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EDITOR'S INTRODUCTION
This translation was born from a simple yet demanding decision: to bring English-language readers closer to the text of the Zohar without stripping it of its density, its strangeness, or its distinctive breath. The Zohar is not a book that can be reduced to a smooth explanation. It speaks through images, shifts of voice, questions, biblical allusions, divine names, plays on letters, bodily symbols, movements of the soul, and sudden passages between narrative, prayer, and contemplation. The translation presented here therefore sought to avoid two dangers: making the text obscure through excessive literalness, or making it too easy through excessive domestication.
The chosen base text was the Sefer ha-Zohar as presented on the Hebrew Wikisource. The choice was not accidental. Among the early editions of the Zohar, two deserve special mention: the Mantua edition, printed in the Jewish year 5318, corresponding to 1558, and the Cremona edition, printed in the Jewish year 5319, corresponding to 1559. The Mantua edition was arranged in three volumes, or first, second, and third parts, and it is precisely this edition that provides the basis for the page numbering used on the Hebrew Wikisource. The Cremona edition, by contrast, circulated in a large-folio format and therefore became known as the Great Zohar; its pagination follows another system, in which each leaf contains four pages numbered in sequence throughout the volume. This detail helps explain why certain traditional references, such as those found in the Magen Avraham commentary on Orach Chaim, section 128, point to pages according to the Cremona printing. For this work, choosing the text organized from Mantua was important because it preserves direct contact with the Zohar's Hebrew-Aramaic original, without reliance on an intermediary translation, and maintains a stable reference by which readers can verify the text precisely.
Throughout the translation, each passage was treated as a living unit. It was neither translated merely word for word nor rewritten as modern commentary. The adopted method was one of close listening: first, to recognize the immediate sense of the sentence; then, to perceive its recurring terms; and finally, to decide how English could receive that passage without erasing its Zoharic character. When the text says world, soul, word, covenant, voice, light, river, garden, palace, righteous one, Shekhinah, or the Holy One, blessed be He, it is almost never using an ordinary word. Each term carries an inner history, and the translation had to respect that weight.
For this reason, key transliterated terms were retained alongside the English text and accompanied, within the translation, by their original form whenever this clarifies the meaning of the verse. This choice was not made to ornament the page, but to give the reader a point of contact with the language of the Zohar. In many cases, an English word helps one understand the flow of the sentence but does not exhaust the field of meaning of the original term. Thus, when soul, nefesh; spirit, ruaḥ; world, alma; Torah, orayta; or Divine Presence, Shekhinah appears, the reader receives at once a translation and a path back to the source.
The work also relied on an accumulated glossary. As the books were translated and revised, recurring terms were gathered, compared, and stabilized. This made it possible to maintain coherence among the Introduction, Bereshit, Noach, and the other sections without imposing a blind uniformity. Some words require the same solution in almost every context; others change nuance according to the passage. The glossary therefore did not function as a rigid grid, but as a memory of reading. It helped preserve continuity, especially in the technical terms of Zoharic mysticism and in the rabbinic formulas that run through the text.
Behind the final edition, each unit of translation was maintained in a structured JSON database. This made it possible to preserve in orderly form the original text, the translation, the chapters, the paragraphs, and the key terms of each passage. The reader need not encounter this detail as a technical matter; its importance lies in the result. Through this organization, it became possible to revise book by book and verse by verse, to verify that each passage retained its essential terms, and to prevent glosses from being displaced to the end, separated from the place where they truly belong. The editorial principle was clear: the explanation of a term should accompany the verse in which that term lives.
The fidelity sought in this translation is not merely lexical. Naturally, close care was given to words; but the Zohar also demands fidelity to atmosphere. Some sentences move in circles, some repetitions seem insistent, some questions are not answered at once, and some images open in several directions. Whenever possible, these features were preserved. The translation does not attempt to correct the Zohar to suit modern taste. It seeks to offer readable English while still allowing the reader to feel that this is an ancient, symbolic, and at times deliberately enigmatic text.
Page references, especially the Vilna indications present in the files, were retained because they help the reader navigate traditional study. Biblical references and internal cross-references were likewise preserved whenever they appeared in the body of the text. They are not accessories. The Zohar reads Scripture as a living network in which a verse from Genesis may summon a psalm, a prophet, a word from the Song of Songs, or a passage from the Torah. To retain these marks is to respect the way the book thinks.
In English, the aim was an elevated but not artificial language. The text needed to sound dignified without becoming rigid; clear without becoming shallow; faithful without losing fluency. Some names were retained in transliterated form when this helped preserve the flavor of the original; others appear in their familiar English forms when they already belong to common usage. The same applies to expressions such as Rabbi Shimʻon, Rabbi Elʻazar, the Holy One, blessed be He, the Assembly of Israel, the World to Come, and the Divine Presence. The intention was to build a bridge, not to replace one tradition with another.
This edition should be read as a study translation. It does not claim to close the meaning of the Zohar, but to open a way for the reader to follow its breath. The original text remains greater than any English version. Even so, a carefully made translation can fulfill a noble task: to allow the light of an ancient book to reach new hands without severing its bond with the source. If the reader finds here beauty, difficulty, strangeness, consolation, and a desire to return to the text, the translation will have fulfilled its purpose.
Elizeu A.S
SÃO PAULO / BRAZIL

ANALYTICAL AFTERWORD TO VOLUMES I II AND III
This afterword brings together in full the analyses of the fifty-two books comprising the three volumes of this complete English edition of the Zohar.

Volume I
ANALYTICAL AFTERWORD TO THE THIRTEEN BOOKS
This afterword was written from the texts translated and revised in English, in the following order: Introduction, Bereshit, Noach, Lech Lecha, Vayera, Chayei Sara, Toldot, Vayetzei, Vayishlach, Vayeshev, Miketz, Vayigash, and Vayechi. References appear within the text whenever a theme is mentioned, so that readers can return to the indicated book and chapter without depending on an external list.
Zohar — Introduction
The Introduction opens the book with an image that seems simple yet already contains the Zohar's entire method: the rose among thorns. The rose is not an ornament; it is the Assembly of Israel, at once surrounded and protected, marked by red and white, that is, Rigor and Mercy. This first movement teaches that all spiritual beauty is born under tension, never isolated from danger or resistance (Introduction, ch. 1). The reading of the cup, the petals, and the covenant shows that the visible form of the world guards an intimate, numerical, and symbolic structure in which divine protection becomes language (Introduction, ch. 1). The delicacy of the symbol therefore does not soften the text; it makes it more demanding.
Another center of the Introduction is the question. The text insists upon “Who” and “What,” not as abstract curiosity, but as two ways of reaching the limit of knowledge. “Who” points upward, toward that which sustains the question without surrendering itself completely; “What” appears below, where the human being seeks, compares, loses certainty, and asks again (Introduction, ch. 3). The Zohar is not interested in closing inquiry with a formula. On the contrary, it transforms the question into an instrument of ascent. The reader learns that the secret is not the answer hidden behind the word, but the way the word compels the soul to rise from degree to degree (Introduction, ch. 3; Introduction, ch. 4).
The Introduction also treats the voice of children as a cosmic force. The world is sustained not only by great masters or heavenly decisions; it is spared through the voice of the little ones who occupy themselves with Torah, a surprising image because it transfers greatness to the most fragile place (Introduction, ch. 2). This idea turns study into a kind of breathing of the world. When the “buds” appear on the earth and the Patriarchs are revealed, the text binds revelation, childhood, rainbow, and preservation of creation into a single symbolic fabric (Introduction, ch. 2). Wisdom here does not age the world; it keeps it young.
