Ashkenazi, a Spanish kabbalist in early
14th century, Illat ha-Illot is located above the world of emanations and frequently

identified as Ein-Sof. [Moshe Hallamish, “The Influence of Sefer ha-Bahir on R. Yosef b.

Shalom Ashkenazi,” Bar-Ilan 7-8 (1970): 218.] For Zayyabh Illat ha-Illot refers to the
supreme wisdom, which is the source of blessings. (Ms. Jerusalem, fol. 146a.)

509 Ms. Jerusalem, fol. 53b. “ 121¥) PMIXNI NYTP IWN ONYN TN WNON M NN TN R'T
12 IAYN DWW 7P TN PN PYD ITIPN NNTX NYD INNIPA OYA 1D .0 NDOV)I DY
NIPIY 71D TN 211D 399 O2WN TON INNYN 7 NN TN TION TIT OV : Py 9Ppn Nwda
95179591 991 INDI RINY 71N> MYN NDOYN MDIIN YAV 52PN XINY DN oM \OPN N

1192 57NN MDI2N D30 NONNM WY RINY N> THPNN 217152 DINNND N HYN YN MDD
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On the interpretation of the blessing of “Netilat Yadayim” (washing of
hands), Zayyah instructed that one concentrate on the various objects — divine
names, the vocalization marks, and the hidden aspect of God —during the
utterance of the blessing. The blessing contains several divine names: blessed
one, You, YHVH, Lord, our God, or King of the universe. Zayyah is extremely
reticent, especially when he describes the method of Kavvanah. This is not
unique to Zayyah but represents most Kabbalists. No precise explanation or
details of the method of Kavvanah is disclosed. This text is a great example that
demonstrates the requirement of profound knowledge of esoteric wisdom to
decipher what Zayyah intends to transmit. To decode such an abbreviated text,
the two writings are the key: Tur Orah Hayyim by R. Jacob ben Asher (d.1340),

who emigrated from Germany to Spain,>1? and Sefer ha-Peliah.511 The first

™ NNYNRIN NY5.”

510 On his migration from Germany to Spain see Fred Rosner, “Pharmacology and
Dietetics in the Bible and Talmud” in The Healing Past: Pharmaceuticals in the biblical and
Rabbinic world (ed., Irene and Walter Jacob; Leiden: E.J. Brill, 1993), 8; Wolfson, “Sacred
Space and Mental Iconography,” 605-606.

511 For English translation of Tur Orah Hayyim see Wolfson, “Sacred Space and Mental

Iconography,” 603-604.

Ms. Jerusalem, fol. 53b Sefer ha-Peliah, 30b Tur Orach Hayyim § 5
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sentence of Perush le-Tefilah mentions the object of Kavvanah as the singular

“[divine] name” without any specification. Only a selected or a learned man

knows which divine name one should intend. Tur and Sefer ha-Peliah explicate

the words that Zayyah shortens. During the recitation of Netilat Yadaim, a

worshipper shall concentrate on the name “YHVH” while pronouncing it as

Adonay and at the same time concentrate on the vocalization marks of YHVH.
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Sefer ha-Peliah similarly adopts the multiple objects of Kavvanah, such as YHVH
(Lord) pronounced as Adonay, Eloheinu (Our God).

The association of the Tetragrammaton with “he was, he is, and he will
be” is also presented in Tur and Sefer ha-Peliah.5'2 Although Zayyah abbreviates
the words in the two texts, he never loses accuracy. Tur and Sefer ha-Peliah
mention “Elohim,” but the blessing of Netilat Yadaim has no such word and
instead uses “Eloheinu (our God).”

The second half of the text belongs to the secret way of interpretation.
We must be aware that the phrase “by way of secret” may imply Sefer Or Zaru’a,
for one manuscript of R. David ben Yehudah he-Hasid is mentioned in this
appellation.513 Moreover, Aaron Azuz implies in Perush le-Tefilah that the
interpretations are according to the “way of secret” and the “way of Peshat.”>14
It is undisclosed which writing refers to the secret way of interpretation.
According to the interpretation “by way of secret,” the first six words of the
Netilat Yadayim allude to Special Cherub. According to the early adoption of the
term, Special Cherub is not a simple cherub but a manifestation sitting on the

throne of glory.?'> Zayyah may intend that according to the secret written in

512 “When reading yod heh that signifies YHVH, which is, he was he is and he will be.”
(Sefer ha-Peliah, 30b.)

513 Ms. Oxford Bodleian 1624 (Opp. Add fol.35): The title reads: T77.” 72y mban v
T NN NIPIN TON

514 See Introduction, 66.

515 Joseph Dan, “Midrash and the Dawn of Kabbalah,” Midrash and Literature (ed.,

Geoffrey H. Hartman and Sanford Budick; New Haven: Yale University Press, 1986),

187



Sefer Or Zaru'a, the first phrases of Netilat Yadayim should direct to the Special
Cherub. But this interpretation is not found in Sefer Or Zaru’a. Furthermore, “by
way of secret” in Perush le-Tefilah, “king of the universe” receives the influx

from Illat ha-Illot while Sefer Or Zaru’a mentions a dissimilar attribute:

“King of the universe” alludes to Binah and “blessed” alludes to Keter
Elyon,5' which is blessed (Barukh) and blessed from Illat ha Illot...
Another interpretation is that ”Barukh” alludes to Tiferet, which is blessed
from Keter Elyon... ”Barukh” alludes to Malkhut, which is blessed (Barukh)
from the Tiferet. By way of truth, “Barukh” alludes to Keter Elyon, which is

blessed from the mouth of Illat ha Illot.” 517

In Or Zaru’a, “king of the universe” implies Binah, and the entity that
receives blessings from Illat ha-Illot is Keter Elyon. As far as this text is concerned,
“the way of secret” does not refer to Sefer Or Zaru’a. Does it then refer to the
interpretation of Zayyah? Zayyah mentions in other folios that the liturgical

word “Bless,” the call recited by Hazan before the recitation of Shema, is

135.

516 In Sefer Or Zaru’a, the term Keter does not appear. Instead, Keter Elyon (the supreme
Crown) is designated as the first Sefirah. Ayin and Keter Elyon seem to be identical.
Elsewhere we find the phrase “Keter Elyon, which is called Ayin” (Ms. London 771, fol.
48b), “Ayin means Keter Elyon, which is Ayin” (Ms. London 771, fol. 40a).

517 Ms. London 771, fol. 9a.
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associated with the Cherub by anagram.>'8 “’Bless’ is equivalent to the letters

1272 3299 29Y1 1D 2 (blessed, Cherub, he rides, they rode, Bless).” This

association testifies that Byzantine Kabbalah profoundly influenced the
speculation of Zayyah. In Sefer ha-Kanah, we read, “He said to him what is
Barukh’? He replied to him Rochab (he rides)... He said to him what is Barukh?
He replied to him Cherub.”51® The Cherub is called small Lord.520 The
identification of the Cherub as “the small Lord” is apparently taken from the
circles of Hasidei Ashkenaz, the Special Cherub circle, among which this notion
is widespread.5?! “’King of the universe” alludes to Binah” may indicate the
intention of man during the pronunciation of the liturgical phrase. However,
whether the interpretation in Or Zaru’a is the instruction of the Kavvanah is in
tact unclear. In Even ha-Shoham, Zayyah demonstrates abundant usage of the
name of Sefirot. Zayyah connects Kavvanah to the sefirotic realm, as early
Kabbalah in Provence and Catalonia demonstrate.5?> “The blessed one”

signifies either the Lord himself or its symbolic meaning. “The bless the Lord,

518 Ms. Jerusalem, fol. 89b. “ 7 NN 15792 D) 1N 1272 1297 2917 D NI NPNIN IO

YOPN DYN XIPI 1ON.”

519 Sefer ha-Kanah, 14b.” Y01 DN .1M129y2 27517 2917 D7/ 7112 1NN 1977277 12290 NN 7N
299 DR TN2HINN DN ..M DR TN

520 Ms. Jerusalem, fol. 89b, 126b. “yopPN DYN KIPI 21751 » NN 1D O NN,

521 Joseph Dan, “Kavvanah in Prayer of R. Judah he-Hasid,” Da’at 10 (1983): 49-50; Idel,
“The Relationship of the Jerusalem Kabbalists,” 169-170.

52 See Garb, Manifestations of Power, 192 for the relationship between theosophic power

and the name of Sefirah.
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blessed one” is interpreted as the blessed one receiving influx from the name,
ha-Shem translated as “the Lord.” The 16th century Safedian kabbalist, Moshe
Cordovero, in the last chapter of the Pardes Rimonim, Gate of Kavvanah, views
prayer as a substantial entity:
His prayer does not ascend because it does not possess wings to fly in
the pure and holy air and to split the air and firmament... Indeed, while
directing one’s heart on prayer, he makes wings for the prayer to fly in
the firmament. Then his prayer splits on high to the Keter. From there

through Madrigot levels influx influences from the face of king ...523

Cordovero treats prayer as a substantial entity lacking wings. Therefore,
prayer does not ascend. The prayer needs wings to “fly” to Keter. Prayer
accompanied by Kavvanah allows it to reach its destination. The phrase “prayer
splits” firmaments is reminiscent of the Zohar, where it recurs. It is obvious that
Cordovero is familiar with the texts of the Zohar, but he adds a new
interpretation. The prayer ascends to Keter in Pardes Rimmonim whereas the

Zohar states that the prayer ascends only to the lowest Sefirah, Shekhinah.

53 Moshe Cordovero, Pardes Rimmonim Rimmonim (Korzec, 1780), 185b. “ M5 N20 1nn
PV PIPIN YPADY VTR NNVN IR NYY D)0 1Y PRY I ,NOYND DWW INDIN PN D
DYND NOYN TY Y2 INDOM DXIWN NYD 193D 1D YY) MUY INDOND 1NINNN DYN NN HIMM)
NN T2NN T°3 27 NIRWND RYN THNMN M9 NNND 27 YAV WAY> NITHN TIT OWNY NN TY SynN

Y.
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Kavvanah as the Semantic Linguistic Magic of Power

The nomian technique of Kavvanah is interwoven with monadic-semiotic
interpretation and magical effect.
[The text of prayer]|, “Bless the Lord, the blessed one,”52* begins with
[letter] beit and ends with [a letter] kaf, which correspond to the
twenty-two letter name and the Torah that was given by twenty-two
letters [of the alphabet]. One who utters the word “bless” with Kavvanah

is considered as if he fulfills all the Law.525

The utterance of payer —recited in the presence of a minyan (quorum of
ten adult men), before blessings of the Shema—involves a halakhical magical
significance. The achievement of Kavvanah during prayer is a religious duty and
the kabbalist “has no intention of changing the halakhic regulations of
prayer.”526 The phrase “as if he fulfills all the Law” demonstrates the magical
effect of the recitation of the blessing belonging to Shema. It seems uttering the
word “Bless” with Kavvanah fulfills not only a Law but all the Law.5>” However,

“Bless” is generally preceded by the Hazan, a cantor, and the congregation then

524 M Ber. 7:3.

525 Ms. Jerusalem, fol. 89b. “ 275 5v oW T3 9752 NKX»ONI N’’22 NONNN THNIANN NN IO
210 NN DD OMP 1IN NINDA 1D /NIND DI NPNIN 2752 MINNIY NNND THN.”

