The Experience of Prophecy in the Mystical Diaries of Rabbi David Kohen, Ha-Nazir
Yehuda Bitty
“My soul’s delight is prophetic revelation” – Ha-Rav Ha-Nazir from his journal (Megilat Setarim C-1, 5).

Introduction
Rabbi David Kohen (1887–1972), known as Ha-Nazir, the Nazirite, is the author of a book entitled Qol ha-Nevu’ah (The Voice of Prophecy). His original thought combines philosophy and Kabala, reason and experience, knowledge and creativity. Very few studies have been written on the thought of Ha-Nazir in general, and on Qol ha-Nevu’ah in particular. Dov Schwartz was one of the few scholars who examined R. Cohen's thought, as an outstanding disciple of R. Abraham Isaac ha-Cohen Kook, very involved in the publication of his Master's writings[endnoteRef:1]. Recently, an interesting initiative tried to propose a comprehensive discussion, however, of the entire book and its different sections, which are intimately bound up with the Nazir's spiritual and personal development.[endnoteRef:2] Indeed, he was also interested in questions of prophecy as a possible experience in the present, and many descriptions recounted in these personal diaries reveal the portrait of a mystic in search of an encounter with the beyond.[endnoteRef:3]	Comment by Ross Singer: The instructions said to leave the English as is but I am 99% sure this should read “in” as I corrected it and not “un” as in the original	Comment by Ross Singer: I took out a second “the.” See note above…	Comment by Ross Singer: Not sure if reference should be in translation or transliteration. For now I included both [1:   Dov Schwartz, Religious Zionism between Logic and Messianism (Tel-Aviv, 1999) [Hebrew], especially pp. 198-233.]  [2:   Yehuda Bitty, The Philosopher-Kabbalist (Hebrew) (Tel-Aviv, 2017).]  [3:  Dov Schwartz, “Demuto VeKavei Ishiyuto shel Mistikan (Portrait of a Mystic),” Tarbitz Vol. 61 (5752), pp. 127-158.] 


This study intends to continue this trend: to explore the man himself from his writings, especially through the descriptions of his mystical experiences that appear in his personal journal entitled Megillat Setarim which translates to Scroll of Secrets.[endnoteRef:4] The methodology presented here is based on careful textual reading: an analysis of a phenomenon through its post-experiential written account, the product of later reflection, and based on the presumption that there is a connection between the mystical experience and the written record of that experience, despite the difference between the two.[endnoteRef:5]	Comment by Ross Singer: I am not sure that “with omissions” is necessary in the footnote. I may not be understanding. Also, please look at this footnote in general to be sure that I captured your intent as I switched the order etc..	Comment by Ross Singer: I deviated a bit from the original Hebrew but I think this is the gist. Please read carefully to confirm I captured the intent. [4:  There are five notebooks that Ha-Rav Ha-Nazir copied at a later stage from various personal writings. The notebooks are held by the Nezer David archive in Jerusalem. I thank the staff of the archive that allowed me access to the notebooks in their entirety. Only a few excerpts from the journal have been published with omissions. Harel Cohen, ed., The Nazir's Wisdom (Heb) (Jerusalem, 2005). ]  [5:  For the contextual approach about mysticism experience and mysticism language, see: Steven Katz, ed., "Mystical Speech and Mystical Meaning," in Mysticism and Language (New York and Oxford, 1972), p. 3-41; William P. Alston "Literal and Nonliteral in Reports of Mystical Experience,” in Mysticism and Language, edited by Steven T. Katz (New York and Oxford, 1972), pp. 80–102; Steven Katz, ed., "Language, Epistemology and Mysticism" in Mysticism and Philosophical Analysis (New York, 1978), p. 26-74.] 


The fact that Ha-Rav Ha-Nazir aspired to prophesy need not surprise us. On the contrary, this is characteristic of Jewish mysticism, as Rachel Elior has noted: "The normative Jewish tradition is based on the assumption that divine revelation in public ceased at a certain moment in Second Temple history… the mystical tradition is based on the opposite assumption, that divine revelation never ceased; it continues throughout history and is disclosed to people who possess unique qualities."[endnoteRef:6] [6:  Rachel Elior, Jewish Mysticism: The Infinite Expression of Freedom (Portland, Oregon 2007), pp. 24-25. Since Gershom Scholem's pioneering remarks on the subject: Gershom Scholem, Major Trends in Jewish Mysticism (New York,1961), pp. 7-14), much has been written about the connection between the biblical experience of prophecy and late Jewish mysticism. More recently, see Daniel Reiser, Imagery Techniques in Modern Jewish Mysticism (Boston, 2018), pp. 67-82 (Two Models of Prophecy) especially pp. 78-79: (Biblical Prophecy thought the Prism of Prophetic Kabbalah). For a general approach to mysticism, see Steven T. Katz, ‘‘The Conservative Character of Mysticism,’’ in Mysticism and Religious Tradition (Oxford, 1983), pp. 4–6; and see also his introduction in Steven Katz, ed., Comparative Mysticism: An Anthology of Original Sources (New York, 2013), pp. 5–22.] 


