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About the Translator 

Rabbi Aryeh Kaplan was a world proclaimed Torah scholar who pro­
duced over 50 books in his brief lifetime, including Meditation and 
the Bible, Meditation and Kabbalah and The Bahir. Kaplan's works 
encompassed commentary and translation of ancient and obscure works 
by Bible scholars and Kabbalists, and works advising young Jews on 
the merits of study and observance. For a while he was an editor of 
Jewish Life magazine, translated an enormous commentary on the 
Torah by the Sephardic rabbi, Yaakov Culi, and produced an original 
translation-commentary of the Five Books of Moses, which he called 
'The Living Torah," published by Moznaim, Israel. 

Aryeh Kaplan was born in the Bronx, studied at local yeshivot, 
and continued his education at yeshivot in Israel. For a while he entered 
the field of science and was, for a brief period, the youngest physicist 
employed by the United States government before devoting his life to 
Torah scholarship. He died at the age of 48 in 1983. 





CONTENTS 

Page 
IX INTROD UCTION 
x1 The Text 
x11 Authorsh ip 
xv The Talmudic Period 
xx1 Texts and Commentaries 

SEFER YETZIRAH 
3 Chapter One 
93 Chapter Two 
1 37 Chapter Three 
1 57 Chapter Four 
1 95 Chapter Five 
229 Chapter Six 

APPENDIXES 
257 Append ix  1: Other Versions of Sefer Yetzirah 
259 Short Version 
269 Long Version 
21\3 Saadia Version 
29'i Append ix  I I :  The 32 Paths of Wisdom 
30 I Appendix I I I :  The Gates 
3 1 7 Append ix IV :  Edit ions and Commentaries 
3 1 9 Printed Edit ions 
320 Other Books Conta in ing Sefer Yetzirah 
32-+ Manuscripts 
325 Commentaries 
33-f Translations 

339 NOTES 





Introduction 

The Se.fer Yet:::irah is without question the oldest and most mysteri­
ous of al l  Kabbal istic texts. The first commentaries on this book were 
written in  the I Oth century, and the text itself i s  quoted as early as 
the s ixth . References to the work appear in the first century ,  whi le  
tradit ions regarding i ts  use attest to i ts  existence even i n  Bibl ical 
t imes. So ancient i s  this book that i ts  origins are no longer accessable 
to h istorians. We are totally dependent on traditions with regard to 
its authorship.  

Equal ly mysterious i s  the meaning of this  book.  I f  the author 
meant to be obscure .  he was eminently successfu l .  I t  i s  only through 
the most carefu l  analysis ,  studying every word with i ts  parallels i n  
Bib l ical and  Talmudic l i terature ,  that i t s  haze of  obscurity begins to  
be  penetrated. 

There have been many interpretat ions of the Sefer Yetzirah. The 
earl iest commentators tried to i nterpret i t  as a philosoph ical treatise, 
but their efforts shed more l ight on their own systems than on the 
text .  The same is true of efforts to fit i t  in to the systems of the Zohar 
or later Kabbal ists. Efforts to view it as a book on grammar or pho­
netics are even more unsuccessful .  

In general, the Kabbalah is  divided into three categories, the the­
oreticaL the meditative, and the magical . 1 The theoretical Kabbalah,  
which in  i ts present form is  based largely on the Zohar, i s  concerned 
mostly with the dynamics of the spiritual domain, especial ly the 
worlds of the Sefi rot, souls and angels. This branch of Kabbalah 
reached its zenith in  the writ ings of the Safed school in  the 1 6th cen­
tury, and the vast majority of published texts belong in this  
category. 

Meditative Kabbalah deals with the use of d iv ine names, letter 
permutat ions .  and s im i lar methods to reach h igher states of con­
sciousness, and as such, comprises a kind of yoga. Most of the main 
texts have never been published, but remain  scattered in  manuscripts 
in the great l ibraries and museums. Some of these methods enjoyed 
a brief renaissance in  the mid  I 700's with the rise of the Hasidic 
movement ,  but within a half century they were once again largely 
forgotten . 
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The th ird category of Kabbalah-the magical-is closely related to  
the meditat ive .  I t  consi sts of various signs, incantat ions and divine 
names. through which one can influence or al ter natura l  events. 
Many of the techn iques closely resemble meditative methods, and 
their success may depend on their abi l i ty to induce mental states 
where telekinetic or spiritual power can effectively be channeled. As 
with the second category, the most important texts have never been 
printed. al though some fragments have been publ ished. One of the 
best examples of these is the book Razie l .  

Carefu l  study ind icates that Sefer Yetzirah i s  a medi tat ive text, 
with strong magical overtones. This position i s  supported by the ear­
l i est Talmudic tradit ions .  which indicate that i t  could be used to cre­
ate l i ving creatures . Especial ly significant are the many reports and 
legends in  which the Sefer Yetz i rah i s  used to create a Golem, a sort 
of mystical android .  

The methods of the Sefer Yetz i rah appear to involve meditation: 
and it  is highly possible that it was original ly written as a meditat ive 
manual .  A major 1 2 th century phi losopher thus states that it does 
not contain phi losophy, but div ine mystery." This comes across very 
clearly in the commentary of one of the greatest Kabbal ists, I saac the 
Bl ind ( 1 1 60- 1 2 36 ) .  who stresses the meditat ive aspects of the text .  

I t i s  also part icularly evident i n  a very ancient manuscript of 
Sefer Yetz irah.  dat ing from the I Oth century or earl ier. The i ntroduc­
tory colophon states. "This is the book of the Letters of Abraham our 
father, which is  called Sefer Yetzirah, and when one gazes (tzafah) 
into i t .  there is no l im i t  to h i s  wisdom." 1  As we shal l  d iscuss in our 
commentary (on I :6) .  the Hebrew word t:::afah does not denote mere 
physical gaz ing. but mystical meditat ive ins ight .  This  very early 
source would therefore support the posi t ion that Sefer Y etz i rah was 
meant to be used as a meditative text. 

The commentaries which treat Sefer Yetzirah as a theoretical 
text .  read much of it in  the th i rd person :  "He combined," "He 
formed . "  and the l i ke .  Accord ing to th i s  readi ng, the text i s  referring 
to God's creat ion .  In many cases, however, the grammatical form 
more closely resembles the imperative} The author i s  tel l ing the 
reader to "combine" and "form" as if he was actual ly giving instruc­
t ions .  In many other cases, the text is  unambiguously instructive, as 
in  such passages as, " i f  your heart runs, return to the place," and, 
"understand with wisdom. and be wise with understanding. " Rather 
than have the text osc i l late between the th ird person and the impera­
t ive .  it would certain ly be more logical to read i t  all in the imperative.  
The Sefer Y etzi rah thus becomes an instruction manual for a very 
special type of meditat ion .  Out of deference to the majority of com­
mentaries we have refra ined from translating it  in the imperat ive, but 
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the impl icat ions of such a reading are discussed in the 
commentary. 

What we therefore have in  Sefer Yetzirah appears to be an 
instructional manual ,  describing certain  meditative exercises. There 
is some evidence that these exercises were meant to strengthen the 
in i t iate's concentration,  and were part icularly helpfu l  in  the develop­
ment of telekinetic and telepath ic powers. I t  was with these powers 
that one would then be able to perform feats that outwardly appeared 
to be magical .  This i s  supported by the Talmudical references, which 
appear to compare the use of Sefer Yetzirah to a kind of white magic . 5 
An important 1 3th century commentator writes that students of 
Sefer Yetzirah were given a manuscript of the book Raziel, a magical 
text containing seals. magical figures, divine names and incantations. 6 

The Text 
The Scfcr Yetzirah is a very small and concise book. I n  its Short Ver­
sion. it is only some 1 300 words long, while the Long Version contains 
approximately 2500 words. The Gra Version used in this translation 
contains around 1 800 words. So short is the text, that one of the earliest 
fragments appears to have the entire book written on a single page. 7 
There is speculation that the original source may have contained as few 
as 240 words. 8 

The present text contains six chapters. and in some editions, these 
arc said to parallel the six orders of the Mishnah. 9 Some ancient sources, 
however. state that the book contains five chapters, and it seems l ikely 
that the present fifth and sixth chapters were combined as one in these 
texts. 1 0 The earl iest commentator, Saadia Gaon, in a somewhat different 
version, divides the book into eight chapters. 1 1  

The text is presented dogmatically, without substantiation or expla­
nation. In the first chapter in particular, it is solemn and sonorous, read­
ing l ike blank verse poetry. Very few Biblical passages are quoted, and 
with the exception of Abraham, no name or authority is mentioned. 

The book seems to be divided into four basic parts. The first chap­
ter introduces the Sefirot, speaking of them at length. After this, how­
ever. there is no mention whatsoever regarding the Sefirot in subsequent 
chapters. This had led to some speculation that the Sefer Yetzirah might 
actually be a combination of two (or more) earlier texts. 

The second chapter consists of a general discussion about the letters 
of the alphabet . It clearly appears to be introducing their use in  a medi­
tative context. Also introduced in this chapter are the five phonetic fam­
i l ies and the 23 1 Gates. Again, neither the phonetic families nor the 
Gates arc ever again mentioned in the text. 
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Chapters three to five discuss the three divisions of the letters, 
"mothers, doubles, and elementals." These are related to the "universe, 
soul and year." presenting a fairly detailed astrological system. In these 
chapters, the entire thrust of the book is changed, and they contain vir­
tual ly no hint whatsoever of its meditative aspects. 
This, however, can be explained by a principle found in many later 
Kabbalistic texts. In order to focus spiritual and mental powers, one 
must take into account the time and astrological environment. 1 2  

The sixth chapter again does not appear to have a clear connection 
to the earlier parts of the book. although in the Long Version, it is pre­
sented almost as a commentary .  Here, for the first t ime, are introduced 
the concepts of the "axis. cycle and heart," ideas which arc not discussed 
any place else in Hebraic or Kabbalistic l iterature. with the exception 
of the BahirY Of all the chapters, this one seems the most obscure, and 
it is difficult to decide if its emphasis is theoret ical or meditative. 

Th is  chapter concludes with a stanza linking the Sefer Yetzirah to 
Abraham. It is  this quote that serves as a source to the tradition that 
the book was authored by the Patriarch . 

Authorship 

The earl iest source to which Sefer Yetzirah is attributed is the Patriarch 
Abraham. As early as the I Oth century, Saadia Gaon writes that, "the 
ancients say that Abraham wrote it ." 1 4 This opinion is supported by 
almost all of the early commentators. 1 5  Such ancient Kabbalistic texts 
as the Zohar and Raziel also attribute Sefer Yetzirah to Abraham. 1 6 A 
number of very old manuscripts of Sefer Yetzirah l ikewise begin with 
a colophon cal l ing it "the Letters of Abraham our Father, which is called 
Sefer Y etzirah ." 1 7  

Th is  does not mean. however, that the entire book a s  we have it 
now was written by Abraham. As Saadia Gaon explains, the principles 
expounded in Sefer Yetzirah were first taught by Abraham , but they 
were not actually assembled in book form unti l much later. 1 8 Another 
authority notes that it could not have actually been written by Abraham, 
s ince if i t  had, it should have been incorporated into the Bible, or at 
least be mentioned in scripture. 1 9 Similarly, when the 
Zohar speaks of books antedating the Torah, it does not include the 
Sefer Yetzirah among them. 2o 

The attribution of Abraham is supported by the final stanza of 
Sefer Yetzirah: "When Abraham . . .  looked and probed . . .  he was success­
ful in creation . . .  " This passage clearly suggests that Abraham actually 
made use of the methods found in this text. 
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In many editions of Sefer Yetzirah, scriptural evidence is provided 
by the verse, "Abraham went as God had told him, and Abraham took . . .  
the  souls that they had made in Haran" (Genesis 1 2 : 5 ). According to  
some commentaries, th i s  indicates that Abraham actu­
ally used the powers of Sefer Y etzirah to create people. 2 1  This would be 
the earliest example of the use of Sefer Y etzirah to create a Golem. 
According to this, Abraham would have learned how to use the myster­
ies of Sefer Y etzirah before God told him to leave Haran . 22 

Other authorities, however, say that "making souls" refers to con­
verting them to belief in the one true God. and this is also supported 
by the Zohar. 23 Some commentaries attempt to reconcile this with the 
text of Sefer Yetzirah, explaining that with the miracles wrought 
through the Sefer Yetzirah, Abraham was able to convince people of 
the power of God, and thus convert them to true belief.24 

The scripture states. "the souls that they made," in  the plural. This 
would indicate that Abraham was not alone in his use of Sefer Yetzirah, 
but had a companion. A Midrash states that if Abraham would have 
engaged in the secrets of creation by himself, he would have gone too 
far in emulating his Creator. and he therefore worked together with 
Shem, son of Noah . 2 5 Ancient sources identify Shem with Malchizedek, 
who blessed Abraham and taught him many of the earlier traditions. 26 

The most important mysteries of Sefer Yetzirah involve the inner 
significance of the letters of the Hebrew alphabet. Here too, we find that 
Abraham was a master of these mysteries. A Midrash thus states that 
"the letters were given to none other than Abraham."27 As we shall see 
in the commentary (on 1 : 3) , the arrangement of the animals when Abra­
ham made his covenant with God, also appears to be based on the mys­
teries of Sefer Yetzirah. 

Further support l inking Abraham to the Sefer Yetzirah is found in 
the Talmudic teaching that "Abraham had a great astrology in h is  heart, 
and all the kings of the east and west arose early at h is  door. "28 Sefer 
Y etzirah is one of the primary ancient astrological texts, and it is possi­
ble that it incorporates Abraham's astrological teachings. The fact that 
this astrology was said to be "in his heart" might also indicate that it 
involved various meditative techniques, as was indeed the case with 
ancient astrology, and is also suggested by Sefer Yetzirah. There is evi­
dence that these mysteries were also taught to Abraham by Shem, along 
with the mystery of the calendar (Sod llalbbur).29 When God revealed 
himself to Abraham one of the first things that He taught him was not 
to be overdependent on astrological predictions. 30 

Abraham was also ful ly aware of the magical and idolatrous uses 
that could be developed from these mysteries. The Talmud thus says 
that Abraham had a tract deal ing with idolatry that consisted of 400 
chapters . ' 1  There is  also a Talmudic teaching that Abraham taught 
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the mysteries involving "unclean names" to the chi ldren of his concu­
bines. 32 This i s  based on the verse, "to the sons of the concubines 
that Abraham had, Abraham gave gifts, and he sent them away . . .  to 
the lands of the east" (Genesis 2 5 : 6 ) .  These gifts consisted of occult 
mysteries, which then spread in  eastern Asia .  

The attribution of the mysteries of Sefer Yetzirah to Abraham 
would place i ts  origin in  the 1 8th century before the common era. 
This is not very surprising, since such mystical texts as the Vedic 
scriptures date from this period, and there i s  every reason to believe 
that the mystical tradit ion was further advanced in the M iddle East 
than i t  was in India at the t ime .  S ince Abraham was the greatest mys­
tic and astrologer of h i s  age, i t  i s  natural to assume that he was famil ­
iar with a l l the mysteries of ancient Egypt and Mesopotamia .  Abra­
ham was born in Mesopotamia, and he also l ived in Egypt. 

The next place where we find the use of Sefer Yetzi rah i s  i n  a 
tradit ion regarding the older sons of Jacob, which states that they 
used it to create animals and maid servants . 31 When the scripture 
states that "Joseph brought an evi l  report [regarding h i s  brothers] to 
h i s  father" (Genesis 3 7 :2 ) ,  it i s  referring to th is .  Joseph's  brothers had 
eaten an animal without slaughtering i t  properly, and Joseph did not 
know that the animal had been created through the Sefer Yetzi rah 
and did not need such slaughter. He therefore reported that his broth­
ers had eaten "flesh from a l iv ing animal . "  

The  mysteries of Sefer Yetzi rah were used again  after the  Exo­
dus, when the I srael i tes were bui lding the Tabernacle in the desert .  
The Talmud states that Betzalel had been chosen to bui ld this  Taber­
nacle because he "knew how to permute the letters with which heaven 
and earth were created . "34 Such esoteric knowledge was required, 
s ince the Tabernacle was meant to be a microcosm, paral le l ing both 
the universe, the spir itual domain ,  and the human body . 3 5  It  was not 
enough merely to construct a physical bui ld ing. As i t was bui l t ,  the 
arch itect had to meditate on the mean ing of each part ,  imbuing it 
with the necessary spiritual properties .  

The Talmud derives this from the verse where God says, "I have 
cal led in the name of Betzalel . . .  and I have fi l led him with the spirit 
of God, with wisdom, understanding, and knowledge" ( Exodus 
3 1 : 2-3 ) .  "Wisdom, Understanding and Knowledge" ( Chakhmah, 
Binah and Daat) refer to states of consciousness, which we shall dis­
cuss at length .  It is through the manipulation of the letters that such 
states of consciousness can be attained. 

The sources are s i lent about the Sefer Yetz i rah then unti l  the 
t ime of Jeremiah the prophet . Here again we find a tradit ion that 
Jeremiah wished to make use of Sefer Yetzirah, but as in the case of 
Abraham, was admonished not to attempt to do so alone. He there 
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fore took h i s  son. Ben Sirah, and the two explored these mysteries 
together. 36 Through their efforts, they were able to create a Golem, 
but they did not preserve i t .  

There might have been more than one person with the name Ben 
S irah , but the one in  th i s  tradit ion was clearly the son of Jeremiah.  
Regarding h i s  b irth ,  there i s  a fascinating tradit ion.  Jeremiah had 
been accosted by homosexuals i n  the bathhouse, and as a result ,  had 
experienced an ejaculation in the tub. His semen remained viable, 
and when his daughter later used the same tub, she was impregnated 
by it, eventual ly giving birth  to Ben SirahY Ben Sirah was therefore 
the son of both Jeremiah and the latter's daughter. 

Some sources say that his name was originally Ben Zera (Son of 
Seed) ,  but when this name proved embarrassing, he changed i t  to Ben 
Sirah . 38 Because of the sensit ive nature of his b i rth ,  he did not call 
h imself "son of Jeremiah. " There is an al lusion , however, s ince Sirah 
(K1'0) and Jeremiah (1:1'01') both have a numerical value of 2 7 1 .  Later 
authorities were to bring proof from this incident that artificial 
insemination does not constitute adultery or incest. 39 

These tradit ions are of particular interest, s ince there are many 
h ints that Jeremiah taught these mysteries to a certain Yosef, son of 
U ziel, son of Ben S i rah .  40 There i s  a lso at least one source that states 
that Ben S i rah actual ly taught the Sefer Yetzirah to Yosef ben Uziel . 4 1  
What i s  even more interest ing is t he  fact that there are h ints that th i s  
very same Yosef ben Uziel may have written a commentary on Sefer 
Yetzi rah,  or even possibly one of the earl iest versions of the text 
itselfY 

Th is  is important because it would date the first version of Sefer 
Y etz i rah to the early years of the Second Temple. This was also the 
time of the Great Assembly, who put some of the last books of the 
Bible ,  such as Ezekiel ,  i nto writing, and then closed the B ibl ical Can­
non.4 3  Much of the regular Hebrew prayer service was also composed 
by th i s  Assembly. 44 Like these prayers, the Sefer Yetzi rah was not put 
i nto writing, but was taught from memory .  

The Talmudic Pe riod 
Upon entering the Talmudic period, we make a transit ion from tradi­
t ion to h i story.  We find actual mention of Sefer Yetzirah in  the Tal­
mud, and even though i t  is not absolutely certain that it i s  identical 
with our version, there i s  no real reason to doubt that they are one 
and the same. I n  Talm udical t imes, the Sefer Y etzirah began as an 
oral teach ing, and was eventually incorporated as a book, which was 
used by the sages. 
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The first reference to such use involves Rabbi Yehoshua [ben 
Chananya ] ,  a lead ing sage of the first century.  He i s  credited with the 
statement. "I can take squashes and pumpkins ,  and with the Sefer 
Yetzirah , make them into beaut iful trees. These will in turn produce 
other beautiful trees .  "45 Although the phrase, "with the Sefer 
Yetz irah . "  does not occur in printed edit ions of the Jerusalem Tal­
mud,  i t  i s  found in  manuscripts. 

Th i s  reference to Rabbi Y ehoshua i s  h ighly s ign ificant . Rabbi 
Yehoshua was one of the five main disciples of Rabbi Yochanan ben 
Zakkai ( 4 7 seE-7 3 cE) , leader of all Jewry after the destruction of the 
Temple. and a renowned expert in  al l  occult arts . 46 It was Rabbi 
Yehoshua who was Rabbi Yochanan's main d i sc iple in  the mysteries 
of the Markava (Chariot) ,  and he later gained fame as the greatest 
expert of h i s  t ime in the occultY 

This also sheds l ight on another important myst ical personal i ty .  
According to one ancient source, Rabbi Yehoshua also received the 
tradit ion from Rabbi Nehunia ben HaKanah, leader of the school 
that produced the Bahir. In  Sefer Ha Tagin, we find that the tradit ion 
regard i ng the mystical sign ificance of the crowns ( tagin) on Hebrew 
letters was handed down in the fol lowing manner: "Menachem gave 
it over to Rabbi Nehunia ben HaKanah, Rabbi Nehunia ben 
HaKanah gave i t  over to Rabbi Elazar ben Arakh,  Rabbi Elazar ben 
Arakh gave i t  over to Rabbi Yehoshua, and Rabbi Yehoshua gave it 
over to Rabbi Akiba. "4R 

Rabbi Elazar ben Arakh is best known as the greatest d i sc iple of 
Rabbi Yochanan ben Zakka i . 4� It is a lso known that he learned the 
Markava mysteries from Rabbi Yochanan . 5° From the above tradi­
tion, we also see that he learned from Rabbi Nehunia ,  possibly after 
he left Rabbi Yochanan .  The Talmud reports that at th is  point ,  Rabbi 
Elazar went to l ive by the river Di smas, in  the town of Emmaus. 5 1  
Emmaus, however, i s  also known to be the place o f  Rabbi Nehunia ,  
as wel l  as a general seat of Kabbal ist ic teaching. 5 �  I t  i s  quite possible 
that Rabbi Elazar became so involved in  myst ic ism, that, as the Tal­
mud reports .  he lost his grasp of legal ist ic theory .  

Also significant i s  the fact that Rabbi Nehunia  is  sa id  to have 
rece ived the tradit ion from Menachem. It is known that Rabbi 
Nehunia was the lead i ng myst ic of the fi rst century ,  as wel l as a col­
league of Rabbi Yochanan ben Zakka i . 5 3  There are, however, no 
records as to whom his masters were. From the Sefer Ha Tagin we 
learn that Rabbi Nehunia learned at least some of the mysteries from 
Menachem. who served as v ice  president of the Sanhedrin (Supreme 
Court)  under H i l le l .  I t  was when Menachem res igned his post that 
Shammai was appointed i n  h i s  stead . 54 
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Most authorit ies identify th i s  indiv idual with Menachem the 
Essene, discussed by Josephus.55 Menachem had once seen Herod as 

a child, and had prophecized that he would be king. Because of this, 
when Herod later ascended the throne, he honored Menachem as wel l  
as the other Essenes .  Due to his re lationship with Herod, Menachem 
could no longer mai ntain his position in  the Sanhedrin . 

I f  we accept the above tradit ion,  Nehunia ben HaKanah might 
have received at least some of his mystic knowledge from Menachem 
the Essene. This would indicate that the Essenes were conversant in 
the mystical arts, and that they taught them to at least some of the 
Talmudic masters. Josephus states that the Essenes made use of the 
names of angels ,  and were able to forte l l  the future, us ing various 
purificat ions and methods of the prophets. 56 Even more significant, 
Josephus also l ikens the Essenes to the PythagoreansY Since the 
Sefer Yetzi rah apparently contains some elements that resemble the 
teachings of the Pythagoreans, i t  may be that the text was preserved 
by the Essenes during the period that preceded the Talmud. 

Rabbi Elazar taught the tradit ion regarding the crowns on letters 
to Rabbi Yehoshua, who in turn gave i t  over to Rabbi Akiba (12-132 
cE). Rabbi Akiba excelled in  th i s  area, and the Talmud reports that 
he could derive many important teachings from these crowns. 58 He 
also rece ived the Markava tradit ion from Rabbi Yehoshua, as well 
as other important occult lore .  59 There i s  no question that in  his time, 
Rabbi Akiba was considered the greatest of al l  experts in  the mystical 
rea lm.  60 Rabbi Shimeon bar Yochai ,  author of the Zohar, was also a 
d isciple of Rabbi Akiba. 

It i s  therefore not surpris ing that a number of sources attribute 
the authorship of Sefer Yetzirah to Rabbi Akiba . 6 1  Most of the early 
Talmudical texts originated with Rabbi Akiba, who transmitted them 
oral ly in a wel l  defined form . 62 Although these books were not written 
down , they had been worded by Rabbi Akiba, and i t  was h i s  wording 
that was taught orally .  

At that t ime, there was a rule that the oral tradit ion be reviewed 
exactly, word for word ,  prec isely as they had been given over. the 
rule was ,  "One should always reveiw the precise wording of h i s  mas­
ter. "63 Each master would therefore provide a program of study, 
which his d isciples would memorize word for word. In the legal i st ic 
field, this was known as the "Fi rst M ishnah. "64 It  i s  possible that 
Rabbi Akiba also produced an oral text of Sefer Yetzi rah for his stu­
dents of mystical lore to memorize. Besides th is ,  personal notes may 
also have been kept. 

In this respect, the Sefer Yetzi rah would have been no different 
than the rest of the oral tradit ion .  Although i t  was meant to be trans-
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mitted by word of mouth ,  and was not actually publi shed, personal 
records and manuscripts were kept . 6 5  This was especial ly true of 
important teachings that were not usually reviewed in the academies,  
as wel l  as esoteric texts . 66 S imi larly, the heads of the academies would 
keep written notes in order to accurately preserve the tradit ionsY 

Although these notes were never publ i shed, they were careful ly 
preserved in the academies .  Subsequent teachers often added mar­
ginal notes to these manuscripts, and such notes were even occasion­
al ly found in the Bibl ical scrol ls which they used .68  S ince these notes 
were preserved by private individuals and never d istributed 
publ ical ly, they were collectively known as "hidden scrolls" (Megillat 
Setarim).69 Not only such esoteric material as Sefer Yetzirah was 
inc luded in th is  category ,  but even such legal i st ic material as the 
Mishnah, which was meant to be transmitted oral ly .  