52 Idel, Kabbalah: New Perspectives, 103.

527 See other examples for keeping one Mitzvah fulfills all. Mishneh Berurah Hakdamah,

pt.3 “All who keep Sabbath is considered as if fulfill the law.”
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recites the hymn.528 It is a great question whether “Bless” was recited by all
recitors or only by the Hazan or Shaliah Zibur (cantor) in the congregation of
Zayyah. If only the Hazan can utter the word, then any reader cannot attain nor
tulfill the law in this way. R. Hayyim Vital, who certainly knew the works of
Zayyah, demonstrates in his Sefer Sha’arei Kedushah the magical effect of the

recitation of the Shema:

“The Shema... is unification of the place, which is the root of all the
Mitzvot. Moreover there are 248 words in the Shema... One who reads the

Shema twice a day is [considered] as if he performed all the Torah.”52

Kavvanah is understood here as a power interwoven with a monadic

hermeneutic.?30 Recitation of prayer text, which is none other than halakhic

528 This custom was established by the second century. Elbogen, Jewish Liturgy, 16;
Mishneh Torah Hilkhot Tefillah, 9:1; R. Ya’akov ben Asher, Tur Orah Hayyim, 57 (Warsaw:
1861), 59a.

529 Sefer Sha’arei Kedushah (Constantinople: 1734), part 2 gate 7, 21a. “ > nyT> 725 v
IR NNNIP YT DY D MDD NN N2 W 0 MNNN DI IV NXINY DI1PN DY ITIN NIN

Y2 119N NI NNINN 9 D1P NI D 992 PRYS W RPN 9PN DX NHWIN MR NNDT

N2y ony.”

530" For the monadic concept of Hebrew alphabet in the Commentary on the prayer by
an thirteenth-century anonymous kabbalist and further historical background for this

concept see Afterman, The Intention of Prayers in Early Ecstatic Kabbalah, 64 onward. See
also Afterman, “Letter Permutation Techniques,” 62 for monadic interpretation of

Hebrew alphabets.
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practice, is treated as a kind of instrument. Zayyah continues,

“Bless the Lord, the blessed one.” The beginnings of the words are
“nNA” As it is written, “none that go unto her return again.”(Prov.
2:19) One who recites “Bless” with Kavvanah does not return to
Gehnom.531 There are four words in the verse that correspond to the
Tetragrammaton. BAYH in Gematria is eighteen.53?2 The Holy One,
blessed be He, controlled eighteen thousand worlds as it is written
“Life-giver of the world.” “Bless (barchu eth)” [implies] the inclusion of
all the appellations of Holy one, blessed be He. The letters of “bless”
[can be transposed into] ‘blessed,” “Cherub,” ‘Rochab (rides),” rchbu (they
rode), and 'bless.” Therefore, “bless the Lord” also refers to the small
lord. “The blessed one” receives an influx from the Lord. This is [the
meaning of] “the Lord (eth ha-shem).” [The particle] ‘eth [implies] that

the Cherub is also the small Lord...533

Zayyah devotes most of fol. 89b to the interpretation of the word “Bless,” in

531 “Gehnom” is not literal but figurative.

532 2+1-10+5=18

53 Ms. Jerusalem, fol. 89b. “ ;2 >Own) N2> KD XA DI YW 77K NPT TNNN M NN IO
N7 13932 PR NPMIN /T DY DY TH MDD /T N W DINND 2IW> XD NINDA 1D XD (O
72PNY YWY DO YD MY NN IDIA : DMIDIYN N IW MNDIW GON NP VDY N7aPN
DWN 573 25N MY AN : M AXIND : 170 DY IRND YAV H2APN XY TNIAND : :

Ywpn.”

193



which he quoted the text of Pirkei Heikhalot Rabbati.53*

R. Akiba said that every day, an angel stands in (the middle of) the
heaven and opens [his mouth] and says, “The Lord reigns, the Lord
controls and the Lord has reigned! (I Ch. 16:31) The (?) Lord reigns (Ps.
10:16), Lord has reigned (Ps. 93:1), Lord shall reign for all eternity (Ex.
15:18) until he reaches “Bless!” and when he reaches “Bless!” an animal
in the midst of the firmament called Israel is engraved on her forehead
Israel (stands) in the middle of heaven and says in a loud voice, “Bless

the lord, blessed one.”

On the interpretation of the blessing Yozer, we read,

“He who makes peace and creates all things.”(Is. 45:7) ...the Holy one,

blessed be He, gives him peace who recites One Hundred blessings with

Kavvanah. Therefore the end of the words of the verse “He who makes

534 Pirkei Heikhalot Rabbati 31:4 “ nm9) P72 10y THX TXIND D DY 951 RDPY VN

0 W) DY TIDNY (Y0, /NN) ToN M (RIS DNIN KD TV X DI OIAT) I 7 IDIN)
NNXND DY PIPM DRIY NHYI WPIN YNNNI NNNX 7PN W 19920 WHIWIY 15920 WINY Ty T (N
2NIw 7 Similary the 14th century Ashkenazi compilation Sefer ha-Ziyyoni on Torah
Parshat beShlah and Sefer Avodat ha-Kodesh have identical texts. These three texts
describe how sanctification by angels takes place in heaven. Zayyah either quoted
different version of Pirkei Heikhalot or Sefer ha-Ziyyoni. Some of the sentences Zayyah

quoted are identical to the latter than the former.
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peace and creates” are “N”"Nn” (Me’ah - one hundred).53%

The association of the verse with One hundred blessings is an influence of R.
David ben Yehudah he-Hasid’s Sefer Or Zaru’a, but his aim differs from its
Zayyah. R. David elaborates his version of One hundred blessings in addition to
its original version by R. Meir. According to R. David, the number 100
corresponds to the number of Sefirot. At the completion of the recitation, the
blessing “draws down influx from one hundred upper springs and causes the
influx to come to all the worlds.”53¢ R. David attempted to find the basis of 100
blessings in Scripture by means of the Atbash method of derivation. “The
worlds” indicates both sefirotic and celestial worlds and the lower world. “If
God forbid, (if) one recites less than one hundred blessings, it is as if there were
less emanation from those sources that hence did not come into the world.”5%”
R. David holds that the theurgical-magical effects are the aim of one
hundred blessing whereas for Zayyah, the halakhical-magical specific blessing

with Kavvanah brings individual merit.

There are six hundred thirteen letters [in Ashrei], which correspond to
the [number of] Mitzvot. Therefore man must be careful to utter with

Kavvanah with virtue and without omission of letters and words.

55 Ms. Jerusalem, fol. 89b. “ .591 102 51pw DVVN (3,NN MPYY) DN NX NI DYV NV
7NN NPMN D70 X112) OYYW NDVIY INT DDV D 1NN N72P1N TINDL MDA NIND TIanY ).
536 Ms. London 771, fol. 8b-9a.

537 Ms. London 771, fol. 9a.
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Moreover, the food of one who utters with Kavvanah is blessed ...538

According to Zayyah, each letter of “Ashrei,” the first prayer recited in
Minhah in the Sephardic version, corresponds to all Mitzvah. The Kavvanah
accompanied by the visualization technique is a prominent concentration in
early theosophical Kabbalah. Zayyah barely mentioned the theosophical terms
in Perush le-Tefilah regarding the visualization of Kavvanah but does so in other
works.5 This text taken from Even ha-Shoham describes precisely on what one
has to concentrate and imagine.

And without using the method, we wrote by the external way. We have not
used [the external method] except to study®¥ to reveal the secret usage of
the internal way of Kavvanah upon attributes and not upon the evil force.5!
The apposition of “n3” (crown) is “n15’(root of cut or destroy). To enter into
the secret of chambers and to direct your thought upon your question in
order to open the gate of the inner yard, which faces east...therefore keep

this book and the sayings, the secrets in its order and bless.54?

538 Ms. Jerusalem, fol. 80a. “ Y79INY DTN 9512 901 1991 MXNN THID NPNIN 1IN 12 W

12 PADINM 12720 PN NINID YIIIRY 2D DN MDNN NPMIN INDTI XD TP NIMNOA
MNN DY D19 DN I N OX PN .

539 Garb, “Trance Techniques in the Kabbalistic Tradition of Jerusalem,” 64.

540 According to Garb it refers to the rabbinic understanding, which Associaties the
rabbinic concept and study to practice according to the shape of constellations.

541 See Garb, Manifestations of Power, 293.

52 Even ha-Shoham, Ms. St. Petersburg, 170b. The identical text is found in Ms.
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According to Garb, Sedra’v (its order) refers to Kavvanah here as the
hidden secret is in proper order of the operations, which Zayyah conceals.
Zayyah deliberately occludes here the connection between the external
technique, which is related to the Temurot, and the technique of entering into
chambers to receive a reply to a question from the specific Sefirah. Zayyah sees
great need in keeping secrets referring to Sefirot.>*3 The apposition, “destroy”
with “crown” is also found in the works of Abulafia®* and the 16th century

Byzantine Kabbalah, Sefer ha-Kanah.545

Kavvanah as a Counterforce to Obstacles to prayer

Rabbinic and Jewish mystical literature note that worthy prayer prevents
the appearance of an obstacle to prayer. Zayyah expands the halakhic idea of
counterforce, holding that certain prayers with Kavvanah possess power to
disperse Satan and protect the prayer’s journey to heaven, similar to the

function of the forty-two-letter divine name.

Jerusalem 416 quoted in Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 293.

53 Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 293.

54 Abraham Abulafia, Sefer Imre Shefer Ms. Muenchen Cod. Hebr. 285, fol. 102b, “... all
their letters TRK, which are KTR to purify or KRT for requirement.”

545 Sefer ha-Kanah, 25a. “The Binah is called Keter and it is Krat (destroy) since when
cutting the blessings, which are cut into pieces.” “ 3 195 XYM N5 NIPI NN DIV

s

N5 °1H70 ONN MI’TH2 INIDI MOHIN OOXNNDOVI.
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“One (Lord).” (Deut. 6:4)%¢ Holy One, blessed be He, is the only [one].
This is the meaning of “N (one).” He is above seven firmaments and the
earth. This is the meaning of “N (eight).” “And in four corners of the
world.”%7 This is the meaning of “7”(four.) Man shall direct his heart to
the word “TNN” and prolong the “dalet” of “TNNX” until he enthrones the
heaven and the earth... One who says Shema with Kavvanah disperses

and separates Satan.>8

The monadic numerology is the medium here to interpret the liturgical
word “one” in Shema to explain the proper intention. It may further indicate the
instruction of the visualization technique.>*® The “one” consists of the numerals
1, 8, and 4. Each letter explains the structure of the worlds and the instruction
for the recitation of Shema. The Holy one, blessed be He, is above all the worlds,

which have eight layers —seven firmaments and the earth. Recitation of Shema

546 The last word of the Shema.

547 The reason for the prolongation of the word “Ehad” in the Shema is described in
Sefer ha-Kanah on the Torah (Cracow: 1894), 16b in which the author related to the four
corners of the world. “ ynw) >33 71 >3 71N DY YRV NYNA MDYV TY T2 D3 TAN DY /T2 PINN
DY D2IYN NINTI YIIND) NIND) DDWA 1DDNND T H7TINY 1NN T NI TONNY TON NIN
XN 1N BN XNINYY

548 Ms. Jerusalem, fol. 92b. “ mMI Y2IXIY : N INT NIND) OONOPI 32 /RINT TN N7APN THNX
95. . NIND) DIV INDIDIMY TY TANT NOTA PINN TANX NYNA OTX 1D MDY : 7T INT BN
YOWN TR YN MO WP IIND.”