The longing for prophecy: a feeling of predestination
The expectation, anticipation, and longing for a prophetic experience is a central focus of HaRav HaNazir’s diaries. This expectation was an integral part of his day to day life. It guided his spiritual journey and he directed his best efforts and all his energy towards becoming worthy of realizing this experience in some manner: "I prepare, anticipate, and long for "a transcendent revelation” (Megillat Setarim, I:60).	Comment by Ross Singer: I would like to flesh out with the author what sense of ציפייה he has in mind here. Maybe we should actually include all three English terms here.	Comment by Ross Singer: I have left commas that appear in the original text of the journal as they are even if they are distracting expecially in English. Only if they are particularly awkward will I remove them in the translation. 	Comment by Ross Singer: I have chosen to transliterate the title of the journal rather than translate it.  

In line with the biblical stories in which prophecy is thrust upon the prophet, HaRav HaNazir feels that the quest for prophecy is an internal longing over which he has no control.  He is called to it and must submit:
Again, the voice within me calls out, to go, to find solitude, and to anticipate a prophetic revelation, and the voice is strong and powerful, deep deep inside. At last the supernal soul within me is waking up, it cannot find rest, I have no rest (Megillat Setarim, C-1, 90 [8]).[endnoteRef:7] [7:  Elsewhere he writes, “Thought I am not worthy, the voice of the Lord calls from within me and gives me no rest” (Megillat Setarim, C-1).] 


The inner voice acts on the person, transforms him into a messenger and reveals his mission:	Comment by Ross Singer: Maybe the author would like him/her?
Finally, this longing of my heart is not in vain. On (the holidays of) Shemini-Atzeret and Simchat Torah in particular, I became aware that the euphoria of the spirit of prophecy was drawing near and knocking on my door (Megillat Setarim, C-1, 20).

The image of the prophet bringing the word of God to the gates of the city appeared before his eyes:
I feel, my spirit stirs within me, to announce and to make me self-aware, that I will be called to wander among the people of Israel, to proclaim to them the word of God and His will, by the breath of his mouth… at the time that the spirit of his angel will reveal to me, before our holy sanctuary, may it be soon in our days, amen, so may it be His will (Megillat Setarim, C-1, 87). 

He lived with complete confidence in his mission and anticipated his promised future:
I sense and feel that the day will come, that the hour will arrive and my spirit will be stirred, my heart will be lifted to the path of God and I will be anointed with the holy oil of prophecy (Megillat Setarim, C-1, 72).

In one sense Ha-Rav Ha-Nazir diverged from the scriptural prophetic model. The biblical prophet initially refuses to accept his mission because he feels unworthy. Ha-Rav Ha-Nazir did not second guess his destiny. From his youth, he sensed his own uniqueness and grand ambitions accompanied him always.[endnoteRef:8] At this point in his life, these feelings are growing clearer and freeing themselves from personal ambition. While he still sees himself as unique, he does not seek to be the only one: “The quest for greatness, through melancholy, abstinence and asceticism is truly the need of the generation” (Megillat Setarim, C-1, 38). Continuing he writes:	Comment by Ross Singer: I translated פתקים  as papers. Is that the way it should be referred to?	Comment by Ross Singer: I think it would be helpful to clarify more which point in life is being discussed.  [8:  Several places in his writings suggest this. For example, in a letter written to his uncle Rabbi Avraham HaCohen in 1909 (when he was only 22!) he writes, “my future has always seemed to me to be a great one. As a scion of an elite and esteemed family, my veins run with vital red blood that demands an outstanding life of great deeds. When I was a child wrapped in the tallit of my grandfather, the great righteous master may his memory be for a blessing, when he stood on the podium to bless the people, already then, the thought that I need to stand before the people and to instruct them and to teach them took root (Nezer David Archives, Papers, 6). ] 

Perhaps God will have mercy and I will not be the only one, but merely the first around whom an elite will gather. They will bear the holy weight of true revelation as in the times of the prophets and our days will be renewed as of old.