The drama of the letters is one of the most beautiful moments of the Introduction. Letters are not dead signs; they present themselves, weep, ask for a place, receive a mission, withdraw, and return laden with treasures. The letter Yod, for example, appears as a living presence, embraces, weeps, and promises to return with a supreme inheritance (Introduction, ch. 12). What seems like a grammatical fantasy is, at its heart, a theology of language: each letter has weight, memory, and destiny. When the text relates Shabbat, boundaries, letters, and holiness, writing becomes spiritual territory and reading becomes a way of walking within that territory (Introduction, ch. 12; Introduction, ch. 14).
Finally, the Introduction prepares the reader for a book in which the secret will not be given in a straight line. Torah appears as a bride, a field of encounter, a voice that calls, and a covenant that must be guarded (Introduction, ch. 14). Shabbat emerges as an image of wholeness and limit, not as mere rest, but as a way of inhabiting time without profaning it (Introduction, ch. 34). Thus, the Introduction is not a decorative preface. It educates the gaze: it teaches one to read flowers, questions, children, letters, voices, and sacred days as parts of the same invisible architecture.
Zohar — Bereshit
Bereshit begins with creation as an act of engraving. The world is born from traces, flashes, colors, points, and palaces, not from a simple description of ready-made matter. The text speaks of Radiance, the hidden point, the Palace, and the Name Elohim as stages of a manifestation that advances without losing its mystery (Bereshit, ch. 1; Bereshit, ch. 2). Creation in this book is not merely chronological origin: it is a language of passage between the hidden and the revealed. Thus, the terms “point,” “palace,” and “seed” are not ornamental details. They show that the visible world is a dwelling built for something that remains greater than it.
One of the central secrets of Bereshit is the relationship among word, voice, and form. The text repeatedly returns to the way letters and utterances create, organize, and sustain reality (Bereshit, ch. 2; Bereshit, ch. 7). Creation is not mute: it is spoken, sung, and ordered through names and measures. This explains why the Zohar reads “In the beginning Elohim created” as a sequence of inner operations, not merely as an opening sentence (Bereshit, ch. 2). The Word does not describe the world after it has been completed; it participates in its constitution.
Adam appears in Bereshit as a figure of greatness and risk. The book follows the dignity of the first man, but also the fall, the loss of the Garden, and the spiritual effects of error (Bereshit, ch. 8; Bereshit, ch. 10; Bereshit, ch. 21). The Garden of Eden is not treated only as a lost place; it is a mode of nearness to the sources of life, and its loss inaugurates a world of separation, labor, and correction. The Zoharic reading is severe but not hopeless: even after the fall, the text seeks the paths by which the soul may recover order.
The story of Cain and Abel receives an especially dense reading. The conflict between the brothers is not merely human jealousy; it reveals spiritual disputes around desire, offering, female, field, and separation (Bereshit, ch. 92; Bereshit, ch. 94). When the text comments on the “field,” it binds it to woman and to the tension between Cain and Abel, making the episode a key to understanding how disordered desire becomes violence (Bereshit, ch. 92). The first murder, then, is not merely the inaugural crime: it is a rupture in the way body, soul, offering, and presence are related.
Bereshit also maintains a constant interest in prayer and sacrifice. The book does not speak of creation as though the world were sufficient unto itself; it shows that the world needs elevation, repair, and human response (Bereshit, ch. 17; Bereshit, ch. 21). The Tree of Knowledge, the Tree of Life, the rivers, the Garden, and the palaces form a landscape in which human beings must learn to direct desire (Bereshit, ch. 21; Bereshit, ch. 42). The book ends with the sense that creating and correcting are connected movements: the world was made, but it still needs to be read, elevated, and cared for.
Zohar — Noach
Noach is the book of preservation amid ruin. Noah appears as Righteous One, Covenant, and man of the earth, connected to the ark not only as a survivor but as a principle of continuity (Noach, ch. 1). The ark is more than a vessel: it becomes an image of the Covenant, an enclosed space in which the seed of the world is kept until it can bear fruit again (Noach, ch. 1; Noach, ch. 4). The strongest secret here is that salvation does not always appear as expansion. Sometimes it comes as withdrawal, limit, wood, silence, and waiting.
The Flood is treated as judgment, but not as mechanical punishment. The text insists that the corruption of the earth, violence, and the deformation of human ways create a spiritual condition that draws destruction (Noach, ch. 7; Noach, ch. 9; Noach, ch. 12). The waters are not merely a natural phenomenon; they express a measure responding to the world's imbalance. This reading is severe because it holds humanity responsible for opening doors to chaos. Even so, Noah's presence shows that judgment does not erase the possibility of beginning again.
The soul holds an important place in Noach. The book speaks of the layers of the soul, the relationship among nefesh, ruaḥ, and neshamah, and the way human life crosses visible and invisible levels (Noach, ch. 10). This gives the book an unexpected depth: amid ark, waters, earth, and animals, the Zohar opens a reflection on the spiritual constitution of the human being. The outer catastrophe becomes an occasion to consider inwardness. The world drowns when the soul falls into disorder; the world is reborn when the soul is bound again.
Babel is the other great pole of the book. After the Flood, humanity does not simply learn humility; it tries to build a city, a tower, and a name, manipulating language, degrees, and power (Noach, ch. 42; Noach, ch. 44). The Zohar reads the confusion of languages as the breaking of a force that came from the holy tongue and from unity of intention (Noach, ch. 44). The point is not to condemn unity itself, but to show that unity directed against the heights becomes dangerous. When the word loses reverence, construction becomes rebellion.
Noah's wine, the burnt offering, and the covenant of the rainbow complete the portrait of the book. Wine reveals fragility after salvation; the burnt offering shows the need to repair the thought of the heart; the rainbow seals the promise that the world will continue, though it remains wounded (Noach, ch. 30; Noach, ch. 31; Noach, ch. 34). Noach therefore preserves a sober secret: survival is not enough. After the ark, one must still learn to speak, sacrifice, remember, accept limits, and receive the covenant without turning salvation into pride.
Zohar — Lech Lecha
Lech Lecha is the book of displacement. Abraham's departure is not merely a geographical change; it is the soul being torn away from an old order into a new listening (Lech Lecha, ch. 1; Lech Lecha, ch. 4). The command “go to yourself” can be read as a journey outward and inward at once. Abraham becomes one who walks because truth does not reach him while standing still. The book's secret lies in this movement: revelation begins when a person agrees to leave the symbolic security of the native land.
Abraham is presented as a figure of awakening and spiritual hospitality. He not only receives a promise; he makes the goodness of his Lord known, opens paths, and draws souls (Lech Lecha, ch. 7; Lech Lecha, ch. 10). The book's insistence on the soul shows that Abraham's journey is also the work of gathering, purifying, and directing lives (Lech Lecha, ch. 10). There is no mission without relationship to others. Abraham's greatness is not mystical isolation, but the ability to turn a path into blessing.
Lot serves as a necessary contrast. His nearness to Abraham shows that not every traveling companion belongs to the same spiritual desire (Lech Lecha, ch. 4; Lech Lecha, ch. 8; Lech Lecha, ch. 19). The separation between Abraham and Lot allows the text to reflect on choices of place, attraction to Sodom, and the moral destiny of a landscape. Sodom, in this sense, is not merely a wicked city: it is an orientation of desire, a geography of the soul that prefers advantage to uprightness (Lech Lecha, ch. 8; Lech Lecha, ch. 19).