This  might he lp expla in  why the Sefer Yetz irah exists i n  so many 
versions .  Unl ike the M ishnah, which was eventually published i n  a 
well defined edition, the Sefer Yetzirah never developed beyond the 
state of being a "hidden scroll." Different versions may have been 
taught by various teachers, and, s ince the text was never openly pub­
l i shed, there was no way in which these vers ions could be compared 
and corrected. Furthermore, many marginal notes may have been 
incorporated into the text, also producing different versions .  All th i s  
may provide an explanation for the fact that  there i s  no Hebrew clas­
sic that is found with so many versions and variants as the Sefer 
Yetzi rah .  

I t  seems h ighly probable that the Sefer Yetzirah was already in 
i ts present form when the Mishnah was redacted in  the year 204 cE. 
The Mishnah was edited by Rabbi Yehudah the Prince (135-220 cE) , 
usually referred to s imply as "Rebbi . "  It i s  indeed possible that there 
is a reference to Sefer Yetz i rah in the Mi shnah itself. In one of the 
few places where it discusses esoteric lore, the M ishnah states, "The 
mysteries of creation (Maaseh Bereshit) may not be expounded in  the 
presence of two disc iples, and the mysteries of the Markava (Maaseh 
.Warkara) may not be expounded even in the presence of one, unless 
he i s  wise, understanding with his knowledge. "70 

The term Maaseh Merkava refers to the meditative methods used 
to ascend to the h igher spiritual realms. 7 1  Although such later philoso­
phers as Maimonides claimed that this involved philosophical specula­
tion, the most ancient sources clearly state that Maaseh Markava dealt 
with the meditative methods used for spiritual ascent. 72 As such, it was 
considered the most esoteric of all spiritual exercises. 

Accord ing to many authorit ies , Maaseh Bereshit refers to the 
mysteries of Sefer Yetzirah . 7 1 Since we know that Maaseh Markara 
was of mystical nature, it would be logical to assume that the same 
was true of Maaseh Beresh it. Furthermore, the  assumption that 
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Maaseh Bereshit involves Sefer Yetzirah also clarifies a number of 
otherwise obscure Talmudical references. There i s  also evidence that 
Rebbi was famil iar with the mysteries of the Markava, and i t  is logi­
cal to assume that he was also aware of Sefer Yetz irah .  74 

A generat ion later, we thus find an account of two of Rebbi ' s 
d isciples clearly involved in the mysteries of Sefer Yetzirah. The Tal­
mud relates, " Rabbi Hanina and Rabbi Hoshia would engage them­
selves in  Sefer Yetzi rah every [Friday] before the Sabbath ,  would cre­
ate for themselves a prime75 calf, and would eat i t . " 76 Another version 
of this  account states that they engaged in  Hi/khat Yetzirah (Rules of 
Creat ion) ,  rather than Sefer Yetzirah .  77 The term Hi/khat, however, 
can apply to phi losophical rules as well as legal ones. n I n  some of the 
most ancient manuscripts, Sefer Yetzirah i s  actually t i t led Hi/khat 
Yetzirah. 79 

There are many interpretations as to exactly what these two sages 
accomplished in creating such a calf, and why they did i t .  Some say 
that they did not actually create a physical calf, but created such a 
clear meditative image that the spiritual sat i sfaction was the same as 
eat ing. 80 Even such a Kabbal ist as Abraham Abulafia (1240-1296) 

maintains that their creat ion was mystical rather than physical . 8 1 The 
Rashba (Rabbi Shlomo ben Aderet : 1235-131 0) saw particular signi­
ficance in  the fact that they would engage in  this on Friday, the day 
in which mammals were original ly created . 81 Th i s  entire question wil l  
be di scussed further in our commentary. 

Evidently, Rebbi also taught these mysteries to his disciple Rav 
(Abba Arikhta), who in  turn taught them to Rav Yehudah (220-299 

cE) , founder and first master of the Babylonian academy in  
Pumpadita. This Rav Yehudah, together wi th  Rav Aina ,  were called 
the "elders of Pumpadita. "81 The Talmud relates that the "elders of 
Pumpadita were versed (tanu) in Maaseh Bereshit."84 From the use 
of the word tanu here, it i s  evident that Maaseh Bereshit already 
existed in a defini te form, most probably as a written book. 8 5 This  
would suggest that  Sefer Yetzirah had already been put in  writing. 

There i s  also other evidence that Rav Yehudah learned the mys­
teries of Sefer Yetz irah from Rav. The teaching, "Betzalel knew how 
to permute the letters with which heaven and earth were created," i s  
attributed to  "Rav Yehudah in  the  name of  Rav."86 Also attributed 
to him is the statement that God told Abraham to "go out of your 
astrology . "8 7 This indicates that he had some evidence that Abraham 
was versed in astrology, a posit ion clearly found in Sefer Yetzirah . 
There is also evidence that Rav Yehudah learned the mysteries of the 
42 letter Name from Rav. 8 8  

As an in itiate into the mysteries of Sefer Yetzirah, Rav Yehudah 
would also have a deep understand ing of the mystical sign ificance of 
the Hebrew language. We thus find that he emphasized the use of the 
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Hebrew language, even in h i s  dai ly conversat ion .89 Rav Yehudah also 
maintained that prayer should be voiced in Hebrew, and not in the 
Aramaic vernacular. 90 

The Talmud relates that Rav Yosef knew the mysteries of the 
Markava. whi le the "elders of Pumpadita" were versed in  the myster­
ies of creat ion .  Rav Yosef got the elders to teach h im the mysteries 
of creat ion.  but would not entrust them with the Markava mysteries 
in return . 9 1  

This  indicates that t h e  mysteries o f  the Markava and those of 
Sefer Yetzirah were taught by different schools, and that members of 
one school did not know the teachings of the other. The two involved 
d ifferent d i scipl ines, and care was taken to keep them separate. This 
a lso answers the question as to why the Sefer Yetzirah is  never men­
t ioned in  the 1/('kha/ot .  the class ic of Markava l iterature. 92 The 
Markava l i terature developed in a school that m ight have not had 
access to Sefer Yetzirah ,  even though certain of i ts members were 
defin itely versed in i t .  In the same context, Sefer Yetzirah is men­
t ioned but a very few t imes in the Zohar, and then , not i n  the main 
text . 93 

In that period, there were some sages who eschewed these mys­
teries completely . Such an ind ividual was Rabbi Elazar ben Padat, 
who headed the academy in Tiberius after the death of Rabbi 
Yochanan in  the year 2 7 9  cE. When Rabbi Yochanan had offered to 
teach h im  the Markava mysteries, he deferred on the grounds that he 
was too young. After Rabbi Yochanan's death ,  when Rabbi Assi 
wished to impart these mysteries to h im .  he again deferred, saying, 
" If I would have been worthy,  I would have learned them from Rabbi 
Yochanan your master. "94 

In stead, Rabbi Elazar adopted a posit ion somewhat opposed to 
the esoteric schools, accept ing the viewpoint of Rabbi Yosi ben 
Zimra. Denying that the Sefer Yetzi rah could be used to actually cre­
ate l ife. he said in the name of Rabbi Yosi .  " I f  a l l  the people in the 
world came together, they could not create a gnat and imbue it with 
a sou l .  "95 I t  was not that Rabbi Elazar doubted that such powers 
ex i sted . Rather , he felt that they were no longer known. These pow­
ers. however. d id exist in  the Torah .  Rabbi Elazar thus said, "The 
paragraphs of the Torah are not in  order. If they were in  [correct] 
order. anyone who read them would be able to [create a world ,] resur­
rect the dead. and perform miracles. " 9" 

A generat ion later. we find two important sages actively engaged 
in the mysteries of Sefer Yetzirah .  The first was Rava (299-3 5 3  cE), 
founder and first master of the Babylonian academy in  Mechuza, 
who is credited with saying . " I f  the righteous desired, they could cre­
ate a world . " 97 H i s  partner was Rav Zeira. who was known as the 
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"saint of Babylon ."n So great were Rav Zeira 's  meditative powers 
that he was able to place his feet in fire without burning them. He 

would test himself each month to see if this power was unabated. On 
one occasion. the other sages distracted h im,  and he fai led. where­
upon he was called, "The l i tt le man with the burned feet .  "99 

An ancient trad it ion states that Rava and Rav Zei ra worked 
together for three years, meditating on the Sefer Yetzirah .  When they 
finally mastered it, they created a calf and slaughtered it, serving it 
at a feast celebrating their accomplishment. They then lost their pow­
ers and had to work for another three years to restore them.100 

The Talmud relates that " Rava created a man" and sent h im to 
Rav Zeira. When the latter saw that th i s  android would not answer 
his questions, he real ized that it was a Golem, and told i t  to "return 
to the dust . " 1 0 1 The Bahir remarks that the Golem could not speak 
because Rava was not completely free from the taint of sin, and as 
long as man sins ,  he cannot partake of the powers of the Creator.10� 
Only God can make a man who can speak .  This  i s the first mention 
of the creation of a Golem in  H ebraic l i terature,  but i n  the middle 
ages. several other instances are reported . 1 03 

Even the expression,  "Rava created a man," has mystical conno­
tations. In the original, it is RaBhA BaRA GaBhRA (1'(1Jl 1'(1:1 1'(:11), 
and, as an early Kabbal i st notes, the second word is nothing other 
than the reverse of the first . 1 04 The th ird word adds a Gimmel, the 
th i rd letter of the alphabet, to the word before i t .  This yields a phrase 
consist ing of ten letters, with a numerical value of 6 1 2 , one less than 
6 1 3 , the number of bones and blood vessels in  the human body. 1 0 5  
The man created by Rava was thus something less than human. In 
many ways, th is  expression i s  reminiscent of the word Abracadabra 
(ABRA K'ADaBRA-�n::J1�o 1'(1::11'(), which l iteral ly means, " I wil l  create 
as I speak . " 1 06 

During the Talmudic period, there were many sages who engaged 
in these mysteries . 1 0 7 With the close of this era, however, a blanket 
of silence was cast over all occult activities. It appears that a number 
of mystical books were written during the subsequent Gaonic period, 
but their origins are shrouded in mystery .  St i l l ,  knowledge of these 
practices clearly exi sted as late as the I Oth century, and Hai Gaon 
( 9 39- 1 038 )  speaks of people engaged in  the mystical permutation 
( l:::eruf) of letters . 10� 

Texts and Commentaries 
It is not unti l  the post-Talmudic period that we find actual quotations 
from the Sefer Yetzi rah .  One of the earl iest such references i s  in a 
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Tahlc I .  Historical opinions as to when Sefer Yet:irah was written. 

Before I 00 seE 

I 00 BCE- 1 00 CE 

1 -J 00 CE 

1 00-200 CE 

200-400 CE 

400-600 CE 

600-800 CF 

Lazarus Goldsm idt, Das Buch der Schopfung, 
Frankfurt ,  1 8 94,  p. 1 2 . 
I srael Weinstock, Temirin I, Jerusalem, 1 9 72 ,  
p.  2 1 .  (for earl iest parts) .  

Adolphe r'"ranck, Die Kabbalah, Leipzig, 
1 844,  p .  6 5 .  
Israel Weinstock, loc.cit. ( for second layer). 

Adolph Jel l inek, Introduction to Die 
Kabbalah, pp. 6-9 .  
Yohann Friedrich von Meyer, Das Buch 
Ye::irah. Leipzig. 1 8 39 ,  p .  v. 
Heinrich Graetz, Gnosticismus, Krotoschin ,  
1 846 .  pp.  I 02- 1 03 .  

I sadore Kal ish ,  Se(er Yetzirah. New York, 
1 8 7 7 ,  p .  3 .  
David Caste l l i ,  Commenti di Donolo, 
Fircnze, 1 880, p. 1 4. 
Abraham Epste in ,  Beitrage zur Judischen 
A lterthumskunde, Vienna, 1 8 8 7 ,  I : 46  49 .  
Idem . .  Rescherche sur le Sefer Yecira, Revue 
des Edut es Juives 29 : 7 5-76  ( 1 894) .  
Gcrshom Scholem, Ursprung und A.nfange, 
Berl i n .  1 962 .  pp. 2 1 ,  2 5  (note 4 5 ) . 
Avraham Meir  Habermann,  Sinai 1 0 : 1 4 1  
( 1 947) .  

Louis Ginzberg, Je11·ish Encylopedia, New 
York , 1 904, 1 2 : 605 .  
Gershom Scholem, Encyclopedia Judaica, 
Berl in ,  1 9 32 ,  9 : 1 09 .  

Leo Baeck, A us drei Jahrtausende, Berl in ,  
1 9 38 .  p .  3 82 .  

Hermann L .  Strack, Einleitung in  Talmud 
und Midras, Mun ich, 1 92 1 ,  p .  22 1 .  
Sh .  Morg. Sheva Kefalot. BGD KRPJ: Sefer 
Tttr Sinai. Jerusalem, 1 960, pp. 2 3 3-236 .  
Nehemia Aloni ,  Historische Grammatik, 
Hal i ,  1 922. p.  92. 
Idem. ,  Temirim I, p. 96 .  
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Tahk I .  His torical op in ions  as to when Scf('r Yct::.iruh was wr i t ten  
( con t i nued) .  

800-900 CE Leopold Zunz, Die Gottensdienlichen 
Vortrage der Juden, Berl i n ,  1 8 92 ,  p. 1 7 5. 
Mort i z  Steinschneider, Judische Literatur, 
p. 40 I. 
Heinrich Graetz, Geschechte der Juden 
( 1 8 7 5 )  5 :29 7 .  
Ph.  Bloch . Mystik und  Kabbalah, Trier, 
1 8 96 ,  p. 244.  
I srael Weinstock, foe ci t .  ( for latest 
addit ions) .  

XXI I I  

poem written by Rabbi Elazar Kal i r, who l ived in the fifth or sixth 
century, and perhaps even earl ier. He writes:10Y 

Then. from eternity, with Ten Sayings You gouged 
With Scribe, script and scrol l-Ten. 
You finished them in s ix d i rect ions, 

Ten words .  
There arc also al lus ions to the teachings of Sefer Yetzirah in  

Bercita dcShmuel HaKatan, which ,  according to  internal evidence, 
was written in or around 776  cE. 1 1 0 There i s  also a mention of the 
"Ten Sefi rot of Nothingness" in a late M idrash , which could have 
been redacted around this t ime. 1 1 1  

The absence of any unambiguous references to Sefer Yetzirah in  
earl ier  l i terature has  l ed  some hi storians to speculate whether or not 
the Talmudic citations are referring to our text. Some maintain that 
our version was written much later than the Talmud. A l i st of such 
estimates in  given in Table I .  

The most careful analysis, however, reveals a number of strata in 
the text . The earl iest parts of the book appear very ancient, possibly 
antedating the Talmudic era. 1 12 A considerable amount of the text 
appears to have been added later on, possibly as a glossary or commen­
tary. As some of the earl iest commentators on Sefer Yetzirah note, com­
mentaries and marginal notes were occasionally incorporated into the 
text. 1 1 3 In the l Oth century, Rabbi Yaakov ben Nissim writes, "People 
write Hebrew comments on the book, and other foolish people come 
later and comment on the commentary. Between them, truth is lost ." 1 1 4 
This is not surprising, since in Talmudic t imes, such marginal notes 
were even common in Biblical scrolls, although enough was known of 
their text, that the comments were not incorporated into it .  

Several strata are evident in  Sefer Yetzirah, some apparently 
added in the late Talmudic period, and others in the Gaonic era. 
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Thus, cri t ical estimates as to its age would depend on which parts 
were studied. 

The earl iest commentaries on Sefer Yetz irah were written in  the 
I Oth century .  The first was wri tten in  9 3 1 by Saadia Gaon,  one of 
the most important re l igious leaders and phi losophers of h i s  t ime .  
The second. Chakamoni. was written by Rabbi Shabbatai Donnelo 
in 946. while the th ird was written by Donash ibn Tamim a decade 
later. 1 1 5 All of these are phi losoph ical , rather than mystical , in 
content. 

Most sign ificant i s  the fact that each of these commentaries was 
written on a d ifferent vers ion of Sefer Yetz irah . The commentary by 
Donash was written on what i s  now general ly referred to as the Short 
Version . With minor variations. it was th is  version that was printed 
in  1 5 62 in the Mantua edit ion,  and i t  is dominant i n  al l  subsequent 
pri nted ed it ions .  

The commentary of Shabbatia i  Donnelo was written on what i s  
now referred to as the Long Version. Many printed editions included 
th is  Long Version as a sort of appendix .  A complete manuscript, dat­
ing from the I Oth century, also exists of this version.  Although there 
are important d ifferences in  the assignment of values to letters and 
planets . the Long Version i s  very much l ike the Short Version with 
an addi t ional commentary .  This i s  part icularly evident in  the sixth 
chapter, where we find a commentary on the first stanza of the book. 
Also significant are some recaps ( 4: 14, 5 : 20) ,  which are actual ly revi­
sions of the previous text . The existence of both a Short and Long 
Version was noted as early as the 1 3th century by Abraham 
Abulafia. 1 1 1' 

The th i rd version is that of Saad ia Gaon,  which i s  a lso found in 
some early Gen iza fragments. Th is  i s  very much l i ke the Long Ver­
s ion.  except that the stanzas are in  completely different order. This 
variant, usual ly cal led the Saadia Version ,  has been virtual ly ignored 
by the Kabbal ists, even though it was apparently used by Rabbi 
Yehudah HaLevi in  h i s  Kuzari . 

As early as the I Oth century, Saadia Gaon remarked about the 
many variants of Sefer Yetzi rah .  saying, "It i s  not a common book, 
and many people have been careless in changing or transposing the 
text. " 1 1 7 A century later .  Rabbi Yehudah Barceloni l ikewise notes 
that. "there are many versions, some very confused . "  1 1 R In  1 5 62 ,  the 
pri nters of the first Mantua edit ion remarked how they had to sift 
through many manuscripts to find a dependable text. 

I f  a l l  the variants found in manuscripts are counted, there are 
l i teral ly dozens of different variants in the text of Sefer Yetz i rah .  No 
other Judaic text exists in so many versions. Some of these might 
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have come from different schools, who, because these teachings were 
secret, did not communicate with each other. Different marginal 
notes and commentaries also apparently became i ncorporated into 
the text, producing different  variants. Furthermore, if  the text was 
preserved oral ly for a long t ime, variants in  its ordering may have 
also developed. 

Besides this, there is  another possibi l i ty, suggested by the fact 
that ,  in  essence, the Kabbal i sts rejected al l  the above mentioned ver­
s ions .  I t  is known that during the Gaonic period ( 6th- 1 0th centuries), 
the Kabbal i sts restricted their teachings to very small secret societies. 
Great stress was placed on maintaining secrecy so that their teachings 
should not fal l  into improper hands. Since Sefer Yetzi rah is  such a 
small  book, it presented the greatest danger. The leaders of these 
schools may have del iberately released spurious versions, so as to 
confuse those who would be tempted to penetrate their mysteries. 
With several versions in  circulat ion, the un initiated would not know 
which to choose. 

I t  was the Kabbalists themselves who preserved the correct text, 
in it ia l ly concea l ing it from outsiders. Around 1 5 50, Rabbi Moshe 
Cordevero, leader of the Safed school and the greatest Kabbal i st of 
the day, s ifted through the ten best manuscripts available, choosing 
the one most closely fitt ing the tradition of the Kabbal ists. 1 1 9 A gene­
rat ion later, the text was further refined by the Ari (Rabbi Yitzchak 
Luria), one of the greatest Kabbalists of al l  time. This text, known as 
the Ari Version, was publ ished a number of t imes, usual ly as part of 
some other col lect ion .  I t  resembles the Short Version in many ways, 
but there are some very significant differences in assignment. In gen­
eral ,  the Ari Version i s  the only one which is  i n  agreement with the 
Zohar. 

A number of variations were found even in  this version, and a 
final edited text was final ly produced by the Gra (Rabbi El iahu, Gaon 
of Vi lna) in the 1 8th century. 1 20 This is known as the Gra-Ari Ver­
sion,  or simply, as the Gra Version .  

Thus, there are four important versions of Sefer Yetzirah. They 
are: 

I )  The Short Version 
2) The Long Version 
3) The Saadia Version 
4)  The Gra Version.  

S ince the Gra Version was considered the most authentic by the 
Kabbal ists , th is  is the one that we have chosen for the init ial transla-
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t ion and commentary .  The other three versions are presented in  
Appendix I .  

Over eighty commentaries have been written o n  Sefer Yetzirah .  
Some. espec ial ly the earl iest .  were primari ly phi losophical .  With the 
emergence of Kabbalah as a publ ic teaching. a number of Kabbalistic 
and mystical commentaries were also written .  When the Bah ir  and 
the Zohar were publi shed. commentators worked to fit  the Sefer 
Y ctzirah into the system of these texts. The same was true of the 
teachings of the Ari . which dominates the later commentaries. A h is­
tory of the commentaries on Sefer Yetz i rah reads very much l ike a 
hi story of the Kabbalah in general .  A l i st of the major commentaries 
is  found in  the Bibl iography. 

Our commentary on Sefer Yetzi rah takes into account most of 
these. as well as our other research into the methods of the 
Kabbal ists, much of which has been publ ished in my Meditation and 
Kabbalah. While the various theoretical approaches are important . I 
have focused primari ly on the mystical techniques outl ined in  Sefer 
Yetzirah.  as well as the meditative methods that they imply .  

3 Kislev, 5 73 7  
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Chapter One 
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:11�'01 1�'01 1�'0::1 0'1�'0 ;"'lt'�t'.J 

f1Vith 32 mystical paths of Wisdom 
engraved Yah 

the Lord of Hosts 
the God of Israel 

the living God 
King of the universe 

£1 Shaddai 
Aferczfiil and Gracious 
High and Exalted 
Dwelling in eternity 
Whose name is Holy -

He is lofty and holy­
A nd He created His universe 

with three books (Sepharim), 
with text (Sepher) 
with number (Sephar) 
and with communication (Sippur). 

With 32 

5 

As the next stanza wil l  explain ,  these 32  paths are manifest as 
the 1 0  digits and the 22  letters of the Hebrew alphabet. The 1 0  digits 
are also manifest in the Ten Sefirot, which are the most basic con­
cepts of existence. 

The letters and digits are the basis of the most basic ingredients 
of creation ,  quality and quantity. 1 The qualit ies of any given thing 
can be described by words formed out of the letters, whi le al l  of its 
associated quant i t ies can be expressed by numbers. 

Numbers, however, cannot be defined unt i l  there existed some 
element of plural i ty i n  creat ion . The Creator H imself i s  absolutely 
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Tah le 2 .  The 32  Path s  in Genes i s  I .  

I .  I n  the beginning God created Keter Sefirah 1 
2 .  The  spiri t  of  God hovered Heh Elemental  1 
3 .  God said, let there be  l ight Chakhmah Sefirah 2 

4. God saw the l ight that it was Bet Double 1 
good 

5 .  God divided between the Vav Elemental 2 
l ight and darkness 

6 .  God cal led the l ight day Zayi n  Elemental 3 
7 .  God said, let there be  a B inah Sefirah 3 

firmament 
8. God made the firmament Alef Mother 1 
9 .  God cal led the  firmament Chet Elemental 4 

heaven 
I 0. God said, let the waters be Chesed Sefirah 4 

gathered 

1 1 . God called the dry land earth Tet Elemental 5 
1 2 . God saw that i t  was good Gimel Double 2 
1 3 . God said, let the earth be Gevurah Sefirah 5 

vegitated 
14. God saw that it was good Dalet Double 3 

1 5 . God said, let there be Tiferet Sefirah 6 
luminaries 

16. God made two luminaries Mem Mother 2 

1 7 . God placed them in  the Yud Elemental 6 
firmament 

1 8 . God saw that it was good Kaf Double 4 

1 9 . God said, let the waters swarm Netzach Sefirah 7 
20.  God created great whales Lamed Elemental 7 

2 1 .  God saw that i t  was good Peh Double 5 
22 .  God blessed them, be fruitfu l  Nun Elemental 8 

and mult iply 
2 3 .  God said, let the earth bring Hod Sefirah 8 

forth animals 
24. God made the beasts of the Shin Mother 3 

field 
2 5 .  God saw that i t  was good Resh Double 6 

2 6 .  God said, let us make man Yesod Sefirah 9 

27 .  God created man Samekh Elemental 9 
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Table 2 .  The 3 2  Paths i n  Gene s i s  I ( cont i n ued ) .  

28 .  In  t h e  form of  God He  ere- Eyin Elemental I 0 
ated h im 

29 .  God blessed them Tzadi Elemental I I  
30.  God sa id ,  be frui tful and Malkhut Sefirah 1 0  

mult ip ly 

3 1 .  God said ,  behold I have Kuf Elemental 1 2  
given you 

32 .  God saw al l  tha t  He  had made Tav Double 7 

simple, containing no plurality whatsoever. He i s  the most absolute 
unity imaginable. Therefore, p lurality only came into existence with  
the  advent of creation .  On ly  then  could numbers be defined. 

The first elements of p lurali ty in  creation involved the Ten 
Sefirot. Hence, i t  was the  Sefirot that defined the numbers, and there­
fore, the concept of quantity in general .  

Most of Sefer Yetzirah wil l  deal  with these 3 2  paths ,  as they are 
manifest in the letters and numbers. The 32 paths, themselves, how­
ever, wi l l  not be mentioned aga in .  The early Kabbal ists define these 
32 paths as different states of consciousness. A l i st of these i s  given 
in Appendix I I .  

According to  t he  Kabbal i sts, these 32 paths are al luded to  in  the 
Torah by the 32 times that God's name Elohim appears in the account 
of creation in  the first chapter of Genesis .  2 In this account, the expres­
sion "God said" appears ten t imes, and these are the Ten Sayings with 
which the world was created. 1  These Ten Sayings parallel the Ten 
Sefirot. 4 The first saying is said to be the verse, "In the beginning God 
created the Heaven and the Earth" (Genesis 1 : 1 ) . Even though "God 
said" does not appear here, it is implied and understood. 5 

The other 22  t imes that God's name appears in th is  account then 
paral le l  the 22 letters of the alphabet .  The three t imes i n  which the 
expression "God made" appears paral lel the three Mothers .  The 
seven repit i t ions of "God saw" paralle l  the seven Doubles .  The 
remaining twelve names parallel the twelve Elementals. See Table 2 .  