549 For this subject see Wolfson, “Sacred Space and Mental Iconography,”
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along with Kavvanah upon the divine related word counteract evil power. The
issue is whether the effect relies upon the reader’s power. R. Azriel of Gerona
holds that it is intentional while the Zohar and Gikatilla say the opposite. Azriel
of Gerona states that the power of mystical Kavvanah relies upon the person:
“He who meditates mystically in his prayer drives away all obstacles and
impediments and reduces every word to its nothingness.”%0 Zayyah holds that
counterforce is operated by a reader but is unintentional; the counterforce is
caused by Kavvanah on the divine name. It is like photosynthesis in a plant,
where the result is the production of oxygen by the plant. For a reader, the
dispersing of Satan is the byproduct of the combination of Kavvanah and the
divine name. This assumption may explain the later dissemination of Kabbalah
among non-adepts. The other magical effect of Bed-time Shema is expounded:
“’Gas (D))" in Notarikon denotes ‘disperse Satan.” Therefore reciting Bed-Time
Shema damages Demons...”%1 The letters gimmel and samech do not appear in
daytime Shema but do at Bedtime Shema. The two letters contained in the prayer
constitute the phrase “disperse satan”; therefore, reciting Bedtime Shema
disperses the evil spirit. The association of the letter samech with Satan is found
in the 13th century work Yalkut Shimonai on Gen. 2: 23. “Up to this point a letter

samech is unfound since Satan was created when Eve was created.”

550 Scholem, Kabbalah, 178.

551 Ms. Jerusalem, fol. 92b. “ D 2101 HYNY INLN 7Y YP RN TOD) YOO Y VLN )
N2 RPN DN NNITH YAV T X7NDY : NINN .ONTIAN .T22D DY XMPOIAN T WM : DTV
Y7990 0 ,ND /NN) NADNI NOWN NI DXIDN OTY YL DY DIN 1D PYNN DIPIATN 12 PrOIN)

MY NN Mavn.”
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In the blessing (the 17th Amidah, Avodah (Temple Service),??) there are
forty-two words, which correspond to the forty-two [letters]-name. In
the blessing “Magen Abraham” there are also forty-two words, by their
merit Holy One, blessed be He choose us. It is virtuousness to direct to
the forty-two-letter name in the blessing since it raises the prayer and

reject Satan from standing in front of the prayer.>%3

The number of words of the 17th blessing of the Amidah, which has
undergone many changes, is understood to be forty-two, which associates with
the forty-two-letter name.?>* Therefore, the recitation of the Amidah is
tantamount to calling the divine name. As discussed in the previous chapter,
the forty-two-letter name itself has the power to raise prayer and disperse Satan.

Zayyah’s phrase “to direct the blessing to the forty-two-letters name” is difficult

552 The blessing, Avodah, Zayyah quoted in Ms. Jerusalem, fol. 101b contains only 40
words although it includes additions. “1¥9m 12 19NN 0290 7PN NNNY is the
addition found in Vitry, Sepharad, and Provence. (Elbogen, Jewish Liturgy, 50.) “ N33
NINN DNOM HNXIWI YUN)I : TN PATH NTIAYN AWM NYY DNZANII ORI TRy NI Mid
12°INNY NYIM N2 NIONN D27 TN NNNI THY IRIY NTIAY TNHN NNID DM )P¥IA 5PN
2)PND INNOY PINNT MN NNNR TN 0N PNY TV IP»Y.”

55 Ms. Jerusalem, fol. 101b. “ ©772N 11D N5922 57)) 271D 12 OV THD M2XN 2D )1 15722 VN
NoYNN XN D 072 HY DY N NI PIDNNY 2IVI : NI INMA N7APN DML XD MDD 27D W
71292 TINYON JOWN NMT NYINN NX.”

554 For the transition of the contents of Amidah see Elbogen, Jeweish Liturgy, 50-51.
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to discern. He probably meant that concentration upon the prayer is similar to
directing one’s heart to the divine name. What is the relationship between
Kavvanah and the function of the forty-two-letter name? The divine name
accomplishes its function as a raiser and the counterforce with Kavvanah
because Kavvanah is a religious duty without which prayer does not reach God.
Thus, Kavvanah must be added for the divine name in prayer to function
properly. Zayyah holds that man has no power or intention of dispersing Satan;
however, without a reader, the divine name could not achieve the aim. It is like
man emitting carbon dioxide and unintentionally benefitting photosynthesis.
Zayyah's predecessors, the authors of the Zohar and Gikatilla, assert that a lack

of Kavvanah causes hindrances to prayer:

If one comes to unify the holy name and did not intend it in his heart, the
desires and fear that within him are blessed, the lower and the higher.

Then his prayer is cast out and evil is decreed on it.”5%

It seems one can unite the holy name through recitation. The theurgical effect
occurred as the result. R. Joseph Gikatilla, on the other hand, holds that their
magical effect accompanied by Kavvanah also prevents any hindrance to prayer
being answered by God.>*¢ R. Azriel of Gerona mentions the power of mystical

Kavvanah: “

5% Zohar 2:57a. English translation is taken from Giller, Shalom Shar’abi, 25-26.

5% Gates of Light, 12; Shaare Orah 54.
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Architectonic Significance of Kavvanah

For prayer, there exists the fixed path to heaven. Thus, architectonic
knowledge is essential to accomplish Kavvanah using the visualization
technique and for the ascent of prayer. According to Even ha-Shoham, Zayyah's
commentary on the combination of letters, the architectonic information is an
indispensable requisite for Kavvanah as Kavvanah is accompanied by the
visualization of entering into Sefirot.%” This phenomenon, entering into Sefirot,
occurs within the imaginative faculty. The angel, on the other hand, needs the
structure of the lower world to raise prayer. The Mishnah teaches the
concentration method from the architectonic point of view. “A blind man or one
who cannot tell the cardinal points should direct his heart towards his Father in
Heaven.”5%8

Gikatilla pointed out the physical direction for prayer. No force
interrupts the communal prayer if it is recited within the Eretz Israel.5° “Even

communal prayers recited in the Diaspora many forces disparage and vilify.”560

557 Garb, Manifestations of Power, 188.

558 B.T. Ber. 30a. B.T. Ber. 57a also mentions to devote to Father in Heaven describing a
kind of oneiromancy or dream fortune-telling. “If one sees a palm branch in a dream,
he is single-hearted in devotion to his Father in Heaven.” (“Talmud - Berachoth,” The
Soncino Talmud on CD-ROM. Version 3.0.6. 1990.) On question of dreams in Zayyah’s
work see Garb, Manifestations of Power, 192.

5% “Communal prayers, however, cannot be halted by any sentry or appointee .For
when the community prays, the prayers are always accepted.”(Gates of Light, 110.)

560 Gates of Light, 111, Shaare Orah, 142.
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“There is no way for their prayers to ascend” when one is in exile “for the gates
of heaven reside in Israel alone.”561 Based on Kings 1, 8, 48, Gikatilla considers
that the geographical path of prayer is only linked between Eretz Israel and
heaven. “The prayers in the Diaspora can ascend only if they are directed from
there to Jerusalem, for it is from Jerusalem they are dispatched to the
heavens.”562 Therefore, one in Diaspora makes prayer ascend by praying
toward Jerusalem. Zayyah adopted the classical significance of the geographical

importance of prayer:

Therefore man prepares to pray in a public congregation and in the
same area. Those who pray alone intend to pray while the congregation
prays. When the community prays, the “Holy One, blessed be He, links

his name with them”563 completely.564

Prayer in congregation is the condition for calling the divine name.

561 Tbid.

562 Gates of Light, 112, Shaare Orah, 143. This account is obviously derived from Mishnah
recorded in B.T. Ber. 28a. See also B.T. Ber.30a for mental concentration towards
Jerusalem; Mishneh Torah, Hilkhot Tefillah, 5:3. See also Menachem Kellner, Maimonides’
Confrontation with Mysticism (Oxford; The Litteman Library, 2007), 212.

56 Midrash Numbers Rabbah 9:7.

54 Ms. Jerusalem, fol. 53a. “ 7N DH5aNNY DX NN NAXA HHANNY DTN P> 19D

DOV DNPOY DY TN N77APN PODINN NDXWII POOINND MONPNY NYWA D59NND 1IN».”
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Zayyah as a halakhist recommended praying in congregation,%®> which has a
direct effect upon the godhead. The phrase “to pray in the same area” should be
investigated; it implies the account of Abraham praying at the same place every
morning. Zayyah understood the verse to mean the existence of geographical
path for prayer; otherwise, the angel cannot take them to heaven.>¢
Theurgical-magical effects occur as the result of Kavvanah. The unification of the

divine name is the state Israelites have been longing for.

AYH (nN) corresponds to “I am that I am” (Ex. 3:14) that he prays it with
Kavvanah especially to the Holy one, blessed be he and it (the verse)
testifies God that he is “He was, He is, and He will be.”56”
Recitation of liturgical phrases that contain the letters A, Y, H or “I am that I
am” in the Sephardic version of liturgy unites the God. In the same folio,

Zayyah continues:

Up to this point [the liturgical phrase, “Blessed are You, Lord, hears

prayer”], he shall direct his heart on the phrase and on vocalization

565 Zayyah attempts to prove the importance of recitation in congregation since Kaddish
and Kedushah necessitate the Minyan. (Ms. Jerusalem, fol. 66a.)

566 See Ms. Jerusalem, fol. 53b quoted in chapter 3.

567 Ms. Jerusalem, fol. 53b. “ n72apnY TNYH MINDA HHANNNIY NN YN TIIN THIN N7ON
Y NIM N NINY POY Tyn).” “AYH’ seems to refer to a word of holiday prayers;
“1725 DN PN MY MY OONIVY PNOWN .0y XoN1TID” This prayer is uttered by Hazan.

According to Sefer ha-Peliah, 8a * AYH’ refers to the three attributes.

204



mark[s] of the divine name with complete Kavvanah. But you shall not
utter them as they are the names that needs Kavvanah of the heart. They
transmitted me that he shall examine this several times.5¢8 Indeed, he
has to know when he attracts its power. Another Kabbalah I received
was those divine names, which are from a verse in Levictus... Another
[name] that was transmitted me, the youth, was also from the verse
“The Lord is the portion of my inheritance and of my cup.”(Ps. 16:5) It

is also their benefit, and those [names] are N1 YN’ N> 20 X

DOINOM DPNP 1290, More [names] were transmitted: ‘2" when you
reach (the liturgical phrase) of “he hears our prayers,” say “ 21°) MaN

D2 NPY APY2 3WNY” which open[s] the gates of prayer for me. . It will

be power and permission to create the evil to accuse and keep my

prayer from ascending to the highest heaven. 569570

568 What one shall examine is unclear.

59 Ms. Jerusalem, fol. 101b. “ SNy DWW Y5 TiP232) NNV N2 DN 12D PID DAY WD

257 NIMND PIINY MNY DN D 1IN ONONY.”

570 Ms. Jerusalem, fol. 101b. “ 12117 303 NYTY I8 HAN .0 NN PITI NIV O 10N

oM MY

YN DMWY

N O

DOV NYN SN RIPN PIDIN PRIPY MNWN IIRY ON9IP NINNK NYIP T . TUm)