Nevertheless, Ha-Rav Ha-Nazir remained a singular and lonely figure. No cadre of students seeking inspiration from his teaching, personality, and prophetic mission gathered around him. In the history of mystical composition, fraternities of this sort beginning with “Those who Descend to the Chariot” in ancient times, through the fellowship of the Zohar in the middle ages, and ending with the circle associated with Rabbi Moshe Chaim Luzzotto, left their mark in the kabalistic literature. The members of these societies were typically part of the intellectual elite, and they strove to establish an alternative reality to the social order and prevailing conventional priorities of their day. They were led by a charismatic leader with a sense of prophetic mission that added new layers of meaning to the preexisting tradition.[endnoteRef:9] Though Ha-Rav Ha-Nazir did indeed have a sense of prophetic mission, he was not in the mold of the charismatic leader, “gifted with a mystic certainty that introduced an alternative understanding of the world, or proposed a vision or perspective that would impel him to recruit a cadre of disciples to follow his teachings and assist him in the fulfillment of his vision of overturning the present order and the creation of a new reality.”[endnoteRef:10] The mission of Ha-Rav Ha-Nazir was different. While he brought a new message, it was not in tension with the established religious social order. Unlike other charismatic leaders, he did not seek to change the norms and behaviors of his community but rather his main work was in spiritual creativity and uncovering what he called the Hebrew Auditory Logic[endnoteRef:11].   [9:  See for example: Rachel Elior, Hasidic Thought – Mystical Origins and Kabbalistic Foundations (Tel-Aviv 2000), pp. 45-55.]  [10:  Rachel Elior, "Jacob Frank's Divrei ha'Adon" in: Rachel Elior ed., Dream and its Interpretation (Jerusalem, 2001), p. 471. See also: L. Festinger and others, When Prophecy Fails (Minneapolis, 1956), p. 175; Douglas Barnes, “Charisma and Religious Leadership: An Historical Analysis,” Journal for the Scientific Study of Religion Vol.  17 (1978), pp. 1-15. ]  [11:  This is the main claim of Dov Schwartz in the first part of his book Religious Zionism Between Logic and Messianism, (Tel-Aviv: Am Oved, 1999) [Hebrew], especially pp. 53-62. While the Hebrew auditory logic seeks to arouse the longing for the prophetic spirit and for even higher spiritual levels, its pace is slow and incremental and does not seek an abrupt transformation nor the undoing of the present situation. See also: Yehuda Bitty, The Philosopher-Kabbalist (Hebrew) (Tel-Aviv, 2017), pp. 146-149, 218-219, 238-239, 263-264.] 


Nezirut[endnoteRef:12] and Prophecy 	Comment by Ross Singer: Please see the footnote and let me know if this way of handling the terminology is acceptable [12:  The Hebrew word nezirut is a noun that indicates the institution of the nazarite vow. As monarchy is to a king, so too nezirut is to a nazarite. Since there is no good English equivalent, the term nezirut will be used here in its transliterated from Hebrew. ] 

The quest for prophecy and a sense of destiny drove Rabbi David Cohen to accept upon himself a nazarite vow in the spirit of the words of the prophet Amos, “and I will raise up prophets from your sons and nazarites from your young men” (Amos 2:11). The classical commentators to the Bible also saw parallels between the prophet and the nazirite, basing themselves on the following Talmudic exposition concerning the nazarite:[endnoteRef:13] [13:  See for example the Commentaries of Nachmanides and Bahya ben Asher to Numbers 6:1-21 and in an even more explicit form in the words of Rabbi Naftali Tzvi Yehuda Berlin in his Emek Davar to Numbers 6:8, “One should know that there are two purposes to the nazarite vow. The first is to sanctify oneself in order to obtain the holy spirit as the prophet formulated it ‘and I will raise up prophets from your sons and nazarites from your young men’ – here we see that it (prophecy and nezirut) is one matter, concerning this scripture wrote, ‘to vow to God’ – which means that he is to dedicated to the transcendent.” See also the words of Maimonides at the end of the Laws of Nazarite Vows, “One who vows a nazarite vow to God in sanctity, this is praiseworthy and concerning this scripture said, ‘the vow of his God is upon his head, he is holy to the Lord’ and scripture gives him the weight of a prophet as it says, ‘and I will raise up prophets from your sons and nazarites from your young men’” (Maimonides, Mishneh Torah, Book of Wonder, Laws of Nazarite Vows, Chapter 10:15). ] 