I n  general ,  none of the names of God refer to the Creator Him­
self. The Creator is  only referred to as Ain Sof, which means the Infi­
nite Being, or s imply ,  the Infinite .  The names used i n  scripture and 
elsewhere merely refer to the various ways through which God mani­
fests H imself in  creation.  

The name Elohim, which i s  used throughout the first chapter of 
Genesis, refers to the manifestat ion of del ineation and definition. 
Each of the 32 paths therefore served to del ineate and define a part ie-
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Tah l c  3 .  The Hchrcw al phahc t . 

Signification Num-

Represented Hebrew Sounded of the erica l 

Final Form by name as names value 
� Si lent '1?� A '-leph Ox I 
:::1 b. bh 1'1'3 Beth House 2 
l g, gh �o·• Gr-mal Camel 3 
1 d. dh 1'1�1 Dd '-/eth Door 4 
;.., h �;.., He W indow 5 
, v ,, Vdv Hook 6 
t z 1'! Za 'yin Weapon 7 
n ch 1'1'T1 Cheth Fence 8 
0 t 1'1't:J ieth Snake 9 
, y ( i )  11' Yodh Hand 1 0  

1 ' k, kh �� Kaph The hand bent 20 
� I 1/::l� Ld '-medh Ox-goad 30 

0 r.:l m Or.:l Mem Water 40 
1 l n 11l Nun Fish 50  

0 s 100 Sd '-mekh Prop 60 

v Silent l'll A-yin Eye 70 

'1 J:) p, ph �.$) Pe Month 80 

r '1 ts '1'1 Tsd-dhe ' Fish-hook 90 

i' k (q )  ']1j? Qoph Back of the 
head 1 00 

, r V'1 Resh Head 200 
v sh. s l'V Shrn Tooth 300 

1'1 t. th 111 Tdv Cross 400 

ular aspect of creat ion .  Man is  seen as a microcosm, with each thing 
in his body paral lel ing someth ing in the forces of creat ion .  Thus, for 
example, the s ix days of creation have paralle ls i n  man's two arms,  
two legs, torso and sexual organ .  This is the significance of the 
Torah 's statement that God formed man "in the image of God" (Gen­
es is  1 : 2 7 ) .  Note that the word for "God" here is  Elohim. This is 
because man's form paral le ls the structure of the del i neati ng forces 
that define creat ion .  

The Kabbal i sts note that the 3 2  paths of Wisdom have their par­
al le l  i n  the human nervous system .6 Thirty-one of these paths then 
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paral lel the 3 1  nerves that eminate from the spinal cord . The th irty­
second and h ighest path corresponds to the entire complex of crania l  
nerves, which are twelve in  number. 

The nervous system serves a double purpose. First, i t  transmits 
messages from the brain to a l l  parts of the body, al lowing the mind 
to control the  l imbs and organs .  Secondly, the  nervous system trans­
mits  information from the various senses to the brain .  Four of the 
senses, sight, hearing, taste and smel l ,  come directly through the cra­
nial  nerves, which are entirely in the brain .  The impulses that come 
from the lower 3 1  nerves deal primarily with the sense of touch and 
feel i ng. 

Like the nerves, each of the 32  paths is a two way street . First i t  
is the channel  through which the Mind exerts control over creation.  
Secondly, however, i t  i s  a lso the path through which man can reach 
the M ind.  If an individual wishes to attain  a mystical experience and 
approach the Mind, he must travel along the 32  paths. 

In  Hebrew, the number 32  i s  written Lamed Bet (J'?) .  This spel ls  
Lev, the Hebrew word for heart .  7 I t  i s  in  the heart that the action of 
the M ind i s  manifest i n  the body. As soon as the influence of the 
mind ceases, the heart ceases to function, th is  being the definit ion of 
death .  

The  heart also provides l ifeforce to the  brain and  nervous sys­
tem . When the heart stops pumping, the nervous system can no 
longer function, and the m ind no longer exerts influence on the body. 
The heart therefore serves as a casual l i nk  between mind and 
body. 8 

It is for th is  reason that Sefer Y etzirah cal ls the heart "the king 
over the soul" ( 6 : 3 ) .  It also describes the mystical experience as a 
"running of the heart" ( I  : 8 ) .  

The Torah i s  seen as the heart of creat ion .  The first letter of the 
Torah i s  the Bet (.::1 ) of Bereshit (I1't7�i.::l )-"ln  the beginning. " The last 
letter of the Torah i s  the Lamed ('?) of Y israel ('?�;w•)-"Israel . "  
Together, these two letters also spell ou t  Lev (J?), meaning heart.9  
The 32  paths are contained in the Torah,  which i s  the means through 
which the M ind i s  revealed. It i s  also the l ink between the Mind and 
the physical universe. The Torah i s  therefore expounded in  32  differ­
ent ways, as taught by Rabbi Yosi of Gal i l i .  

The  two letters Lamed ('? )  and Bet  (J)  also share another unique 
distinct ion .  As a prefix, Lamed means "to," and Bet means "in . " The 
three letters of the Tetragrammaton, Yud (•) ,  Heh (:-t) ,  and Vav (1) , 
can also serve as suffixes for personal pronouns. The suffix Yud 
means "me," Heh means "her, " and Vav means "h im. " 
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I n  the entire alphabet, there are  only two letters to  which these 
suffixes can be jo ined, and these are Lamed and Bet .  These then spell 
out the words: 

Li 
Lah 
La 

•l:? to me 
;,l:? to her 
1� to him 

Bi 
Bah 
Eo 

'' in me 
:1::1 in  her 
1::1 in  h im 

The  two letters. Lamed and Bet, are the  on ly  ones  i n  the  entire a lpha­
bet which combine with the letters of the divine name in  th is  
manner. 1 0 

The number 32 is the fifth power of two (25 ) .  As the Sefer 
Yetzirah explains ( I  : 5 ) ,  the Ten Sefirot define a five dimensional 
space. The 32  paths correspond to the number of apexes on a five 
dimensional hypercube. 1 1  

This is  not as difficult as i t  might seem. A l ine ,  which has one 
dimension, has two (2 1 )  apexes or ends. A square ,  havi ng two dimen­
sions. has four ( 2 2) apexes or corners. A cube, which has three dimen­
sions .  has eight (2 3 )  corners. We thus see that with the addition of 
each dimension,  the number of apexes i s  doubled. A four d imen­
sional hypercube has 1 6  or 24 apexes, while a five dimensional 
hypercube has 32 or 25  apexes. 

Paths 

The Hebrew word for "paths" here is Netivot (111:J'm), a word that 
occurs only rarely in  scripture. Much more common is  the word 
Derekh (111). As the Zohar states, however, there i s  an important dif­
ference between these two words. A Derekh i s  a public road, a route 
used by all people. A Nativ, on the other hand, is a personal route, a 
path blazed by the individual for h is  personal useY I t  i s  a h idden 
path. without markers or signposts, which one must discover on h i s  
own ,  and tread by means of his own devices. 

The 32 paths of Wisdom are therefore called Netivot. They are 
private paths, which must be blazed by each i ndividual . There is no 
open h ighway to the mysteries-each individual must d iscover his 
own path .  

The numerical value of Nativ (::1'1"1)) i s  462 .  This is  twice the num­
ber of the 2 3 1 Gates discussed below (2 :4  ). These gates are a means 
through which one ascends and descends along the 32  paths. 
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Mystical 

These paths are said to be mystical, Peliyot (.n11'('t,!l) in Hebrew. 
This comes from the root Pala (1-(�!l), which has the connotation of 
being h idden and separated from the world at large. 1 3 Not only are 
these paths individual ,  but they are h idden, concealed and 
transcendental .  

This is  very closely related to the word Peleh (1-(t,!l), meaning a 
miracle. A miracle is separated and independent from the laws of the 
physical world .  I t  is  also influenced by hidden forces .  As such, it i s  a 
l ink  with the mystical and transcendental plane. The same is true of 
the paths of Wisdom. 

Accord ing to the Zohar, the word Peleh specifically relates to the 
paths of Wisdom. 1 4 The type of miracle denoted by the word Peleh 
i s  specifically one that i s  accomplished through the manipulation of 
these paths. The methods of manipulating these paths i s  one of the 
important teachings of Sefer Yetzirah . 

The Sefer Yetzirah later calls the three Mothers, "a great mysti­
cal (muPhLA) secret" ( 3 : 2 ) .  The first of the three Mothers is  Aleph 
(!'(). When spelled out, Aleph ('1�1'() has the same letters as Peleh 
(l'(�!l) . 1 5 

According to the Kabbalists, the letter Aleph denotes Keter 
(Crown) ,  the highest of the Sefirot . 1 6  It is with regard to Keter that 
Ben Sirah said, "In what i s  mysterious (muPhLA) for you, do not 
seek ."  1 7  

The Kabbalists call Keter the level of Nothingness (Ayin) . 1 8 I t  i s 
on th i s  level that the laws of nature cease to exist ,  and can therefore 
be altered . 

As the book Raziel points out, the three letters of Peleh (1-(t,!l) rep­
resent increasingly h idden values. 1 9 According to the phonetic fami­
l ies defined by Sefer Yetzi rah (2 : 3 ) ,  the first letter, Peh (!>) ,  i s  pro­
nounced with the l ips ,  the second letter, Lamed (�), with the middle 
of the tongue, and the final Alef (!'(), with the throat. Thus, the first 
letter i s  pronounced with the outermost revealed part of the mouth, 
whi le the last is voiced with the innermost concealed part .  The word 
Peleh thus denotes the transition from the revealed to the 
concealed. 

Wisdom 

These 32 paths are said to be paths of Wisdom (Chakhmah). In  
a Kabbalist ic sense, Wisdom is seen as pure, undifferentiated Mind. 20 
It is pure thought, which has not yet been broken up into differenti-
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ated ideas. Wisdom is the level above a l l  d iv is ion,  where everyth ing 
is a s imple un ity. 

I t  i s  in  recogn it ion of this that the Talmud states, "Who is  wise 
( Chakham)? He who learns from every man . " 2 1 It i s  on the level of 
Wi sdom that all men are one. Hence, if one is on  th i s  level, he must 
learn from every human being, and indeed, from al l  creat ion .  
Accord ing to the Baa l  Shem Tov ,  th i s  means  that a person on the  
level of Wisdom must  even learn from Evi l . 22 I t  i s  only on levels 
below Wisdom that people are separated i nto different individuals .  
Only on lower levels does the div is ion between good and evil  
exist .  

The Talmud l i kewise states, "Who i s  wi se? He  who perce ives the 
future . " " 1  Th i s  i s  because Wisdom i s  the  pure mind force that tran­
scends t ime.  On the level of Wisdom . past, present and future have 
not yet been separated . Hence, on this level , one can see the future 
j ust l i ke the past and present .  

The antithesis of Wisdom is Understanding. The Hebrew word 
for Understanding is Binah (:-tJ'J). which comes from the root Beyn 
(p::J) .  mean ing "between . " 24 

Understanding is the level immediately below Wisdom. I t  i s  on 
the level of Understanding that ideas exist separately, where they can 
be scrut in ized and comprehended. Whi le Wisdom i s  pure undifferen­
t iated M ind, Understanding is the level where divis ion exists, and 
where th ings are del ineated and defined as separated objects. 

On the level of Wisdom, al l  men are included in  a single world 
sou l .  Understanding is  the level of Neshamah, where the soul of each 
individual assumes a d is t inct identity, and each one i s  seen as a sepa­
rate entity .  

The divine name associated with Understanding i s  Eloh im. 25 
This is a plural word, s ince Understanding impl ies a plurality of 
forces .  I t  i s  the name Eloh im that i s  used throughout the ent ire first 
chapter of Genesis in  describing the act of creation .  The 32 t imes 
that th is  name occurs correspond to the 32  paths of Wisdom. 

This resolves an important difficulty. I f  Wisdom i s  a simple 
undifferentiated Mind,  how can it be manifest as 3 2  dist inct paths? 
But actual ly ,  Wisdom is  undifferent iated, and it  i s  only through the 
power of Understanding that it i s  d iv ided into separated paths. These 
paths are therefore designated by the name Eloh im,  the name associ­
ated with Understanding. 

An example would be water flowing through a system of pipes. 
Water itself is  an undifferentiated fluid, having no essential  (macro­
scopic) structure. Structure is only imposed on it when it flows 
through the system of pipes. In the analogy, Wisdom is the water, 
whi le U nderstanding represents the pipes that channel it . 
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The 32  paths are expressed as the letters and numbers. Since 
these represent division, they are manifestations of Understanding. 26 
Hence, Wisdom represents nonverbal thought, while Understanding 
is i ts verbal izat ion .  

I n  th i s  respect, Wisdom and Understanding are seen as being 
male and female respect ively. In the Kabbalah, Wisdom is seen as 
the Father (Abba), whi le Understanding i s  the Mother ( lmmah) .  The 
male represents unchanneled creative force. This can only be brought 
into fruit ion when delineated, enclosed and channeled by the female 
womb. I t  i s  for this reason that the Sefer Yetz irah ( 1  :2) calls the pri­
mary letters "Mothers ."  

This  a l so resolves another d ifficulty. Earl ier, we sa id that  the 32 
paths represent the heart, since the Hebrew word for heart, Lev, actu­
ally spel l s  out the number 32 .  The heart, however, is normally associ­
ated with Understanding, while these paths are said to pertain to 
Wisdom. 2 7 But the paths merely channel Wisdom, while the sub­
stance of the paths themselves is Understanding. 28 

Engraved 

The text states that the Creator used these 3 2  paths to "engrave" 
so as to create His  universe . 

The Hebrew word here is Chakak (ppn) .  This usually has the con­
notat ion of removing materia l ,  as in  the verse, "Engrave (chakak) 
yourself a dwel l ing in a rock" ( I saiah 22 :  1 6 ) .  Derived from th is  root 
are the words Chok (pm) and Chukah (;,pm), meaning "rule" and 
"decree,"  s ince rules and laws serve to remove some of the 
individual's freedom of action .  29 Thus, the word Chakak i s  closely 
related to Ma-chak (pno), meaning "to erase,"  as well as to the root 
La-kach (npS), mean ing to "remove" or "take. " 30 

The word Chakak i s  very closely related to the concept of writ­
ing. 3 1 The main difference between engraving (chakak) and writ ing is 
that when one writes , one adds material such as ink to the writ ing 
surface, while when one engraves, one removes material .  When the 
Bible uses the work Chakak to designate writ ing, i t  i s  referring to 
such systems as cuneiform, where the text was written by removing 
wedges of clay from a tablet. 

To understand why the author uses the term "engraved" here, 
we must understand the idea of creation.  Before a universe could be 
created, empty space had to exist in which it could be made. But in i ­
t ia l ly ,  only God existed, and al l  existence was fi l led with the Divine 
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Essence. the Light of the Infi n ite (Or A in Sof). I t  was out of th is  
und ifferent iated Essence that  a Vacated space had to be engraved. 
The process, known to the Kabbal i sts as the Tzimtzum (Constric­
t ion) ,  i s  clearly described in  the Zohar : 32 

I n  the beginn ing of the King's authority 
The Lamp of Darkness 
Engraved a hollow in  the Supernal Luminescence . . .  

The hol low engraved in the Supernal Luminescence was the Vacated 
Space, in which all creation subsequently occured . 

The undifferentiated Light of the Infinite which existed before 
the Constrict ion is on the level of Wisdom, which i s  pure undel ine­
ated M ind .  The power of constriction i s  that of U nderstanding, th i s  
be ing what  the Zohar cal l s  the " Lamp of Darkness. " I t  i s  negative 
l ight , or negative existence, which can engrave a hollow in  the Divine 
Essence. 

This Constriction or hollowing of the Divine Essence did not 
occur in  physical space, but rather, in  conceptual space. I t i s  "hollow" 
insofar as it contai ns  the possibi l i ty for information, but not actual 
informat ion .  As such, i t  i s  the "Chaos and Void" ( Tohu and Bohu) 
mentioned in the account of creation ,  where the Scripture states, "the 
earth was chaos and void" (Genesis I :2) .  Chaos is  a state where infor­
mation can exist ,  but where it does not exist . 3 3  

The hol low was made through the 32  paths, since letters and d ig­
its are the basic bits of information. While random letters and num­
bers do not actually convey information, as long as they exist ,  i t is 
also possible for information to exist .  The Vacated Space is therefore 
the state where it is possible for information to exist , but where this 
possibi l i ty has not yet been real ized . 

These letters were subsequently combined into words, forming 
the Ten Sayings of creation .  Each of these sayings brought informa­
tion into the Vacated Space. through which creation could take place 
there. 

The order was therefore first "engraving," and then "creat ion ." 
The Sefer Yetzirah therefore states that the Creator "engraved . . .  and 
created His un iverse . "  

Engraved Yah 

Many of the Kabbalist ic commentaries translate th is  as "He 
engraved Yah . . . .  " I n  Hebrew, the word "he"  i s  often not  written 
out. but understood from the verbal form. The " He" here refers to 
the Infinite Being (A in Sof) who is above al l  the divine Names. 34 
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Accord ing to th is ,  the Sefer Yetzi rah i s  saying that the Infinite 
Being began creat ion by engraving the divine Names through the 32 
paths of Wisdom.  The Names are written with letters, and they could 
only come into being after the letters had been created. 

I t  is in the same vein that some of the early Kabbalists in terpret 
the first verse in Genesis to read, " I n  the beginn ing He created 
Eloh im,  along with the heaven and the earth .  "35 The first th ing that 
the I nfin ite Being created was the name Eloh im,  which i s  associated 
with the Constriction . 

The divine Names also parallel the Sefirot. Once the Vacated 
Space had been engraved, the Sefirot could be created inside it. The 
"engraving" of th i s  Space was therefore in t imately related to these 
Names . 

This  can also be read in  the imperative, "With 3 2  mystical paths 
of Wisdom, engrave Yah . . .  and create His world . " The term 
"engrave" here would mean to form a clear mental image of the 
Name, so as to meditate on it, as we wi l l  discuss later ( 1 : 1 4) .  The 
method is  al luded to in Rava's saying, " I f  the righteous desired, they 
could create a world .  "36 

Yah 

Saadia Gaon translates this as, "the Eternal . " 
The Kabbal ists normatively associate the name Yah (:1') with 

Wisdom (Chakhmah ) .  Actual ly ,  however, only the first letter of this 
name, the Yud ( ') , des ignates Wisdom. The second letter, Heh (:1) des­
ignates Understanding, the feminine principle .  

The reason why this name as a whole is  used to designate Wis­
dom is because Wisdom cannot be grasped except when i t  is clothed 
in  Understand ing. For this reason, the Yud alone is not used as the 
name for Wisdom, but rather, the Yud combined with the Heh.  

There are a number of reasons why these two letters represent 
Wisdom and Understanding respectively. Yud has the primary form 
of a simple point .  This a l ludes to the fact that Wisdom is simple and 
undifferentiated. The numerical value of Yud is I 0, indicating that 
al l  Ten Sefi rot are included in the simple nature of Wisdom. 

At the beginn ing of a word,  the letter Yud i ndicates the mascu­
l ine  future. Th i s  i s  related to the teach ing, "Who i s  wise? He who 
perceives the future ." 3 7  

At the end of a word, when used as a suffix,  the letter Yud means 
"me" or "my."  Wisdom is the essential nature of the individual , 
belonging to h im alone. As such, it i s  the ult imate "my." The same 
is  true of the Sefirah of Wisdom (Chakhmah) with respect to the I nfi­
nite Being. 
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Heh has a numerical value of 5, al luding to the five fingers of 
the hand. As such. it represents Understanding, the hand that holds 
Wisdon.  d i str ibut ing and channel i ng i t . 38 

At the beginn ing of a word,  the prefix Heh means "the. " I t  is the 
definite art ic le, that spec ifies and del ineates an object .  Like a hand, 
the definite article holds and specifies a concept that is specific rather 
than general .  At the end of a word ,  Heh indicates the feminine pos­
sessive, "her. " This is because Understanding is the domain of the 
Feminine Essence. 

Heh is  one of the two letters i n  the Hebrew alphabet that i s  writ­
ten as two disjunct parts. This alludes to the fact that Understanding 
represents the beginning of separation .  

There i s  some disagreement in the Talmud as to whether or not 
Yah is a d iv ine name . 3Y The Sefer Yetzirah clearly takes the position 
that i t  is .  

Yah.  the Lord. . .  

In Hebrew. th is  i s  written as Y/1 YH VH ( :11:1' :1') .  It was with these 
six letters that God created all th ings. It i s  thus wri tten, "Trust in 
God for etern ity of etern i t ies. for with YH YH VH He formed uni ­
verses" ( I saiah 26 : 4) . 411 

The Lord of Hosts 

This name usually designates the Sefirot which are associated 
with revelation and prophecy. These are Netzach (Victory) and Hod 
(Splendor). 4 1 

This name, however, also contains the Tetragrammaton 
(YHVH). here translated as "the Lord . " The Tetragrammaton desig­
nates the total ity of all the Sefirot .  Hence, the phrase, "YHVH of 
Hosts. " actual ly represents all the Scfirot as they arc revealed to 
man. 42 

This is the reason for the designation, "YHVH of Hosts . "  It  
refers to revelat ion,  the state in which God associates H imself with 
beings that arc lower than H imself, namely, H is "hosts ."  

According to the Talmud, the first person to use the designation, 
"Lord of Hosts ," was Hannah, when she prayed, "0 Lord of Hosts ,  
if You wi l l  look at the affliction of Your servant" ( I  Samuel 
I :  I I ) . 43 
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God qf' Jsrae/ 

This is connected to "Lord of Hosts. " While revelation in general 
is to all of God's hosts, in  particular, it i s  granted to I srael .  As we 
shal l  sec ( 2 : 4  ) , the name I srael i s  closely associated with the 2 3 1 
gates. 

The Hebrew word for "God" here is Elohim.  This al ludes to 
Understanding, the concept that divides and delineates. 

The Living God 

The name is  associated with the essential creative forces, repre­
sented by the Sefirah of Yesod (Foundation) .  In man, th is  force paral­
lels the sexual organ.  

I n  Hebrew. th i s  phrase i s  Elohim Chaim. This Sefirah takes a l l  
the forces, col lectively referred to as Eloh im,  and presents them in  
an active, procreative mode.  Life is defined as that which is active 
and procreates, and hence, this i s  the connotation of "Living 
God."44 

King of the Universe 

This is the mode in which God relates to the universe as a k ing, 
and i t  i s  associated with the Sefirah of Malkhut (Kingship) .  Of al l  the 
Sefirot, th i s  i s  the only one which comes into d irect contact with the 
lower stages of creat ion .  

The first five designations, "Yah, the Lord of Hosts, God of 
I srael ,  the Liv ing God,  King of the Un iverse, "  thus designate the Ten 
Sefi rot in  their downward mode, as they are the source of al l  creative 
force. 

El Shaddai 

These two names are usually translated as "Almighty God ."  
Saadia Gaon, however, translates them as "Omnipotent Almighty. " 

Here the Sefer Yetzirah begins designating the Sefirot in  an 
upward mode.  In  the Bahir, the disciples thus ask ,  "From above to 
below we know. But from below to above we do not know."45 
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The designation El Shaddai i s  a lso related to the procreative 
force represented by Y csod (Foundat ion) ,  and corresponding to the 
sexual organ in  man. 

We therefore have two designations for Yesod (Foundation) ,  
'" Living God" (Elohim Chaim). and E l  Shaddai .  

"Living God" i s  the designation o f  th is  Sefirah from a God's eye 
v iew. whi le El Shaddai is its designation from a man's  eye view. God 
thus told Moses. " I  appeared to Abraham, I saac and Jacob as El 
Shaddai"  (Exodus 6 : 3 ) . 

The first five designat ions represented the downward process, 
from God to the universe, through which the creat ive force is  chan­
neled. The author. however. i s  now designating the names that relate 
to the upward process. through which man approaches the Divine .  
" King of the Un i verse , " the lowest stage . applies to both d i rections .  

Merc�ful and Gracious 

These are the second and th i rd of the Th i rteen Attributes of 
Mercy. expressed in the verse, "E l ,  mercifu l  and gracious" ( Exodus 
34 : 6 ) . 40 

On th is  level , one can comprehend the in ner workings of the s ix 
Sefirot. Chesed (Love), Gevurah (Strength) ,  Tiferet (Beauty), Netzach 
(V ictory) ,  and Hod (Splendor). I t i s  through these Sefirot that God 
expresses H i s  mercy to the world .  This  level was gained by Moses 
when God told h im ,  "I wi l l  have mercy upon whom I wi l l  have 
mercy. and I will be gracious to whom I wi l l  be grac ious" ( Exodus 
3 3 :  1 9 ) .  

High and Exalted 

The next designat ions are al l  taken from the verse, "For thus says 
[God ] ,  H igh and Exalted. dwe l l ing in Eternity, and whose Name is 
Holy .  I dwell lofty and holy . . .  " ( I saiah 5 7 : 1 5 ) .  

"H igh and Exalted" refers to the level of  Understanding ( Binah) .  
The lower seven Sefirot correspond to the seven days of creat ion.  
Understanding (B inah) i s  above these seven Sefirot, and hence,  i t  i s  
the level preced ing act ion and creat ion .  This is  the level where God 
is  seen as being utterly transcendental ,  separated from all the worldly, 
and h igh above everything mundane. 

"Dwel l ing i n  etern ity" speaks of the level of Wisdom 
(Chakhmah ) .  This i s  the level that i s  above t ime .  Here one perceives 
God as transcending not only space, but t ime as wel l .  
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''H i s  Name is  Holy" al ludes t o  the level o f  the Crown (Keter), 
the h ighest of the Sefirot . 

The Kabbal ists note that the expression,  "H i s  Name," which in  
Hebrew is  Sh 'mo ( 11::l�) .  has  a numerical value (gematria) of 346 .  This  
is the  same as  the value of Ratzon (;rn), meaning "wi l l .  "47 Wi l l  i s  
even h igher than Wisdom ,  s ince i t  i s  the impluse that  gives ri se to a l l  
th i ngs , even thought .  In  Kabbal i st ic terms,  Wi l l  i s  designated as 
Crown ( Keter). J ust as a crown is  worn above the head, so is the Wil l  
above and outside al l  mental processes. 

The word Holy (Kadosh) denotes separation, and its general 
sense impl ies separat ion from the mundane. 48 The expression, "H i s  
Name is Holy , " ind icates that t he  Crown i s  a level that i s  separated 
and removed from every imaginable concept. S ince it i s  above the 
mental processes, it cannot be grasped by them. 