PYNN NN I0M T : PPIN N9 DY 1727 500 X9 DRNY DT UM ION

)12 BNIYRY MY 0) ONOYIN (N TV /NN) 1IN YD1 OPIN NN 1 PIDN DINIPY MNYN

212 MAN IINRN IINDIN YHW D WINYIY M1 100) TIY) DIXIN PNP 10N> NN NN’

YNYAN YNNI MIVPO YIN 1Y MY NI PN XY NYANT MIYY Y NNANY D2 NP APYD HWND

ARIPRZ)Y

1) DX NI NIV NYD NIV NN INYPAY XNDN 7PNNY D910 911100 MDYON

P79 DY ONNY ONX) Yoannv.”
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Zayyah treats the “Kavvanah of the heart” as a recitation by the heart. The
phrase was already used in the Babylonian Talmud, connoting the
concentration of the mind during prayer, or simply concentration.5”! The
Amidah has been known as a silent prayer since the rabbinic period, and in the
16th century, individuals in Jerusalem certainly recited the Amidah silently.>”2
The first paragraph has two possible readings: Either Zayyah adopted
the Ashkenazic custom of prayer, or he treats the “Kavvanat ha-Lev” as a
recitation by heart. He suggested a silent Kavvanah. The silent Kavvanah should
apply to part of the blessing. Kavvanat ha-lev, according to Zayyah, designates
the silent Kavvanah. This text demonstrates the important testimonies: Zayyah
receiving several traditions and the date of composition. Kabbalists, whose
names are concealed, transmitted orally the secret of the names to Zayyah. The
phrase “other Kabbalah” indicates that they belong to a kabbalistic tradition
different from that of Zayyah. Although he was young, Zayyah was entitled to
receive several kabbalistic traditions. Each circle had a different tradition on the
divine name, and they maintained their traditions without intermingling. The
phrase “I, the young” has two readings. Both are the key to determining the
date of the composition of Perush le-Tefillah. The paleographer thought the date

of the composition was corrupt as it is not likely that Zayyah wrote his first

571 B.T. Ber. 13b; B.T. Megillah 20a.
572 Elbogen, Jewish Liturgy, 25; Welblowsky, Jewish Religion, 644;
Joseph Heinemann, Prayer In the Talmud: forms and Patterns (New York: Walter De

Gruyter, 1977), 156-192.
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work at 13573 If “the young” means an early teenager, Zayyah indeed wrote the
Perush at the age of 13. The phrase “ani ha-zayir” has been used by his
predecessors, R. Isaac of Acre and more.>”* Another possible reading is “I am
the youngest” among those who received the tradition. If this reading is correct,
we can determine that Zayyah already reached the level; “the other Kabbalah”

transmitted their secret to Zayyah.

573 See Ms. Jerusalem, 227b.

574 Judges 6:15 “I am the youngest in my house” Ber. 48:14 “who was the younger”; R.
Isaac of Acre, Commentary to Sefer Yezirah; Moshe ben Ya'akov of Kiev, Sefer Shoshan
Sodot (Karachi, 1784), 69b; Ibn Gabbai, Sefer Avodat ha-Kodesh (CD-ROM Taklitor ver.
14), 1:22, the phrase does not appear on Warsaw: 1883, idem, Sefer Tolaat Yaakov,
hakdamah, 10; Abraham ben Azulai, Sefer Hesed le-Abraham (Amsterdam: 1685),

hakdamah.
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Chapter Six

Interpretation of Prayer by Gematria
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Chapter Six: Interpretation of Prayer by Gematria

Gematria, the traditional Jewish hermeneutic technique,>”® is one of the
main exegetical methods Zayyah employs in his Perush le-Tefilah. It was in the
Geonic period when Gematria was first used as an interpretation of prayer.576
Further developed by the Hasidei Ashkenaz,5”7 numerological hermeneutics
were widely accepted by Jewish mystics and kabbalists.>’8 To date, there is no
physical evidence how the numerological hermeneutics of Hasidei Ashkenaz
was transmitted to the Spanish kabbalists. R. Judah he-Hasid has left no esoteric
writing, and neither had Judah and R. Eleazar of Worms visited Spain nor

received a disciple from Spain. On the other hand, there is an opinion that R.

575 Scholem, Kabbalah, 337; Joseph Dan, Jewish Mysticism — The Middle Ages (Jerusalem:
Jason Aronson, 1998), 74. The earliest use of Gematria is shown in an inscription of
Sargon II (727-707 B.C.E.). There is an opinion that Scripture already uses Gematria,
transposing ‘Sadeh’ for ‘Shaddai.” In rabbinic literature Gematria first appears in the
second century. In midrashic literature Gematria plays important role. m. Abot 3:18; b.
Naz. 16; b. Shabbat 10b; b. Sukkah 45b; b. Sanh.

576 Scholem, Kabbalah, 32.

577 Joseph Dan, The Esoteric Theology of Ashkenazi Hasidism (Jerusalem: Bialik Institute,
1968), 20 (Hebrew); Abrams, “From Germany to Spain,” 91.

578 Although numerological hermeneutics were widely accepted in Jewish mystics and
kabbalists there are those who were not occupied with. Among the forerunners of
Zayyah, neither Heikhalot mysticism nor the Sefer Yezirah ever used the method of
numerology and the main body of the Zohar almost ignores the method. (Dan, “The

Ashkenazi Hasidic Concept of Language,” 20; Abrams, “From Germany to Spain,” 91.)
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Eleazar reveals the secret doctrine in written form to disseminate the instruction
of the Kavvanah during prayer.>”? Scholem suggested that the influence or
indirect transmission of Hasidei Ashkenaz seems to have reached Spanish
Kabbalah, especially in Castile.?80 Moshe Idel proved Scholem’s assumption
that certain mystical and theurgical techniques in Spanish Kabbalah are the
Ashkenazic origin by presenting the textual evidences.58! Spanish and
Provencal kabbalists such as a leading disciple of Nahmanides, R. Bahya ibn
Adret, prominent Provencal kabbalist, R. Isaac the Blind, demonstrates the

encounter with Ashkenazic masters.?? Their testimony proved that they

579 Daniel Abrams, “The Writing of Secret in Ashkenaz and its Transition to Spain,”
Mahanaim 6 (1994): 101 (Hebrew).

580 Scholem, Kabbalah, 85. According to Scholem, it is through Hasidei Ashkenaz the
Gematria as hermeneutic method of prayer probably entered into Spanish
Kabbalah.(Scholem, Kabbalah, 337.) Then to other places including Jerusalem and Safed.
There is no clear picture how the hermeneutical method spread.

581 Idel, Kabbalah: New Perspectives, 97-98; Moshe Idel, “ Ashkenazi Esotericism and
Kabbalah in Barcelona,” Ispania Judaica, 5 (2007): 74-80.

582 Idel, “ Ashkenazi Esotericism and Kabbalah in Barcelona,” 74-80. The appellation

“ Ashkenazic master” here refers to, according to Idel, “esoteric traditions in southern
Germany, mainly those related to the family of R. Qalonimous from Luca.” (Idel, ibid.,
70-71.) Idel supported Scholem’s view that there were two currents of Provencal
Kabbalah in Catalonia at the beginning of the 13th century. [Moshe Idel, “ The
Vicissitudes of Kabbalah in Catalonia,” The Jews of Spain and the Expulsion of 1492 (ed.,

Moshe Lazar and Stephen Haliczer; California: Labyrinthos, 1997), 26-27.]
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received certain teachings concerning the secret of divine name from Ashkenaz
tigures. Moreover there is a record that an Ashkenazi scholar, R. Abraham
Axelrod of Cologne visited Barcelona sometime in 1260s, more precisely, at the
house of R. Shelomo ben Adret’s father and R. Abraham provided sermon to
the Rabbis in the area.>83

Here we must remember, as Moshe Idel warns us, that Kabbalah has
been maintaining strictly oral transmission. The Kabbalistic traditions in the
written documents are only a small part of whole secrets and most of the
teachings are remained concealed, transmitted from a master to a disciple or
selected elite, by orally. Therefore we do not possess the profundity of the
kabbalistic lore.58¢ Therefore we must take into account that there are mystical
teachings transmitted orally. In this chapter, we shall trace the transmission
trait of the numerological interpretation of prayer and the influence upon
Zayyah and the doctrines of Zayyah to the later generation. I shall attempt to
prove the textual connection between the esoteric thought of leading figures in
three regions: Germany, Spain, and Jerusalem. Through comparison, we will
detect the origins of the influence or major sources of Zayyah’s Kabbalah
(derived from the source in ancient Jewish mysticism and mystical thought of
several generations before him).5> Again, Zayyah had a profound influence on
the treatises of Safedian kabbalists, most particularly the prominent kabbalist

and principal disciple of R. Isaac Luria, R. Hayyim Vital.

583 Jdel, “ Ashkenazi Esotericism and Kabbalah in Barcelona,” 93.
584 Idel, Kabbalah: New Perspectives, 22.

585 See Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 262.
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To a large extent, Gematria is used to transform a word into a numerical
value and associate it with a term related to the number. For example, mah (the
letters mem and heh) is in atbash yod Zadik and equals one hundred, with which
is associated one hundred blessings.58¢ I call this type a single calculation
numerology as it requires only one calculation. A double calculation type
transforms a word into a numerical value and then replaces it with a
numerically equivalent word. For example, “be-Hokhmah” (2+8+20+40+5=75) is
in Gematria Lailah (30+10+30+5=75).587 This type of Gematria requires two
calculations. Both the original word and the word to be associated require
calculation.

The major aims of numerology in Perush le-Tefilah are to demonstrate the
inner meaning of prayers and to reveal the divine names hidden in the text of
prayer. This is achieved by counting the number of words or by numerical
calculation of a word or words of prayer and correlation of the result to certain

verses of Scriptures, passages from rabbinic texts, or to a divine name.

Single Calculation Numerology

The exegesis on the blessing “Asher Yazar,” recited after micturition
(relieving oneself), is an example of the first type, the single calculation
numerology. Writings of German pietist R. Eleazar of Worms, Spanish kabbalist,

R. David ben Yehudah he-Hasid, and Zayyah demonstrate the similarities.

586 Besides Perush le-Tefilah and Sefer Or Zaru'a, this association is found in Tosafot,
Menahot, 44a.

587 Ms. Jerusalem, fol. 54b.
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Zayyah, Perush le-Tefillah, R. Eleazar, Rokeah %8  R. David, Or Zaru'a®®°

NN 11533 ©2YN DNIN DININ NYYNI SNINID) .1NON1 DTRN NN AN GUN N7

2N DTN YD DN NN TN _NIVNNA DNVN OIIN ITION NINY MY NNONA Y

1219298 YOIM DION 09 DMIIAN NN TN NPT 7T 5Y PPN PIDN PN

220910 DTN TV V1) OXY DTNV N7D72 IMNX X2 M1IY NNON
Sl AR1ale PATR) DN NN THO PN

DNONN ONYN DXTINH MNP

.TONN ON
“Many cavities”> in I found in the practice =~ Another interpretation for
Gematria is [equivalent  of Geonim. “Many “He who has formed man

to] 248 as correspond to  cavities” in Gematria is in wisdom (and created in

248 limbs since man [equivalent to] 248 as  him many orifices and
hollows in face and in correspond to 248 limbs many cavities.)”%! It
abdomen even between of man. means [He who has formed
bone and flesh, moreover man] with supreme

the blood ceases and goes wisdom according to which

limbs and joints are aligned
and fixed. He has created

him (man) 248 limbs as

588 Perush Siddur ha-Tefilah le-Rokeah, 1: 5.
589 Ms. Jerusalem, fol. 54b.
50 Morning prayer. B.T. Ber. 24b.

591 B.T. Ber. 60b.
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correspond to 248 limbs of
channels (lit. pipes), which
descend from the world of

Hokhmah to Hesed.