Egypt appears as descent, trial, and mirror. Abraham enters Egypt and the text reads this movement in layers: danger, concealment, Sarah's beauty, confrontation with power, and an enriched return (Lech Lecha, ch. 12; Lech Lecha, ch. 15). Descent is not automatically failure; it may be a necessary passage, provided the soul does not cling to the lower place. The secret here is delicate: some descents form part of the ascent. Yet they become fruitful only when the person does not forget who called him.
Circumcision and covenant give the book its completion. The initial call finds a seal in the body, as though the promise had to be inscribed in flesh in order to cease being merely an idea (Lech Lecha, ch. 31; Lech Lecha, ch. 35). The covenant is not abstract; it orders generation, name, descent, and holiness. Lech Lecha can therefore be read as a passage from the path to the sign. Abraham begins by leaving his land, but ends bearing in his body the mark of a covenant that will cross all the books that follow.
Zohar — Vayera
Vayera is the book of appearance. Abraham stands at the center, but the divine presence manifests through visitors, angels, the heat of the day, hospitality, and the announcement of birth (Vayera, ch. 1; Vayera, ch. 6). The text teaches that revelation does not always come as an isolated vision; sometimes it arrives as a guest received with bread, water, and loving haste. Abraham's hospitality becomes a form of spiritual perception. One who knows how to welcome also knows how to see.
Sarah and Isaac give the book a deeply paradoxical joy. The announced birth seems impossible, and precisely for this reason reveals that promise does not depend on the ordinary arithmetic of life (Vayera, ch. 6; Vayera, ch. 8). Sarah laughs, Abraham receives, and Isaac is born as the son of old age and laughter, but the text does not allow joy to become shallow. Promised life appears surrounded by trials and mysteries. Isaac's birth is a gift, but also the opening of a path that will reach the binding.
Sodom occupies much of Vayera's moral energy. The city is analyzed as a space of perversion, enclosure, and hostility, while Lot appears trapped in an ambiguous region between nearness to Abraham and weakness before the place where he lives (Vayera, ch. 10; Vayera, ch. 11; Vayera, ch. 16). Sodom's destruction is not a spectacle of wrath; it is the reading of a society that has lost its bond with mercy. The dark secret here is that a city may become spiritually uninhabitable before it falls materially.
Abraham's prayer before the judgment upon Sodom is one of the book's most human scenes. He speaks, insists, negotiates, approaches the limit of what is permitted, and tries to find righteous ones who might sustain the city (Vayera, ch. 6; Vayera, ch. 21). Prayer does not only change the world; it reveals the heart of the one who prays. Abraham is not great because he knows Sodom is guilty, but because he still asks whether a remnant of justice can be found there. This tension between justice and mercy is one of Vayera's noblest threads.
The binding of Isaac crowns the book with its most difficult secret. The sacrifice asked of Abraham places promise and loss upon the same altar, compelling the reader to face a faith that passes through contradiction without becoming cruelty (Vayera, ch. 29; Vayera, ch. 35). Isaac, the son of laughter, enters the place of silence. The Zohar reads this episode within a spiritual economy of rigor, love, and elevation. Vayera thus begins with visitors and ends with an altar: every true appearance demands a response.
Zohar — Chayei Sara
Chayei Sara begins with Sarah's death, yet its title speaks of life. This paradox guides the entire book: the life of the righteous continues to act even when the narrative appears to concern burial, the purchase of a field, and mourning (Chayei Sara, ch. 3; Chayei Sara, ch. 8). Sarah does not disappear; her presence orders memory, land, and continuity. The text turns death into a question about what remains of a holy life when the body withdraws.
The cave of Makhpelah is one of the book's symbolic centers. Abraham does not merely buy a burial place; he recognizes a space of depth, passage, and encounter with ancient foundations (Chayei Sara, ch. 14; Chayei Sara, ch. 15). The cave appears as a fold between worlds, a place where the earth guards a secret. This episode teaches that relationship to the land is not simple possession. Some places must be acquired with precision because they bear spiritual memory and destiny.
Abraham's servant and the search for Rebecca give the book a tone of discreet providence. The prayer beside the well shows that the continuity of the promise passes through everyday gestures: water, hospitality, swiftness, generosity (Chayei Sara, ch. 19; Chayei Sara, ch. 22). Rebecca is recognized not through a spectacular sign, but through a way of acting. The secret of this scene lies in the ethics of the small gesture: giving someone a drink can reveal a soul prepared to enter sacred history.
Isaac appears marked by inwardness, prayer, and encounter. His bond with Rebecca is not merely a family marriage; it reorders the household after Sarah's death and renews the continuity of the covenant (Chayei Sara, ch. 24; Chayei Sara, ch. 25). The text gives weight to the meeting in the field, to prayer, and to entering the tent. Love here is not loose sentimentality; it is the restoration of a dwelling. Rebecca does not simply replace Sarah, but rekindles a light that death had silenced.
Chayei Sara also treats the soul around death and transmission. The question is not only where the soul goes, but how one generation hands its light to another (Chayei Sara, ch. 1; Chayei Sara, ch. 8; Chayei Sara, ch. 9). Abraham grows old, Sarah departs, Isaac receives, Rebecca arrives. The book's life lies in this movement of passage. Thus the portion seems calm, yet preserves a decisive force: it teaches that spiritual history continues through honored graves, discreet prayers, and well-conducted encounters.
Zohar — Toldot
Toldot is the book of divided generations. Isaac and Rebecca bear the promise, but that promise is born crossed by tension between Jacob and Esau (Toldot, ch. 1; Toldot, ch. 3). The womb is already a field of conflict, and the text reads the brothers as distinct spiritual forces, not merely rival characters. The book's question is severe: how can the same origin generate such different paths? Toldot answers by showing that biological descent is not enough; inner direction is required.
Isaac appears bound to rigor, wells, and continuity. He does not inaugurate history as Abraham did, but reopens springs, sustains inheritance, and works within a spirituality that is less expansive and more concentrated (Toldot, ch. 1; Toldot, ch. 9). The wells are an important symbol because they speak of hidden waters that must be recovered. Isaac teaches that not every vocation is to depart; some vocations consist in digging again, clearing obstructions, and making the ancient water flow once more.
Jacob and Esau are read as two ways of inhabiting the world. Esau is bound to the field, the hunt, and an impetuous exterior; Jacob is bound to the tent, the voice, and the continuity of the secret (Toldot, ch. 4; Toldot, ch. 10; Toldot, ch. 17). The text does not reduce this opposition to a simple moral. It shows that clothing, voice, food, field, and blessing form a complex scene in which the visible can deceive and the invisible must find a passage. The drama of the blessing is born precisely from this tension.
Isaac's blessing holds a decisive place. It is not merely paternal speech, but the transmission of spiritual energy, destiny, and an order of worlds (Toldot, ch. 19). When Jacob receives the blessing, the text does not treat the episode as household cleverness; it reads there the passage of a force that had to reach the place capable of sustaining it. Jacob's voice and Esau's hands become one of the book's most unsettling images, for they show how blessing crosses appearance, fear, and necessity.
Rebecca is Toldot's silent intelligence. She perceives first, acts in the interval, and understands that the history of the promise depends on discernment, not passivity (Toldot, ch. 2; Toldot, ch. 16). Her intervention may trouble a hurried reading, but in the Zohar she participates in a deeper vision of the division between the sons. Toldot guards this secret: at times spiritual continuity does not advance in a straight line, but through difficult decisions made by one who sees the hidden structure of the house.
Zohar — Vayetzei
Vayetzei begins with Jacob going out, but the departure soon becomes a vision. The dream of the ladder transforms the road into a vertical axis, joining earth, heaven, angels, and promise (Vayetzei, ch. 8; Vayetzei, ch. 11). Jacob sleeps in a place that seemed ordinary and awakens before a gate of heaven. The book's secret lies here: exile can reveal what the house concealed. Distance opens vision, and the stone of the road becomes an altar.