The last expression, "lofty and holy" is  not found in  many ver­
sions of Sefer Yetzirah . I t  possibly relates to the Infinite Being (Ain 
Sof), which i s  lofty above al l  concepts, even WilL 

The last  five designations thus refer to the rungs which man must 
c l imb to reach the I nfin ite .  These are the Sefirot in  their upward 
mode. 

The impulse of creation first went downward through the Sefirot, 
and then it went upward aga in ,  returning to the Infin ite . Only then 
could creation take place. 

With three books 

Sefer Yetz irah now begins to define the word Sefirah, the 
Hebrew designat ion for the div ine eminations that form the basis of 
creat ion .  

The Hebrew word for book,  Sepher (1.!lO), has the same root as 
the word Sephirah {:-t1•.!lo). except that the former is mascul ine and 
the latter i s  fem in i ne .  

These three books are said to be "text, number, and communica­
t ion ."  The Hebrew word for "text" here i s  Sepher (1.!lO), which l iterally 
means "book ."  "Number" i s  Sephar (1.!lO), from which the English 
word "cipher" is derived. "Communication" i s  Sippur (11.!l•o), which 
more l i teral ly i s  "tel l i ng. " 

These three divis ions respect ively represent  qual i ty ,  quantity, 
and communicat ion .  These are the letters, numbers, and the manner 
in which they are used . 49 

These three books correspond to the three divisions of creation 
defined by Sefer Yetz irah ,  namely, "Universe, Year, and Sou l . "  I n  
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Tah le  -1- .  The  th ree hook s .  

Text (Scpher) 
Number (Sephar) 
Commun ication 

(Sippur) 

World (space) 
Year ( t ime) 
Soul  (spir it )  

Form of Letters 
Numerical Value 
Pronunciation and 

Name of letters 

more modern terms. these would be called space, t ime and spir it .  
"Un iverse" refers to the dimensions of space, "year" to t ime,  and 
"soul " to the spiritual d imension.  See Table 4.  

As we shall see.  the Sefer Yetzirah speaks of a five-dimensional 
cont inuum. defined by the Ten Sefirot .  The first three are the three 
d imensions of space. the fourth d imension is t ime ,  whi le the fifth i s  
the spir i tual dimension.  

S ince the three spacia l  dimensions comprise a s ingle cont inuum, 
the three of them together constitute the first "book."  Time i s  the 
second "book." whi le  the spiritual dimension is  the th ird .  

The three books define the three ways in  which the array of the 
32  paths can be presented. First, one can draw a d iagram represent ing 
them, as one would picture them in  a book.  This  i s  the aspect of 
"text . "  This  i s  a lso the aspect in  which they appear in  the Book of 
the Torah ,  in  the first chapter of Genesis .  

Secondly .  one can express the numerical sequences and distribu­
tions of these paths. Thus, for example, as the Sefer Yetzirah states 
( I  : 2 ) . the 32 paths consist of ten Sefirot ,  and 22 letters, the latter 
which consists of three Mothers, seven Doubles, and twelve Elemen­
tals . This i s  the aspect of number in  the 32  paths. This is a lso related 
to their affin i ty to certain geometrical forms. 

Final ly ,  one can speak of the relat ionsh ips between these paths 
as they convey information.  This  i s  the level of "communicat ion . " It  
i s  c losely related to the 32  paths where they represent states of con­
sciousness. as presented in  Appendix I I .  

These three aspects are most apparent i n  the letters o f  the 
alphabet.5° There are three primary ways in  which the letters can be 
interpreted . First. there i s  the physical form of the letters, as they are 
written in  a book. This is the aspect of "text" (Sepher) , which l iteral ly 
means book.  Secondly, there i s the numerical value or gematria of 
the letter, th i s  being "number." Final ly ,  there is the sound of the let­
ter. as well as the way its name i s  pronounced, th i s  being 
"commun icat ion" or "te l l i ng." See Table 5 on page 22 .  

"Text" (Sephcr), the physical form of the letter, pertains to the 
cont inuum of space. si nce form only can be defined in  space. This i s  
" U n iverse . "  Number (Sephar), impl ies sequence, and th i s  i s  the 
sequence of t ime.  which i s  the cont inuum of the "Year." Final ly ,  
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commun ication (Sippur) applies to the mind,  and this is  in  the spirit­
ual cont inuum, which is  "Soul . " 

These three words also define the term Sefirah . First, the word 
Sefirah shares the root with Sefer, mean ing book. Like a book, each 
Sefirah can record information.  The Sefi rot thus serve as a memory 
bank in the domain of the Divine .  A permanent record of everythi ng 
that has ever taken place in  a l l  creation i s  thus made on the 
Sefirot. 

Second ly. the word Sefirah shares a root with Sephar, meaning 
number. I t  i s  the Sefirot that introduce an element of number and 
plural i ty into existence. The Creator, the Infin ite Being, i s  the most 
absolute un ity, and the concept of number does not apply to Him in 
any manner whatever. In  speaking of the Infin ite Being,  the Sefer 
Yetzi rah therefore asks ,  "Before one, what do you count" ( 1  : 7 )? I t  i s  
only wi th  the creat ion of the Sefirot that  the  concept of number 
comes into bei ng. 

In th i s  mode, every event and act ion is measured and weighed 
by the Sefirot, and the appropriate response is conceived and calcu­
lated . Using the computer as an analogy, the Sefirot function as the 
processing unit of the Divine domain in  th i s  mode. 

Final ly ,  the word Sefirah shares a root with Sippur, which means 
"communication" and "tel l i ng ." The Sefirot are the means through 
which God communicates with H i s  creat ion .  They are also the means 
through which man communicates with God. I f  not for the Sefirot , 
God. the Infinite Being, would be absolutely unknowable and 
unreachable. I t  i s  only through the Sefirot that he can be 
approached . 

Of course, as al l  the Kabbal i sts warn , one should not in  any way 
worship the Sefirot or pray to them . 5 1  One may, however, use them 
as a channel .  Thus, for example, one would not th ink of directing a 
pet it ion to the postman, but one could use h im to del iver a message 
to the k ing. In a mystical sense, the Sefirot form a ladder or tree 
through which one can "cl imb" and approach the Infinite .  

Thus ,  when the Sefer Yetz i rah presents the words Sepher, Sephar 
and Sippur here, it is not doing so accidental ly .  Rather, the book is 
del iberately presenting roots which define the concept of the Sefirot. 
This i s  a l l  the more obvious, s ince th is  ent ire chapter deals with the 
Sefi rot . 

The three aspects, "text, number and commun icat ion ,"  are the 
keys to the methods of Sefer Yetzirah .  

I f  one wishes to influence anything in  the physical universe 
( space), he must make use of the physical shape of the letters. If th is  
involves a meditative techn ique, one would contemplate the appro­
priate letters , as if they were written in a book.  The method involves 
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Tab l e  5 .  The n u mer ica l  v a l ue of  l e t ters . 

Phonet ic  

Letter Name Sound Value Designation Fami ly  

I( Alef .,��( s i lent  I mother guttural  

:I Bet 11':::1 B . B h  2 double labial  
l G i m mel ?m G , G h  3 double palatal 

1 Dalet 11?1 D, Dh 4 double l i ngual 

:1 Heh 1( :1  H 5 elemental guttural 

1 Vav 11 V (W ) 6 elemental labial  

t Zay i n  1'1 z 7 elemental dental 
n Chet 11'n German ch 8 e lemental  guttu ral  
t:l Tet 11't:l T 9 e lemen tal l i ngual 

, Yod 11' y ( I )  I O  e lemental  palatal  

l::l Kaf 'l::l K . Kh 20 double palatal  

� Lamed 11.:1� L 30 elemental l i ngual 

O,r.:l Mem Dr.:l M 40 mother labial  

p N u n  ill N 50 elemental l ingual 

0 Samekh lr.:IO s 60 elemental dental 

)/ Eyin  l'll s i lent  70 elemental  guttural 

'l·!l Peh l(!l P. Ph 80 double lab ia l  

y ,Y  Tzadi '1Y Tz 90 elemental  dental  

i' Kuf '11i' K (Q )  1 00 elemental palatal  

1 Resh 'IC' ' 1  R . R h  200 double dental 

1C' Sh i n  pv Sh ( S )  300 mother dental 

11 Tav 1'11 T.Th 400 double l i ngual 

making each particular letter combination fi l l  the ent ire field of 
vis ion .  e l iminating al l  other thoughts from the mind .  

F ina l ly ,  if  one wishes to influence the spiritual rea lm,  he must 
make use, either of t h e  sounds of the letters, or of their names. This 
techn ique, which we shal l  describe, is the one that i s  used when mak­
ing a Golem . 

1 : 2 IW m� 0' !'1't01 0'1W:V1 :1r.J '�� !'111'!)0 1W:V 
:11w:v O' nw1 !'11�1!);, :v�w1 nm� w�w 110' 

:!'11tl1't0!) 
Ten Se,/lrot q( Nothingness 
A nd 22 Foundation Letters: 

Three Mothers, 
Seren Doubles 
: l nd twelre Elementals. 
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Ten Sefirot 

The Sefer Yetzirah now defines the 32 paths as consisting of 1 0  
Sefi rot and 22  letters. 

The word Se.firah l i teral ly means "counting. "  I t  i s  thus dist in­
guished from the word Mispar, meaning "number. " Although the 
Sefirot are said to represent the ten basic digits ,  they are not actual 
numbers. Rather, they are the sources from which the numbers origi­
nate. Although the Sefer Y etzirah does not name the Ten Sefirot, 
their names are well known from the classical Kabbalah .  They are 
given in  Table 6 .  The Sefirot are usual ly presented in  an array con­
sist ing of three columns ,  as in the figure. 

The names of the Sefirot are al l derived from scripture. In 
recounting Betzalel ' s  qualifications, God says, " I  have filled him with 
the spirit of God, with Wisdom, with U nderstanding, and with 
Knowledge" (Exodus 3 1 : 3 ) . As the Sefer Yetzirah later states ( 1  :9) ,  
the "spir i t  of God" refers to Keter (Crown) ,  the first of the Sefirot . 
Wisdom and Understanding then refer to the next two Sefirot. 

The first two Sefirot are l ikewise al luded to in the verse, "With 
Wisdom, God establ ished the earth ,  and with Understanding, He 
establ ished the heavens, and with His  Knowledge, the depths were 
broken up" (Proverbs 3: 1 9 ,20) .  It is l ikewise written , "With Wisdom 
a house i s  built ,  with Understanding i t  is establ ished, and with 
Knowledge its rooms are filled" ( Proverbs 24 : 3 ,4) .  

Tab l e  6 .  The ten Se f irot . 

1 .  Keter Crown 

2 .  Chakhmah Wisdom 

3 .  Binah Understanding 
[ Daat] [ Knowledge] 

4 .  Chesed Love 

5 .  Gevurah Strength 

6 .  Tiferet Beauty 

7 .  Netzach Victory 

8 .  Hod Splendor 

9 .  Yesod Foundat ion 

1 0 . Malkhut Kingsh ip 



Figure I .  The Sefirot . 
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Al l  of these sources l ist three qualit ies-Wisdom, Understand­
ing, and Knowledge. Knowledge, however, is not a Sefirah, but 
merely the point of confluence between Wisdom and Understanding. 
I n  many ways, however, it behaves as a Sefirah,  and it i s  thus often 
included among them. s2 

The next seven Sefirot are named in  the verse, "Yours 0 God 
are the Greatness (4), the Strength ( 5 ) , the Beauty (6), the V ictory (7 ) ,  
and the  Splendor ( 8 ) ,  for Al l  ( 9 )  i n  heaven and in  earth ;  Yours 0 God 
is the Kingdom ( 1 0) . . .  " ( l  Chronicles 29 : 1 1 ) . 5 3  I t  i s  here that the 
names of all the lower Sefirot are defined. See figure I on page 24 .  
I n  most  sources, however, the first of these is called Chesed (Love) 
instead of Gedulah (Greatness) .  S imi larly, the sixth i s  called Yesod 
(Foundation) rather than "Al l . "  In older Kabbal istic texts, however, 
both designat ions are used. 

According to some Kabbal ists , the Ten Sefirot also parallel the 
1 0  Hebrew vouels . 54 Together with the 22  letters, they then comprise 
the totality of the Hebrew language. 

Of Nothingness 

The Hebrew word here is Beli-mah (:1/J't,:J) .  This word can also 
be translated as meaning closed, abstract, absolute or i neffable. 

This word occurs only once in scripture, in the verse, "He 
streches the north on Chaos, He hangs the earth on Nothingness 
(Be/i-mah)" (Job 26 : 7 ) .  According to many commentaries, the word 
Beli-mah is  derived from the two words, Be/i, meaning "without," 
and Mah, meaning "what" or "anything ." The word Beli-mah would 
then mean "without anything," or "nothingness. "55 

According to this interpretion, the designation "Sefirot of Noth­
ingness" i s  used to indicate that the Sefirot are purely ideal concepts, 
without any substance whatever. U nl ike letters which have form and 
sound, the Sefirot have no intrinsic physical properties. As such, they 
are purely conceptual . 

Other sources state that Belimah comes from the root Balam 
(ct,:J) ,  meaning "to bridle ." This is found in the verse, "Do not be l ike 
a horse or mule, who do not understand, whose mouth must be bri­
dled (balam) with bit  and rein" ( Psalms 32 : 9 ) . 56 

This second interpretation seems to be indicated by the Sefer 
Yetzirah itself, since it later says, "Bridle ( balom) your mouth from 
speaking of them" ( I  : 8 ) .  According to this ,  Belimah would be trans­
lated as " ineffable . "  The text i s  speaking of "Ten I neffable Sefirot, "  
indicating that they cannot be described in any manner whatever. 
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Figure 2 .  Ten points linked by 22 lines . There ure three hori::ontuls . 

sn·en \'erticals . and tll 'ell 'c diagonals . 

S imi larly, the Bib l ical verse. ''He hangs the earth on the ineffable," 
would mean that the forces which uphold creat ion cannot be 
described. 5' 

According to both interpretat ions,  the Sefirot are dist inguished 
from the letters. While the letters are primari ly  modes of expression ,  
the Sefi rot are inexpressibly by their very nature. 

A leading Kabbal i st .  Rabbi I ssac of Acco ( 1 2 50- 1 340) , points out 
that Bclimah has a numerical value of 87. God's  name Eloh im ,  on 
the other hand. has a value of 86. Bc/imah thus represents the stage 
immediately fol lowing the pure essence of the Divine . 5 R  

22 Foundation Let ters 

I n  the s implest sense, these are called Foundation letters because 
it was through the letters of the Hebrew alphabet that the universe 
was created . 59The Sefer Y etz irah itself therefore says of the letters, 
"with them He depicted all that was formed, and al l  that would ever 
be formed" ( 2 : 2 ) .  This  i s  also al luded to in  what the Talmud says of 
the bui lder of the Tabernacle. " Betzalel knew how to permute the let­
ters with which heaven and earth were made. "60 

With each act of creat ion.  the Torah reports that "God said. " 
Thus. "God said: let there be l ight . " and "God said, let there be a 
fi rmament. " The decrees through which God brought creat ion into 
being consi sted of say ings. These in turn consi sted of words, and 
these words were formed out of letters. Hence, it was through the 
letters of the alphabet that the universe was created. 
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These letters of  creat ion were not only responsible for t he  incep­
tion of the world, but they also constantly sustain it. I t  is thus written ,  
" Forever . 0 God, Your word stands in the heavens" (Psalms 1 1 9 : 8 9) .  
The very words and letters with which the universe was created are 
also the ones which constant ly susta in  i t .  If these words and letters 
were withdrawn for even an in stant ,  the un iverse would cease to 
exist .  6 1  

Thus. if  one knows how to manipulate the letters correctly, one 
can also manipulate the most elemental forces of creation .  The meth­
ods of doing this comprise the main subjects of Sefer Yetzirah . 

I n  Hebrew, " Foundation Letters" i s  Otiot Yesod. This  can also 
be translated. " Letters of Foundat ion . " 

I n  the Kabbalah ,  Foundation (Yesod) is the Sefirah that corre­
sponds to the sexual organ.  It therefore has the connotation of coup­
l ing and pairing, usually for the purpose of procreation.  

The letters are said to pertain to Foundation (Yesod) ,  s ince it i s  
only through the letters that  Wisdom and Understanding can come 
together and be coupled. As d i scussed earl ier, Wisdom i s  pure non­
verbal thought .  U nderstanding, on the other hand, can only be ver­
baL s ince if an idea cannot be expressed verbal ly ,  it cannot be under­
stood. The only l ink between nonverbal Wisdom, and verbal 
Understanding, consists of the letters of the alphabet. 

This i s  also evident from the above mentioned Talmudic teach­
ing. The Talmud states that, "Betzalel knew how to permute the let­
ters with which heaven and earth were made . "  This i s  derived from 
the verse where God says of Betzalel , " I  wi l l  fi l l  h im with  the spirit 
of God, with Wisdom, with Understanding, and with Knowledge" 
( Exodus 3 1  : 3 ) .  

We  therefore see that t he  abi l i ty to  manipulate the  letters of  cre­
ation depends on "Wisdom, U nderstan ing, and Knowledge ."  Knowl­
edge (Daat), however, i s  the point at which Wisdom and Understand­
ing come together. If  has the connotation of jo in ing and intercourse, 
as in the verse, "Adam knew his wife Eve" (Genesis 4 :  I ) .62 Knowledge 
therefore serves in the place of Foundation between Wisdom and 
Understanding. I t  i s  i n  th is  same context that the Sefer Yetzi rah 
speaks of "Letters of Foundat ion . "  

In  a more general sense, t he  letters serve to  pair off and  connect 
al l  the Sefirot. This is particularly true in the "Tree of Life" shown 
in figure I ( page 24 ) ,  which shall be discussed in  deta i l .  

Three Mothers 

These are the three letters, Alef (�) . Mem (o), and Shin (w) .  They 
wil l  be dircussed at length in Chapter Three. These letters are called 
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P o i n t s  H or itonta l s  V e rt i ca ls  D iagona ls  Tota l  
( Sefi rot ) ( M others )  ( Doubles )  ( E icmenta l s )  ( let ters )  

4 4 6 

7 2 4 8 1 4  

1 0  3 7 1 2  , ,  

1 3  4 1 0  1 6  30 

3 n  + I n 3 n - I 4n !I n  - 2 

Natura l  A rra� 

Accord ing  to the o lder  Kabbal i s ts  

Accord ing  t o  t h e  Sa fed School . based on t h e  Zohar ( I  : 5 9b ) . 
Cf. Pardes Runon tm 7 : 3 .  

FiRurc 3 .  Family of diaRrtuns .  
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Fig ure 4 .  The 32 paths as defined by the A ri .  
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Figure 5 .  The 3 .?  paths according to the Gra . 
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"Mothers" because they are primary. Essential ly ,  Alef is the first let­
ter of the alphabet, Mem is the middle letter, and Shin is  the second 
from the last . 63 The reason why Tav (n) - the last letter of the alpha­
bet - is not used is because it is one of the Doubles. 

One reason why these letters are called " Mothers" i s  because, i n  
genera l ,  t he  letters are derived from U nderstanding ( Binah) .  As dis­
cussed earl ier, Understanding i s  the primary feminine principle, and 
i s  therefore called Mother. This i s  al luded to in  the verse, "For you 
shall call Understanding a Mother" (Proverbs 2 : 3 ) . 64 Since these are 
the primary letters, they are called the "Mothers ."65 

These letters are also cal led mothers ( lmot)  in  the same sense 
that a crossroad i s  cal led a " mother of the road" ( Ezekie l  2 1 : 2 6 ) . 66 

These three letters are called "crossroads, " since they form the hori­
zontal l inks  between the Sefirot in the Tree of Life diagram.  On a 
more basic level , these are "mothers," because the number of hori­
zontal l i nks defines the order of the array, as d i scussed below. 

Seven Doubles 

These are the seven letters that can express two sounds: Bet (::J),  
Gimel ( l ) ,  Dalet (1) ,  Kaf (::1) , Peh (!l) ,  Resh (1) ,  and Tav (n) .  

The Elementals are the twelve remain ing letters, which have a 
s ingle sound. These two groups wil l  be discussed in chapters four and 
five, respectively. 

© 
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FiKure 6 .  The paths defined hy the G ra .  as the\· appear in the Warsaw.  

1884 edition , (p . 2 6 b  (�l Part Two) . 
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I f  we draw ten points i n  three columns  in  the s implest manner, 
we see that they are automatical ly l i nked by 22 l i nes .  Of these, three 
are horizonta l ,  seven are vert ica l .  and twelve are diagonal  as shown 
in figure 2 on page 26. The divis ion presented by Sefer Yetzirah i s  
therefore a natural consequence of the array. This  figure can actu­
ally be looked upon as a member of a fami ly  of d iagrams.  The order 
of the diagram is  then determ ined by the number of horizontal 
l inks .  

In pract ice, for reasons deal ing with the basic nature of the 
Sefirot .  they are not arranged in th is  natural order, but have the mid­
dle l ine lowered somewhat. There are several different ways that the 
Kabbal ists assign the letters in these diagrams. These are shown in 
figures 3-6.  

1 : 3 Wr.Jn !1,:V::J�� iW:V i!lOr.J::J ;·m'S::J !1,i'!l0 itt':V 
nS'r.J::J :V�r.J�::J r,t:m i'n' !1'i::J, tt>r.Jn ilJ.:l 

:i1:Vr.J;, nS'r.J::J, r,wt,;, 

Ten Sefi"l·ot of Noth ingness 
in the n umber of ten fingers 

five opposite five 
n·ith a singular covenant 

precisely in the middle 
in the circumcision of the tongue 
and in the circumcision of the membrum . 

The n umber qf ten fingers 

Creation is said to have been accomplished with God's fingers, 
as it is  written. "When I see Your heavens ,  the work of Your fingers" 
( Psalms 8 :4  ) . The I 0 numerical digits s imi larly paral le l  the ten fingers 
in man.  The five fingers of the hand contain a total of fourteen bones. 
This is the numerical value for Yad (1•) .  the Hebrew word for hand. 
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Five opposite live 

Although the Sefirot are usually divided into three columns, they 
can also be arranged in  two arrays, one to the right, and the other to 
the left .  The "mascul ine" Sefirot on the right side would then be al l  
those normal ly on the right ,  as wel l as the upper two center Sefirot. 
The "femin ine" Sefirot on the left would include the three normally 
on the left , together with the lower two center SefirotY 

The five mascul ine Sefirot are often referred to as the five Loves 
( Chasadim),  since they are on the side of Chesed (Love). The five 
fem in ine Sefirot are s imi larly cal led the five Strengths (Gevurot) 
because they are on the side of Gevurah (Strength) .  See figure 7 on 
page 34 .  

When the Sefirot are in  their normal state, arrayed in  three col­
umns, they are in  a state of equi l ibrium.  But when the Sefirot of the 
central column are moved to the right and left ,  so as to divide the 
Sefirot i nto two arrays, a powerful  tension i s  produced. When they 
are i n  such a mode, poweful spiritual forces can be d irected and 
channeled. 

Therefore, in many places where God interferes directly with the 
physical world, the scripture speaks of God's fingers or hands .  The 
most obvious case occurs with reference to creation itself, which the 
Psa lmist cal ls "the work of Your fingers ," as quoted above. We simi­
larly find,  "My [ left ]  hand has founded the earth ,  and My right hand 
has spread out the heavens" ( I saiah 48:  1 3 ) .  Before such a creative act 
could take place, all the Sefirot had to be polarized to male and 
female sides, generating tension and force. Just as human procreation 
i nvolves male and female ,  so does Divine creation .  

Very closely related to  th is  are the various actions that  use  the 
hands to channel spi ritual forces. These include the laying of hands, 
the l ift ing of the hands in the Priestly Blessing, and the spreading of 
the hands in  prayer. In  al l  these cases, the intent is to channel the 
power of the Ten Sefirot through the ten fingers . 68 In  making them 
correspond to the two hands, the Sefirot are polarized, creating spirit­
ual tens ion .  See figure 8 on page 34 .  Once such tension exists ,  
through meditation and concentration, the powers of the Sefirot can 
be focused and channeled. 

A nd a singular covenant 

The Hebrew here is  Brit Yachid. Some read Brit Yichud, "a unify­
ing covenant, " but the meaning is s imilar.69 A similar concept i s  
found in the  last chapter with regard to  Abraham (6 : 7 ) .  I n  general ,  a 
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covenant ( hrit ) i s  someth i ng that comes between two separate parts . 
The parad igm of a covenant i s  that which God made with Abraham 
when he commanded him, "Take to Me a prime heifer, a pr ime 
female goat , a prime ram,  a turt le dove,  and a young pigeon" (Gene­
s i s  1 5 : 9 ) . 7 11 These five animals  para l le led the five fingers. Three of 
the animals  were divided in  half, so that the six ha lves represented 
the s ix Sefirot that are normally to the right and left. The four  ha lves 
of the b i rds ,  which were not divided, represented the four  Sefi rot 
which are normal ly in the center l ine .  See figure 9 .  

Fem i n i n e  S t re n gt h s  ( left ) 

B i n a h  
G n· u ra h  
H od 
Yesod 

M a l k h u t  

M a scu l i n e Loves  ( R i gh t )  

Keter  
Cha k h m a h  
Ch cscd 
T i fc rc t 
:"J e t zach  

Figure 7 .  Masculine aiJ(/ feminine Sefirot .  

Figure 8.  Polari:ing the ten Sefirot through the ten fingers . 
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Turtle Dove 

H e i fe r  

Female  Goat  

Ram 

Young Pigeon 

The two tablets contain ing the Ten Commandments were also 
cal led the "Tablets of the Covenant" (Deuteronomy 9 : 9 ) .  I t  was for 
this  reason that they were given as two tablets, rather than as a single 
one. 

When the Ten Sefirot are divided into this double array, the 
place in the middle becomes the focus of spiritual tension.  This palce 
i s  then called the "singular covenant" or "unifying covenant . "  

Circumcision of the Tongue 

The H ebrew word for "circumcision" is Milah.  This same word, 
however, also means "word,"  as we find, "God's spirit speaks in me, 
and H i s  word (milah )  i s  on my tongue" (2 Samuel 2 3 : 2) .  Hence this  
can also be translated, "a word of the tongue. " The "circumcision of 
the tongue" refers to the ability to uti l ize the mysteries of the Hebrew 
language. 7 1 It also refers to the abil ity to probe the mysteries of the 
Torah . 7 2  

I n  a more general sense, such circumcision denotes a fluency of 
speech . One who cannot speak properly is  sa id to have 
"uncircumcised l ips . " Moses thus said, "How wil l  Pharoah l isten to 
me, when I have uncircumcised l ips?" ( Exodus 6 :  1 2 ) .  When one is 
given the power of proper speech ,  his tongue is said to be circum­
cised. This i s  both the "circumcision" and the "word" of the 
tongue. 