Since (the nazarite) took a vow of abstinence he is called “holy.” Moreover, scripture gives him the weight of a prophet, as it says: “and I will raise up prophets from your sons and nazarites from your young men” (Sifrei Zuta, Naso, 6,8, H.S. Horowitz edition, Jerusalem 5736, pg. 242). 
This parallel is interesting: It associates the physical behavior of the nazarite with the elevated stature of the prophet. However, these two figures are fundamentally different: The nazarite chooses to live an ascetic life and his status is dependent upon his decision and actions. The prophet on the other hand, is called by God even against his will and has a societal mission. Nonetheless, scripture likens the two and venerates the nazarite who must take care at every moment to maintain his purity. They both are “holy to the Lord.” The Rabbi who became a nazarite writes:
To give myself completely over to God, to render myself ownerless completely sanctified to God. And in truth I will be a nazarite of God (Megillah Setarim, C-1, 57). 

This declaration in the summer of 1922 indicates a meaningful stage in the self-perception of Ha-Rav Ha-Nazir. In fact, he had begun to practice asceticism and even to have the outer trappings a nazarite several years before. He became a vegetarian and refused to eat meat already in 1913 when he left Russia to study at university in Germany. Later when he arrived at the University of Basel during the First World War, he began to grow his hair out as can be seen in pictures from this period. However, this behavior did not have any overtones of nezirut and certainly no prophetic significance.[endnoteRef:14] The turning point came a few years later after he immigrated to Israel in the footsteps of his great mentor, Rabbi Abraham Isaac HaCohen Kook. In early 1922 when standing in prayer at the Western Wall, Ha-Rav Ha-Nazir heard a voice from behind him saying, “you are a nazarite of God” (Megillat Setarim, C-1, 4). What exactly happened? Was this a heavenly voice or words spoken by one of those offering prayers beside him? Did this declaration speak of nezirut as an internal state of being or a mere outer appearance? Whatever the case may be, this incident brings together for the first time his appearance and behavior with the idea of nezirut. A few months later, on the eve of Rosh Hashanah, the connection between his self perception, nezirut, and his quest for prophecy were already clear.  [14:  His vegetarianism began for financial reasons (See Megillat Setarim, 1, 35) and only later developed in to a world view that was presented in his essay, “A Vision of Vegetarianism and Peace from a Torah Perspective” (Jerusalem 5721). ] 

I am a nazarite, yes I am a nazarite, a stage on the way to becoming a prophet. Thirsty, aching, anticipating and praying for drops of dew from heaven, for a revelation of God’s wisdom, his mercy, his truth… I need purification, a spark, more purity, more strength (Megillat Setarim, C-1, 82).  

The Night of Spirit and Ascent
The quest for prophecy – or the pursuit of deveikut (clinging to the divine) – require great effort.
The thirst for Him, the all-encompassing never-ending search and quest of intense longing, in prayer, in supplication, this is the path and perhaps the destination as well, upon which the vitality of the soul grows, like the vitality of the eternal one (Megillat Setarim, 2, 10).[endnoteRef:15] [15:  See also Megillat Setarim, C-1, 54: "I am devoured by the fire of thirst, the great conflagration for the word of God, that it reveal itself out loud into a wizened and understanding ear. I am hungry all day long and this hunger which weakens my physical strength is insignificant compared to my hunger to know the truth of God’s word. The two are inseparable. The longing to discover the word of God is so great, and burns so powerfully that it completely exhausts me."] 


But sometimes the effort does not produce results:
I long and pine with all my might for knowledge of God and the revelation of His holy spirit, which is so necessary for the generation of the dawn of redemption. I remain awake into the night and prayerfully recite the holy psalms of David but get no closer to my objective. I read over the books of the Kabbalah but it is a dry uninspired study (Megillat Setarim, C-1, 9). 

This situation leaves the mystic distressed:
My soul has longed and pined for the revealed word of God, but there is no response. I have found no rest... I have gone deep into abstinence and nezirut. And if God will not show mercy to those who love Him by revealing his glory to them, what reason do I have for life. I am too distressed to go up or down. How can I find the way (Megillat Setarim, C-1, 10)?	Comment by Ross Singer: Not sure of the meaning in the original. What do you think?

This distress itself raises doubts about the whole enterprise:
I am thirsty and pine for my beloved, the Living God, my soul has dried up, I am exhausted, despair lies in wait at my door. Perhaps I will never achieve my desire. The masses desire tasty treats and spicy snacks known as books and scientific articles, and are satisfied with these. But my interests are deep matters that come from my mind and my heart. Who can understand (Megillat Setarim C-2, 52)?