The stone is one of Vayetzei's strongest symbols. Jacob takes it, places it beneath his head, and later raises it as a pillar, while the text reads this gesture as more than a memorial (Vayetzei, ch. 7; Vayetzei, ch. 12; Vayetzei, ch. 14). The stone represents firmness, foundation, and the possibility of transforming hardness into a place of presence. On Jacob's road, what could have been a burden becomes a sign. The Zohar seems to suggest that the matter of exile can be sanctified when touched by dream and vow.
Rachel and Leah open a profound reading of love and the spiritual structure of relationships. The book does not treat the wives merely as family characters; they participate in a symbolic order involving desire, fruitfulness, concealment, and revelation (Vayetzei, ch. 15; Vayetzei, ch. 17; Vayetzei, ch. 19). Jacob loves, labors, waits, is deceived, and still the history advances. Love here is not cleansed of pain. It passes through exchange, night, promise, and birth.
Laban represents the world of cunning, exchange, and delay. Jacob's stay in his house shows that the righteous do not always grow in pure environments; at times they must mature under pressure, deception, and labor (Vayetzei, ch. 20; Vayetzei, ch. 27; Vayetzei, ch. 34). Jacob's exile is not a side accident. It forms his household, his children, and his ability to return. Vayetzei teaches that time spent in a difficult place can produce structure, provided one does not surrender the soul to the master of that place.
The angels who appear at the beginning and end of the road close the book as an invisible frame (Vayetzei, ch. 8; Vayetzei, ch. 43). Jacob departs accompanied by a vision and returns encountering spiritual camps. The reader perceives that the entire journey was surrounded by a presence that was not always seen. Vayetzei is therefore a book of slow trust: heaven opens in a dream, but the promise must cross years of labor before revealing its form.
Zohar — Vayishlach
Vayishlach is the book of the dangerous encounter. Jacob approaches Esau knowing that the old history is still alive, and therefore sends messengers, prepares gifts, divides the camp, and prays (Vayishlach, ch. 1; Vayishlach, ch. 2; Vayishlach, ch. 3). Reconciliation is not treated naively. The text knows that some encounters require strategy, humility, and spiritual protection. Jacob does not prevail through brute force; he passes through fear without ceasing to act.
The nocturnal struggle is the book's secret heart. Jacob finds himself alone, wounded, and transformed into Israel, receiving a name born from combat (Vayishlach, ch. 5; Vayishlach, ch. 6; Vayishlach, ch. 7). The struggle is not merely a physical episode; it is a passage of identity. The man who departed as Jacob must find a strength capable of bearing the new mission. The wound in the thigh shows that spiritual transformation does not leave a person untouched. Some blessings arrive with a limp.
The relationship between Jacob and Esau continues to be read as a tension between worlds. Esau appears with force, field, and threat; Jacob responds with prayer, gift, and ordering (Vayishlach, ch. 2; Vayishlach, ch. 8; Vayishlach, ch. 9). The brothers' encounter is also an encounter between modes of existence. The Zohar does not eliminate Esau's danger, even when the scene seems to move toward an embrace. The peace possible here is real but guarded: some reconciliations do not authorize carelessness.
The Shekhinah accompanies the book in a sensitive way. The divine presence appears connected to Jacob's journey, protection, prayer, and return (Vayishlach, ch. 1; Vayishlach, ch. 14; Vayishlach, ch. 18). This presence does not cancel tension but makes it inhabitable. Vayishlach teaches that divine company does not mean the absence of fear; it means fear can be crossed without the soul losing its axis. Jacob's prayer is precisely this point of balance.
The episode of Dinah and Shechem opens the wounded side of the book. After the struggle and the meeting with Esau, the narrative presents violence, honor, city, and family response (Vayishlach, ch. 11). The text places the holiness of Jacob's household before the brutality of the social world. Thus Vayishlach is not only a book of spiritual victory; it is also a book of vulnerability. The secret it guards is bitter: even after receiving a new name, Israel must still face the concrete pain of history.
Zohar — Vayeshev
Vayeshev is the book in which the Righteous One begins to descend. Joseph appears connected to dream, beauty, the tunic, and the place of the tsaddiq, yet his greatness first leads him to the pit, not the throne (Vayeshev, ch. 1; Vayeshev, ch. 7; Vayeshev, ch. 13). The text shows that a true dream can awaken hatred before producing recognition. Joseph's light is not understood by the household, and therefore must pass through concealment.
Joseph's brothers reveal the drama of spiritual envy. The problem is not merely family rivalry; it is the inability to endure an election perceived as a threat (Vayeshev, ch. 6; Vayeshev, ch. 10; Vayeshev, ch. 13). The pit, the tunic, and the sale become symbols of an attempt to erase the dream. Yet the Zohar reads the descent as part of a greater economy: what the brothers use to remove Joseph becomes the path toward its fulfillment.
Judah and Tamar form a surprising moral center. In the midst of Joseph's story, the text opens a space for a narrative of desire, recognition, levirate duty, and justice (Vayeshev, ch. 18; Vayeshev, ch. 19). Tamar appears as a figure of risk and intelligence, and Judah must publicly acknowledge a truth that exposes him. This scene teaches that the messianic line does not arise from simplified purity, but from ambiguous situations in which the truth must be spoken.
Potiphar and the prison reveal another aspect of the Righteous One. Joseph resists seduction, loses his position, and descends still further, yet his faithfulness preserves a light the prison cannot extinguish (Vayeshev, ch. 19; Vayeshev, ch. 20). The Zohar values this resistance because it preserves the covenant in body and desire. Joseph's holiness is not abstract; it appears at the moment he refuses to use his beauty to betray his inner axis.
Dreams in Vayeshev function as seeds of the future. Joseph dreams, the officers dream, and each dream requires reading, time, and suffering (Vayeshev, ch. 7; Vayeshev, ch. 23; Vayeshev, ch. 24). The book suggests that deep reality speaks before it is fulfilled, but speaks through symbols. One who does not know how to wait for the symbol to mature may hate it or misuse it. Vayeshev guards this secret: some dreams seem to cause descent, but actually bear a hidden ascent.
Zohar — Miketz
Miketz takes up Joseph at the point where the dream leaves prison and enters the palace. Pharaoh's dream is not merely a political enigma; it is an opening through which Joseph's wisdom becomes an instrument of government (Miketz, ch. 1; Miketz, ch. 4; Miketz, ch. 5). The passage is striking: the same man forgotten in the dungeon interprets Egypt's destiny. The book's secret is that wisdom kept in the depths may suddenly be summoned to sustain an entire nation.
Pharaoh appears as a power dependent upon interpretation. He dreams, is troubled, and discovers that his authority is not enough when the symbol exceeds the court (Miketz, ch. 2; Miketz, ch. 5). Joseph does not overcome Pharaoh by force; he reads what Pharaoh cannot read. This difference is decisive. The world may possess power, storehouses, and thrones, but without a spiritual reading of time it does not know what to do with abundance or famine.
Famine is a concrete and symbolic theme. It strikes the land, moves peoples, and compels Joseph's brothers to descend to Egypt (Miketz, ch. 11; Miketz, ch. 15). Yet famine also reveals an inner lack: lack of recognition, lack of repair, lack of truth among the brothers. In seeking food, they enter the space where their unresolved history awaits them. The Zohar shows that material need can become an instrument of moral return.