A good example of this i s  found in the Priestly Blessing. Here, 
the priests raise their hands and pronounce the blessing outlined in  
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scripture (Numbers 6 : 2 2-2 7 ) . The priests must raise the ir  hands so 
that they are precisely level with the mouth, as it i s  written, "Aaron 
l ifted up his hands toward the people, and he blessed them" ( Levit i­
cus 9 : 22 ) .  7 1 The cohen-priest must concentrate on the fact that his 
ten fingers represent the Ten Sefirot. As a result of the focus of spirit­
ual force between h i s  two hands, h i s  tongue i s  "c ircumcised, " and h is  
blessing has  its proper effect. 

The same is  true of rai s ing one's hands in prayer. Here again ,  
the two hands focus spritual power so as to "circumcise" the tongue, 
allowing the indiv idual to pray effectively. I n  some Kabbalist ic medi­
tative systems, the ra ised hand position was l i kewise used to focus 
spiritual energy. 74 It was for a very s imi lar reason that the cohen­
priests had to wash their hands and feet before engaging in  the divine 
service. 7 5  

This also provides i nsight into the sign ificance of the two Cheru­
bim that were on the Ark of the Covenant in the Holy of Hol ies .  
These two Cherubim were the source of al l  prophecy. Prophecy 
involves a part icularly intense focusing of spiritual energy, allowing 
the prophet to actually speak in God's  name. Prophecy was thus the 
ult imate level of "circumcision of the tongue ." 

In describ ing the Ark,  God told Moses, " I  wi l l  commune with 
you. and I wi l l  speak to you from above the ark-cover, from between 
the two Cherubim, which are on the Ark of Testimony" ( Exodus 
2 5 :22 ) .  76 What was true of Moses was also true of the other prophets, 
and the influx of prophecy was channeled primarily through these 
two Cherubs in  the Holy of Hol ies. There i s  some evidence that at 
least in some cases, the prophetic experience was the result of in tense 
meditation of these two Cherubim .  7 7  When the Cherubim were 
removed from the Holy of Holies with the destruct ion of the First 
Temple , prophecy as such ceased to exist .  

According to the Zohar, the two Cherubim represented the 
Sefi rot d iv ided into a mascul ine and femin ine array. 79 These were 
placed on the Ark, which conta ined the original Tablets of the Ten 
Commandments .  There were five Commandments of each tablet, so 
the two represented a s imi lar array of the Sefirot. This  created a per­
manent state of tension, through which the spiritual force associated 
with prophecy could be focused. 

Circumcision of the Membrum 

Just as the fingers of the two hands represent the Ten Sefirot, so 
do the toes of the two feet. Between the legs i s  the circumcision of 
the sexual organ.  
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In  order to  understand the sign ificance of  th i s  circumcision, one 
must realize why God commanded that i t  be done on the eighth day. 
The Torah states. "On the eighth day, the flesh of his foreskin must 
be c i rcumcised" (Levit icus 1 2 : 3 ) .  80 The covenant of circumcision was 
origi na l ly  given to Abraham . 

The world was created in  s ix  days, represent ing the s ix  primary 
direct ions that exist in  a three-dimensional universe. The seventh 
day, the Sabbath ,  is  the perfection of the physical world, and it repre­
sents the focal point of these six directions, as discussed below ( 4 :4) .  
The eighth day then represents a step above the physical , i nto the 
realm of the transcendental . H I  

Through the covenant o f  c ircumcis ion,  God gave Abraham and 
his desendents power over the transcendental plane. The most obvi­
ous case in which this occurs is in conception, where a soul i s  brought 
down into the world. Since the mark of the covenant is  on the sexual 
organ,  i t  gives the indiv idual access to the h ighest spiritual realms , 

from which he can draw down the most lofty souls .  
By medi tat i ng on the fact that the  ten toes represent the  Ten 

Sefi rot .  one i s  able to  concentrate spir i tual  energy into the sexua l  
organ .  8 2  Through such methods ,  one can gai n  complete control 
over one's sexual act iv i t ies ,  even i n  the m idst of i ntercourse. 8 3 By 
sanct ify ing  oneself i n  t h i s  manner during sexual in tercourse, one 
i s  able to determ ine  the qua l i t i e s  of the  ch i ld  that wil l  be 
conceived. s4 

The covenant of c ircumcision also represents the channel ing of 
sexual energy. The sexual drive is one of the most powefu l  psycholog­
ical forces in man, and when it is channeled along spi ritual l ines, i t  
can he lp bring one to the h ighest mystical states. I n  g iv ing the com­
mandment of c ircumcis ion,  God indicated that the emotions and 
desires associated with sex could be used for the mystical quest of 
the Div ine on a transcendental plane. 

The j uxtaposit ion between the "c ircumcision of the tongue" and 
the "circumcision of the membrum" explains  the prophetic position 
favored by El ijah .  The scripture states, "El ijah went up to the top of 
the Carmel ,  entranced h imself on the ground, and placed his face 
between h i s  knees" ( I  Kings 1 8 :42 ) .  This posit ion was used for the 
intense concentrat ion of spiritual energy. According to the Midrash, 
th is  posit ion was used because i t  placed the head in  conj unction with 
the mark of c ircumcis ion . 8 5 

When one i s  in th i s  posit ion, al l  of these forces are brought 
together. The ten fingers, ten toes, tongue and sexual organ comprise 
a total of 2 2  elements, paral le l ing the 22  letters of the Hebrew alpha­
bet. 86 The individual 's body itself thus becomes an alphabet, with 
which he can "write" in the spiritual realm. 
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1 : 4 ��1 1t7:V :Vt7 n ��1 1t7:V ;-trJ'�::J !111'�0 1t7:V 
j1n::J ;-tJ'::J::J o:Jm ;-trJ:Jn::J p;, ;-t1t7:V nn� 
1:J'1' ::Jt7;'11 1'11:::1 �:v 1:::11 1rJ:l);"l1 tJ;-trJ 11j?;'11 tJ;-t::J 

: 1J1:JrJ �:v 

7i:>n Sefirot of Nothingness 
ten and not nine 
ten and not ele1·en 

Understand with 11 'isdom 
Be wise with Understanding 

Examine with them 
and prohe from them 

,Hake feachj thing stand on its essence 
A nd make the Creator sit on His base. 

This  sect ion speaks primari ly of the first three Sefirot, Keter 
(Crown ) ,  Chakhmah (Wisdom) ,  and B inah ( Understanding) .  Later, 
we find a s imi lar d iscussion with regard to the lower seven Sefirot 
( 4 : 5 ) .  

Ten and not nine 

The h ighest faculty i n  man i s  wi l l .  This corresponds to the first 
of the Sefirot, Keter (Crown) .  

I f  one were to attempt to describe God, it would be tempting to 
say that He i s  pure Wi l l .  This would be very much l i ke saying that 
God i s  "spir i t ,"  or that He  i s  " love ."  s ince a l l  such descriptions 
attempt to depict God in  terms of human traits .  I f  any human t rai t  
were to be used,  however, i t  should be wi l l  s ince th i s  i s  the highest 
of al l  human facult ies .  

I f  we would say that God was pure Wil l ,  however, then we would 
be saying that He i s  ident ical with Keter. Keter, however, i s  merely 
a Sefirah,  and as such, i t  i s  someth i ng created by God and inferior 
to H im .  We therefore cannot even say that God i n  pure Wi l l .  Even 
Will i s  among His creat ions ,  and i s  inferior to H im .  Therefore, there 
is no word that can be used to describe God's essence. 

The author consequently states that the Sefirot are "ten and not 
n ine . "  For if  we were to say that God i s  Wi l l ,  then Keter would be 
identical to God, and only n ine Sefirot would remain .  But s ince there 



( 'haptcr One 39 

are ten Sefirot, then even Wil l  is noth ing more than a Sefirah, and i t  
is something that  i s  inferior to the Creator. 

The Sefer Y etzirah also warns, "ten and not eleven . "  This i s  to 
teach that God Himself, the Infinite Being, is not to be included 
among the Sefirot. If He were, then there would be eleven rather than 
ten . x 7  

God belongs to a total ly different category than the Sefirot, and 
i s  not to be counted among them. As a result ,  we cannot even 
describe H im by such purely abstract qual it ies as wi l l ,  wisdom, love 
or strength .  When the Bible makes use of any of these qualit ies in 
relation to God, it i s  speaking of the Sefirot created by God,  and not 
of the Creator H imself. 

This  is part icularly important for the mystic. As a person reaches 
the h ighest levels, he might think that he is  actual ly  reaching God 
H imself. The Sefer Yetz irah therefore warns that when one cl imbs 
the ladder of the Sefirot , there are only ten steps, and not eleven. The 
Creator is always beyond our grasp. 

I t  is for this reason that God is called Ain Sof, l iteral ly "the Infi­
n ite. " One can cl imb higher and h igher, reaching toward infinity, but 
one can never atta in it .  Infin ity may remain a goal , but it i s  only a 
goal that points to a d i rection ,  but not a goal that acually can be 
reached. The same is true of the Infinite Ain Sof.88  

Understand with Wisdom 

As discussed earlier, Understanding ( Binah) involves verbal 
thought, while Wisdom (Chakhmah) i s  pure nonverbal thought .  
Understanding consists of the normal reverie, where the person thinks 
out things so as to understand and organize the thoughts. Wisdom, on 
the other hand, is pure thought, and in particular, it refers to a state 
of consciousness where the mind is not engaged in reverie. 

I t  i s  very difficult to experience pure, nonverbal thought. As soon 
as a person attempts to clear h is  mind of thought, he immediately 
begins to th ink, "Now I am not thinking of anything. " The state of 
Wisdom or Chakhmah consciousness i s  one of pure nonverbal 
thought, which i s  very difficult to attain .  

I t i s  in an  attempt t o  attain t h e  state of Chakhmah consciousness 
that the various meditative methods are used. Thus, mantra medita­
t ion attempts to clear the mind of reverie by fi l l ing it  with the 
repeated words of the mantra. S imi larly, contemplation pursues the 
same goal by fi l l ing the mind with the contemplated object. 

Wisdom is associated with the nonverbal right hemisphere of the 
bra in ,  while Understanding is associated with the verbal left hemi­
sphere. As the Kabbal i sts expla in ,  Wisdom i s  normally only experi-
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enced when it i s  clothed in  Understand ing. One may be able to expe­
rience the workings of the nonverbal areas of the mind ,  but only 
when one clothes them with verbal thoughts. 

I t  i s  here that the Sefer Yetzirah begins instruct ion on how to 
grasp the Sefirot . 89 

The first step i s  to, "Understand with Wisdom, and to be wise 
with Understanding." This  involves a del iberate osc i l lat ion between 
Understanding and Wisdom, between verbal B inah consciousness, 
and nonverbal Chakhmah consciousness. 

Try for a moment to stop th inking. You remain completely con­
scious. but there are no verbal thoughts in your mind. If  you are an 
average person.  you may be able to maintain such a state for a few 
seconds. but immediately your mind begins to verbal i ze the experi­
ence. You might say to youself. "I am not th ink ing of anyth ing ."  But 
as soon as you do th i s. of course, you actual ly are th ink ing of 
someth ing. 

For those few seconds, however, you have experienced nonverbal 
Chakhmah consciousness. If you work at th is  exerc ise ,  you can gradu­
a l ly learn how to extend the t ime in which you are in th is  state. I t  i s  
l i ke a heavy pendu lum.  the  longer you push it  back and forth ,  the 
further it wi l l  swing. S imi larly, the more you learn to osc i l late 
between verbal Binah consciousness and nonverbal Chakhmah con­
sciousness. the deeper you will reach into the latter, and the longer 
you will be able to maintain this state. 

Chakhmah consciousness is  part icu larly important in reaching 
the Sefirot. As mentioned earl ier ( I  : 2 ) .  the Sefirot are ineffable, and 
cannot be understood verbal ly .  As the Sefer Yetzi rah itself says, they 
must be reached by "paths of Wisdom,"  that is ,  through the paths of 
nonverbal Chakhmah consciousness. 

Examine with them 

A s imi lar express ion is  later used with regard to the lower Sefi rot 
( 4 : 5 ) . 

Once an indiv idual is able to experience the Sefirot, he must 
make use of them to examine and test them. The author does not say 
"examine them." but "examine with them. "  The Hebrew word used 
here is Eachan. and it means that one is to test th ings for their intrin­
s ic qual ity as they are at the immediate moment . 90 

When a person has an awarenes of the Sefirot, he can then 
"examine" anything in  creation and determ ine the Sefirah to which 
it perta ins .  As he becomes proficient in  doing th is .  he can use various 
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things t o  strengthen h i s  attachment to their associated Sefirah .  When 
the Sefer Yetzirah was first written ,  each individual had to do th is  
on h i s  own . Now, however, there are many l ists which associate vari­
ous th ings and ideas with their appropriate Sefirot, and these can be 
used as aides in binding oneself to them. 9 1 

Probe from them 

The Hebrew word for "probe" here i s  Chakar, which usually 
indicates atta ining the ult imate knowledge of a thing. 92 

The Sefer Yetz i rah says that one should "probe from them. " As 
a result of the spiritual power that one attains from the Sefirot, one 
should probe each th ing to its ult imate depth .  Through one's experi­
ence of the Sefirot, one is to gain the deepest possible ins ight into 
everyth ing in  the world. 

Note careful ly that the Sefer Yetzirah does not tell us to contem­
plate the Sefirot themselves. Rather, i t  instructs us to use them in 
developing an inner sight with which to view the world . 93 

Make [each] th ing stand on its essence 

In th i s  manner, one can learn how to perceive the essential 
nature of each th ing. 94 The Sefer Yetzirah says, "make each thing 
stand on its essence" so as to parallel the next phrase, "make the Cre­
ator sit on Hi s  base ."  

The Sefer Yetzi rah is  also indicating here that  when a person per­
ceives the true spiritual nature of a th ing, he also elevates that th ing 
spir itual ly .  "Standing" refers to such elevat ion .  The expression, 
"make each th ing stand" therefore says that when one "probes from 
them," he elevates the th ings that he probes .  

Make the Creator sit on His Base 

The Hebrew word for "base" here is Makhon, and in a number 
of places it is seen as the place where God "sits ." Thus, in  his prayer, 
Solomon speaks of "the heaven.  the base (makhon) of Your sitt ing" 
( I  Kings 8 : 39 ) .  The scripture l i kewise states, "Righteousness and 
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Tah k 7 .  The fou r  u n i verses . 

Universe Content Level 

Atzi lut (Nearness. Sefirot Nothingness 
Emanat ion) 

Beriyah (Creat ion) The Throne Someth ing from Noth i ng 
Yetz i rah ( Format ion)  Angels Someth ing from 

Something 

Asiyah (Making, Shade of the Completion 
Act ion) physical 

j udgement arc the base ( makhon) of Your Throne" (Psalms 89: 1 5 ) .  
I n  other places, the B ible speaks of the Temple as being the "base" 
upon which God sits . 9 s  

The word Makhon ( J 1:nJ) comes from the root Kon (p::�) ,  which 
i s  a l so the  root of the word Hekh in ( l 'Xl) ,  meaning "to prepare . "96 
Hence ,  Makhon refers not merely to a phys ica l  base .  but  to one 
that i s  specifica l ly  prepared for a spec ia l  purpose .  The Scripture 
thus  says ,  "He  founded the earth on its base ( m akhon)"  ( Psalms  
I 04 : 5 ) .  Th i s  verse ind icates that everyth ing  i n  t h e  phys ica l  world 
has  a spec i fic  sp ir i tua l  counterpart and basis ,  t hrough which i t  can 
be elevated . 9 7  

I n  generaL the anthropomorphism "s i t , "  when used with respect 
to God, indicates a sense of lowering. 98 When a person sits down, he  
lowers h i s  body. S imi larly, when God "sits , " He " lowers" H i s  essence 
so as to be concerned with His creat ion.  When the Bible speaks of 
God's Throne, i t  i s  speaking of the vehicle through which He  
expresses such concern . 

I n  Kabbalah, there i s  general rule that every "awakening from 
below" motivates an "awakening from above . "  Thus, when a person 
mental ly elevates each th ing to its spi ritual essence, he also brings 
spiritual sustenance (shefa) down to that particular object. This  suste­
nance can then be channeled and used by the individual . Under some 
cond it ions ,  this can be used to actual ly bring about physical changes 
in the world . 99 

The term Makhon is also i nterpreted by the Talmud to indicate 
a paral le l i sm between the spiritual and the physical domains . 1 00 The 
"prepared basis" ( makhon) through which God "sits" and channels 
His spi ritual influence to the world is  prec i sely this Makhon-the 
paral le l i sm between the spiritual and the physical . This i s  the aspect 
through which God "sits . " and the scripture therefore speaks as the 
"base ( makhon) of Your sitt i ng. " 
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In th i s  context. the Sefer Yetz irah here cal ls God the Yotzer. We 
have translated this as "the Creator," but a more accurate rendition 
would be "the Former." or the "One who forms. " 

In  Hebrew, there are three words which have simi lar meaning. 
They arc Bara. meaning "to create ," Yatzar, meaning "to form," and 
Asah,  meaning "to make. " Accord ing to the Kabbalists ,  Bara indi­
cates creation ex neh ilo , "someth ing from noth ing." Yatzar denotes 
format ion of something from a substance that already exists, 
"something from something. " Asah has the connotation of the com­
pletion of an act ion . ' o '  

The Kabbal i sts teach that stages paral le l  t h e  three supernal un i ­
verses. which are called Beriyah (Creation) ,  Yetzirah (Formation) ,  
and Asiyah (Making). They are a l l uded to in  the verse, "Al l  that i s  
cal led in  My  Name, for My  Glory (Atzi lut) ,  I have created i t  
(Beriyah), I have formed it (Yetzirah), and I have made it (Asiyah)" 
( I saiah 43 : 7 ) . 1 02 

The h ighest un iverse is Atzi l ut ,  the domain of the Sefirot them­
selves. Below this i s  Beriyah , the domain of the Throne. S ince 
Bcriyah (Creat ion) i s  " someth ing from noth ing," Atz i lut  i s  often 
referred to as "Nothingness" (Ayin) .  Hence, the Sefirot, which are in  
Atzi lut, are called Sefirot of  Nothingness. 

Below Beriyah i s  the universe of Yetzirah (Formation) ,  which is 
the world of the angels .  Final ly ,  there i s  the un iverse of Asiyah (Mak­
ing), which consists of the physical world and its spiritual shadow. 
See Table 7. 

Here, Sefer Yetzirah is  speaking primarily about establishing a 
l ink between the two lower worlds, Yetzi rah and Asiyah . The meth­
ods of Sefer Yetzirah involve the manipulation of the forces of the 
Un iverse of Asiyah, and th i s  i s  the reason for the name of the book. 
The text therefore speaks of God as the Yotzer, the Former, indicat ing 
His manifestat ion i n  the world of Yetzirah . 

From the above mentioned verse, "He founded (yasad) the earth 
on its base (Makhon)," we see that Makhon refers to a spiritual level 
that is close to the physical world, namely, the lowest level of 
Yetzi rah . 1 03 Makhon i s  on the level corresponding to Yesod (Founda­
t ion) ,  which has the connotation of connecting and b inding. Hence, 
it binds Yetz i rah to Asiyah. By elevati ng objects in the physical 
world, one can then draw upon the forces of Yetzirah, the world of 
the angels. 

I t  i s  for this reason that the Sefer Yetz i rah uses the term Makhon 
( Base) rather than Throne (Kisey). The term "Throne" would indicate 
the Un iverse of Beriyah, which i s  the world of the Throne.  Makhon, 
on the other hand, i s  a level of Yetzi rah .  
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1 : 5 �10 o;,t, j'�iO 1iOV j!11!J :1!J't,:J !111'.!JO 1iOV 
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1cn Se.f/rot o( Noth ingness: 
Their measure is ten 
which have no end 

A depth of beginning 
A depth of end 

A depth ofgood 
.-I depth o( evil 

A depth of ahore 
.4 depth of below 

A depth of east 
A depth of west 

A depth o( north 
A depth of south 

The singular Master 
God faithful King 

dominates mer them all 
from His holy dwelling 
until eternity ()( eternities. 

Here the Sefer Yetzi rah defines the five dimensional continuum 
which is the framework of its system . These five dimensions define 
ten d irect ions ,  two opposite direct ions in each dimension. See Table 
8 on page 46 .  

The space cont inuum consi sts of three dimensions, up-down, 
north-south, and east-west . This cont inuum is  defined by s ix d irec­
tions, and is called "Universe ."  The t ime continuum consists of two 
directions, past and future,  or beginning and end. This is called 
"year. " Final ly ,  there i s  a moral ,  spiritual fifth dimension, whose two 
d i rect ions are good and evi l .  This  is called "soul . " 

According to the later Kabbal i sts , these ten d irect ions parallel 
the Ten Sefirot in the following manner: 

Beginn ing 

End 

Chakhmah (Wisdom) 

Binah (Understanding) 
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Good Keter (Crown)  

Evi l  Malkhut (Kingship) 

Up Netzach (Victory) 

Down Hod (Splendor) 

North Gevurah (Strength) 

South Chesed (Love) 

East Tiferet (Beauty) 

West Yesod ( Foundat ion) 1 04 

The Ten Sefi rot are thus seen as consisting of five sets of opposites. 
These are the "five opposite five" discussed above ( 1 : 3 ) .  The oppo­
sites parallel the five fingers on each of the two hands. 1 05 

Wisdom is always defined as the beginning by the Kabbal i sts .  
This  i s  based on such verses as "The begi nn ing i s  Wisdom" (Proverbs 
4 : 7 ) . 1 06 This corresponds to the beginn ing of existence, before cre­
ation was defined, articu lated, or verbal ized. 

God then created the world with ten sayings. This represents the 
power of Understanding (Binah) ,  which is the aspect of verbal 
thought .  As d iscussed earl ier, the name Eloh im,  used in the account 
of creat ion .  represents U nderstanding. "Sayings" can only come 
about through Understanding. denoted by the name Eloh im .  

Psychological ly ,  Wisdom also represents the  past in another 
manner. Memory is  not verbal ,  but is stored in  the mind in  a nonver­
bal mode. It is only when one brings a memory to the surface that it 
becomes verbal ized. S ince pure memory i s  completely nonverbal ,  i t  
i s  i n  the category of Wisdom. 

The future, on the other hand, cannot be imagined at a l l ,  except 
in verbal terms. One can remember the past, but not the future .  The 
future can only be conceived when it is described. The main way in  
which we know the future is by extrapulating from our knowledge of 
the  past, or ,  i n  the language of the Talmud, "Understanding one thing 
from another.  " 1 07 

Past and future are also the counterparts of Wisdom and Under­
standing insofar that they are respectively male and female. The past 
i s  said to be male, s ince it directly influences the future. In this man­
ner, it i s  as if the feminine future is impregnated by the past. 

Keter i s  said to be "good," s ince i t  is the Sefi rah closest to God. 
For the same reason, Malkhut, the Sefi rah furthest from God, i s  said 
to be evi l .  This  does not mean that Malkhut i tself is actual ly evi l ,  
since a l l  the Sefirot are completely and absolutely good. However, 



46 SEFER Y ETZI RA H  

Tahlc � .  The ten directions . 

I saac 
Ari 1 Raavad2 the B l ind3  Ramak4 

Beginn ing Chakhmah Chakhmah Chakhmah Keter 

End Binah Binah Binah Malkhut 

Good Keter Chesed [Chesed] Chakhmah 

Evil Malkhut Gevurah [Malkhut]  Binah 

Up Netzach Keter [Keter] Netzach 

Down Hod Malkhut Yesod Hod 

East Tiferet Tiferet Tiferet Tiferet 

West Ycsod Yesod Netzach Yesod 

North Gevurah Netzach Gevurah Gevurah 

South Chesed Hod Hod Chesed 

I See note I 04 in text .  
' Raavad.  Ramban (2 ) .  0/:::ar HaShem, ad foe. . Pardes Rimonim 3 :4 .  
3 . Yil:::chak Sagi i'>ahOI; ad loc. 

4 Pa!'(/cs Rimonim 3 : 5  end.  from Tikuney Zohar I Sa .  b .  70 ( 1 2 5a ) .  

s ince Malkhut points in the direct ion away from God, i t  i s  said to 
denote the direction of evil . 

The entire array of the Sefirot i s  often called the "Tree of Life . " 
The center l i ne .  from Keter to Malkhut ,  when taken alone, i s  called 
the "Tree of Knowledge . "  I t  i s  on this l ine that good and evil come 
together, this being the mystery of the "Tree of Knowledge of Good 
and Evi l" (Genesis 2 : 9) ,  of which Adam and Eve were commanded 
not to partake. 1 08 I t  is in  the quasi-Sefirah of Knowledge (Daat) that 
good and evil converge . Because of this, some of the later Kabbal ists 
place the "depth of good and depth of evil "  both in  Knowledge 
( Daat) . l o9 

There are 32 hyperquadrants that can be defined in a five­
d imensional hyperspace. These correspond to the 32 apexes on a five­
dimensional hypercube, as discussed above ( I :  I ) . These in turn are 
related to the 32 paths of Wisdom. See Table 9 .  

In  general , a knife o r  cutting blade ha s  one  d imension less than 
the cont inuum that i t  cuts .  I n  our three-dimensional  cont inuu m , a 
blade i s  essent ia l ly a two-d imensional plane.  Therefore, in a five­
d imensional cont inuum,  one would expect a blade to have four 
dimensions .  Such a blade would be a four-dimensional hypercube, 
having I 6 apexes. The M idrash states that God's sword has I 6 edges, 
ind icat ing that i t  is indeed a four-d imensional hypercube. 1 1 0 
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Tahlc 9 .  The 32  hypcrq uadrants . 