Highs and lows pass over each other:
Yet, from time to time my spirit is revived and my soul stirs, and I see heavenly visions of salvation for the Jewish people and the rebuilding of the Temple of God and the honor of His name in the world. But after the euphoria, transcendence, and power of these visions which should be shared in order to comfort and encourage the spirit of the Jewish people, I become mute and cannot open my mouth. I recognize that all these are a sort of sacred dream but they are not to be revealed (Megilat Setarim C-1, 22).

Indeed, this is the nature of mystical aspiration: unending highs and lows.[endnoteRef:16] Moments of deveikut (clinging to the Divine) are rare and they vanish in the blink of an eye. The mystic aspires and searches, seeks and experiments, and his/her path is paved with highs and lows.[endnoteRef:17] [16:  Dov Schwartz writes: "The Nazir’s descriptions are astonishing in their extremism and they reflect a patent characteristic of the mystic: the highs reach as far as the heavens, and the lows down to the bottom of the pit. The positive self-image is openly underscored and the self-deprecation is absolute.” Dov Schwartz, Religious Zionism Between Logic and Messianism (Tel-Aviv, 1999) [Hebrew], p. 155. See also: Rachel Elior, "The Mystics: Life without Limits" in Rachel Elior, Jewish Mysticism: The Infinite Expression of Freedom (Portland, Oregon 2007), pp. 57-103.]  [17:  The early researchers of mysticism had good reason to compare the descriptions of these experiences with the mood swings that characterize the manic-depression. See for example, Zaehnar’s discussion in the chapter entitled "Madness" in R.C. Zaehner, Mysticism Sacred and Profane (Oxford, 1957), pp. 84-105.] 


The path to despair is a fast one. It begins with feelings of guilt: If the mystic does not see the light, it is a sign that he/she is not worthy:
The hand of the Lord grabbed me, led me and carried me, I have devoted all my life, I have given up everything, but maybe, maybe, it is not right in the eyes of God, for I have sinned against people and God. And what have I found here? However, I have not lost my exalted supernal hope to come to the place of the unknown. But perhaps an errant spirit misled me, and perhaps I will remain inept and bereft, and my days will pass and end in smoke (Megillat Setarim, C-1, 21).

In his pioneering book The Mystical Life the French scholar of mysticism, Roger Bastide, devoted an entire chapter entitled “The Night of Spirit”[endnoteRef:18] to describing this phenomenon. There are feelings of seperation from the coveted attachment to God, frustration and emptiness, and the mystic feels rejected and unworthy. This is a condition that has been noted in the testimonies of various mystics across diverse cultures. But this situation is not unending. Eventually the mystic achieves enlightenment: [18:  Roger Bastide, The Mystical Life (London, 1934), pp. 126-135.] 

All is suddenly made clear, and the significance of these long stretches of aridity is apparent. They are seen to have meaning, and the mystic realizes that they too are a grace from God… They are not merely a stage but the very ground and cause of spiritual progress… Aridity elevates the spirit to God, and in addition, augments the desire for permanent Union with Him… Aridity takes the place of mystical prayer, and Heaven is silent when formerly it revealed itself in voices and vision… Spiritual aridity was sent to remove all those particular divine favors which might assist a soul at the outset of its spiritual life, but which later became unsurmountable obstacles to its progress… God places the soul in aridity and inflicts on it trials and tortures which are necessary to man that he may be detached not only from exterior affections, but from himself and in this way may subdue the natural and innate love of self" (pp.132-135).

According to Bastide, the tribulations purify the mystic because they weaken, dull and even eliminate the subject's sense of self. The moments of deveikut that precede the melancholy create a sense of membership in a spiritual elite and nourish the soul with an experience of "fullness." The authentic union which follows the pain of spiritual darkness is purer, more abstract, and more spiritual. It grows precisely out of feelings of want and thirst and opens the door to pure prayer:	Comment by Ross Singer: Should this be “follow/”
But You God, the one my soul adores, You, who I long for and search for all day, please, shine your countenance on your servant, give me a sign, and prepare my path, reveal the one who will share your word with me, show me your way so that I will know you forever, do not withdraw from me. Please God, my soul pines for you, and I haven’t the strength to fall again. (Megillat Setarim C-1, 42).

Other passages describe the ecstatic state and the unmediated encounter with the supernal realms. Ha-Rav Ha-Nazir uses the familiar expression aliyyat neshamah (an assent of the soul):[endnoteRef:19] [19:  See: Comparative Mysticism, Steven T. Katz (ed.), Oxford University Press 2013, p. 144-147 (Mystical Ascents). And: M. Idel, Ascensions on High in Jewish Mysticism: Pillars, Lines, Ladders, Central European University Press, Budapest 2005, p. 23-56, 143-146.] 