The number 248 is one of the popular numerals among the discussions in
Jewish literature throughout the ages. Most of the discussions in talmudic
literature, midrashic literature, and medieval Jewish literature rely upon the
three grounds for numbering. The first is numerological equivalency. The word

“Abraham” or “Uriel” associates with the liturgical phrase “Halulim Halulim”

214



many cavities). The numerical values of the word or phrase are 248.52 The
second is the number of words. This uses the counting method. It is well known
that the Shema contains 248 words.5% The last is tradition. This category has no
numerical relation to “248,” but according to the anatomical or halakhical

tradition, the number of the limbs of man and positive Mitzvot are considered to

52 There are numerous discussions on the number of limbs already in the
pre-Kabbalistic literature. The first known text, which associates the limbs with the
number 248 is the Mishnah Aharot 1:8 elaborating the details of configuration of limbs
in man. See also Midrash Tanhumah (Amsterdam, 1733), 6b;

Midrash Avot deRabbi Nathan (Vilna: 1833), 36b also demonstrate this issue although
there is no consensus how one reaches this number. B.T. Nedarim, 32b on the other
hand mentions other association. The numerical value of “Abram’ is 243, which was
increased to 248 when he was given a letter of divine name and was named Abraham.
B.T. Makkoth, 23b associates the number of Mitzvot with the number of the limbs of
man. “R. Simlai when preaching said: Six hundred and thirteen precepts were
communicated to Moses, three hundred and sixty-five negative precepts,
corresponding to the number of solar days [in the year], and two hundred and
forty-eight positive precepts, corresponding to the number of the members of man's
body.” For the association of 248 with Abraham see Rashi, Commentary on Genesis,
12:2 “and Abraham is [in Gematria] 248 as opposed to the limbs of man”; Sefer ha-Bahir
(Amsterdam: 1651), 2b; “and Abraham in Gematria 248 as the number of man’s limbs.”
For “Uriel” see Zohar 1:97b; Sefer ha-Peliah, 23b, “Uriel in Gematria 248.”

5% Rashbam on Deut. 7:11, Tur Orah Hayyim, 61
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be 248 pieces.>®* Thus, the 13th century writing Kad ha-Kemach by R. Bahya ben
Asher holds that the number 248 in a certain word is no coincidence.>%

The interpretation of Zayyah falls into category one, extracting the
numeral 248 from the liturgical words “many cavities.”5% It demonstrates the
exact wording in R. Eleazar’s text. R. David ben Yehuda ha-Hassid, on the other
hand, connects the part of same prayer to 248 limbs without mentioning the

term “Gematria.” Successors of R. David such as the author of Sefer ha-Peliah

594 Midrash Gen. Rabbah 24:5; Moshe ben Nahman, Commentary on the Torah: Exodus
(tr., Charles b. Chavel; New York: Shilo Publishing House, 1976,) 315.

5% Bahya ben Asher ben Hlava, Kad ha-Kemach (Constantinople, 1551), 90b. “248
positive Mitzvot correspond to 248 organs of man. Therefore the sages of blessed
memory, demanded 248 words in the Shema and must study them. Said the Holy one,
blessed be He “you keep mine (Mitzvot) I will keep yours.” If you keep 248 words of
Shema or 248 Mitzvot in the Torah I will gruard your 248 organs.” The numbers of
organs and tendons are 248 and 365 respectively, which refer to positive precepts and
negative precepts, total of which equal the number of Mizvot, 613. “Therefore they
were in the number of the part of man. ( ©2XX NN NNWD NYY MNN NPT DN 1D SN
M55 NIN NWYN KD MNND N7OWI YWY MNND N7NHT .. 0¥T) 170V TN NYYN XD MINND 170V
11901 DXT) N0V DN NN KINY DTN 93)” Moshe Alsheikh, Sefer Torat Moshe
(Warsaw: 1879), 49a. In Sefer Or Zaru’a (Ms. Jerusalem, fol. 142b) the number of Mitzvot
corresponds to the 613 Zinorot, which descend from the world of Keter Elyon to Ateret
Israel.

5% The numerical value of cavities (Halulim), Het=8, Lamed=30, Vav=6, Lamed=30,

Yod=10, Mem=40, which make 124 x2 =248.
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draw the same association but do not mention the word “Gematria.” 57

R. David wrote that God created man with 248 limbs, corresponding to
“248 limbs of zinorot (M OI2NX N17) .” “The limbs of pipes (or
channels)” is the unknown expression.>® There are two understandings of this
phrase: anatomical and sefirotical. It is understandable if it refers to the
structure of the human body. The anatomical knowledge R. David
demonstrates that man has 248 limbs in which there are many cavities. The
cavities are not merely openings in the body but spaces that connect the other
parts of limbs. This form of space can be called a pipe. Therefore, R. David used
the expression “limbs of pipes.”5% The last phrase seems to explain that there
are 248 limbs in the channel between Sefirah Hokhmah and Sefirah Hesed. If my
reading is correct, the expression “limbs of pipes” also alludes to the sefirotic
structure. The term “Zinor” is frequently used to denote the path within Sefirot

in which influx descends.®® Some writings suggest the relationship between

597 Sefer ha-Peliah, 30b; “248 limbs of Ruhaniim exists through holes and cavities.
Therefore “many cavities” is 248.” Tur Orah Hayyim, 6 “many cavities’ is 248 as the
number of limbs of man.”

5% For the concept of Zinor see Chapter 1, 77 n.197.

59 Abraham Abulafia mentioned the holes and pipes in the organ. [Sefer Ozar Eden
ha-Ganuz (Jerusalem, 2000), 126.]” D2y ©>10%) DX2P) 0IIND) PO NTIIND IDN 12D VN
PONN D2 PYY DYTYN OM DTHINOY TY THNN P D XII2D DMDN N W ...0IN1AN Y131 2
.07 NVv.” For Hasidic vision of Zinor, Zaddiq as the pipe or channel see Idel,

Hasidism: Between Ecstasy and Magic, 198-203.

600 The concept “Zinor” later in the 18th century Hasidism developed as the Zaddigq
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limbs and Sefirot; Sefer ha-Peliah for instance notes that “all the Sefirot are called
limbs.”601 R. Joseph ben Shalom Ashkenazi notes the correspondence of Sefirot
to the power and limbs in the human body.®0? It differs from the
anthropomorphic comprehension of Sefirot, but Sefirot correspond to the
“powers and limbs” within the human body. Sefirot exist also in the human
body and soul.®®3 The human body resembles the sefirotic world, in which
energy both flows and irrigates. The general idea that the universe and man are
parallel is found not only in Pythagoras or Plato but also in Babylonian
literature, and talmudic midrashic literature pointed out the similarities
between the universe and the human body.®% R. David considers that God
created each part of human body correlating to the celestial entity.

The interpretation given by R. David here is chiefly concerned with

functioning as the Zinor, a channel of influx.

601 Sefer ha-Peliah, 60a. See also other kabbalistic treatise giving a Sefirah this appellation.
Sefer Shoshan Sodot, 8b” N1 N2 DNIANI IPONT TONN NTHVN DVI NYN DNIAN D 27 NYTN
) DNY DN DN /AN NIN )PHYN DTRN 21N D2 TONN TY NYPID NDW IRV NI
700 DPONNT NIY T MDN ) 10N DYDY 1IN KDWY OTD MPOYN Mov.”

602 [del, Hasidism: Between Ecstasy and Magic, 232.

603 See the anonymous author of Sefer ha-Yihud. Idel, Hasidism, 232.

604 Talmud and Midrash explicate the common points between the universe and
human body (Abot deRabb Nathan), [Henry Malter, “Personifications of Soul and Body,”

JOR 2 (1911-1912): 453-479.] “The oldest text regarding this topic is B.T. Nedarim, 32b.
B.T. Sanhedrin 91a uses ingenious metaphor in order to explain the relationship

between soul and body.”
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theosophy and implies the movement of influx descending from the upper right
side of Sefirah Hokhmah, to one level below, Sefirah Hesed. The creation of man
and the movement of influx are the main themes of the interpretation of Asher
Yazar in R. David’s texts whereas Zayyah offered an anatomical interpretation
of the human body. Zayyah continues to mention the liturgical understanding
of “Asher Yazar (who created),” which expresses appreciation to God for
maintaining the body. The interpretation of “many cavities” ceases and the
description of the 248 limbs is not found elsewhere in Perush le-Tefilah. Based on
with this reference alone, Zayyah did not intend a theosophical significance.
Elsewhere, Zayyah condenses his interpretation of cosmogony: “Another
interpretation, ‘in wisdom, %% is in Gematria [equivalent to] 73.60¢ God created
his world with his 72-letters name with cooperation with the attribute of
Judgment, which is Elohim.”%07 A similar expression is found in the writing of R.
Hayyim Vital, Sefer Sha’arei Kedushah.6%® It indicates that the human body (limbs
and sinews) was created in the image of pipes. Zayyah does not disclose the
further secret concerning the 248 limbs and the Zinor in Perush le-Tefilah. As he
scattered the secret teaching in his other work, in Even ha-Shoham he mentioned

that the Zinor constitutes part of the sefirotic structure®®® and the human limbs

605 B.T. Ber. 60b. “He who has formed man in wisdom.”

606 The numerical value of word “wisdom (hokhmah),” without preposition, is 73.

607 Ms. Jerusalem, fol. 54b. “ Y10 NN NNOWY TV DV INWIA D X2 WY 1792 NNONA N T
27y 19752 TON (3,09 'NN) NI TON DY ININNX N DION NXINY.”

608 Part 1, Gate 1.

609 Even ha-Shoham, Ms. St. Petersburg, fol. 19a. “ N0 51251 X0 NT0d N1 p2
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correspond to Ten Sefirot.610
In each Sefirah of Ten Sefirot, there are 300,000 parasangs luminaries as
correspond to them. You will see that there are 300 bones in a man: 248
limbs, 32 teeth, and 20 nails. Accordingly, [the total number] is 300, which

is [equivalent to] M.Z.P.Z.,611 which is YHVH...612

The 14th century Byzantine Sefer ha-Peliah relates the 248 limbs with
Sefirot theosophically. The profound relationship between Zayyah and the
Byzantine kabbalists repeatedly arises from such sources. As mentioned above,
the notion of 248 associates with several other notions. Shema is associated with

the number of limbs.

YN DIPNI ONT ONNYIPD PN 1PN MIDWY DN TR MINSN NTH NYW 521 577 NNNYI
TN DY NOYNMDISN T8N NN NTHN MPINX A W.” See also Even ha-Shoham, Ms. St.
Petersburg, fol. 3b.

610 Even ha-Shoham, Ms. St. Petersburg, fol. 7a. “ X297 'w v 911 N190 552510
’9) DY 279) DIDN N7HT TID NHONT DNV DTN NMNXY 'Y R¥HDN DTHID MNXDIN MTNIND

V7 17N NPNIND XONN TONNNN DN RINY XANN N9V 'Y 19) D198,

611 According to a text stemming from Hasidei Ashkenaz preserved in Ms. Oxford 1408
(quoted in Wolfson, “The Mystical Significance of Torah Study,” 51) M.Z.P.Z is
equivalent to the four-letter name YHVH lead by the linguistic system Atbash and also
equal to the numerical value of the letter Shin. See also Kallus, “The Theurgy of
Prayer,” 179 for similar association in Sefer ha-Hokhmah Ms. Bodleian 1568; Ms.
Jerusalem, fol. 55b.