I Keter Chakhmah Chesed Tiferet Netzach 
2 Keter Chakhmah Chesed Tiferet Hod 
3 Keter Chakhmah Chesed Yesod Netzach 
4 Keter Chakhmah Chesed Yesod Hod 
5 Keter Chakhmah Gevurah Tiferet Netzach 
6 Keter Chakhmah Gevurah Tiferet Hod 
7 Keter Chakhmah Gevurah Yesod Netzach 
8 Keter Chakhmah Gevurah Yesod Hod 

9 Ketcr Binah Chesed Tiferet Netzach 
1 0  Kctcr B inah Chesed Tiferet Hod 
I I  Keter Binah Chesed Yesod Netzach 
1 2  Keter Binah Chesed Yesod Hod 
1 3  Keter Binah Gevurah Tiferet Netzach 
1 4  Keter Binah Gevurah Tiferet Hod 
1 5  Ketcr Binah Gevurah Yesod Netzach 
1 6  Keter Binah Gevurah Yesod Hod 

1 7  Malkhut Chakhmah Chesed Tiferet Netzach 
1 8  Ma1khut Chakhmah Chesed Tiferet Hod 
1 9  Malkhut Chakhmah Chesed Yesod Netzach 
20 Malkhut Chakhmah Chesed Yesod Hod 
2 1  Malkhut Chakhmah Gevurah Tiferet Netzach 
22 Malkhut Chakhmah Gevurah Tiferet Hod 
23 Malkhut Chakhmah Gevurah Yesod Netzach 
24 Ma1khut Chakhmah Gevurah Yesod Hod 

2 5  Ma1khut B inah Chesed Tiferet Netzach 
26  Ma1khut B inah Chesed Tiferet Hod 
27 Malkhut B inah Chesed Yesod Netzach 
28 Malkhut Binah Chesed Yesod Hod 
29 Malkhut Binah Gevurah Tiferet Netzach 
30 Malkhut Binah Gevurah Tiferet Hod 
3 1 Malkhut Binah Gevurah Yesod Netzach 
32 Malkhut Binah Gevurah Yesod Hod 
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Their measure is ten. wh ich have no end 

The Sefer Yetzi rah does not say, "their number is ten," but, 
'" their measure is  ten . "  What it i s  saying is  that the Sefirot define a 
cont inuum of ten d irect ions or five d imensions .  

Each of these direct ions is  said to be infin ite and endless .  Indeed, 
in  say ing that "they have no end," the Sefcr Yetz i rah uses the term, 
".·l in (!a-hem) Sof" This i s  the term usually used for God, the I nfinite 
Being. Each direction extends without l imit ,  and in  th is  respect, the 
Sefi rot share a property with the Infin i te Being. 1 1 1  

The in i t iate i s  here given an al legory through which he or she 
can perce ive his or her path to the Infi n ite Being. The a l legory con­
s ists of any of the d i rect ions .  Thus, for example, "up" has no end. 
One can cont inue to travel in an upward direction,  but can never 
actual ly reach "up . " The same is  true when one travels "up" 
spiritual ly .  

A depth o.( beginn ing 

The Sefcr Y ctz irah does not speak of d irections, but of depths .  
In  genera l .  the concept of depth indicates something at a great dis­
tance,  as when one looks down a deep wel l .  gaz ing at its "depth ."  I t  
therefore denotes great d i stance. both physical and mental . There­
fore. an idea that i s  difficult to understand, and far from one's com­
prehension, i s  also said to be deep. 

There are many examples of this in  scripture .  We thus find, "The 
heavens for height, the earth for depth,  and the heart of kings has no 
probing" (Proverbs 2 5 : 3 ) .  Regarding Wisdom, Kohelet l ikewise said, 
'" I t  i s  deep, deep, who can fi nd it" ( Ecclesiastes 7 : 24) .  In part icular, 
the word "depth" i s  used in relation to the Divine ,  as in, "How great 
are your works. 0 God, Your thoughts are very deep" (Psalms 92 : 6 ) .  
These ten depths therefore represent the ten directions extended to 
infin i ty .  

I t  i s  written. "Counsel in man's heart i s  l i ke deep water, but a 
man of understanding wi l l  draw it out" (Proverbs 20 : 5 ) .  Although the 
depth of these d irect ions i s  infin ite, i t  can be described mental ly .  The 
first technique involves verbal thought, through being "a man of 
Understand ing. " Gradual ly ,  then, one can also learn to depict these 
infin ite depths nonverbal ly .  

The fi rst exerc ise i s  to try to depict the "depth of beginn ing. " 
Attempt to picture an infinity of t ime in  the past. Let the mind travel 
back to a mi nute ago . and hour ago, a day ago, a year ago, cont inuing 
unti l  you reach a level where you are trying to imagine an infinity 
ago . Then do the same with regard to the future. 
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The next exercise involves trying to imagine infin ite good and 
infinite evil .  The l im its are pure ideas, which cannot be verbal ized. 

Finally, one must imagine the l imits of the spacial dimensions. 
One must perceive the height of the sky and beyond the sky, the 
depth of the earth and beyond the earth . 1 1 :> 

I n  th i s  manner, one gradual ly tra ins the mind to depict the infi­
ni te .  S ince the Scfirot themselves are a lso infinite, th is  exercise can 
help one atta in commun ion with the Sefirot. 1 1 3 

The i nd iv idual  can then l earn how to c l imb the Tree of the 
Sefirot ,  and eventual ly  approach the loft iest  spir i tual  he ights .  This  
i s  accompl i shed through these depths .  I t  i s  writ ten ,  "A song of 
steps ,  from the depths I ca l l  You 0 God" ( Psa lms 1 30 :  I ) . One cal ls  
out to God by meditat ing on the  depths ,  and then one can ascend  
through a series of steps .  The psalm i s  therefore cal led "a song of  
steps. " 1 1 4 

The singular Master 

This can also be read, "The Master is s ingular," and a s imilar 
express ion i s  found below ( I : 7 ) .  

After describing the five dimensional continuum defined by the 
Sefirot ,  the Sefer Yetz irah specifical ly refers to God as the "s ingular 
Master. " The Hebrew for "s ingular" here i s  Yachid, i ndicating a com­
plete and absolute un ity .  

The uni ty of God i s  absolute.  He  is  not l ike a person who consists 
of many parts . He is not even l ike the most simple physical object, 
s ince even such an object has three d imensions. To say that God i s  
bound by  d imensions would in  itself introduce an element of plural­
ity in  H i s  essence, and this i s  excluded. 

After the Sefer Yetz irah has defined the five-dimensional contin­
uum, one might be misled to think that God Himself i s  a five­
dimensional being. The text therefore stresses His unity at this point .  
The concept of dimensional ity does not apply to God at al l .  

God faithful King 

In Hebrew, th is  is El Melekh Ne 'eman (lr.lll.:) 1�r.l ���.:). The initia l  
letters of th is  phrase spell out Amen (lr.lll.:), and according to the Tal­
mud, i t  i s  this phrase that defines the word Amen . 1 1 5 

The statement here that God i s  "faithful" means that He  is acces­
s ib l e  only through faith .  The human intellect can only grasp concepts 
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within the five-dimensional cont inuum of space-t ime-spiri t .  God, the 
Infin ite Being. however, i s  beyond this .  He may relate to the universe 
as " Ki ng. " but He H imself i s  above the grasp of our mentality. 

Dom inates them all 

The Hebrew word for "dominate" here is Moshel. There are two 
synonyms that indicate dominance - Melekh and Moshel. A Melekh 
is a king who interacts with h i s  subj ects, and i s  therefore affected by 
them. A Jfoshe/. on the other hand, i s  a tyrant and dictator, who 
ru les. but i s  in no way influenced by his subord inates . 1 1 6 

God i s  somet imes  cal led a Melekh,  but th i s  refers on ly  to H i s  
act ions through Malkhut  ( K ingsh ip ) ,  t h e  lowest o f  t h e  Sefi rot .  The 
I n fi n i te Bei ng.  however, i s  actua l ly  a Moshel, an absolute ruler who 
i s  i n  no way affected by His creat ion .  The scr ipture thus  says ,  " I f  
you  arc r ighteous,  what do you  give H i m? What does He  receive 
from your hand" (Job 3 5 : 7 ) . 1 1 7 This  i s  part icu larly true of God's 
re lat ionsh ip  to the Sefi rot .  He  i s  i n  no way affected or defi ned by 
them.  

From His holy habitation 

The Hebrew word for "habitation" here i s  Ma 'on (11Vr.l) .  The 
express ion " Holy habitat ion" (Ma 'on Kadosh)  occurs a number of 
t imes in the Bib le . 1 1 � It i s  also used aga in  below ( I :  1 2 ) .  

The word .\fa 'on i s  defined by the verse, "0 God, You have been 
a habitat ion (Ina 'on) for us" (Psalms 90: I ) . The M idrash interprets 
th is  to indicate that "God is the habitation of the world, and the 
world i s  not H i s  habitat ion . " 1 1  q God is the "place" of the world, defin­
i ng the space-t ime-spi ri t  cont inuum, and He i s  not defi ned by any 
cont inuum whatever. The cont inuum is  contai ned in God, as i t  were, 
and He i s  not conta ined in  the cont inuum.  

The word Ma 'on i s  very closely related to the word Makom 
(C1j?r.l), meaning ''place. " .\1akom comes from the root Kom (c1p), 
meaning "to stand . " Hence, Jfakom denotes a place in physical 
space. where someth ing can "stand ."  Ma 'on ( 11Vr.l) ,  on the other hand, 
comes from the same root as Onah ( T1J1J,/) ,  meaning a "t ime" or 
"period . "  Just as Makom defines a point  in space, so i\1a 'on defines 
a point in the space-t ime cont inuum. 1 211 

Thus. when the Sefcr Yetzirah says that God dominates the 
Sefi rot from His " Holy Ma 'on" i t  is indicat ing that He i s  the " place" 

and "habitat ion" of the five-dimensional cont inuum. Not only does 
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God circumscribe the universe of space, but H e  even defines t ime 
and spir i t .  This is  said to be "holy," and as discussed above ( 1 : 1  ) ,  the 
word "holy" (Kadosh) denotes separation from the mundane. The 
Infinite Being i s  separated from al l  the Sefirot, and in relation to 
Him,  even the Sefirot are mundane. 

Until eternity of eternities 

In Hebrew, th is  is Adey Ad  (1V '1:V), and this expression occurs 
numerous times in  the Bible . 1 2 1  

There arc two synonyms which denote eternity. The first i s  
LeO/am, usual ly translated as "forever," which indicates the end 
point  of the t ime cont inuum. Often used i s  the expression LeO/am 
VaEd ( 1V1 o?1:v?) ,  which means "forever and etern ity . "  The expression 
"etern ity, " here denotes the rea lm outs ide the t ime cont inuum, where 
the concept of t ime does not exist at a l l .  

Even in  such a t imeless domain, however, there i s  sti l l  a kind of 
hypert ime, where events can occur in a logical sequence. The Mid­
rash cal ls such hypert ime, the "order of t ime" (seder zemanim) . 1 22 
The expression "etern ity of etern it ies" (Adey Ad) denotes a domain 
that i s  beyond even such hypert ime.  

1 : 6 j?T:J:1 :1�1'-J.::l j n"E:lY :1l.J 't,::l n11'E:l0 1WV 
:J1W1 �1Y1:J j:1:1 11:::111 fj? o;,t, j'� jn't,::ln1 

:t:J'mnwr.J o;, 1�o::l 'JE:lt,1 1E:l111' :1E:l10::l 11l.J�l.Jt,1 

Ten Sefirot of Nothingness 
Their vision is like the "appearance of lightning "  
Their limit  has no end 

A nd His Word in them is "running and return ing " 
They rush to His saying like a whirlwind 

A nd before His throne they prostrate themselves. 

Their vision 

The word for "vision" here i s  Tza(iyah, which usually denotes a 
prophetical or mystical vis ion.  The Hekhalot, an ancient mystical 
text which might be contemporary to Scfcr Yetzirah,  speaks of the 
"vi sion ( l�a(l,vah) of the Markava. " 1 2 3 The Markava is the divine 
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Chariot seen in Ezekie l ' s  v is ion .  and the term is used to denote the 
mystical experience on its h ighest levels .  

The Sefer  Yetz i rah i s  now describ ing how the Sefi rot appear 
i n  a myst ica l  v i s ion .  In earl ier  sect ions ,  the text spoke of the exer­
c i ses used to v i sua l i ze  the  Sefi rot .  and now it  describes the ir  
appearance. 

The Bah i r. another very ancient text, explains that the word 
T:::.a(iyah . derived from the root T:::.afah, indicates that one i s  looking 
down from a h igh place . 1 24 I n  the previous sect ion,  the Sefer Yetzirah 
spoke of the Sefirot as ten "depths . " When one looks into a depth,  
however, one is usual ly looking downward . I n  the Hekhalot, the mys­
t ical experience i s  often described as a descent in a downward direc­
t ion ,  and it is cal led "descending to the Markava . " 1 2 5 

One reason why gaz ing at the Sefirot i s  cal led a "descent" i s  
because. in  order to accompl ish this ,  one must  first attain Chakhmah 
consciousness. as discussed earl ier. In  the array of the Sefirot, how­
ever. Chakhmah is the h ighest, at least of those which are approacha­
ble .  I n  c l imbing the Tree of the 32  paths of Wisdom,  one must begin 
by attach ing h imself to Chakhmah (Wisdom).  When th is  i s  accom­
pl i shed, one then looks down at the other Sefirot . Only then does one 
begin c l imbing the Sefirot , beginn ing at the lowest . 

Like the appearance of lightning 

Th i s  is taken from the  verse ,  "And the  Chayot ,  runn ing  and 
ret u rn i ng .  l i ke the  appearance of l ight n i ng ( b a:::.ak)"  ( Ezek ie l l : l 4 ) .  

The word Ba:::.ak. which i s  found only i n  t h i s  one  place in  the 
Bible .  i s  usually translated as '' l ightn ing" or "a spark. " 1 26 Accord ing 
to other interpretat ions,  Ba:::ak denotes a flashing meteor or a burst­
ing bubble. 1 2 7 Accord ing to all these opin ions,  the Sefer Yetzirah is 
stat ing that the Sefirot can only be visual i zed for an instant, and then 
they van ish .  

The great Kabbal i st ,  Rabbi Moshe de Leon ( 1 2 38- 1 305 ), best 
known as the publ isher of the Zohar, offers an interesting analogy . 1 28 

When the Sefirot are seen in a mystical v is ion ,  their  appearance i s  
l i ke sunl ight reflected on a wal l  from a bowl of water. As long as the  
bowl is  absolutely st i lL  the  reflected image is clear, but  the s l ightest 
vibration causes i t  to break up and osc i l late wi ldly .  

S im ilarly. a c lear vis ion of the Sefirot would be poss ible in  the­
ory. but only if the m ind were absolutely stil l and calm .  The s l ightest 
exterior thought, however. destroys the image completely. When the 
mind i s  in  a state where it can visual ize the Sefirot ,  it i s  d i sturbed 
by the most minute di stract ions .  
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Their limit has no end 

Thi s  is obvious ly derived from the verse, "For every l im i t  I 
have seen an end ,  Your commandment i s  very broad" ( Psalms  
1 1 9 : 96 ) ,  

The  Hebrew word for " l imi t" here i s  Takhlit (r1'�J.n) ,  which also 
means "complet ion" and "ult imate. " 1 2Y It i s  derived from the root 
Kalah (;"l�::J), mean ing to "complete" or "finish ,"  as in "the heaven 
and earth were fin i shed (kalah)" (Genesis 2 :  I ) . The word Takhlit also 
denotes purpose, s ince when someth ing fu lfil l s  i ts purpose i t  i s  said 
to be completed and fu lfil led.  

The express ion,  "their l imit has no end (ketz) ," can be compared 
to the earl ier expression ,  "their measure . . .  has no end (sof)" ( I  : 5 ) .  
Both words, Ketz and  5()/: denote an  end, but t h e  shade o f  meaning 
is  somewhat d ifferent .  

The word 5()((�1'0) i s  derived from the root Safah (;"l!l'O), meaning 
"to cease to exist . "  The term Ketz ('f"j?) ,  on the other hand, comes from 
Katzat:: ('f"Yj?), meaning "to cut off. " 1 30 Hence, the end impl ied by Sof 
i s  where someth ing ceases to exist ,  whi le Ketz impl ies the point where 
it i s  "cut off"  that is ,  i ts extreme boundary or l im it .  As one authority 
puts it . So( i s  the end in  relat ion to that which follows i t ,  and Ketz i s  
the end with regard to that  which precedes i t . 1 3 1  

When the Sefer Y etzi rah spoke earl ier o f  the Sefirot a s  exten­
sions,  the text says that they have no Sof This indicates that there is 
no place where they cease to exist ,  no matter how far out one goes .  
Th is  i s  the infin ity of extens ion .  S imi larly, when God i s  called Ain 
Sof, l i teral ly "without S()t: '' i t  a lso means that there i s  no place where 
He ceases to exist . 1 3 2 

Here. on the other hand, the Sefer Yetzirah is speaking of the 
Sefirot as they are seen in  a mystical vis ion.  The text then says that 
their purpose, completion and outcome have no l imit  (ketz). Even 
though the Sefirot are seen only as a flash, there i s  no l imi t  to the 
ins ight that they can imbue to the individual .  

His word in them is "mnning and returning "  

This also al ludes to the verse, "And the Chayot running and 
return ing, l i ke the appearance of l ightn ing" ( Ezekiel 1 : 1 4) .  I t  i s  d i s­
cussed again later ( I  : 8 ) . 
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The phrase " H is word" i s  Devaro (i1,;11) .  Others, however, voca­
l ize th is  Dabru (nY)), which means "they speak . "  This l ine then reads, 
"They speak of them as running and returning. " 1 "  

This  teaches that one cannot focus  for any l ength of t ime on 
any of the Sefi rot .  The mind can concentrate and see them as a 
"flash of l i ghtn i ng, " but on ly  for an i n stant .  Then one must retu rn .  
One  osc i l lates between " runn ing" and  " return ing ,"  peek ing  for an  
i n stant .  and then im mediate ly return ing t o  one 's  normal menta l  
state. 1 34 

The Kabbalists note that "running" denotes Chakhmah, while 
" returning" implies Binah . 1 3 5 

As di scussed earl ier, one can only visualize the Sefirot with 
Chakhmah consciousness, through the nonverbal part of the mind .  
Such Chakhmah consciousness i s  very d ifficult  to maintain , s ince the  
mind normally functions in  a state of verbal Binah consciousness. As 
mentioned earl ier ( I  :4 ) ,  the on ly  way to attain Chakhmah conscious­
ness i s to swing back and forth between Chakhmah and Binah . I t  is 
only during the instant of pure Chakhmah consciousness that the 
Sefi rot can be perceived. 

In  Hebrew, the word "run" is usually Rutz (y11) . Here, however, 
the commentaries note that the root of the word is Ratza (I'(Y1), and 
th i s  is apparently the only place in  the entire Bible where th is  root is 
found. 1 36 Accord ing to the M idrash, this root i s  related both to Rutz, 
"to run , " and to Ratzah (:1Y1), meaning to "wi l l" or "desire . " 1 3 7 The 
word Ra tza (�Y1) therefore has the impl ication of "runn ing with one's 
wi l l , " or impe l l ing the wil l to concentrate on something beyond its 
grasp. This indicates the mental effort through which the Sefirot are 
vi sual ized. 

The Sefer Yetzirah relates "running and returning" to speech .  
Speech exists on ly  in relation to B inah consciousness, s ince th i s  is 
the verbal part of the mind. As long as a person is normal ly in a state 
of Binah consciousness, he can only visualize the Sefirot as a flash, 
"running and return ing. " 

The_v rush to His saying like a whirlwind 

The Sefer Yetz i rah says that God's  "speech in them runs  and 
returns . "  God's speech can be visual ized through the Sefi rot .  but it 
" runs and returns ." 

"Speech" (Damr) refers to the general concept , whi le a "saying" 
( .\fa 'amm) denotes a part icular statement. I t  i s  only with regard to 
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the generic "speech" that t h e  Sefirot oscil late, "running and return 
in g. " But when there is a M a 'a mar, a specific saying or edict ,  they 
no longer oscillate, but rush "like a whirlwind." 

According to the reading, "His  speech in them runs and returns ," 
th is  ent ire section i s  speaking of the Sefirot . One normally sees the 
Sefirot "running and return ing," l ike flashes of l ightni ng. But when a 
part icular edict from God is present, they no longer osci l late, but pur­
sue it " l ike a whirlwind ."  

According to the commentaries who interpret th is  l ine as "they 
speak of them running and return ing," the entire text i s  speaking of 
"they ,"  namely the masters and prophets. Although they normally 
only visual i ze the Sefirot "runn ing and return ing, " when a specific 
edict from God was heard ,  they would pursue it l i ke a whirlwind, 
going far beyond their  normal bounds.  

The Hebrew word for whirlwind here i s  Sufah, a term that occurs 
many t imes in the Bible . 1 3 8 The word Sufah (;'!!l10) comes from the 
root Safah (;'!!lO), meaning "to annihi late . "  Thus, according to many 
commentaries , it is the most powerful and destructive wind possi­
ble . 1 39 I t  i s  also related to the word Sof ('110), meaning a l imi t  or 
boundary .  As one authority expla ins ,  a Sufah i s  a wind that excedes 
the normal bounds of natural weather. 1 40 

Th i s  teaches that when t here i s  an edict  from God, the  myst ic 
can go far beyond the  normal bounds to pursue i t .  The fact that he 
i s  pursu ing a d iv ine  " saying" a l lows h im to have access to much 
h igher s tates  of consc iousness  than the normal ly can atta in .  

I t  i s  for th i s  reason that many myst ics would engage in  medita­
t ions related to the observance of various commandments. They were 
making use of God's "saying" and edict, and in this manner, were 
able to reach much higher levels than usual. The divine "saying" asso­
ciated with the commandment would also serve to attract the Sefirot 
and make them more accessible . 

There are two types of storm wind,  a Sa 'arah and a Sufah. 1 4 1  A 
Sa 'arah i s  a wind that merely agitates (Sa 'ar) , whi le a Sufah i s a hurri­
cane that sweeps away everyth ing in its path . 1 4" 

At the beginning of the mystical experience, Ezekiel says that he 
saw a "storm wind (sa 'arah) coming from the north" ( Ezekiel 1 : 4) .  
Accord ing to some commentaries, this refers to the agitat ion of the 
mind when one enters the transcendental realm . 1 4 '  

The  vehicle through which one  rises and enters the  mystical 
rea lm i s  called a Markava (chariot), and the art of engaging in  this  
practice i s  called "working in  the Chariot" (Ma 'aseh Markava). 1 44 I t  
i s  therefore h igh ly significant that the  scripture states, "His  Chariot 
( markava) i s  l ike a whirlwind (SL{{ah)" ( I saiah 66 :  1 5 ) . 1 4 5 This indicates 
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that the ,<,'u(ah wind acts l i ke a Chariot ,  conveying one into the mysti 
cal rea lm .  I t  i s  a force that carries one beyond the normal l imi t  (sot) 
into the tran scendental . 

Saad ia Gaon interprets Sl(/ah to denote the dust devi ls  that one 
sees in small whirlwinds .  where the dust assumes many shapes and 
forms. These forms constant ly  change. and a dist inct form lasts only 
for a moment .  S imi larly, when one vi sual izes the Sefirot .  one can see 
them in many forms. but l i ke sand devi ls .  they last only for an 
instant .  and then di ssolve . 

Bej(Jre His Throne they prostrate themselves 

As di scussed earl ier ( I  : 4  ), when we speak of God as "sitt ing, " it 
means that He i s  lowering H i s  essence so as to be concerned with Hi s  
creat ion .  H i s  Throne i s  the  object upon which He  sits , and hence, it 
denotes the vehicle of such loweri ng and concern . 

Whi le  "s i t t ing" i s  a loweri ng that one does on one's own in i t ia­
t i ve. prost rat ing oneself and bowing i s  a lowering that one does 
because of a higher power. The tools of God's concern are the Sefirot, 
si nce i t  is through them that He d i rects the universe. As a result of 
the concept of God's  Throne. the Sefi rot must also lower their 
essence and interact wi th the lower world .  The Sefer Yetzirah there­
fore says. "before H i s  Throne they prostrate themselves . "  

The universe of the Scfi rot i s  cal led Atz i lut .  Below it i s  Beriyah, 
the world of the Throne .  As Ezekiel describes i t .  "Above the firma­
ment that was over their  heads was the l ikeness of a Throne . . .  and 
upon the l ikeness of the Throne. was a l i keness of the appearance of 
a Man" (Ezekiel I : 2 6 ) .  The Throne i s  in  the universe of Beriyah , 
wh i le  the "Man" on the Throne represents the anthropomorphic 
array of the Sefi rot in Atz i lut .  

The h ighest universe that can actual ly be v i sual i zed i s  Yetzirah ,  
the world of the angels .  In  th i s  world ,  one can visual ize a reflect ion 
of the Throne. and hence, Ezekiel said that he saw '" the likeness of a 
Throne ."  One can a lso see a "reflect ion of a reflect ion" of the Sefirot. 
and he therefore saw. "the l ikeness of the appearance of a Man ."  

When the  Sefer Yetz irah says t hat the  Sefi rot "prostrate them­
selves." he is  ind icating that they are reflected in the lower universes. 
Si nce they prost rate themselves before God's  Throne. which i s  in 
Beriyah.  they arc even vis ible in  Yetz i rah .  It i s  in  the universe of 
Yetz i rah that a reflect ion of the Sefi rot i s  visual i zed.  
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Ten ,C.,'e(irot of Noth ingness 
Their end is imbedded in their beginning 

and their beginning in their end 
like a flame in a burning coal 

For the Master is singular 
He has no second 

. . l nd before One, 11 ·hat  do you count? 

Their end is imbedded in their beginning 
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Accord ing t o  most commentaries. the "beginn ing" i s  Keter 
(Crown ) ,  whi le the "end" i s  Malkhut ( Kingsh ip ) .  These are the two 
end points of the spiritual d imension.  

In  the most basic leveL Keter i s  seen as the concept of Cause, 
whi le Malkhut i s  the archetype of Effect. S ince a cause cannot exist 
without an effect, and an effect cannot exist without a cause, the two 
are interdependent on each other. 

The Sefer Yetz i rah l i kens this to a "flame bound to a burning 
coa l . "  A flame cannot exist without the coal ,  and the burning coal 
cannot exist without the flame. Although the coal i s  the cause of the 
flame, the flame is  also the cause of the burn ing coal .  Without the 
flame, it would not be a burn ing coa l .  