During prayer, in songs and hymns, my soul ascends, and new supernal worlds break open to it, and this lower world breaks forth and ascends with new light, the light of God’s countenance, (the kabbalistic realms of) Assiyya, Yetzira, Beriah (Megillat Setarim C-1, 72).	Comment by Ross Singer: I wasn’t sure of the best way to handle translating these terms. I decided to use parentheses to let the reader know of the kabbalastic nature of the terms and then to just transliterate them.

These descriptions recall the literature of “Those Who Descend to the Chariot,” which include portrayals of mystical ascensions, glimpses of the realm of the angels and finally descent and reentry at their conclusions. The ascent of the soul allows people to transcend the narrow boundaries of personal experience, to encounter the abstract spiritual reality that is woven in-between the revealed and the hidden, to take in the power of this experience and to meditate anew upon the lower realm in a fresh way, by the light of God’s countenance. 

The ascent of the soul does not happen during nor following study, but rather during prayer, the moment of turning to God. An additional passage mentions another “ascent of the soul” during the morning prayers. Here the textual context is clear. The ascent of the soul comes while reciting the blessing that describes the song of the angels in their upper worlds (the Yotzer HaMeorot blessing which praises God for the creation of light and the celestial beings):
Today I was in the Garden of Eden, during the morning prayers after the night’s session of study, to the refrain of Torah and the poems and hymns of praise of David, God’s anointed one, with unbounded pleasure and delight, with song and a lilt in my inner soul. When I got to the [Blessing of] Yotzer Or (the creator of light), the light inside of me intensified, in my soul, a truly resplendent and dazzling light, that brought joy and delight. Then I heard the sound of the song of the pure and holy lights, the servants of God. The angels were raising themselves up and were singing, singing lights. And the ache, and the relentless crying, from happiness and the highest joy, and from pain that soon I would have to descend to the lower world, to this dark world (Megillat Setarim C-1, 75). 	Comment by Ross Singer: I used angel instead of ophanim and chayyot… 
The mystical experience blurs the boundaries of time and place, mixes written text with the aural experience, and connects the upper realms and the lower ones. It connects the abstract to the concrete in a way that ties theoretical teaching to nature. For example, it transforms figures that belonged to the past into ones belonging to the present. Following the study of the Idra chapters of the Zohar on the holiday of Lag BaOmer, the anniversary of the death of Rabbi Shimon Bar Yochai, HaRav HaNazir felt that his soul met Rabbi Shimon Bar Yochai:	Comment by Ross Singer: Not sure what is meant by טבע הדברים in this context…

On Lag BaOmer, (the day associated with the Kabbalistic attributes of) splendor in splendor, I felt a bit of the secret meaning of the day, (my) spirit in (his) spirit, (my) splendor in the splendor of Rabbi Shimon Bar Yochai, in the celebration of the day, the holy personality of the splendor of the face of Rabbi Shimon bar Yochai graces us, and you graced your splendor upon him, his supernal soul draws close to one who is worthy to be close and take shelter in his splendor… I feel the vitality of the spirit of the source of life, blessed is He, everything is not fully clear, in thought, I cling to Him, blessed be He in the vitality of the realm of the mind, after engaging in the logic of the books of true wisdom (Megillat Setarim B, 25). 	Comment by Ross Singer: I found this passage obscure. I think I understood most of it but the end of it was quite difficult to make sense of… 

Sometimes the experience comes suddenly without any deliberate preparation:
Today I went to the grave of Simon the Just, a tremendous spirit rested on me there, seized me and shook me, it was the spirit of Simon the Just, who was wont to say, the world stands on three things (Megillat Setarim, C-1, 30).

Despite all the preparations, revelation comes unexpectedly. The suddenness emphasizes the intensity of the experience and provides confirmation of authenticity. Indeed, it is a heavenly call and not a product of convincing oneself through subconscious auto-suggestion. The mystical experience is essentially the meeting point between the transcendent and the immanent.

Intuition, Foreseeing, and the Inner Voice
The experience of prophecy of Ha-Rav Ha-Nazir is mentioned in his diary “Megillat Setarim” in many contexts and various facets. 