Joseph's meeting with his brothers is constructed as a pedagogy of teshuvah. Simeon detained, Benjamin demanded, money returned, and growing fear are not cruel tricks, but stages of a trial in which the brothers must recover responsibility (Miketz, ch. 7; Miketz, ch. 9; Miketz, ch. 11). Joseph recognizes before he is recognized. This asymmetry creates tension, but also hidden mercy. He leads his brothers to the point where the old sale can be faced.
Miketz is also a book about administering blessing. The abundance of the good years must be stored for the years of famine, and this requires discipline, foresight, and wisdom (Miketz, ch. 5; Miketz, ch. 15). The spiritual does not disdain the economic here; on the contrary, it illumines it. Joseph teaches that interpreting dreams also means organizing storehouses. The book's practical secret is powerful: a vision that does not know how to care for bread is not yet complete.
Zohar — Vayigash
Vayigash begins with Judah's approach, and that approach is more than a speech. Judah stands before Joseph bearing Benjamin, his father, and the brothers' old guilt (Vayigash, ch. 1; Vayigash, ch. 3). His words carry force because they are not an abstract defense: he offers himself in his brother's place. The book shows that repair begins when someone agrees to answer for another. Judah becomes great because his voice no longer protects only himself.
Joseph's revelation is the book's emotional center. He can no longer restrain himself, sends the Egyptians away, and makes himself known to his brothers (Vayigash, ch. 8). The scene does not erase the past, but reinscribes it within a greater providence. Joseph does not simply say, “you were wrong”; he shows that the descent served to preserve life. This does not excuse the sale, but transforms it into part of a wider path. Forgiveness here is not forgetting: it is a higher reading of pain.
Voice plays a remarkable role in Vayigash. The book insists on the force of voice, weeping, announcement, and the way revelation spreads until it reaches Jacob (Vayigash, ch. 8; Vayigash, ch. 10). Truth, when it finally appears, must be heard. Joseph's voice undoes years of concealment, and the news that he lives revives Jacob's spirit. The secret is simple and profound: certain souls breathe again only when a true word reaches them.
The descent to Egypt is presented with ambivalence. It saves the family from famine, but also inaugurates the path of exile (Vayigash, ch. 9; Vayigash, ch. 11; Vayigash, ch. 12). The Zohar does not permit the move to Egypt to be read merely as a happy ending. There is food, reunion, and protection in Goshen, but there is also the beginning of a dangerous permanence. Vayigash teaches that providence may lead to necessary places even when those places carry future shadows.
The reunion of Jacob and Joseph closes the wound opened in Vayeshev. Jacob, who lived as though he had lost part of himself, meets his son again and recovers breath (Vayigash, ch. 11; Vayigash, ch. 12). The encounter speaks of soul, death, and survival, because Joseph was more than the beloved son: he was spiritual continuity. Vayigash guards this secret of consolation: not every loss is restored in this life, but when a buried truth returns, it can rekindle the entire household.
Zohar — Vayechi
Vayechi is the book of death called life. Jacob approaches the end, yet the text surrounds him with blessings, children, memory, and revelations (Vayechi, ch. 1; Vayechi, ch. 5; Vayechi, ch. 28). The title already teaches how to read: the life of the righteous is not measured only by breathing, but by the force they transmit as they depart. Jacob's death does not close the story; it orders it into tribes, blessings, and destiny.
Jacob's blessings are a spiritual map of the family. Each son receives his own word, and the tribes appear as distinct forces within a greater unity (Vayechi, ch. 36; Vayechi, ch. 43; Vayechi, ch. 65). The text does not erase differences to produce cheap harmony. On the contrary, it shows that Israel is an ensemble of voices, tendencies, risks, and gifts. True blessing does not make everything uniform; it names the function of each one before the whole.
Joseph, Ephraim, and Manasseh bring the theme of unexpected transmission to the book. Jacob crosses his hands, blesses his grandsons, and displaces the predictable order (Vayechi, ch. 36; Vayechi, ch. 48; Vayechi, ch. 69). This gesture reveals that blessing does not always obey visible primogeniture. The prophetic gaze perceives paths the ordinary order cannot perceive. The scene echoes other reversals in Genesis, but here it appears without deception: it is the aged Jacob, now mature, consciously directing the inversion.
The Shema and divine unity pass through Vayechi as the seal of Jacob's household. When the family gathers around the bed, the concern is not merely emotional; it is to know whether spiritual unity remains whole (Vayechi, ch. 30; Vayechi, ch. 43; Vayechi, ch. 59). The end of life demands a confirmation of faith. Jacob must know that his sons are not merely descendants, but bearers of a unity. The secret here is that dying in peace also depends on seeing the sacred word survive in those who remain.
Burial, redemption, and the “end of days” give the book its long horizon. Jacob asks not to be buried in Egypt, Joseph also looks toward a future departure, and the narrative closes by pointing beyond the immediate dwelling (Vayechi, ch. 30; Vayechi, ch. 37; Vayechi, ch. 53). Vayechi ends the sequence of Genesis without closing hope. The family is in Egypt, but the memory of the land and the promise of redemption continue to breathe. The book's final secret is this: true life knows how to prepare the road even within exile.

Volume Ii
ANALYTICAL AFTERWORD TO THE TWELVE BOOKS
This afterword was written from the texts translated and revised in English, in the following order: Shemot, Vaera, Bo, Beshalach, Yitro, Mishpatim, Terumah, Tetzaveh, Ki Tisa, Vayakhel, Pekudei, and Sifra di-Tseni'uta. References appear within the text whenever a theme is mentioned, so that the reader may return to the indicated book and chapter without depending on an external list.
Zohar — Shemot
Shemot begins with names and exile, yet it does not treat names as mere identification. The children of Israel descend to Egypt carrying spiritual roots with them, and the book reads their enumeration as a manifestation of light within a place that seems to obscure it (Shemot, ch. 1; Shemot, ch. 2). The descent does not dissolve identity; it compels identity to learn how to remain recognizable under foreign dominion. The title of the book therefore already offers its key. A name is a bond, a memory, and the possibility of being called back. When everything around Israel tends to reduce it to labor and number, the Zohar restores each tribe to its place within a living order.
The Shekhinah is the great companion of exile. The text insists that the Divine Presence does not observe Israel's affliction from afar; it descends with the people and dwells within their narrowness (Shemot, ch. 2; Shemot, ch. 3; Shemot, ch. 8). This idea prevents exile from being read solely as political geography. It is a condition in which the upper and lower realms suffer separation, but also a situation in which divine companionship can be recognized in a new way. Liberation, therefore, does not rescue only enslaved persons: it raises the Presence that concealed itself with them and restores a wounded relationship.
Egypt's hardening is expressed through decrees, labor, and the forgetting of Yosef. The new king does not know the righteous man who had sustained the land and, by erasing that memory, turns government into oppression (Shemot, ch. 11; Shemot, ch. 12; Shemot, ch. 13). The Zohar shows that tyranny begins before open violence: it begins when gratitude is removed from history and the other comes to be seen only as a threat. Israel's suffering, however, produces a cry. Voices that seemed crushed beneath bricks ascend, are heard, and prepare a change. Exile closes the human mouth, but prayer finds a passage the empire cannot control.
The birth of Moshe brings fragility and providence together. The approach of redemption passes through the courage of a family, the crying of a child, the waters of the Nile, and the unexpected gesture of Pharaoh's daughter (Shemot, ch. 17; Shemot, ch. 18; Shemot, ch. 20). The deliverer does not appear protected from danger; he is placed within it and drawn from its waters. This origin marks his entire mission: Moshe will know both the palace and affliction, both the speech of power and the cry of the oppressed. The book teaches that redemption matures through small acts before becoming a public event.