Si nce Cause cannot ex i s t  without Effect, Effect i s  a l so the cause 
of Cause. In  this sense, Effect i s  the cause, and Cause i s  the effect. 
Si nce beginn ing and end are inseparable, "their end i s  imbedded in 
their beginn ing, and their beginn ing in their end ."  

Thus ,  even though Keter i s  Cause and Malkhut i s  Effect, there 
is also a sense in  which Malkhut i s  the cause of Keter. Often in 
Kabbalah, where such a situation exists, Keter i s  seen as exist ing on 
a lower level than Malkhut .  Thus, for example,  Keter of Beriyah is 
below Malkhut of Atzi lut ,  and Keter of Yetz i rah is  below Malkhut 
of Beriyah . 

As di scussed earl ier, there is no term that can be used to describe 
God. God H imself cannot even be called the Cause. 1 46 A cause i s  to 
some degree dependent on its effect, and God cannot be dependent 
on anythi ng. The Kabbal i sts therefore teach that before creating any-
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Figure / 0 .  A circle 11 ·irh 0 and N as fii 'O anripodal poinrs . 

th ing else, God created the concept of "Cause . "  This  i s  the Sefirah 
of Kctcr (Crown) .  Keter i s  also often identified with Wi l l .  This, how­
ever. i s  an anthropomorph ism, s ince in  man, will i s  the cause of al l  
act ion . 1 4 7 

The Sefer Yetzi rah therefore states that "the Master i s  s ingular, 
He has no second." The Sefirot may be interdependent, but this does 
not include the Infini te Being. S ince God is absolutely un i tary, He 
cannot even be called the Cause. s ince th is  would imply an effect as 
a "second . "  

When we view the  Sefi rot as being ten d i rect ions in  a five­
di mensional continuum,  we can also interpret th is  in another man­
ner. Every pair of Sefi rot defines an infin ite l ine, extended infinitely 
in both d irections .  The end points of such an infinite l ine, however, 
come together and meet once aga in  at the "point at infini ty ."  This is 
a fact recogn ized by mathematic ians ,  and considerable use of the 
"point at infin ity" i s  found in  complex analys is ,  the calculus of com­
plex numbers. 

Although this is a h ighly abstract concept, it i s  not that difficult 
to understand. Imagine a c ircle, with two ant ipodal points, 0 and N. 
Obviously ,  two l i nes extending outward from 0 wil l  once aga in come 
together at point N. But then what happens if we make the c ircle infi­
n i tely large? The larger the c ircle, the closer the curve approaches a 
straight l ine .  I n  the l imi t  where the c ircle becomes infin itely large, 
the l ines extend ing outward from point 0 actual ly become straight .  
But  st i l l ,  they come together at  po int  N. This po int  at infinity i s  where 
al l endpoints meet . 1 48 Sec figure I 0 .  

I n  our three-d imensional cont inuum,  we can l ikewise extend a l l  
l ines outward infin itely .  The end po ints  of al l  these l ines would then 
be an infin ite sphere surrounding al l  space . However, each opposing 
pa ir  of l ines would meet at the point at infinity. and therefore, al l  
outgoing l i nes must meet at th is  point . 1 4Y 
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Thus ,  in  one sense, the ent ire three-d imensional space contin­
uum can be seen as surrounded by an infinite sphere. In  another 
sense, however, th is  ent ire infinite sphere can also be represented by 
a si ngle point - the point at infinity. A point ,  however, i s  infinitely 
smal l .  Thus,  the point at infin ity can be seen as being both infinitely 
large and infini tely smal l  at the same t ime .  

The same argument can easi ly  be extended to the five­
dimensional hyperspace discussed in Sefer Yetz irah.  

Thus,  if  every pair of Sefi rot defines  an infin i te l i ne ,  the begin­
n ing of each l i ne  i s  " imbedded" in  i ts  end .  Th i s  i s  true of al l  the 
Sefi rot .  A l l  opposites ,  i n  their  extreme case,  become j o ined as one .  

One can use th is  as a meditat ion .  Try to imagine the sphere at 
infin ity and the point at infin ity, and attempt to perceive how they 
are actual ly one. You wi l l  then see that your usual  conception of 
space and extension are not as simple as you bel ieve. 

In  part icular, this i s  true of the Keter-Malkhut line. In  the d irec­
tion of Keter, th is  l i ne extends infin itely toward God, the ult imate 
Good . In the Malkhut d i rect ion ,  it extends infinitely away from God, 
toward u l t imate ev i l .  These two end points can also be v iewed as the 
u l t imately spiritual and the u l t imately physica l .  I n th i s  sense, we 
must therefore say that the u l t imately physical and the ult imately 
spiritual are " imbedded" in each other. 

In  order to understand this more deeply, we must first ask some 
quest ions .  The most basic question is: Why did God create a physical 
world? God created the universe to bestow good to H is creat ion,  but 
th is  good is  purely spiritual . This being true, what need i s  there for 
a physical world? Before we can answer th is  question, we must first 
ask another question . What i s  the difference between the material 
and the spiritual? 

We speak of the material and the spiritual as two different con­
cepts. We know that the spiritual i s  not materia l .  But precisely what 
is  the d ifference? The answer should be obvious. The main d ifference 
between the material and spi ritual i nvolves space. Physical space 
only exists in the physical world. In the spiritual ,  there is no space 
as we know it .  

Although concepts of d istance and closeness ex ist in  the spiritual 
realm,  they do not have the same meaning as they do in  the physical 
world .  In a spiritual sense, closeness involves resemblance. Two 
thi ngs that resemble each other are said to be spiritually close. Two 
th ings that differ, on the other hand, are far apart in  a spiritual 
sense. 

This has very important impl icat ions .  In the spiritual world,  i t  
i s  utterly impossible to br ing two opposites together. Because they 
arc opposite, they arc by defin it ion ,  poles apart. 
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Thus .  for example, God and man are worlds apart-"as the heav­
ens arc h igher than the earth . " On a purely spiritual plane, i t  would 
be total ly impossible for the two ever to be brought together. I t  was 
for this reason that God created the concept of space. Spiritual th ings 
can be bound to the materia l .  j ust as, for example, the soul i s  bound 
to the body. 

Two opposites can then be brought together by being bound to 
physical obj ects. In the physical world, space exists, and two oppo­
sites can l i teral ly be pushed together. Furthermore, two spiritual 
opposites can even be bound to the same material object . 1 50 

Thus .  for example .  man has both an urge for good and an urge 
for evi l ,  the Yet:::er Tor. and the Yet:::er HaRa. I n  a purely spiritual 
sense. these are poles apart .  Without a physical world, they could 
never be brought together in a single entity. 

The archetype of the spiritual being is the angel .  Since an angel 
has no body, it can never conta in  both good and evil in  its being. 
Our sages therefore teach us that angels have no Yetzer HaRa. 1 5 1 

I t i s  only in a physical being that both good and evi l  can exist 
together. Although they are at opposite poles spiritually, they can 
come together in the physical man. One reason why God created man 
in  a physical world was to al low him to have ful l  freedom of choice, 
with both good and evil as part of his makeup. Without a physical 
world. these two concepts could never exist in the same being. 1 5 " 

The fact that good and evil can exist in  the same physical space 
also al lows good to overcome evil in  th is  world .  Here again ,  this  is 
only possible in a physical world .  In a purely spiritual arena, good 
could never come close enough to evil to have any influence over i t .  
I n  the physical world,  however, good and evi l  can exist together, and 
good can therefore overcome evi l .  Our sages thus teach us that one 
of the main reasons why man was placed i n  the physical world was 
to overcome the forces of evi l . 1 5 3 The Zohar expresses it by stating 
that we are here "to turn darkness into l ight . " 1 54 

The entire concept of the nonphysical is very difficult to compre­
hend. and may be clarified by a remarkable teaching of our sages. 
The M idrash tel ls us ,  "One angel cannot have two missions. Neither 
can two angel s share the same mission . " 1 5 5 

This  teach ing brings our entire discussion i nto focus. The angel 
i s  the archetype of the nonphysical being. When we speak of an angel ,  
we are speaking of an ent i ty that ex ists purely on a spiritual plane. 
Angels can be differentiated only by their m i ss ion,  that is ,  by their 
involvement and attachment to some physical th ing. 

Two angels therefore cannot share the same mission.  I t  i s  only 
their different miss ions that make the two angels different entit ies . 
They cannot be separated by space l ike physical obj ects. 1 56 Therefore, 
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if they both had the same miss ion.  there would be noth ing to d iffer­
ent iate them. and they would be one. S imi larly, one angel cannot 
have two missions .  On a purely spiri tual plane. two different con­
cepts cannot exist in  a s i ngle entity. I f  an angel had two miss ions ,  
then it would be two angels .  

We can also understand th i s  i n  terms of the human mind . I n  a 
sense, the mind i s  a pure spiritual entity ,  bound to man's physical 
bra in .  Many thoughts and memories may be bound together by man's 
phys ical bra in ,  but the mind can only focus on one of them at a t ime .  
I n  s imple terms, a person can only th ink of one thing at a t ime.  A 
thought i s  a spir i tual ent ity ,  and as such, can only contain a s ingle 
concept.  S ince both a thought and an angel are basic spir i tual  ent it ies, 
this i s  very closely related to the fact that an angel can only have a 
si ngle miss ion . 1 5 7 

For a s imi lar reason, angels have no way of knowing anyth ing 
that does not perta in to their part icular m iss ion.  An angel may be 
created i n i t ia l ly  with a vast storehouse of knowledge, but i t  has no 
way of increas ing it ,  at least, not beyond i ts  own sphere of act iv i ty . 
Thus, for example,  we find one angel ask ing another a quest ion :  "And 
one [angel ]  said to the Man dressed in  l inen . . .  ' How long shall i t  be 
unti l the end of these wonders"' (Daniel  1 2 : 6 )? One angel had to ask 
the other, because he h imself could not know someth ing outside of 
h i s  own domain . 1 5 H 

I n  the physical world. we can learn th ings through our five 
senses. We can hear, feeL smel l  and taste. Our knowlege of things 
comes from our physical proximi ty to them. In the spiritual worlds, 
however, th is  does not exist .  The only way that one can learn about 
a th ing i s  to come into spiritual proximity with it . An angel cannot 
do this outside of his own rea lm.  

Man therefore has an advantage over an angel .  The very fact that 
he exists in  this lower world enables him to reach up ever h igher. 

There are concepts of good decreed by God, and as H i s  decrees, 
they arc int imately bound to H im .  When a man physically involves 
himself with these good concepts, he l i teral ly binds h imself to God. 
He thus ach ieves a closeness that no angel could ever hope to 
rcach . 1 5� 

This  i s  a major d ifference between a man and an ange l .  An angel 
i s  assigned to one spi ritual stat ion,  and has no way to rise any h igher. 
Thus, when the prophet speaks of angels ,  he says, "Around H im ,  the 
seraph im stood" ( I saiah 6 :2 ) .  Angels are described as standing and 
stat ionary. But when God speaks to man, He tel l s  h i m , " I f  you walk 
in My ways . . .  then I wil l  give you a place to move among those who 
stand here" (Zechariah 3 : 7) . God was showing the prophet a vis ion 
of stat ionary angels ,  and te l l ing h im that he would be able to move 
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Tahk 1 0 .  Uni f i c at ion o f  the Sc t i rot. 

Apex of Yud 
Yud 

:1 Heh 
Yav 

:1 Hch 

Kcter 
Chakhmah 
Bi nah 
Chesed, Gevurah,  Tiferet, 
Netzach,  Hod, Yesod 
Malkhut 

among them. Man can move from level to level , but angels are bound 
to their particular plane. 1 61 1 

There arc many levels in  the spiritual world .  If only the spiritual 
would exist , there would be no way for these to come together. The 
only thing that can possibly un ify these levels i s  their relat ionship to 
the physical world. 

In order to reach the h ighest levels of hol iness, man must there­
fore become part of the physical world .  When he obeys God's com­
mandments. he attaches h imself to the same physical objects as the 
One who gave the commandments. In obeying these commandments, 
man therefore attaches h i mself to God to the greatest possible degree. 
He i s  thus able to scale the h ighest spiritual heights. 

This is the symbolism of Jacob's dream in which he saw, "A ladder 
standing on earth,  whose top reached the heavens" (Genesis 28 :  1 2). It 
is only through earthly deeds that we can climb the loftiest heights. The 
different levels of the spiritual world, the rungs of the "ladder," can only 
be bound together when they are "standing on the earth." 1 6 1 

The Scfi rot arc not physical ,  and do not appear to be attached 
to any physical concept. Si nce they represent different concepts and 
levels, the question then arises: How can they interact? Obviously, 
the only possible way is through some relationsh ip with the physical 
world .  I t  i s  only when two different Sefirot come together and inter­
act with the same physical object that they can also interact with each 
other. The Kabbal ists therefore engage in many physical act ivit ies 
with the primary intent of "unify ing the Sefirot . "  

Another way in which the Sefirot are un ified is through the 
Divine Names. This i s  especia l ly true of the Tetragrammaton, 
YHYH ( :11:1• ) .  According to the Kabbal i sts , the apex of the Yud ( • )  
represents Kctcr . the Yud itself, Chakhmah , the in i t ia l  Heh (:-t) ,  
Binah, the Yav ( 1 ) ,  which has a numerical value of six , the next six 
Sefirot. and the final Heh, Malkhut .  See Table I 0.  

The very fact that th is  Name can be written on a physical piece 
of paper. where the letters representing the Sefirot are brought 
together, serves to un ify the Sefirot . Each Sefirah i s  associated with 
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a letter. and when these letters are physically brought together, the 
Sefirot can a lso interact. Specific interactions involving the Sefirot 
can also be brought about when various names are combined. The 
same is also true of other Kabbal ist ic diagrams and representations 
of the Scfi rot . 

Even though the Sefi rot were created before the physical world,  
they exist in a domain that is above t ime,  where past ,  present and 
future arc one. The very fact that they would have physical counter­
parts in the future provided them with a l ink with the physical world .  
Si nce God wi l led that  at  some future t ime, the letters of the Name 
would be able to be represented by physical forms and be written on 
a physical medium,  they had an association with the physical even 
before it was created. This al lowed the Sefirot to interact, even before 
the creation of the physical universe . 1 "" 

The same is true of the other letters of the alphabet. Although 
the letters are best known as they are written down physically, they 
actual ly also represent spiritual forces .  Through various combina­
t ions of the letters, the spiritual forces associated with them are 
brought together in various effective combinations. These spiritual 
forces arc the " letters with which heaven and earth were created. " 

From al l  this ,  we see that there i s  an important l ink between the 
physical and the spiritual . Even Keter, the h ighest of the Sefirot, has 
a physical representation in the apex of the Yud of the Divine 
Name. 

This is also realted to our earl ier discussion of cause and effect. 
The h ighest level of Keter i s  the ult imate cause, while the physical 
world i s the ult imate effect . 

Like a flame in a burn ing coal 

In describing the relationship between the physical and the spir­
itual . the Zohar uses an expression very s imi lar to that used here. 
The Zohar states :  "If one wishes to know the wisdom of the holy uni­
ficat ion,  let  h im look at the flame ris ing from a burn ing coal or from 
a k indled lamp. The flame cannot rise unless it i s  unified with some­
thing physical . " 1 6 ' 

From the context, i t is evident that the Zohar is speaking of the 
different parts of the flame. The only way in  which the flame can rise 
is for all of these parts to come together. This i s  only possible when 
the flame is attached to the physical coal or wick. I n  a s imi lar man­
ner. al l the spiritual levels cannot function or interact unless they are 
bound to the physical .  
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The Sefer Yetzi rah therefore states that "their  end i s  imbedded 
in their beginn ing . . .  l ike a flame in a burn ing coal . " The only way 
in which the end and beginn ing can interact i s  because both are 
bound to related physi cal concepts. 

This can also be used as a meditat ion . 1 64 The wick itself repre­
sents the physical world ,  whi le the blue flame nearest to the wick is  
the counterpart of Malkhut . 1 6 5 Surrounding th i s  i s  the bright yellow 
flame, corresponding to the next six Sefirot: Chesed, Gevurah , 
Tiferet , Netzach ,  Hod and Yesod. Above th is  i s  the barely vis ible 
exterior flame, the hottest part of all ,  paral le l i ng Binah .  Then comes 
the l ight rad iat ing from the candle, which i s  Chakhmah . Final ly ,  
there is  the concept of flame itself, and th is  corresponds to Keter. 

Al l  of these parts are un ified only through the wick. By contem­
plating a flame in th i s  manner, one can bind h imself to the Ten 
Sefi rot. 

I t is  for this reason that the Sefer Yetzirah states that the Ten 
Sefirot paral lel the ten d irect ions .  Even though the Sefirot are purely 
spir i tual ,  the very fact that they are associated with the physical 
d i rect ions serves to un ify them. Then, as i t  were. the point at infinity 
in  the five-d imensional hyperspace would represent the unapproach­
able Infin ite .  

The great Kabbal ist .  Rabbi Abraham Abulafia, notes that the 
Hebrew word for "coa l , "  Gachelet (n�m),  has a numerical value of 
44 1 .  This is  the same as the value of Emet (no�). mean ing "truth . " 1 66 
I t  i s  Truth that binds al l  opposites together. This  is ind icated by the 
word itself. The word Emet begins with an Alef (�) .  the first letter of 
the alphabet. and ends with a Tav (1"1) ,  the last letter. Thus, the "end 
is  imbedded in  the beginn ing ."  This i s  accompl ished through the 
Mem (o) .  the m iddle letter of the alphabet. 

Another master Kabbal ist .  Rabbi Joseph Gikatal ia ( 1 248- 1 323 ) ,  
points out  that Alef and Tav are also the  fi rst letters of the  word Atah 
(:11"1� ) . meaning "Thou ."  The Heh (:1) at the end of th is  word, which 
has a numercial value of five, represents Binah,  as expressed in  the 
five books of the Torah, and in  the five phonetic fami l ies of the 
alphabet . 1 6 7 In order to address God as "Thou, " we must fi rst " imbed 
the beginn ing (Alef) in  the end (Tav) . "  Only then can we address H im 
through the  letters of  the  Torah,  represented by  the  Heh .  

For the Master is Singular 

Besides being brought together by their assoCiatiOn with the 
physical world. the Sefi rot are a lso unified by God Himself. In  his 
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prayer, El ijah thus says regarding the Sefirot, "You bind them,  and 
You un ify them , " 1 68 

When the Ten Sefirot are represented as the ten directions, the 
physical can be taken as the zero point ,  from which they a l l  eminate. 
God, as i t  were, can be said to paral le l  the point at infinity, where 
they al l  converge . Of course, God has no representat ion whatever, 
but th i s  i s  the closest that the human mind can come to imagin ing a 
representation. By contemplat ing the point at infin ity, one can 
approach a conception of the I nfinite Being. 

This point at i nfin ity is  both infin itely large and infin itely 
sma l l .  I t  does not have any defined place i n  the cont inuum of 
space,  t ime ,  or the  sp i r i tua l .  I t  has  ne i ther  shape nor form,  yet ,  at  
the  same t ime ,  i t  i s  defined as a s i ngle ,  un i tary, und i fferenti ated 
po in t .  Al l  of th i s  i s  a l so true of God.  Of course ,  God i s  much more 
than th i s .  

I n  describ ing God here,  the Sefer Yetzirah does  not say  that 
He  i s  one ( Echad) ,  but  that  He  i s  s ingular (Yach id ) .  I t  i s  say ing 
that  God i s  so absolute ly s i ngu lar  that  there i s  no qua l i ty whatever 
that can be attr ibuted to H i m . As the ph i losophers state ,  we cannot 
descr ibe God wi th  any qual i ty or adj ect ive whatever, on ly  with 
negat ive attr ibutes or attr ibutes of act ion . 1 69 Although we cannot 
say what God is ,  by us ing negative attr ibutes ,  we can say what He 
is not .  S imi lar ly ,  wi th attr ibutes of act ion ,  we can speak of what 
God does .  

Th i s  a lso impl ies that God i s  absolutely s imple .  I n  the domain 
that exi sted before creat ion,  there was nothing other than God. As 
mentioned earl ier, even such simple concepts as Cause and Effect 
had to be created . The same is  true of number. 

I f  the concept of "oneness" existed in God, th is  would imply that 
the concept of number exists  i n  His essence. This  i n  itself would 
introduce an elelment of plural i ty .  One could then speak of God and 
His "oneness ," that is ,  His association with the number one. "God" 
and "H i s  oneness" would then be two concepts. 

The Hebrew word Echad denotes an association with the number 
one. Yachid, on the other hand, i s  a negat ive attribute, indicating the 
absence of any plura l i ty whatever. 

He has no second 

Th is  is  based on the verse, "There is One ,  He has  no second, He 
has  neither son nor  brother" ( Ecclesiastes 4 : 8 ) .  
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Before one, H'hat do you count  

How can one  count before the  concept of  "one" came into exis­
tence. As the Sefer Yetz irah later says, "one" paral le ls  Keter, the first 
Sefirah ( I  : 9 ) .  As d iscussed earl ier  ( I :  I ) , the concept of numbers d id 
not  come into existence unt i l  the creation of the Sefirot. which were 
the first c lements of numeral i ty and plural ity in  creation.  The con­
cept of "one" did not come into being unti l  the Sefirah of Keter was 
created . God, the Infin ite Being. existed before Keter came into 
bei ng. 

1 : 8 1:::1'?, 1:::11'?r.J T!l cn'?::J :m�'?::J n,1�!lo 1WV 
:::1,w 1;'11;'1'? 1:::1'?, 1:::11'? T!l r1 oN, 1;'11;'1'?r.J 
N1Y1 !Wn;'11 ( 'N �Nj?tn�) 17.JNJ l:l�W t:J1j?r.J� 

:n'1:J .n1:1J ;"lt ,:J, �v, :J,w, 

li'n Scf/ rot o,( Noth ingness 
Bridle your mouth from speaking 

and your heart .fi'om thinking 
A nd i(your heart runs 

return to the place. 
It is thcrefhrc l l 'l'i t tcn . 

" The Chayot runn ing and returning. " (E:::ekie! 1 :24) 
Regarding this a covenant was made . 

Bridle J'Oztr mouth 

The Sefer Yetz i rah defines the word Belimah, wh ich we translate 
as " 'noth ingness . "  I t  says that i t  also has the connotation of brid l ing 
(hal am) .  

The essence of the Sefirot can only be attained when one bridles 
one's l ips from speaking. and closes one's mind to all verbal and 
depict ive thought. Only when one makes the mind completely blank 
can the Sefi rot be experienced. 

This i s  part icularly important ,  s ince many techniques of 
Kabbalah meditat ion involve the recitation of a mantra-l i ke device 
or various types of contemplat ion .  Al l  such techniques, however, are 
only a means through which the mind i s  cleared of al l  thought. The 
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actual experience of the Sefi rot on ly  comes after one  stops using the 
technique and remains absolutely sti l l ,  with al l  the thought processes 
hushed. 1 70 

And your heart from thinking 

I n  Kabbalah,  the term "heart" usually denotes Binah . 1 7 1  I t  indi­
cates the verbal part of the mind,  which is the seat of Binah con­
sciousness. This Binah consciousness must be "bridled" so the Sefirot 
can be experienced with Chakhmah consciousness alone. 

A nd ({your heart  runs 

Here. "heart" again  refers to B inah consciousness. The Sefirot 
must be experienced with Chakhmah consciousness. If one tries to 
depict them with B inah (the "heart") ,  then the mind can become 
engulfed in a profusion of symbolism. As the Kabbal ists explain, this 
is very dangerous. s ince the mind can be swallowed up in this 
kale idescope of symbol ism, and not be able to emerge from it . 1 7 2 This 
is  what happened to Ben Zomah, who lost h i s  mind when he entered 
Paradise . 1 7 3 

This "running" consists of a rapid profusion of symbolism, either 
verbal or vi sual . 1 74 I f  the "heart runs, " the Sefer Yetzi rah warns that 
one should "return to the place . "  He must focus on someth ing physi­
cal , so as to restore spiritual equalibrium . 1 7 5 

I n  th is  respect , one must emulate the Chayot, the " l iv ing angels" 
seen by Ezekiel in his vis ion.  One must osci l late between "running 
and returning. " S ince one can only th ink with B inah consciousness, 
one must use it to swing into Chakhmah consciousness. This state 
can only be maintained for a short t ime, whereupon Binah conscious­
ness returns, and one tries to depict h is  experience. At this  point, one 
must immediately return to the physica l .  In th is  manner, one can 
osc i l late back and forth , reaching h igher each t ime. 1 76 

A covenant was made 

From the context, th is  covenant i s  a mutual agreement between 
God and the myst ic .  The mystic promises that he will not attempt to 
depict the Sefirot with Binah consciousness, and God promises that 
if  one runs back immediately, then he wil l  be able to return. 
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I t  i s  i n  th i s  context that  the Kabbalists advised those who were 
attempting to reach the highest levels to bind their soul with an oath 
that i t  should return to their body. 1 7 7  Besides such individual oaths, 
there i s  also a general covenant that i mplies that the soul will be able 
to return, even from the h ighest levels .  

I n  more general terms, a covenant i s  something that comes 
between two things and joins them. This is the covenant that joins 
the spiritual and the physical . 

In  particular, as the Sefer Yetzi rah states ( 1  : 3 ) ,  a covenant 
denotes circumcision . One of the reasons for circumcisions is to indi­
cate that one should be able to control  one's sexual passions . 1 78 Com­
munion with the spir itual i s  also sexual in a sense, and the covenant 
of c i rcumcis ion also helps to control th i s  pass ion .  A person who can 
control his sexual pass ions even at the height of desire, can also con­
trol h i s  mind when it enters the spiritual rea lm.  

According to some critical studies, this l ine is the end of the most 
ancient part of the text . The Sefer Yetzirah ( 6 : 7 )  also appears to indi­
cate that the covenant mentioned here was that which God made 
with Abraham. What the text might be saying is that, regarding every­
th ing that has been written up to this point, a covenant was made, 
possibly with Abraham. 

1 : 9 O"n 0':1'?N n11 .nnN :1r.J''i:l .n11'!30 1WV 
nn1 'i1j? O'r.J'i1V:1 'n '?w 1r.JW 111:101 111:1 

:W11j?:1 n11 N1:11 11:111 

Ten Sefirot of Nothingness: 
One is the Breath of the Liring God 

Blessed and benedicted is the name 
of the Life of Worlds 

The I'Oice of breath and speech 
A nd this is the Holy Breath. 