612 Even ha-Shoham, Ms. St. Petersburg, fol. 7a.
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Therefore the Torah was given... “coupled together at its head.” (Ex.
36:29) This is prayer of Israel that makes up the Shekhinah crown. This is
[the meaning of] “at its head, to one ring.” (Ex.36:29) Therefore, it is
written, “the Lord, our God, the Lord is one.” (Ber. 6a) Consequently,
there are 248 words in Shema, with which the Holy one, blessed be He,
unites all 248 limbs. A passage says, “and I will sing praises to your
name” (Sam. II 22:50), [which is equivalent to] 248. Another passage
mentions “and I will sing praises to your name.” (Ps. 18:50) Man sings
[the identical number of words] to 248 limbs, and if it is woman, she

sings according to the number of her limbs.613

Zayyah considers that Torah also has its pair. Elsewhere he describes the reason
why pair passages exist in the scripture. “All God created are pairs; heaven and
earth, Gehnom and Gan Eden, Reshaim and Zaddikim... and Holy one, blessed
be He and Israel.”¢1* The last passage suggests that there is a difference in the
number of limbs according to gender. The male form of the word “I sing” is
equivalent to 248 while the female form is equivalent to 253. Shema comprises

248 words. It suggests that each word of Shema corresponds to a certain limb of

613 For other association, see Ms. Jerusalem, fol. 93a. “ YWXYYN 0NN [ 1NN MM oM
Y 3957 : TAN 7 1ININ M MIRY . NNND NYIVN DN INT NIV IND NYYIY DRIY NDAN I
PID9Y DK IVIX TAYD MIN TAN PIDHY DN NN 992 17aPN THYD MDD N7NHI YHva

792N 122300 NININ DY DNI : OIXX NN 102 TN WIN NININ “[73\’)51 N TAN.”

614 Ms. Jerusalem, fol. 93a.
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man and not of woman.

The limb here may refer to the theosophical realm, but the notion 248
Sefirot is unknown in kabbalistic literature. If the limbs God unites are the limbs
of man, what does this suggest? According to the Zohar the numeral refers to
the number of divine names.®'> As Zayyah mentioned in the beginning of the
manuscript, Holy one, blessed be He unites His name with the community of
Israel completely.61® Zayyah may imply that the unification of 248 limbs alludes
to the state of perfection, the union of the divine name. Accordingly, in Sefer
ha-Peliah, the numeral refers to perfection. “Holy one, blessed be He said to him
I created you complete in number and it figures Abraham, equivalent to 248.7617
The numerical value of “Abraham” became 248 after God gave a part of his
name, “heh,” to Abram. Zayyah adds —as Hasidei Ashkenaz did —a phrase
comprising the acrostic of “Amen” to total 248. According to Elobogen, the
addition of the El Melekh Ne’eman, “God, faithful King,” is the Ashkenazi
tradition and corresponds to the verse of Sherma and the number of organs by

adding the three words, which is of kabbalistic origin.618

615 Zohar 1:24a.

616 Ms. Jerusalem, fol. 52a.

617 Abraham is associated with the number of Mitzvot. “Therefore Abraham is
[equivalent to] 248 positive precepts of Hesed.” Sefer ha-Peliah, 76a.

618 Elbogen, Jewish Liturgy, 20. R. Hayyim Vital also mentioned the association of the
248 organs and the Shema in Sefer Sha’arei Kedushah, 20b-21a, see the text in footnote

539.
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Roshey Tevot/Notarikon

The liturgical text of Pesukei D’Zimra is one of the popular texts for the

hermeneutics. Zayyah, R. David, and R. Eleazar interpret the text by means of

the linguistic device, Notarikon, extracting part of the ineffable name by Roshey

Tevot.

R. Eleazar, Rokeach®19

NOY 19) ) INIDNY DN DY)
27) 12 YN D) NTYUN
noNNN N ,(A7 30 X O
Y DWN Y10 MDD
N2 Y2V 7N 9902 DHIDHNN
N1 NP ,NINM DINDWN

1 TONN DYN XY INYN

203w MmN

DTV NN NTYN

R. David, Or Zaru’a%20

DYIN? 9 INDNY DN DY
ON INDI NIV NINY DN
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619 Perushei Siddur Tefilah le-Rokeah, 15:59.

620 Ms. Jerusalem, fol. 66b.

621 Ms. Jerusalem, fol. 66b.
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Zayyah, Perush
le-Tefilah®!
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“The sea and its fullness
will roar. Let the sea
roar, and all that fills it”
therefore “let the fields
rejoice, and all that is in
them”(Ch.1, 16:32) Here
the beginning of the
words are YHV, which
is the name YHYV that is
combined in Sefer
ha-Yezirah with which
the heavens and earth
are created. And takes
heh from His name and

He created the world

“The sea and its fullness
will roar” (Ps. 96:11)
means that the sea will
become angry because it
is poor. “And its
fullness” [means] the
neshamot. As it is written
“The earth is the Lord,
and all that fills it.” (Ps.
24:1) Another
interpretation: “The sea
and its fullness will roar.
The field will exult.” (Ps.
96:11) The initial letters

are YHVH. “The field

PN POSANN NRY TINYD

DTV MOYNa ovy

“The sea and its fullness
will roar. The field and
everything in it will
exult.” (Ps. 96:11) The
initial letters are YHV
YHYV; twice, as the name
is missing in the two
exiles —in the exile of
Babylon and the exile of
Edom. The name will
not be perfect until the
world to come.623
Another interpretation
is as follows: “The sea

and its fullness will

622 519 300 +4+10=314 nTVvN 5+300+4+5=314

623 Ms. Jerusalem, fol.66b.
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during the 500 years.

will exult” means
Atarah, which is called
field of apples as it is
written “See, the smell
of my son is like the
smell of a field.” (Gen.
27:27) “Everything in
it.” These are the rest of

chariots and hosts.

roar.” (Chronicles 1,
16:32) The initial letters
of them are YHV. If you
are in the sea and
certain force stand in
front of you, utter [the
verses] seven times:
“The sea and its fullness
will roar.” “The field
and everything in it will
exult.”(Ch.1, 16:32) The
initial letters of them are
YHV. If you are in the
desert and armed forces
stand in front of you,
utter “The field and
everything in it will
exult.” And he will be
secured. “The field” in
Gematria is [equivalent
to] Shaddai. This means

that for the future, we

624 Ms. Jerusalem, fol. 66b. The original text is in the table.
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pray to fix the world in
the kingdom of

Shaddai 624

Zayyah pointed out that the ineffable name was hinted at twice and gives a
theological meaning to the prayer. Zayyah integrates the account of the exile of
Shekhinah in B.T. Megilah, 29a with the missing letters of Tetragrammaton.6?
Two of the last heh are related to the historical exiles of Jewish people: one in
Babylon and other in Edom. In addition, the other concept of exile, the mystical
exile of Shekhinah or of the Malkhut, is underlying. The Provencal and Geronese
kabbalists already held that the letters of the Tetragrammaton were never to be

united during exile. The final vav and heh, symbolized by the Sefirot Tiferet and

625 B. T. Megilah, 29a. “Whenever they went in exile, the Shekhina accompanied them.
They were exiled into Egypt, the Shekhina was with them, as is written [I Sam. 2:17]
“Did I not appear unto the house of Your father, when they were in Egypt?” When
they were exiled into Babylon, the Shekhinah was with them, as is written “For your
sake I was sent to Babylon (Is. 43:14).” And in future, when they will be redeemed, the

Shekhinah will also come to them.”
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Malkhut respectively, were already parted at the time of Adam’s first sin 626

The reason for linking Tetragrammaton and the text of prayer is unclear
in R. Eleazar of Worms and R. David ben Yehudah he-Hasid. The latter does
not provide any explanation, and the complete divine name is presented; R.
Eleazar relates the letter as a tool for the creation of the world mentioned in
Sefer Yezirah. The last heh was used for creation therefore it is missing. This
proves and associates with the meaning of prayer as God’s revelation in nature
and in history, how His glory can be seen in creation and in the unfolding of
events. The continuous passage introduces the magical usage of prayer that
functions as a protection from danger during a trip.

The numerical values of the words “the field (ha-Sadeh)” and “ Shaddai”
are 314. The verse can be transposed into “Shaddai and everything in it will
exult.” The association of “the field” to “Shaddai” is not merely the numerical
equivalent but also has phonetic similarity. The similar reading is found in Or
Zaru’a of R. David: “It is written in Torah ‘ And now, Israel, what does the Lord
your God require of you.” (Deut. 10:12) Do not read Mah but Meah (one

hundered). Mah (mem heh) in Atbash is one hundered (Yod Zaddik).” R. David

626 R. Asher ben Saul of Lunel, one of the scholars of Lunel in the late 12th centuries to
the early 13th century, mentioned in his Sefer Minhagot that he regards the
Tetragrammaton as the name that fills the world but during the exile it does not fill.
The blessing “halelluya” only mentioned the first part of the Tetragrammaton (YH) is
recited and not the last part, vav heh. The separation of the name, between YH and VH
is already discussed in the kabbalistic school of the first generation, R. Izhak

Sagi-Nahor.
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presents numerological and phonetical associations. The last part describes the
aim of prayer. Malkhut Shaddai is the place to fix the world. Many kabbalists
refer to this phrase.®?” As phrase “the initial letters are YHV YHV; twice”
indicates that one is historical, and other is for future that name Shaddai is the
name of tikkun. Zayyah notes how to fix the world. Tikkun is achieved by
prayer; in other words, a prayer is a tool to fix the world of the kingdom of
Shaddai 628

Zayyah orders the recitation of the biblical verse seven times. This
performance protects from armed forces or pirates. But it is unclear how the
magical effect takes place, whether the utterance of prayer containing the divine
names has the magical power or the name itself possesses the magical power.
The influence of Zayyah upon the Safedian Kabbalist, R. Hayyim Vital, the first
disciple of R. Isaac Luria, is well known. As Boss, Idel and Garb pointed out, the
specification was transmitted to Vital. He quoted Zayyah in the context of

magical praxis.®”’

627 Sefer Rabbeinu Bahya asher Beur al ha-Torah (1524), 224b; Sefer ha-Temunah, 53b; Sefer
Avodat ha-Kodesh, 53b; Sefer Tolaat Yaakov, 115.

628 The Shaddai symbolizes Sefirah Yesod but Zayyah treated it as non-theosophical, the
literal meaning,.

629 Gerrit Bos, “Hayyim Vital’s “Practical Kabbalah and Alchemy”: a 17th Century
Book of Secrets, Journal of Jewish Thought and Philosophy 4 (1994): 64. See also Idel,
“The Relationship of the Jerusalem Kabbalists” 170; “To protect seafarers from armed
attacks Vital gives a magical praxis derived from a liturgical commentary by Joseph

Zayyah, namely, to recite seven times: “Let the sea and all within it thunder” (Ps. 96:11;
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In Perush he-Tefilot (!) by R. Joseph Zayyah, I found “if you will be in the
sea recite [the verse] “The sea and its fullness” (Chronicles 1, 16:32) seven
times as the initials are YHV. And if a certain force is against you, you
shall be saved. If you are in the desert, utter “The field and everything in
it will exult” seven times, and also direct your thought to the initials
according to what is mentioned. If certain force[s] stand in front of you,

you shall be saved and secured.30

Vital explicated that the initial letters of the verse, “YHV,” are the object of
Kavvanah. This is not merely his interpretation but Zayyah’s esoteric thought.
Spiritual intention upon the divine name protects recitors from dangers on their
journey. The association of the verse with the incomplete divine name is taken
from R. Eleazar, but the magical usage of the verse is not found in R. Eleazar or
R. David. Through indirect influence of R. Eleazar upon Zayyah, Hasidei

Ashkenazic thought reached the Safedian Kabbalah.