The bush closes Shemot with an image in which judgment and mercy meet. The fire burns but does not consume; revelation occurs within the thorn, and Moshe is called precisely in the place of pain (Shemot, ch. 51; Shemot, ch. 52). The sign does not deny rigor: it shows that rigor can be contained and directed toward liberation. Before the bush, Moshe learns that mission is born from attention—it is necessary to turn aside from the usual path in order to see. Shemot thus moves from names threatened by exile to the Name that calls from the fire. The departure begins when someone hears this call and agrees to draw near without profaning the mystery.
Zohar — Vaera
Vaera opens with the revelation of the Name and with the difference between the ways in which the divine became known to the patriarchs and to Moshe. “I am YHWH” does not function as abstract information; it is the passage from a guarded promise to an action that begins to manifest in history (Vaera, ch. 1; Vaera, ch. 2). The Name gathers concealment and presence: above it is what cannot be apprehended, yet through it fidelity becomes recognizable. Moshe is called to trust precisely when events still seem to contradict the promise. The faith of the book is born in this interval between the Name pronounced and liberation not yet completed.
The four expressions of liberation organize the movement of the book: bring out, deliver, redeem, and take. They show that leaving servitude is not a single gesture but a sequence of transformations (Vaera, ch. 3; Vaera, ch. 4). One may be removed from a labor and still carry its inward form; one may escape the oppressor and still not have recovered a covenantal relationship. Redemption therefore does not end with separation from Egypt. It leads Israel to become a people, to receive a bond, and to relearn how to serve without slavery. The Zohar reads each verb as a degree, an opening through which freedom becomes deeper.
Moshe appears in tension between courage and limitation. He speaks before the upper realm, protests in the face of suffering, and fears that his word will not be received, while Aharon takes part in the mediation that must reach Pharaoh and Israel (Vaera, ch. 1; Vaera, ch. 7; Vaera, ch. 9). The book does not turn the prophet into a figure without hesitation. His greatness lies in remaining before the mission even when speech seems constricted. Revelation passes through a human voice that must be strengthened. Liberation thereby also becomes an apprenticeship in speech: the man who asks “why?” becomes the bearer of “thus says YHWH.”
The plagues are presented as judgments that undo a false order. Water turned to blood, frogs, pestilence, and the other blows are not isolated episodes; they strike the symbolic supports in which Egypt placed its trust (Vaera, ch. 16; Vaera, ch. 17; Vaera, ch. 20). The Nile, a source of power and abundance, reveals an interior of blood when judgment rests upon it. The Zohar also insists on the separation between Israel and Egypt—not to turn suffering into spectacle, but to show that discernment accompanies judgment. What appeared stable is measured, exposed, and compelled to acknowledge a greater dominion.
Pharaoh embodies the resistance that increases when confronted. Each sign could open a passage, but power seeks to absorb the blow, negotiate only what is necessary, and retain the center of its dominion (Vaera, ch. 15; Vaera, ch. 19; Vaera, ch. 22). Vaera is therefore not merely a narrative of miracles; it is a study of the heart that closes itself. Liberation demands more than outward strength because the oppressor attempts to turn even concession into a new instrument of control. The book ends by making the opposition clear: on one side, the Name that fulfills and enlarges the promise; on the other, a power that constricts itself until it can no longer recognize the reality before it.
Zohar — Bo
Bo begins with a deliberate entry into the center of power. Moshe is sent to Pharaoh not because the conflict is nearly finished, but because what hardening produces must still be fully revealed (Bo, ch. 1; Bo, ch. 2). “Come to Pharaoh” suggests that the messenger does not walk alone: the Presence leads him into the interior of a force that had seemed invincible. The book turns political confrontation into spiritual discernment. Egypt guards its gates, its hierarchies, and its firstborn, but it no longer governs the time of the event. Apparent authority remains on the throne while the true decision moves elsewhere.
Midnight is the secret axis of Bo. It is not merely an hour on the clock, but the point at which the night is divided and judgment finds its exact measure (Bo, ch. 5). The blow against the firstborn occurs at this boundary, when what had been concealed beneath the forms of day comes to light. The Zohar links midnight to prayer, the garden, and the awakening of upper voices, making liberation part of a cosmic order. Israel does not depart at just any moment: it departs when the night reaches its center. The secret is that even darkness has a boundary, and there is an hour when it can no longer prolong its dominion.
The firstborn represents beginning, strength, and inheritance. By striking the firstborn of Egypt and preserving those of Israel, the text measures two ways of transmitting power (Bo, ch. 3; Bo, ch. 5; Bo, ch. 10). Preservation does not occur without sign, memory, and preparation. The lamb, the blood, and the house form a unity of obedience in which the family consciously participates in the departure (Bo, ch. 8; Bo, ch. 10). Redemption is not Moshe's private experience; it enters the doors and the table of every house. The people is born when liberation becomes a shared rite and a responsibility between generations.
The bread of departure carries its own pedagogy. Matsah preserves haste, affliction, and the simplicity of a food that had no time to rise (Bo, ch. 10; Bo, ch. 11; Bo, ch. 12). The Zohar does not allow the memory of freedom to be separated from the taste of narrowness. To eat this bread is to recognize that the journey began before everything had been worked out. At the same time, the food prepares a healing: removing leaven means setting aside an expansion that can become pride. Freedom needs bodily memory if it is not to become a new form of hardening.
The tefillin close Bo by turning the Exodus into a sign upon the body. Hand and head, action and consciousness, receive marks that unite the individual with the collective event (Bo, ch. 17). What occurred in history must remain between the eyes and upon the arm, not as a distant recollection but as daily orientation. The Zohar reads the tefillin as crowns and as a union between degrees, so that the departure from Egypt reaches thought, gesture, and covenant. Bo begins by entering Pharaoh's house and ends by building another dwelling: the memory of liberation inscribed in the person who serves the Holy One without becoming a slave again.
Zohar — Beshalach
Beshalach is the book of passage. Israel leaves Egypt, but freedom must still pass through fear, pursuit, and sea. Physical departure does not immediately eliminate the inward form of servitude; before the approaching army, the people again speak as those who still belong to the former master (Beshalach, ch. 8; Beshalach, ch. 10). The chosen way avoids a premature war and leads to the place where no visible route remains. The Zohar shows that certain liberations are completed only when a person reaches a boundary that cannot be overcome with the instruments of the past.
The sea opens as answer and judgment. For Israel, it becomes dry ground; for Egypt, it closes as the measure of its own waters of oppression (Beshalach, ch. 10; Beshalach, ch. 11; Beshalach, ch. 12). The same reality assumes opposite meanings according to the bond of the one who crosses it. The text reads the waters, winds, dawn, and chariots as parts of an upper ordering. The aim is not merely to escape: the pursuing power must be seen losing its form. The crossing turns a boundary of death into a collective birth and teaches that a path may appear precisely within what seemed to prevent every passage.
The Song of the Sea is the voice found after fear. Israel does not sing before crossing; the song is born when the people recognize the unity of the event and can respond to it (Beshalach, ch. 14; Beshalach, ch. 15; Beshalach, ch. 16). The Zohar treats the song as more than celebration: it unites worlds, awakens degrees, and makes the community participate in the harmony revealed at the sea. Liberated speech completes the gesture of liberation. The slave groans; the people beginning to be free learns to sing. The song therefore remains a model of praise and recognition in every generation.