While still in Switzerland between the years of 1913-1921 Ha-Rav Ha-Nazir spoke of a number of times where a very strong intuition later proved to be a sort of foreseeing of the future: Once concerning the picture on the notary’s seal of his friend Arthur Cohen (Megillat Setarim, A, 74), and another time during the priestly blessing (Megillat Setarim, B, 11). These feelings intensified in the Land of Israel: 

I felt this morning on the holy Sabbat, during the priestly blessings… that today, the mandate will surely end, I was almost without any doubt about it, my certainty was so strong, with a truly amazing light, this is one sixtieth of prophecy, in the visions of God, the revealing of the future (Megillat Setarim, C-1, 66).	Comment by Ross Singer: I am not sure that  I understood this correctly. Is he predicting the end of the British Mandate? Something else? Please clarify

Sometimes the foreseeing is not about the future but rather a type of uncovering of a secret:
I have just returned from the Western Wall, from the place of His holy sanctuary, the remnant of our past glory and testament to our future redemption. After the afternoon prayer, and unending weeping, while next to the wall of our sanctuary, I asked shall I fast? And the answer no, should I go out [to the desert, for meditative solitude – Yehudah Biti], and the answer no, should I study the books of Kabbalah? And the answer, yes, yes, you will find what you are looking for (Megillat Setarim, C-1 84).[endnoteRef:20] [20:  Similarly, “Immediately after Purim, I was pulled, as if a hand drew me out, to the Western Wall, the sanctuary, every morning. I heard there the answer concerning the matter of the Yeshivah. Should I rent an apartment? And the answer, no. Will we succeed in our endeavor? And the answer, you will succeed” (Megillat Setarim, C-1, 102).] 


A different type of description relates to the discovery of hidden meanings in Torah study: 
I studied the inner wisdom, and at the last part of the night, I recited portions of the Mishnah, with a voice of joy, to a melody of unlimited pleasure and delight, and delightful secret insights into the laws of the Mishnah, its language and the intricacies of its statements, and Talmudic discussions in all their clarity were revealed to me with the delight and pleasure of wisdom (Megillat Setarim, A, 59).[endnoteRef:21] [21:  Another example: “On the three nights of Rosh HaShannah and the holy Sabbath, I was on duty in the study hall, and I was engaged in studying tractate Rosh HaShannah, and I saw a revelation of the secrets of the Torah. At the end of the night, near dawn, I understood the deep mysteries of the Mishnah and Talmud of Rosh HaShannah, I started to record them in my notebook, but the moment was lost, it is a shame (Megillat Setarim, B, 4). ] 


What is the nature of these secrets? Is it a process of study and immanent cognitive understanding or perhaps a transcendent revelation? Is it an inner voice or an outer voice? The end of this passage is oblique. In Ha-Rav Ha-Nazir’s words:
Everything was heard in the melody of the Mishnah, like the appearance of the “Maggid” (an angelic embodiment of the Mishnah) to our master the author of The Beit Yosef, the sound of the melody of the Mishnah spoke through my mouth (Megillat Setarim A, 59).[endnoteRef:22] [22:  Rabbi Joseph Karo recounted: “I started to recite portions of Mishnah and I read five chapters and while still reading the voice of my beloved knocked in my mouth playing a tune on its own and started to say that God is with you everywhere you go… in the merit of the six orders of Mishnah which you know by heart and in the merit of the afflictions and self-abnegation which you have done in the past and continue with now, they have agreed in the heavenly Yeshivah that I will return to speak with you as I did at first” (Rabbi Joseph Karo, Maggid Meisharim, Jerusalem 5720 pp. 4-5). The Maggid refers to himself saying “I am the Mishnah” several times. As is known, the word “Mishnah” is an anagram of the Hebrew word neshamah which means soul. ] 


Ha-Rav Ha-Nazir rewrites the experience in Kabbalistic terminology:
The revelation broke through with wisdom and understanding, like a bolt of light, and everything was illuminated, and everything was understood, in a completely extraordinary way. One moment you are in the company of God. Then the moment passes and you are lowly and small like before… Even the prophets are only intermittently in the Kingdom of God and only for a short time, as Rabbi Joseph Gikatilla’s wrote in his work Shaarey Tzedek. But one must remember the revelation, and extrapolate from it to everything that is so hidden and closed to us (Megillat Setarim, C-1, 68). 