98:7), while meditating upon the three letters YHW.” Garb, “Kabbalah of Rabbi Joseph
Ibn Sayyah,” 266.
630 Ms. Musayof, fol. 88a quoted in Idel, “The Relationship of the Jerusalem

Kabbalists,” 170. “ 3] 973 99X ,0%2 NN DN : YNNI D77 NNOY QDY 91D MD9nNn ¥i19a

D) DN D) TOY MY DY ORI I RINY [MDN YWUNI] 1779 NND NIV O DY [O9Y9

DX [190N] 717 [797 9¥] 779 117 I DI PION 12 IWN YD) NTWN MY 97F 1IN ,NWA 7PIN

NONNI PITA HNIN DY) TOY OV Tiny.”
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Great is our Lord

The next example is also the exegesis of a verse from Psalms recited in
Pesukei deZimrah on weekday and Shabbat mornings. “Great is our Lord, and of

great power” (Ps. 147:5). The meanings of this verse are infinite.

Zayyah63! R. Eleazar of Worms** R. Davidé3
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61 Ms. Jerusalem, fol. 83a.
632 Sefer Sodey Razaya, 71; Perush Siddur le-Rokeah, 97.

633 Ms. Jerusalem, fol. 83a.
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“Great is our Lord, and
of great power”
(Ps.147:5) is in Gematria
236 that man must direct
to the word.

“and of great power”
implies 236,000 myriad
parasangs since in the
supreme realm angels
step back with the owe
for Holy one, blessed be

He.

297 DY) NI D WTIND OV

910 MO IMDITI 29 ND 2N

[His] height is 236,000
myriad parasangs as it is
written “great is our Lord
and of great power.” R”B

K”H in Gematria is 236.634

(Perushe Siddur ha-Tefilah
le-Rokeah, 97)

“Great is our Lord, and of
great power;” (Ps. 147:5)
He is great over all. He
demonstrates his glory
greater than all [entities]...
“and of great power”
thousand of ten thousand
of Miryad of him to inform

that He is the greatest...63

“Great is our Lord” is
Hesed, which is Lord

of Lords.

“And of great power”
alludes to Gevurah,
which is called

possessor of power.

Zayyah and R. Eleazar link the biblical verse “and of great power” to the

enormous numerical value of the divine power by deriving the numeral 236

from the verse. In the common source of Zayyah and R. Eleazar, Shiur Komah,

634 Sefer Sodey Razaya Shalem, 71.

635 Perushe Siddur ha-Tefilah le-Rokeah, 97.
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the unit “myriad parasangs” frequently appeared to express the measurement
of the divine body. On some occasions, the number 236,000 myriad parasangs
indicates the height of the godhead or the total portion of divine throne.®3¢ In
plain reading, Ps. 147 expresses the uncountable greatness of God, but the
author of Shiur Komah reads the verse as if it meant God is big in size.®3”
Zayyah holds the dual meaning that the number expresses either the vast
dimention of the godhead as the view of Shiur Komah or His greatness or glory
as in the interpretation of R. Eleazar. According to the Rokeah, the enormous
measurement does not refer to the measurement of divine but a metaphor for
divine power. Hasidei Ashkenaz held the view that God does not possess form

or body.®¥ By transforming the verse into a numeral, Zayyah attempts to

636 Ms. Oxford 2257. “v57 132 N2 27N WNTR Dv1).” See Garb, Manifestations of Power,
200 for the relationship between Shiur Komah and Zayyah. For 236 gates see Garb,
“Trance Techniques in the Kabbalistic Tradition of Jerusalem,” 62-63. Sefer ha-Komah, a
recension of Shiur Komah, Ms. Oxford 1791 fol. 50b-58a quoted in Cohen (“The Name of
God, 127); “From the place of the seat of His glory and up (is a distance of) 118,000
myriad parasangs. From the place of the seat of His glory and down (is a distance of)
118,000 myriad parasangs. His height is 230,000 myriad parasangs.”

637 The measurement of God varied according to the recension. (Elliot R. Wolfson,
“Images of God’s Feet: Some Observations on the Divine Body in Judaism,” People of
the Body: Jews and Judaism from an Embodied Perspective (ed., Howard Eilberg-Schwartz;
State University of New York Press, 1992), 152.

638 On the general idea of incarnate form and imaginal form in Jewish religion see

Elliot R. Wolfson, “Judaism and Incarnation: The Imaginal Body of God,” Christianity
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express the power of God as a numerical value. The close relationship between
this text of Zayyah and Hasidei Ashkenaz was noted by Garb in his book on
power in Jewish mysticism as part of a linguistic model of power in Zayyah's
writings. Garb also demonstrates eleswhere the 236 gates appeared in Even
ha-Shoham in which 236 gates are one of the popular combination of letters.63°
Combination of the letters is the practical-magical technique used for creation of
Golem in Hasidei Ashkenaz and Abulafian doctrines.®4? Zayyah does not
clearly mention it yet it is possible that the combination of letters in Even
ha-Shoham is designed for magical praxis. Therefore the other technique using
divine name may also be an experiential technique.®4! The above quoted 236
may indicates the result of the combination of letters. The Gematria Zayyah and
Eleazar use differs from the classical —or, as Scholem called it, the mnemonic
type. The intention of this form of Gematria is to draw support from traditional

texts rather than to develop new concepts. The Gematria Zayyah uses in this text

in Jewish Terms (ed., Tikva Frymer-Kensky et al.; Westview Press, 2000): 239-395.

639 Even ha-Shoham, Ms. St. Petersburg, fol. 4b; Garb, “Trance Techniques in the
Kabbalistic Tradition of Jerusalem,” 62-64. It is the influence of Hasidei Ashkenaz.

640 The Thirteenth-century anonymous kabbalist in Spain also wrote the technique of
combination of letters “designed to produce ecstatic experiences” and Adam Afterman
considers his Commentary to the Prayers demonstrates the earlier stages of Ecstatic
Kabbalah. See Afterman, “Letter Permutation Techniques,” 53; Afterman, The Intention
of Prayers in Early Ecstatic Kabbalah, 18-22.

641 Idel, Kabbalah: New Perspectives, 97; Garb, “Trance Techniques in the Kabbalistic

Tradition of Jerusalem,” 62-63.
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is a simple mnemonic type. It is simple as it requires only one calculation of the
numerical value of the words. He then links the result to words that posses the
same numeral. This type of Gematria does not expect to draw any support from

canonical texts.

Concluding Remarks

Preserving traditions, creating new ideas, and integrating these ideas all
constantly recur in the history of Kabbalah. Four centuries after the emergence
of Kabbalah, Jerusalem Kabbalah became one of the centers of Kabbalah. In this
dissertation, we explored the development of the concept of ascent of prayer in
Jewish literature, focusing upon Perush le-Tefilah, written by 16th century
Jerusalem Kabbalist R. Joseph ibn Zayyah. An amalgamation of halakhic,
theurgic, theosophic, and magical significances of prayer colored Zayyah's
interpretation on liturgy. The period in which Zayyah was active was marked
by magical and Neoplatonic thought, but above all, his works demonstrate
what can be described as another renaissance with the revival of early Jewish
mystical literature; namely, Heikhalot literature and Hasidei Ashkenaz literature.
Ibn Zayyah was a central figure in this process and he profoundly influenced
the flourishing of late contemporary Safedian Kabbalah.

Our discussion started from the assumption based on the tenet “God
hears man’s prayer”; therefore, prayer ascends to heaven. This belief is derived
from the two treatments of the phenomenon of ascent of prayer: first, stated by
Arthur Green, prayer is a substitute for sacrificial offering. Second, by Asi

Farber, the ascension of prayer is metathesis for visionary ascension. I expanded
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Farber’s assertion, extending from Hasidei Ashkenaz to the entire history of
premodern Jewish mysticism.

Zayyah's discussion of prayer not only demonstrates a numerological
hermeneutic but also underlies a wide range of diverse motifs, such as
messianism angelology, cosmogony based on Sefer Yezirah, significance of
existence of man, and more.

Through the comparison of Zayyah's usage of Gematria to Hasidei
Ashkenaz and R. David, the influence of the theosophical type of Kabbalah that
characterizes the writings of R. David ben Yehudah he-Hasid is less recognized.
My attempt to find the influence of Hasidei Ashkenaz demonstrates the close
relationship with earlier sources —in our case, the Jewish mystical writings
written before the appearance of Kabbalah. Therefore, whether the textual
similarities prove the influence of Hasidei Ashkenaz or only suggest Zayyah’s
and Hasidei Ashkenaz’s usage of common sources is still unclear. Here the
influence of R. David on the interpretation via numerology is not detected.
Liebes proposes the influence of Sefer ha-Zohar upon R. Isaac Luria rather than
common-source-theory. His assertion can be applied to the case between the
thought of Zayyah and R. Isaac Luria. By the influence of Sefer ha-Zohar, the
similar idea reached those two kabbalistic figures. It is more than the common
source theory; zoharic speculation affected both kabbalists therefore there are
similarities. Garb, who claimed scant influence of the Zohar on Zayyah,
suggests another possible reason for the similarities between Zayyah and Luria.
There is an affinity between Zayyah and R. Eleazar of Worms, R. David ben

Yehudah he-Hasid, and R. Hayyim Vital, especially in the context of magical
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praxis. How the thought of R. David reached Safed is unclear. Whether Zayyah
involved with the transmission of R. David’s doctrine needs more analysis.

The ascent of prayer is categorized in three ways: the classic model, the
early medieval model, and the Jerusalem model. The classic model is
represented by rabbinic crown mysticism and is the origin of the other two
models and the theurgical impact of the divine name upon the holy crown. This
model illustrates the heikhalotic structure of heaven, in which angels play a
central role in the ascension. It mostly concentrates on the movement of prayer
in heaven. The distinct theurgical element does not appear. The encounters
between celestial entities and earthly entities are profoundly expressed.
Automatic ascension of prayer to heaven and filtering appropriate prayer by
angels indicate that the holy and the mundane spaces are clearely distinct.
Space in heaven is identified as the holy place while the space below the gate of
heaven is mundane. The holy space accepts only religiously pure prayer. Both
physical and spiritual impurity of one who prays affects his prayer’s cleanness.

The early medieval model focuses upon the linguistic exegesis using a
numerological device. The numerological exegesis reveals the divine name
embedded in prayer texts. One of the striking phenomena in the early medieval
model is the appearance of Satan as an obstacle to prayer. This model employed
the new exegetical method, the theosophical one, by which the kabbalists
offered a more precise explanation of the ascension of prayer within the
godhead. Prayer ascends to certain attributes in the divine infrastructure.

The Jerusalem model centers on the thought of R. Joseph ibn Zayyah. It

is the synthesis of the classic and the early medieval model and leads to the new
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dimension of the phenomenological aspect of prayer. This model focuses upon
the geographical path of prayer, the middle layer between earth and heaven. It
is the integration of the numerological-linguistic interpretation, based on the
thought that the divine name contained in prayer is the motivating force behind
ascension. Belief in the power of the divine name is the central theme in this
model. The idea promotes anti-automatic ascension of prayer, as some texts
claim that prayer no longer ascends to heaven by itself.

The two trends of the ascent of prayer, crown mysticism and non-crown,
derive from talmudic literature, which established the idea that every prayer
ascends to heaven automatically. As Scripture states that God hears prayers of
Israelites, rabbinic literature held that he uttered prayers ascend by themselves.
No external force is mentioned to accompany the prayer’s ascension. The ascent
of the prayer is treated as common knowledge. This implies that the tradition of
the ascent of prayer had already existed at the time the texts were written.
Moreover, the angel has in important role in this tradition: the creation of crown
out of prayer and protection of the celestial realm from unworthy prayer.
However, the angel is not an intermediary of prayer or a deliveror of prayer
between earth and heaven. Any clear active movement of them outside heaven
is not illustrated. The angel merely waits for a prayer to ascend. Binding and
raising the crown occur only within the celestial realm. The concept of prayer
developed in Midrashim presents a prayer as a collectable but invisible entity.