The wilderness introduces another trial. After the spectacle of the waters come thirst, hunger, complaint, and the daily need for bread (Beshalach, ch. 25; Beshalach, ch. 26; Beshalach, ch. 28). The food that descends cannot be accumulated without measure; it teaches rhythmic trust, a daily portion, and preparation for the holy day. Freedom must learn limitation. Those who left Egypt's storehouses are educated by a bread that does not obey the anxiety of stockpiling. The wilderness is thus not an emptiness between two places; it is a school in which desire, speech, and sustenance are reordered.
Amaleq appears as an attack against the journey and against memory. It reaches the weakened and tries to separate Israel from the trust acquired at the sea and in the wilderness (Beshalach, ch. 31; Beshalach, ch. 32; Beshalach, ch. 34). The battle involves raised hands, leadership, community, and transmission; it cannot be won solely through the strength of those fighting in the field. The Zohar reads Amaleq as an opposition that returns and must be remembered so it does not return in disguise. Beshalach therefore ends without naivety. The passage was real, the song was true, and the bread was given, but freedom must still be guarded against what seeks to cool its memory and break its unity.
Zohar — Yitro
Yitro begins with an outsider who hears. The priest of Midian receives news of what happened to Israel, draws near to Moshe, and recognizes the greatness of the Holy One (Yitro, ch. 1; Yitro, ch. 2; Yitro, ch. 3). The Zohar gives spiritual weight to this hearing because revelation must not remain confined to those who crossed the sea. Yitro brings experience, questions, and an ability to establish order. His arrival shows that true recognition can move a person from a former place and make that person part of a community without erasing the path by which he came.
The counsel concerning judges links revelation and responsibility. Moshe cannot bear all the people's cases alone; justice requires gradation, sharing, and persons capable of hearing (Yitro, ch. 3; Yitro, ch. 4). The greatness of the prophet is not diminished when he distributes the work. On the contrary, the Torah prepares a social form in which the elevated word can reach concrete conflicts. The book teaches that a liberated community must learn to judge without reproducing Egypt's arbitrariness. Before Sinai comes a lesson in structure: receiving the Word also requires creating human vessels capable of carrying it.
Sinai is described as a meeting between upper and lower, fear and desire, fire and voice. Israel camps before the mountain and enters a preparation involving body, time, and boundary (Yitro, ch. 12; Yitro, ch. 17; Yitro, ch. 18). Revelation does not abolish distance; it sanctifies it. The mountain is accessible as a place of hearing and forbidden as an object of possession. The Zohar sees in this tension a form of union: the more intense the nearness, the more exact the measure that protects it. Sinai is marriage and trembling, opening and frontier, a gift that cannot be received casually.
The voices, thunder, and lightning make the Word an experience that exceeds ordinary hearing. Israel sees the voices because revelation crosses the senses and reorganizes perception (Yitro, ch. 18; Yitro, ch. 19; Yitro, ch. 20). The Torah does not arrive as a neutral text deposited before the people; it arrives as an event involving everyone. The Zohar follows the voices through their degrees and shows that divine unity can manifest without erasing multiplicity. Each voice opens an aspect, yet all belong to the same center. The community takes shape by hearing together what no individual could produce alone.
The commandments give duration to the instant of Sinai. After fire and voice come words that direct worship, time, family, life, desire, and relationship with one's neighbor (Yitro, ch. 22; Yitro, ch. 30; Yitro, ch. 34; Yitro, ch. 35). The Zohar reads every commandment as a member of a spiritual architecture, not as an isolated rule. The freedom of the Exodus receives form so it will not disperse. Yitro guards this secret: the highest experience must descend into repeated gestures. The mountain does not remain only behind the people; it remains present whenever the Word is kept within the body of life.
Zohar — Mishpatim
Mishpatim opens the judgments as arrangements of souls. The laws are not treated only in their immediate social sense; they become windows onto the paths by which life returns, corrects, and completes what remained incomplete (Mishpatim, ch. 1; Mishpatim, ch. 2). Transmigration, gilgul, offers the book a radical vision of justice: no act is isolated, and the history of a soul may exceed the limit of a single existence. Divine judgment is not hidden arbitrariness but an ordering whose depth cannot always be perceived from the standpoint of a single moment.
The Hebrew servant concentrates many of these secrets. His six years of service and the freedom of the seventh are read as degrees of the soul, relationship with Metatron, and passage from servitude to freedom (Mishpatim, ch. 2; Mishpatim, ch. 7; Mishpatim, ch. 11). The text turns a concrete law into a map of dependence and return. To be a servant is not merely an economic position; it is a spiritual state in which the person has not yet fully recovered his origin. The seventh year opens the possibility of departing without price because the Shekhinah represents a degree where servitude no longer rules. Justice seeks to restore sonship, not perpetuate captivity.
The meeting with the elderly traveler leads Mishpatim into the interior of a wisdom in disguise. The Saba appears to be an ordinary figure on the road, but his questions about body, marriage, soul, and return compel the companions to recognize a depth that does not announce itself by appearance (Mishpatim, ch. 3). In narrative form, the book repeats its own method: a simple law may conceal worlds, just as a humble traveler may carry upper teaching. To hear the elder is to accept that revelation sometimes arrives obliquely, interrupting certainties and demanding patience to follow a discourse that opens secret after secret.
The rules concerning injury, testimony, and false speech return the analysis to the field of relationships. Treating litigants equally, keeping far from falsehood, and not killing the innocent or the righteous are demands that protect the presence of truth within judgment (Mishpatim, ch. 13; Mishpatim, ch. 14; Mishpatim, ch. 15). The Zohar does not allow contemplation of souls to dispense with visible ethics. On the contrary, the deeper the spiritual order, the greater the responsibility of judge, witness, and community. The book's mysticism does not flee the court; it seeks to prevent interest, appearance, or majority from distorting the measure.
Mishpatim ends by uniting commandment, covenant, and vision. Holiness, first fruits, signs of the covenant, Moshe's ascent, and the presence of the angel form a network in which everyday justice returns to the revelation of Sinai (Mishpatim, ch. 20; Mishpatim, ch. 21; Mishpatim, ch. 26; Mishpatim, ch. 29). The book teaches that judgments are not an appendix after the great voices; they are the way those voices remain habitable. The soul corrects its path, the court corrects relationship, and the community offers its first fruits. Justice is the form by which the covenant enters time without losing its upper root.
Zohar — Terumah
Terumah begins with the offering that proceeds from the heart. The Tabernacle is not built from matter taken by force, but from what human will is able to elevate and give (Terumah, ch. 1; Terumah, ch. 2; Terumah, ch. 3). The Zohar reads gold, silver, fabrics, and wood as qualities that must find their place within a composition. Generosity is not a simple transfer of property: it is the movement by which the lower realm offers a vessel for the Presence. Each material retains its difference, yet all participate in a single dwelling. Holiness does not abolish the material world; it orders it so that it can receive light.
The Tabernacle appears as an image of the world and of the human being. Measures, curtains, boards, columns, and joints repeat an upper architecture, so that building below corresponds to recognizing an order above (Terumah, ch. 24; Terumah, ch. 27; Terumah, ch. 31; Terumah, ch. 37). The work requires precision because every part supports relationships beyond its visible function. The Zohar turns construction into reading: Betsalel and the wise-hearted do not merely fashion objects; they understand how form, number, and direction can host presence. The sanctuary is a cosmology made into space.
The Ark occupies the center as a place of covenant, word, and encounter. It guards the tablets and becomes the point from which the voice communicates, protected by the cherubim and the cover (Terumah, ch. 10; Terumah, ch. 29; Terumah, ch. 31; Terumah, ch. 41). The emptiness between the figures is not absence; it is space prepared for relationship. The Zohar teaches that the holiest center need not be filled with objects, but rightly oriented to receive voice. The Ark links written memory and continuing revelation: what was given at Sinai remains able to speak within the dwelling built by Israel.