It is important to note that apart from a few accounts of visualization of images by Ha-Rav Ha-Nazir, "revelation" is predominantly depicted as an "inner voice" in his writings[endnoteRef:23] It seems that Ha-Rav Ha-Nazir also eschewed visualization techniques and preferred practices of concentration on speech (such as combinations of Divine names) and internal listening ("the word is heard by the inner ear, and the voice is the voice of God"- Megillat Setrim, C-1, 38). In contrast to Christian mysticism, which gives broad license for guided imagery focusing on visible details ("meditative oraison" - Bastide, pp. 62-55), Ha-Rav Ha-Nazir is focused on the auditory dimension and the general impression it leaves on the person: [23:  According to Hollenback, the theme of light, is an essential part of the mystical experience J. B. Hollenback, Mysticism: Experience, Response, and Empowerment (Pennsylvania State University Press, 2000), pp. 56–74. For a critique of Hollenback’s claim regarding the importance of light, see J. Garb, Manifestations of Power (Jerusalem, 2005) [Hebrew], p. 291. See also: Daniel Reiser, Imagery Techniques in Modern Jewish Mysticism (Boston, 2018), pp. 90-95, 194-197, 211-218.] 

I feel, that I am very close to the opening of the gate to the house of God, He stands behind the wall, and I am outside on the threshold of the door knocking, and the beautiful long awaited voice of my beloved is becoming audible to me (Megillat Setarim, C-1, 63). 	Comment by Ross Singer: I am not sure that this is what he means by וניקשב ממני. I would appreciate some guidance 

What is the nature of this inner voice? One the one hand, the term “voice” points to an external entity, but on the other hand the term “inner” indicates an internal process. The Kabbalistic tradition includes both possibilities. From the routine exchanges of the appearance of the Maggid to Rabbi Joseph Karo (“the voice of my beloved strikes my mouth,” “a violin plays of its own accord”) Werblowsky learns that the experience was apparently involuntary automatism in the muscles of the throat and lips, a vocalization that actually passed through his mouth and not an inner voice. In contrast, the Maggid of Rabbi Moshe Chayyim Luzzatto was not heard by anyone by him. From a careful read of various passages, it seems that Ha-Rav Ha-Nazir speeks explicitly of an inner voice that was heard only by him and was not a result of an internal reflex or any external consciousness. For example, we read: 
On the holy Sabbath at the time of the afternoon prayer I went to the Western Wall and prayed there, I heard something in my ear, inside, in a clear and distinct voice (Megillat Setarim, C-1, 17).

And more explicitly:
The speech, in my mind’s inner ear, in my soul, at the Western Wall of our holy sanctuary, this is one sixtieth of prophecy, and I am driven by it, turn to it, completely with tremendous attention. I am standing facing the wall of the sanctuary, and ask a short question, and hear inside of me, the sound of an answer. I consider it a small-scale prophecy, coming after preparation and great concentration (Megillat Setarim, C-1, 103). 

There are cases where the voice is insufficiently clear and Ha-Rav Ha-Nazir struggles to understand the meaning, another indication of the disconnect between the cognitive consciousness and the inner voice and a testimony to the process of transcribing the experience after the fact which involves understanding and interpreting after the revelation:

The voice I heard at the Western Wall of our holy sanctuary, on the seventh day of Passover, after the afternoon prayer, came to me, “go lead this people,” and I didn’t know, whether the emphasis was on the latter part, that is to participate actively in the leadership of the people as in teaching classes etc. and to live in the  revealed Torah. But now I am inclined to see the emphasis on the first part of the statement, “go,” that is to say to actually go, to wander, to go into exile into the fields, to some holy place, in a cave (Megillat Setarim, C-1, 43). 	Comment by Ross Singer: I am not sure if this is what he meant by ולחיות בנגלה

It is important to note one other point. Even if the message is not completely understood by the one who hears the inner voice, its general meaning is clear and above all, the language of its transmission is identified: Hebrew, the holy tongue. This contrasts with the common phenomenon of “mystical language” which is not understood by the mystic himself or herself, nor to those around him or her. The inner voice is revealed at first in special supernatural moments of divine intimacy, in certain situations of consciousness that are foreign to regular cognitive thinking but it continues afterwards to appear through rational study and intellectual activity. 	Comment by Ross Singer: I think the reference is specifically to HaRav HaNazir’s inner voice. If so I think that should be stated explicitly.	Comment by Ross Singer: See my previous comment

Auditory logic, is something new to me, (it derives) from the logic of the heart, wisdom and understanding, which was revealed to me through my inner ear, that I never asked of anyone, and I did not find it through (studying it from) a teacher, I see that it is the true and only path for me to reach transcendent knowledge (Megillat Setarim, C-1, 24). 

The inner voice is not a passive voic[endnoteRef:24]e and not a collection of dim thoughts. It is an active voice that arouses feelings and insights, initiates and creates the great intellectual project of Ha-Rav Ha-Nazir: The Hebrew Auditory Logic.   [24: ] 
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