Chapter one demonstrated the development of the concept of the ascent
of prayer from its beginning until the 15th century Kabbalistic doctrines.

Judaism holds ideas that certain materials or non-materials ascend to the most
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solemn place or to heaven. The concept of the ascent of prayer in rabbinic
literature kept halakhic regulations, the unknowability of God, reification of
prayer, the expanded function of angels, power of divine name, and theurgical
significance of prayer. Through this chapter, we discern that Zayyah belongs to
the historical trail of Heikhalot literature, Hasidei Ashkenaz, and the Prophetic
Kabbalah. It also demonstrates that Zayyah tends to return to the ancient
mystical sources.

Chapter two demonstrated the textual similarity between R. David ben
Yehudah he-Hasid and Zayyah. This chapter discussed why Zayyah juxtaposed
the two manuscripts of R. David with his own. Most of the interpretations by
Zayyah involve less theosophical characteristic and are dissimilar to R. David.
The similarity between Or Zaru’a and Perush le-Tefilah is limited. Although both
of them adopt the numerological hermeneutics, their aims differ. As the result
of numerology, R. David leads to the theosophical association while Zayyah
aims to extract the divine name. Most of the texts in Perush le-Tefilah negate the
idea of R. David. Placing two writings on the same folio exhibits that Zayyah
possessed his own idea and his disagreement with the theosophical idea in Sefer
Or Zaru'a. Perush le-Tefilah is written as the antithesis of R. David’s teaching.

Chapter three focuses on the writings of Zayyah and demonstrates the
transition of the functions of angels and the important innovation. All prayer
goes through two or three processes after it reaches heaven: filtering of
appropriate prayers, transforming into the crown, or the final stage. All these
processes are performed by angels. Only prayer that meets the requirement of

heaven is allowed to enter into the celestial realm and reach the head of God.
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This phenomenon is shared throughout the rabbinic and Heikhalot literature,
which treat prayer, an abstract reality, as a substance. The reification of prayer
has been acknowledged by rabbinic literature. Most of the texts depict angels as
gatekeepers or protectors of heaven. This tendency continued until the
emergence of Hasidei Ashkenazic literature, in which the angel becomes more
active in collecting prayer and is depicted as a receiver of prayer.

Zayyah's most significant innovation is the place of activity of angels.
The angel depicted as the raiser of prayer recurred in the previous literature,
but all cases occurred in heaven. Zayyah claims the angel comes down to the
path of uttered prayer. Heaven is not a vast space, but it possesses a precisely
designed structure. It has paths on which angels appointed for prayer and
demons pass. Through our examination of the concept of the ascent of prayer,
we find that the world in which prayer ascends is vertically divided into three
parts. Man no longer shares the upper part of the world with celestial beings;
instead, prayer of man goes vertically through all the worlds, from the earth to
the extraterrestrial realm. This vertical worldview is applied only to human
prayer. Celestial liturgical prayer by heavenly beings has a horizontal
perspective; the voice moves horizontally in the transcendent realm. But there is
an exception in fol. 93b, in which the angelic response to the Shema goes down
to earth while human Shema ascends to heaven, achieving an exchange of
prayers. Both angelic and human prayers are indispensable to heaven. The
angel changes from a receiver of prayer to a mediator. Behind this transition lies
the change in the concept of the ascent of prayer: Prayer no longer ascends to

heaven by itself. This new concept crystallizes the concept of the geographical
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path of prayer.

Chapter four depicts the two main powers of the divine name pertaining
to prayer: raising prayer and protection of prayer from evil inclination. The
numerological equivalent of the divine name, especially the forty-two-letter
name, functions mainly to raise prayer and protect prayer from hindrances.
Zayyah’s predecessors depict the automatic ascension of prayer or angelic
forced ascension. Zayyah sought the evidence for such ascension and reached
the conclusion that the divine name is the motivating force. Prayer ascends to
heaven because the prayer contains the holy name. When prayer is associated
with the linguistic power of the divine name, it becomes the motivating force
that raises and protects against Satan. The emergence of the counterforce to the
obstacle to prayer is the innovation Zayyah achieved. As we have seen, Zayyah
links the divine name and verses of Scripture and Talmud that possess the same
numerical value. This act is tantamount to an attempt to discover the new
meaning of the prayer. Scripture, Talmud, and Jewish prayer contain the divine
name; thus, they are a continuum of the divine name.

The absence of halakhic issues in this text does not indicate that Zayyah
neglects religious duty. His interpretation is based upon a nomian practice,
namely, prayer. From the role Zayyah played in the halakhic field, we can
assume that he merely focuses here upon revealing the true meaning hidden in
the words of liturgy.

Yordei Merkavah as well as a prayer of man must go through the gates of
heaven where angels guard. Whether the ascent of prayer is the metathesis of

Yordei Merkavah, many parallel processes and descriptions are found in texts of
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Zayyah and in Heikhalot texts. There is a slight difference in the concept of
celestial sentry in Yordei Merkavah and the ascent of prayer. The mystic
pronounces the divine name, which functions as a laissez-passer or an entry
permit, while man recites prayer that contains the name of God. Again, Zayyah
adopts the Hasidei Ashkenaz tradition that the text of prayer is a continuum of
the divine name. Divine name is necessary to enter heaven. If Farber’s
assumption can be applied, then the concept of the relationship between the
prayer test and the divine name may be inspired, in turn, by the Merkavah
mysticism. This is why liturgical texts must contain the divine name to match
the Merkavah tradition. In order to observe the heavenly restriction (to utter the
divine name at the gate), Hasidei Ashkenaz made the concept of prayer text fit
in with Merkavah tradition. Did Hasidei Ashkenaz masters strictly maintain the
Merkavah tradition? If the answer is yes, then it is possible that they considered
that anything — corporeal, non-corporeal, a living thing, a material, even a
prayer —needs the divine name to enter the gate. Thus, the name of God is
behind the concept of prayer. Now man, without a dangerous journey, can utter
the divine name on earth, and his prayer achieves visionary ascent. The divine
name embedded in liturgical text supplants the entering process, pronouncing
the name at the gate.

The text of R. Hayyim Vital proved the influence of Zayyah upon the
Safedian Kabbalah. At least it testifies that Zayyah’s Kabbalah is the integration
of regional earlier mystical traditions and diverse kabbalistic speculations; this
had a significant impact on later Kabbalah.

In chapter five, we saw that Zayyah focused upon the halakhic
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importance and the correctness of the halakhic rule by demonstrating the
unfavorable effect Kavvanah. Kavvanah is neither an additional nor subordinate
condition. Kavvanah is an indispensable condition for all religious life, and
mystical Kavvanah upon the divine names in prayer is a collateral condition for
one’s prayer being accepted by God.

In Rabbinic literature, prayer goes through the angel’s inspection and
only appropriate prayer that can “stand before God” enters into the sacred
realm. Zayyah never considers the case of a prayer being recited without
Kavvanah as it is halakhic obligation and brings merit: “If you perform Mitzvot
with Kavvanah, God listens your voice when you pray.”%? On the topic of
Kavvanah, Zayyah's descriptions are related to the theurgical effects, the merits,
and the instruction. The transmission route of Kavvanah in prayer according to
Zayyah was through Spanish Kabbalah or another transference route like that
of R. Joseph ben Shalom Ashkenazi, who, on the other hand does not discuss
the impact of Spanish Kabbalah.®43 Scholem asserts that “the mystical
conception of the Kavvanah of prayer is the Jewish form of the unio mystica.”44
Zayyah's Kavvanah in Perush le-Tefillah does not aim the unio mystica but the
union of divine worlds and rewards being granted as the result.

The textual similarities between Zayyah and R. Eleazar are due to R.
Eleazar’s efforts. He disseminated the secret doctrine in written form to

transmit and maintain the proper Kavvanah. Thus, traditions reached Jerusalem

642 Ms. Jerusalem, fol. 94b.
643 See Idel, “Prayer in Provencal Kabbalah,” Tarbiz 62 (1993), 265-286.

644 Scholem, “The Concept of Kavvanah in the Early Kabbalah,” 166.
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Kabbalah. The pre-Zayyah method of Kavvanah adopted three objects, God as in
the rabbinic idea of object, the concealed aspect of godhead, Illah and the
revealed aspect of God, Sefirot. In addition to the classical objects, Zayyah
adopted the linguistic item, vocalization marks of the divine name. Zayyah
demonstrates the halakhic-magic, the theurgic-magic Kavvanah. Zayyah
inherited the concept of the ascent of prayer mainly from Hasidei Ashkenaz,
and the transmission of the traditional thoughts to or from Byzantine Kabbalah
is prominent.

In chapter six, Zayyah applies a monadic understanding of prayer,
subdividing prayer texts into the number equivalent to the number of the
receiver. Zayyah does not think a number itself possesses magical or mystical
power, but when it is associated with linguistic power embedded in the divine
names, the number demonstrates certain power. Number is not only a
mathematical symbol but the testimony of the harmony between the celestial
world and the earth. Here again, Zayyah demonstrates the reflection of the
Hasidei Ashkenazic idea of the numerical harmony between the liturgical texts
and the celestial world.®*> For the dissemination of general usage of Gematria,
Hasidei Ashkenaz plays a central role. The impact upon Zayyah and his
influence upon the Safedian kabbalists were presented in this chapter.
Although we have no clear picture of how the Gematria as a hermeneutic
method spread and how it reached Jerusalem Kabbalah, Hasidei Ashkenazic

literature made a decisive impact upon the formation of Zayyah’s

645 See chapter six.
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speculation.®¢ By means of Gematria, Zayyah proves that the prayer book is the
continuum of the divine name. Recitation of prayer is nothing less than calling
His name. The utterance of prayer is tantamount to the pronunciation of the
name, which is the only way that man can utter the name of God.

Through Gematria, Hasidei Ashkenaz discovered the audible subliminal
effect. It is known that R. Judah he-Hasid practiced the mystical meditations
using the numerological technique, “counting the numerical value of the letters
in the prayers”®’ as a tool to reach a certain mystical experience.®*® In Perush
le-Tefilah, Zayyah does not claim that counting numbers leads to a mystical
experience. He extracts the divine name out of prayer texts. His purpose of
numerology leads to the instruction of Kavvanah. One must concentrate upon
the hidden divine name during prayer, thereby uniting the divine name. In
order to achieve this result, a worshipper must know which word of prayer
contains the divine name. Therefore, Zayyah requires one to pay attention to
the names as acknowledgment of the divine name hidden in prayer is necessary.
He does not state that the recitor must intend to raise prayer. For Zayyah prayer
texts are tantamount to the divine name embedded in the text. Therefore,

recitation of prayer means calling the divine name.

646 Garb, “Kabbalah of Rabbi Joseph Ibn Sayyah,” 262.

647 The technique of counting the numerical value of the letters in the prayers was
already practiced by Judah he-Hasid and other members of his circle. (Abrams, “From
Germany to Spain,” 90-91; Afterman, “Letter Perumutation Techniques, 57.)

648 “Discovered through Gematria the mystical meditations on prayers, which can be

evoked during the actual repetition of the words.” (Scholem, Kabbalah, 338.)
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Several questions were raised over the course of study, and some of
them are left unsolved. One of the key persons who may answer the questions
is R. Moshe Alsheikh. Research into his mystical speculation system through his
commentary on liturgy will answer some of the questions. To whom Zayyah
wrote the Perush le-Tefilah is also a key to solving many problems raised here. It
is obvious that he did not write it for laypersons but for experts in esoteric

knowledge and practice.
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