Prayer runs through Terumah as a parallel construction. Words, blessings, and intentions ascend through gates and palaces, uniting degrees as the elements of the Tabernacle are united in a house (Terumah, ch. 9; Terumah, ch. 10; Terumah, ch. 11; Terumah, ch. 16). To pray is to build a passage. If the word is distracted or separated from its direction, the construction loses continuity; when crowned by intention, it becomes an offering capable of drawing worlds near. The book shows that the sanctuary does not exist only in the wilderness: its logic is repeated whenever the community orders voice, praise, and silence before the Presence.
The Shekhinah gives purpose to the whole architecture. Without it, materials and measures would be merely an admirable work; with it, the place becomes a dwelling and a living relationship (Terumah, ch. 48; Terumah, ch. 54; Terumah, ch. 55; Terumah, ch. 59). The Presence rests where the parts have been united without confusion and where the offering came from an oriented heart. Terumah thus guards an editorial and spiritual principle: detail matters because it participates in a whole. Holiness is not a decorative effect added after construction; it is the unity that begins in the will, passes through every piece, and finally allows the upper to dwell in the lower.
Zohar — Tetzaveh
Tetzaveh opens with the repetition of “And you,” an expression the Zohar reads as a union between upper light and lower light. Moshe, Aharon, the wise-hearted, and the work are drawn together within this association (Tetzaveh, ch. 1; Tetzaveh, ch. 2; Tetzaveh, ch. 3). The command is not impersonal: it passes through a presence that includes and gives life. Aharon is brought into the service not in isolation, but within a relationship with Moshe, Israel, and the Shekhinah. Priestly leadership is born from right proximity, not from the autonomous assertion of power.
The lamp and the light offer the first image of continual service. The upper point, the supports, the sun, and the moon show that illumination below depends on an order of reception and transmission (Tetzaveh, ch. 2; Tetzaveh, ch. 3). Light is not the possession of the lamp; it passes through it. Care for the lighting therefore represents a discipline of presence. The Zohar turns the oil and wick implicit in the command into a language of union: the flame endures only when matter, vessel, and fire fulfill their functions together. Tetzaveh teaches that spiritual continuity requires maintenance and daily attention.
The sacrifices and the portion given to the Other Side introduce the problem of accusation. The stories of Cain and Job show the danger of an offering that does not order all the aspects involved and leaves an opening for the adverse power (Tetzaveh, ch. 4; Tetzaveh, ch. 5). Sacrifice does not feed divine violence; it establishes measure, separates portions, and prevents the accuser from confusing the domains. The text is severe regarding the responsibility of the offerer: incomplete intention can obscure light. Service requires knowing not only what approaches holiness, but also how to limit what seeks to appropriate it.
The festivals reorder the year as a spiritual path. Unleavened bread, Pesaḥ, Shavuot, the bread from heaven, and the journey through the wilderness link liberation, food, and maturation (Tetzaveh, ch. 6; Tetzaveh, ch. 7; Tetzaveh, ch. 9; Tetzaveh, ch. 10). Israel begins with the bread of affliction and later receives food of another order, learning that freedom must be nourished by degrees. The calendar does not repeat dead events; it offers times in which specific powers become accessible again. To keep the festival is to enter consciously into a form of memory that nourishes the present.
From the shofar to the celebrations of the seventh month, Tetzaveh presents rigor being measured so as to open reconciliation and joy. Rosh Hashanah, Yom Kippur, the goat for Azazel, and Sukkot compose a movement from judgment to dwelling beneath the wings of the Presence (Tetzaveh, ch. 11; Tetzaveh, ch. 13; Tetzaveh, ch. 14; Tetzaveh, ch. 16). The blessed Name closes this course as the source of expansion and return (Tetzaveh, ch. 17; Tetzaveh, ch. 18). Priestly service, therefore, is not reduced to garments or function: it is the art of ordering light, time, offering, and community so that judgment finds repair and blessing can circulate.
Zohar — Ki Tisa
Ki Tisa begins with the counting of the heads of Israel. Counting could reduce persons to quantity, but the half-shekel protects the census by turning number into offering and atonement (Ki Tisa, ch. 1; Ki Tisa, ch. 2). Each one gives the same measure, rich or poor, because participation in the community does not depend on the extent of possession. The Zohar reads the half as a sign of fruitful incompleteness: each person offers a half that finds wholeness only in relationship. Right counting does not isolate individuals; it gathers them before the sanctuary without erasing their dignity.
The half-shekel is interpreted through letters, measures, and sefirot. Vav between two he, yod as weight, and twenty gerah as complete form show that the visible coin corresponds to an architecture of the Name (Ki Tisa, ch. 2). “The rich shall not give more and the poor shall not give less” becomes a principle of spiritual precision: ten, not eleven; ten, not nine. Holiness depends on measure. The book teaches that adding through pride and diminishing through negligence can equally deform the received form. The offering has value because it conforms to the pattern that unites upper and lower.
The center of the book broadens into the experience of exile and promise. The companions contemplate the duration of suffering, the prophetic words, and the difficulty of waiting when redemption seems delayed (Ki Tisa, ch. 3; Ki Tisa, ch. 5; Ki Tisa, ch. 6). Hope is not presented as emotional ease. It must cross generations and resist the argument of appearances. The Zohar insists that no good word is lost, even when its fulfillment does not fit within the immediate horizon of those who heard it. Promise educates the people's persistence during the interval.
Moshe and Elijah appear before the danger of accusation. The text recalls that zeal can become a word against Israel and that the Holy One does not desire the people's failure to be used to break the bond definitively (Ki Tisa, ch. 7; Ki Tisa, ch. 8; Ki Tisa, ch. 9; Ki Tisa, ch. 10). The true leader knows the sin, yet seeks a passage of return. Moshe becomes the model because he remains bound to the people even when he could separate himself from them. Paternal compassion does not deny judgment; it prevents judgment from being turned into abandonment.
The golden calf reveals the collapse of this measure. The mixed multitude, the perceived delay of Moshe, the gold, and the power of the Other Side converge in an image intended to replace presence with a controllable object (Ki Tisa, ch. 11; Ki Tisa, ch. 12). Aharon is examined carefully, and the text distinguishes his intention from the collective proclamation that forms around the calf. The sin is not merely choosing a wrong figure; it is manufacturing certainty when waiting becomes difficult. Ki Tisa ends by showing the cost of this impatience—ornaments lost, death drawn near, and a covenant that must be restored through intercession and return.
Zohar — Vayakhel
Vayakhel begins with assembly. After the rupture of the calf, building the Tabernacle requires recomposing the community and redirecting heart, matter, and labor (Vayakhel, ch. 1; Vayakhel, ch. 3). The assembly is not a mere crowd: it is a body in which every contribution must find its place. The Zohar distinguishes core and shell, Israel and the mixed multitude, integral will and the impulse that diverts the work. Holy construction begins by discerning who gathers and for what purpose. Gathering without direction can produce an idol; gathering under the word can prepare a dwelling for the Presence.
Night and its camps occupy an important part of the book. Praises, vigils, and weeping over the destruction of the Temple show that nighttime possesses orders and voices of its own (Vayakhel, ch. 2; Vayakhel, ch. 5). Darkness is not an empty interval between daytime services. Within it, upper and lower groups answer one another, and whoever rises for Torah participates in this circulation. The Zohar turns the vigil into a form of cosmic solidarity: the wakeful
Zohar — Pekudei
Zohar — Sifra di-Tseni'uta (Book of Concealment)
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