One 

The Sefirah alluded to here is Keter (Crown) .  This is the number 
one. I t  is the first of the numbers to come into existence. 1 7 9  
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The breath qf the Living God 

This is based on the verse, where God says of Betzalel ,  bui lder 
of the tabernacle in the desert, "I will fil l  him with the Breath of God 
( Ruach Elohim), with W isdom, Understanding, and Knowledge" 
(Exodus 31 :3). We therefore see that the "Breath of God" comes 
before Wisdom and Understanding. Among the Sefi rot, then, th is  
corresponds to Keter. 1 xo As the Talmud says, i t  was through th is  
"Breath of God" that  Betzalel was able to manipulate the letters of 
creat ion.  

The word ruach , which we translate here as "breath ,"  i s  also the 
word for wind,  and the Sefer Yetzirah also apparently uses it as the 
term for a i r. This word, however, i s  often used in  the Bible to denote 
spirit . and this i s  the sense that it is used here. 

In genera l ,  the word ruach indicates motion and communication.  
It i s  related to the words 0-rach , meaning a path, and 0-reach, mean­
ing a guest . The spirit (ruach) of l ife in an animal i s  the power that 
causes it to move. 

Normally. the air i s  invis ible and undetectable. I t  i s  only when 
it moves that one can feel it as a wind or breath .  S imi larly, the spirit­
ual cont inuum i s  undetectable, except when it moves. I t  i s  then 
experienced as spirit (ruach) . Hence, ruach i s  the word for wind, 
breath, and spirit .  

This is also describing the act of creat ion.  The analogy would be 
the format ion of a glass vessel . 1 8 1 Fi rst the breath (ruach) eminates 
from the mouth of the glassblower. The vessel i s  shaped through the 
interact ion of the breath, where the wind bounding off the wall s  
causes pressure. The vessel then expands in  a l l  spacial directions .  

Living God 

As mentioned above ( I :  I ) . the term "Living God" (Elohim 
Chayim) denotes Yesod (Foundation) ,  when this Sefirah i s  in a pro­
creat ive mode, disbursing all the forces of creat ion .  The "spirit" here, 
which is  from Keter. i s  that which i s  ult imately d isbursed by Yesod. 
Si nce Keter itself cannot be experienced , it is referred to in  terms of 
Yesod. s i nce that i s  where it i s  experienced . 1 8c 

Blessed and Benedicted 

In other ancient Kabbalah texts. such as the Bahir, these adj ec­
t ives are a lso used with regard to Keter. 1 8 3 
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I n  Hebrew. the  two terms here are Barukh (111:1) and MeBhorakh 
(p:JIJ) .  Both words actual ly mean "blessed . " Barukh denotes that 
God i s  intrinsical ly blessed, while MeBorakh implies that He is 
blessed by others in  prayer. 

When we say that God i s  "blessed , "  th is  means that H i s  essence 
i s  brought down. so as to interact with His creation and "bless" i t . 1 84 
Hence, it is related to the word Berekh (11:1), meaning "knee." J ust 
as the knee . when it i s  bent , serves to lower the body, so a blessing 
serves to lower the Divine. This i s  closely related to the concept of 
s i t t i ng. d i scussed above ( I  : 4  ) .  

God has an intrins ic  mode through which H e  brings Hi s  essence 
to bear on H i s  creat ion .  In this respect, He is cal led Barukh . His  
essence is  also brought to  bear to  a greater degree a s  a result  of prayer 
and s imi lar act ions .  In th i s  respect He is said to be MeBhorakh . 

Life qf Worlds 

This also refers to the Sefirah of Yesod (Foundation) ,  but in  a 
mode where it bestows spi ritual influx and l i fe to the universes below 
Atzi lut .  I t  i s  therefore called "Life of Ji orlds ."  

Voice qf Breath and Speech 

These were the tools of creation, as it is written, "With the Word 
of God, the heavens were made. and with the Breath (Ruach) of His  
mouth .  a l l  the ir  hosts" ( Psalms 3 3 : 6 ) .  According to the Talmud,  th is  
a l l udes to the first Saying of creat ion,  that  is ,  to Keter. 1 s 5 

Vo ice (ko[) is pure inart iculate sound, and as such, i t  is related 
to Chakhmah.  Speech. on the other hand. i s  art iculate and related to 
Binah .  These two opposites are then connected by "Breath" 
(Ruach ) .  

This can also be interpreted in terms of creat ion .  "Voice" i s  pure, 
inart iculated creat ive force . I t  is a l luded to in  the first verse of the 
Torah . "In the begi nn ing God created the heaven and the earth . "  The 
Talmud staes that this was the first of the Ten Saying with which the 
world was created. 1 �6 This is an inart iculate Saying, s ince only the 
accompl ishment ,  and not the saying, i s  recorded in the Torah .  

Right after th is .  the Torah reports ,  "The breath of God (Ruach 
E/ohim) hovered on the face of the water" (Genesis I : 2 ) . This i s  
"Breath" or Spir i t  (Ruach) .  I t  i s  only after th i s  that  God speaks and 
says, "Let there be l ight" (Genesis I : 3 ) .  This  i s  the reason for the 
sequence in Sefer Yetzirah: "Voice, breath, speech . " 1 8 7 
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This is the Holy Breath 

In Hebrew, this i s  Ruach Hakodesh, usually translated as "Holy 
Spirit . " This is  the usual term for divine inspiration, which in its 
h igher forms also includes prophecy. 

This  "Holy Spir i t" can be seen as the i ntermediate between 
Voice and Speech .  It i s  thus also intermediate between Chakhmah 
and B inah consciousness .  Ruach HaKodesh i s  the divine inspiration 
and information that one can bring back from a state of Chakhmah 
consciousness to one's normal state of Binah consciousness. 

Such Ruach HaKodesh i s  l i ke Keter, which stands between 
Chakhmah and Binah,  but which is above them. Both Chakhmah and 
Binah are functions of the mind itself, whi le Ruach HaKodesh comes 
from without .  It is therefore l i kened to Keter, s ince a crown i s  worn 
above the head and is external to it. This Ruach HaKodesh i s  the 
"breath of God" mentioned in the verse, "I will  fill him with the 
Breath of God, with Wisdom, Understanding, and Knowledge. " 1 88 

1 : 10 o�!1t71 o�1t7V :-i:J :J�m ppn n11rJ m1 o�nt7 
o�nt71 n,t,,�_, V:Jt71 nmN t7t,t7 110� .rwmN 

: j:-irJ .nn� m1, .nm1ru!:l :11tu31 

Two: Breath from Breath. 
With it He engraved and carved 

22 Foundation Letters 
Three Mothers 
Seven Doubles 
and Twelve Elementals 

A nd one Breath is from them. 

Breath from Breath 

This is  Malkhut (Kingsh ip) ,  the lowest of the Ten Sefirot . 1 89 
It is counted right after Keter, following the above mentioned 

dictum, " imbed their end in their beginning ." Keter i s  Cause, while 
Malkhut i s  Effect, and Cause cannot exist without Effect. 

I n  the language of the later Kabbal i sts ,  the first Breath from 
Keter is  cal led Direct Light (Or Yashar). This second "Breath from 
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Breath , " associated with Malkhut is  called Reflected Light (Or 
Cho::er) . 1 90 U sing the analogy of the glassblower above, this is the 
breath that bounces off the walls of the vessel being formed. 

In a conceptual sense, the Direct Light i s  the concept of causal­
ity, where Keter is  the Cause of al l  th ings. As mentioned above, how­
ever, Cause cannot exist without Effect, and hence. Effect is also the 
cause of Cause. Malkhut ,  the Effect, i s  therefore also the Cause, and 
this the concept of Reflected Light .  

The Kabbal ists often speak of Lights and Vessels .  "Light" 
denotes the concept of givi ng, whi le  Vessels indicate that of accepting 
and rece iv ing. The Kabbal i sts a lso teach that the Vessels came into 
being through the "col l i s ion" between Direct Light  and Reflected 
Light . 1 9 1  These Vessels are the letters of the alphabet . 1 92 

The Sefer Yetzi rah therefore speaks of "Breath" and of "Breath 
from Breath ."  The first "Breath" denotes the simple breath that 
eminates from the lungs and throat. "Breath from Breath" is that 
which i s  reflected by the various parts of the mouth to produce the 
sounds of speech. 1 93 I t  i s  through the interaction of d irect and 
reflected breath that sounds are produced. 

In man. this takes place in  the mouth, while in  the Sefirot, i t  
occurs i n  Malkhut .  I t  i s  for th i s  reason that the Tikkuney Zohar 
speaks of Malkhut as the "Mouth . " 1 94 It i s  also through Malkhut that 
al l  images of the h igher Sefirot are reflected so that they should be 
visual ized. 1 9 5  

The Sefcr Yetzirah therefore says that the 22  letters were created 
through th is  second Sefirah .  

Engraved and carved 

As di scussed earl ier ( I :  I ) , the word Chakak, which is translated 
as "engrave, "  denotes the removal of material . The letters came into 
existence when the reflected breath removes port ions of the d i rect 
breath . This  takes place through the various motions of the mouth.  

The second process is  Chat:::av, which i s  translated as "carve" or 
"quarry. " This denotes separating material from its source, as i n  the 
verse. "From its mountains, you quarry (chatzav) copper" (Deuteron­
omy 8 : 9) .  I t  also refers to "quarry ing" in  a spiritual sense, as in ,  
"Look a t  [God] the Rock from which you were quarried (chatzav)" 
( I saiah 5 1 :  I ) . 1 9" 

The word Chat:::av thus denotes the process wherein the letter 
sounds leave the mouth and are expressed independently. In this con­
text, "Engrave" (chakak) indicates the art iculation and pronunciation 
of the sounds, and "carve" (chatzav) denotes their expression . 1 9 7  
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From the  last section of Sefer Yetzirah (6 : 7 ) ,  we  also see that 
"engraving" and "carving" denote meditative process. This shall be 
d i scussed later. 

A nd one breath is from them 

All letters that are expressed involve the same breath .  In  a spirit­
ual sense, th is  means that the same inspiration comes from al l  letters. 
This  is the Ruach HaKodesh that eminates from Malkhut .  Since 
Malkhut i s  called the "Mouth," the spirit eminating from i t  i s  called 
"speech . "  Just like physical speech ,  this consists of "words," which 
in  turn are comprised of "letters ."  

Some authorities i nterpret th is  phrase, "And breath is  one of 
them . "  This i s  because Breath (Ruach) i s  associated with the letter 
Alef, as below ( 3 : 7 ) . 1 98 

1 : 1 1 .rn� .n,� :J":l F1:J :JYn, rrn n,ir.J t:l'r.J "te!�"te! 
:1l,iV pr.J:l ii'i'n ��m W!)i ,:1:J, ,:1.nr.J 

o:1��v pY�, :1:J�tvr.J prJ:l o:J:J�o :1rJm PrJ-' r:J:!m 
:ri� �}:1 irJ�' lt,t't, '-' irJ�Jt' i!)V ;"!t'VJ, lt,t' 

Three: J,Vater .fi"om Breath. 
With it He engraved and carved 

[22 let ters from] 
chaos and void 
mire and clay 

He engraved them like a sort of garden 
He carved them like a sort of wall 
He covered them like a sort of ceiling 

[And He poured snow over them 
and it became dust 
as it is writ ten 

"For to snow He said, 'Become earth "' (Job 3 7:6).] 

Water from Breath 

This i s  Chakhmah (Wisdom) . 1 99 The M idrash thus says, "Breath 
(Ruach) gave b irth to Wisdom. "200 Wisdom is represented by water, 



74  S E F E R  Y ETZ I R A H  

si nce water i s  an undifferent iated fluid ,  as d iscussed earl ier ( I :  I ) . 
Structure must be imposed on it from without . 

The process described by Sefer Yetz irah is al luded to in  the 
verse. "He makes H i s  breath (ruach ) b low, the waters flow" (Psalms 
1 4 7 : 1 8 ) . �0 1  

The analogy i s  rain ,  which i s  formed when warm, moist a i r  col­
l ides with cold air. S im i larly, the interact ion of d irect and reflected 
breath creates the Sefi rah of Chakhmah. Just as rai n  fal l s  in  all th ings 
a l ike. so Chakhmah bestows God's blessing on all th ings without dis­
t inct ion .  coc Just l i ke air can hold moisture, so Chakhmah is implied 
in the "Breath" that is Keter. 

The paral le l  between Chakhmah and ra in  is described in  the 
verses ( I saiah 5 5 : 9- 1 1 ) : 

As the heaven is h igher than the earth 
so are My ways higher than your ways 
and M.v thoughts, than your though ts . 

But as the rain and snow descend from heaven 
and return not there 
without watering the earth 
making it bloom and bud 
gi1·ing seed to the sower and bread to he 1vho eats. 

So the I I 'Ord that eminates from My mouth 
shalf not return to me emptyhanded 
ll'ithout accomplish ing that which I please 
and succeeding in its mission. 

Here God is sayi ng that His "thought ,"  which i s  Chakhmah, is 
as far above the human mind as the sky i s  above the earth .  But j ust 
as ra in can descend from the sky, so can God's Wisdom come down 
to man, accompl i sh ing what He desires .  

The d ifference between breath and water i s  that breath must be 
blown downward, whi le  water fal l s  on its own. ccn The spiritual 
essence implied by Keter can only be granted by God's d irect i nter­
vention and wi l J . 2°4 That implied by Chakhmah, on the other hand, 
descends to lower levels on i ts own . 

I n  a psychological sense, Keter represents Ruach HaKodesh, the 
divine inspiration that can only be granted by God. Wisdom, on the 
other hand. can be gained by man on h is  own . I f  man makes h imself 
into a vessel for Chakhmah. i t  comes down to him automatically. I n  
t h i s  respect , i t  is  l ike rain ,  which can be  used by  anyone who has a 
proper vessel to hold i t .  

Breath a l so al ludes to the process whereby God imposes H i s wi l l  
on creation del iberately. so as to change natural events. Chakhmah, 
on the other hand, i nvolves the natural course of events, which pre-
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cede without any  div ine i ntervent ion.  I t  i s  because of  Chakhmah that 
the course of nature can exist .  In  a physical sense, water is  said to 
allude to the undifferentiated primeval matter.205 

With them He engraved 

Here the Sefer Yetzi rah is speaking about the beginnings of writ­

ten letters. The spoken letters arise from breath, but for the written 
letters to exist ,  there must exist a wri t ing fluid, such as ink .  This 
impl ies the l iquid state, of which the prototype i s  water. The wri t ing 
flu id  is spoken of as "mire and clay. " 

Chaos and Void 

Tohu and Boh u in Hebrew. This  al ludes to the in i t ia l  state of cre­
at ion .  as it is written ,  "The earth was chaos and void" (Genesis I : 2 ) .  
The Sefer Yetz irah later says that  it was  out of th i s  chaos ( tohu) that 
substance was formed ( 2 : 6 ) .  

Tohu  denotes pure substance that  does not contain information. 
Bohu i s  pure informat ion that does not relate to any substance. 206 
Both are undifferentiated, and are therefore included in Chakhmah.  
With Bohu ( i nformat ion) ,  the alphabet letters could be engraved on 
Tohu ( substance) .  

The scripture states that ,  "the earth was chaos and void." The 
Kabbal i sts note that "earth" (eretz) i s  a femin ine word, and teach that 
i t  al ludes to Malkhut ,  the archetype of the femin ine .  "Chaos and 
void, " which related to Chakhmah, did not come i nto existence unt i l  
after Malkhut .  This  i s  the same as the order of the Sefer Yetzi rah ,  
which a lso places Chakhmah after Malkhut . 207 

Mire and clay 

I n  Hebrew, mi re is Refesh,  and clay is Tyt.  The only place i n  the 
Bible where the two are mentioned together i s  in the verse, "The 
wicked are l ike the troubled sea. I t  cannot rest, and its waters cast up 
mire and clay" ( I saiah 5 7 : 20) .  

I n  describing the original state of creat ion,  the Torah states, "The 
earth was chaos and void, and darkness on the face of the deep 
( lehom)" (Genesis I : 2 ) .  Accord ing to the commentaries, the word 
7chom denotes the mud and clay on the bottom of the sea. 2°8 

"Chaos and void" al lude to the interact ion between Chakhmah 
(water) and Keter (Breath) .  "M ire and clay" a l lude to the interaction 
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between Chakhmah (water) and Malkhut (earth) .  Mi re consists 
mostly of water. and therefore represents the dominance of 
Chakmah. Clay consists mostly of earth ,  and represents the domi­
nance of Malkhut. The mire is the wri t ing fluid, while the clay i s  the 
medium upon which i t  i s  written .  

He engraved them . . .  

The Hebrew letters have three basic parts, a top, center, and bot­
tom. The top and bottom usually consist of heavy horizontal l ines, 
whi le the center consists of th inner vert ical l ines. 

The bottoms of the letters were "engraved like a garden ."  This is 
where material is removed from the matrix, leaving a hollow. The sides 
of the letters are then "carved l ike a wal l . " These are the vertical l ines 
which separate the letters from each other l ike walls. Finally, the tops 
of the letters are added, l ike a ceiling covering the letters. 209 According 
to some authorities, this also alludes to the creation of space. 2 1 0  

As  we  shal l  see later (2 :4  ) . this can also be an instruction for a 
meditat ion .  

He poured snow over them 

This is omitted in  some versions, but the idea is found in the 
M idrash . 2 1 1 

The l iqu id state represents flu idity and change, whereas the solid 
state represents permanence. When the Torah speaks of i nstabi l i ty, 
i t  uses water as an example, as in  the verse, "unstable l i ke water" 
(Genesis 49 :4 ) . 2 1 2 Thus. when Chakmah is i n  a state of flux, it is rep­
resented by water, but when it is in a state of permanence, it i s  repre­
sented by snow. 

As mentioned earl ier. Chakmah has two modes. The first i s  that 
of Chakmah consciousness, whi le  the second i s  that of memory .  
Chakhmah consciousness is fluid ,  and is  represented by water. Mem­
ory, on the other hand, i s  fixed, and is  denoted by snow. 

The letters themselves represent the fluid state. Like a fluid,  at 
this point. they can be combined in  any way that one desires. Only 
after snow is  poured over them do they become set and immutable 
in  the sol id state. A s imi lar idea is found in the Bahir, which states 
that before it was given to I srael ,  the Torah was l i kened to water, but 
after it was given. it was l i kened to stone. 2 1 3 

Although Chakhmah is nonverbal .  and nonvisual ,  it st i l l  repre­
sents the source of the letters. It is only after the letters are combined 
in to words that they represent verbal Binah consciousness. The let-
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ters themselves are the "paths of Wisdom," but ,  a s  explained earl ier 
( I :  I ) , they are expressed primarily through Understanding. 

1 : 1  2 i1:J:l;-t �o:l ;-t:J :JYn1 ppn O'r.Jr.J w� V:Ji� 
J1iW;-t ':l�'?m Wi1j?;-t J11'n1 C'J.!:\1�1 C'.!:liW 
mm1 1'.::lN'?r.J :1tc'1V ir.JNJtc' 1J1Vr.J 10' j.l1tc''?tc'r.J1 

:�:11'? tc'� 1'!11tc'r.J 
Four: Fire from Water 
J, Vith it He engraved and carved 

the Throne of Glory 
,<.,'era_(/m, Ophanim, and holy Chayot 
and Ministering angels 

From these three He founded His dwelling 
as it is written: 

"fie makes His angels of breaths. 
His ministers offlaming .flre " (Psalms 1 04:4). 

Fire from Water 

This is Binah (U nderstanding). 2 1 4 The process described here i s  
a l luded to in the verse, "Fire kindles water" ( I saiah 64 : 1 ) . 2 1 5 

We can use the same analogy as before, where ra in i s  brought 
about by the confluence of warm and cold air .  "Fire from Water" 
would then denote the l ightn ing that accompanies a rainstorm. 2 1 6 The 
process would then be al l uded to in the verse, "God's voice carves 
out (chot:::ev) flames of fire" ( Psalms 29 : 8 ) . 2 1 7  

Other commentaries state that th i s  refers t o  fire kindled by a 
globe of water used as a burn ing glass. 2 1 8 

According to both interpretat ions, the fire i s  seen as one that i s  
fine ly  focused on one particular place. I t  i s  very different than rain ,  
which fa l l s  everywhere without dist inct ion.  This ,  however, i s  an 
important d ifference between Binah and Chakhmah. B inah focuses 
on a s ingle obj ect, whi le Chakhmah encompasses everyth ing. 

There is also another important difference between fire and water. 
Water naturally flows downward, while fire tends to ascend upward. 2 1 9  
Fire also causes the air above it t o  move upward, and prevents i t  from 
descending. In  a similar manner, Binah tends to restrict and curtail the 
flow of spiritual sustenance (shefa) downward to the lower spheres. I n  
this respect. i t  i s  the precise opposite o f  Chakhmah. I f  Chakmah is  the 
source of giving, then Binah is the source of restraint. 

The analogy of fire and water also refers to the mental states 
impl ied by Chakhmah and Binah .  The Midrash states, "Water con-
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cei ved and gave b i rth to Gloom (Afelah) ,  Fire conceived and gave 
b irth to Light. Breath ( Ruach) conceived and gave b i rth  to Wis­
dom ." c co From the statement. "Breath gave b i rth to Wisdom,"  we see 
that th i s  ent i re passage is speak i ng of mental states. 

Water, which represents Chakhmah consciousness, thus gives 
b irth to Gloom and darkness. This i s  the hush ing and nu l l ification 
of the senses,  as wel l  as the cessation of al l  normal mental processes. 
Fire. which represents B inah consciousness, then gives rise to l ight, 
s ince i t  i s  in  this state that visible i mages are perceived. 

Just l ike water is calm and cool, so Chakhmah consciousness is per­
fectly calm. Indeed. the experience of entering this state may be very 
much l ike descending into calm, deep water. It is for this reason that 
when Rabbi Akiba and his compan ions entered into the mysteries, he 
warned them not to say, "Water, water." cc t They should not be misled 
into thinking that they were actually experiencing physical water. 

In the realm of Chakhmah consciousness, even the letters only 
ex ist i n  a state of pure information. This information exists as "chaos 
and void . " which cannot be grasped at al l , or as "mire and clay," 
which are totally opaque. As explained earl ier, the information and 
l e t ters i n  Chakhmah can only be grasped through the imagery of 
B inah ( I :  I ) . I t  i s  while in a state of B inah consciousness that th i s  
informat ion can be described us ing such imagery as angels and the 
Throne of Glory.  

The Sefer Yetzirah also impl ies that the physical world came into 
being through Chakhmah, wh i l e  the spiri tual world has its roots in 
Binah. Th is i s  because Chakhmah, the concept of giving freely, i s  the 
root of mercy. whi le Binah, the concept of restraint ,  i s  the root of 
j ustice. Si nce evil exists i n  the physical world ,  i f  can only be sustained 
through God's mercy. as the Psalmi st sang, "I have said, the world 
i s  built on mercy" ( Psalms 89 : 3 ) .  I n  the spiritual world,  on the other 
hand, pure j udgment prevai lsY2 

Accord ing to the ph i losophers, Water represents the primeval 
matter. whi le  Fire represents the primit ive aether.m 

The Throne of Glory 

This  i s  the veh ic le through which God "sits" and "lowers" H i s  
essence so  as to  be  concerned with H i s  creation ,  a s  above ( 1 :4 ) .  
Accord ing to the Kabbal i sts . th i s  Throne represents the Un iverse of 
Beriyah .  I t  i s  in  th i s  un iverse that  the power of B inah is dominant .  

Sera/im 

This is the highest species of angels, which exist in the Universe of 
Beriyah. Other Kabbalists refer to them as Powers, Forces or Potentials 
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Table I I . The angels and S c f i rot . 

Parallel 
Universe Angels Sefirot Inhabitant 

Atzilut [Akatriel] Chakhmah Sefirot 
Beriyah Serafim Binah Throne of Glory 
Yetzirah Chayot Next Six Angels 
Asiyah Ophanim Malkhut Shade of Physical 

World 

(Kochot), rather than angels. 224 The prophet thus said, "I saw the Lord 
sitt ing on a high and exaulted Throne . . .  Serafim stood around Him" 
( I saiah 6 :  1 -2 ) .  The prophet I saiah was visual iz ing Beriyah, the world of 
the Throne, and he saw the Serafim, the angels of that universe. 225  

The word "Serafim" comes from the root Sara.f, meaning "to 
burn. " They are given this name because they are in the world of 
Beriyah. where Binah,  which i s represented by fire, is  dominant. 226 

The Chayot arc the angels of Yetzirah, and these were the beings 
that were visualized by Ezekiel. He therefore said, "Above the firmament 
that was over the heads [of the Chayot] was the likeness of a Throne . . .  " 
(Ezekiel I :26) .  Finally, the Ophanim are the angels of Asiyah. These were 
therefore seen below the Chayot, as the prophet said, "There was an 
Ophan on the earth near the Chayot" (Ezekiel I :  1 5 ) . 

"M in istering angels" arc those which appear to man on earth .  
Whi le  other angels can only be seen prophet ically, min istering angels 
can also be seen physically. c 2 7 Table I I  shows the angels in relation 
to the Scfi rot .  

From these three 

That i s . from Breath, Fire and Water. 

He founded His dwelling 

The word for "dwel l ing" here is Ma 'on ,  which we encountered 
prev iously ( I  : 5 ) . This  term relates to God as He encompasses all cre­
ation, including t ime and the spiritual d imension.  

Breath ,  Fire and Water are the sources of the spiritual (Keter­
Malkhut) and t ime (Chakhmah-Binah) cont inuums, and these 
encompass all creat ion . 

As it is writ ten . . .  

The complete verse is, "He lays the beams of His upper chambers 
with water. . . He makes breaths His angels. His ministers of flaming 
fi re . "  
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God's  "upper chambers" are the spiritual un iverses, whi le  H i s  
lower chamber is the  physical world .  The  cei l ing beams of Hi s  upper 
chambers arc said to be made of water. This refers to the level above 
Bcriyah. which is Atzi l ut .  In Atzi lut ,  Chakhmah is  dominant ,  and 
Chakhmah i s  represented by water. 

The verse says that the angels are made of "breaths" ( ruchot), in 
the plural . This alludes to both direct and to reflected breath .  The word 
for angel here is .'vfalakh . which also means "messenger." Just as breath 
descends and ascends through God's wil l ,  so do these angels. They 
therefore carry out the function of direct and reflected Breath. 

The second kind of angel functions as a min i ster, remain i ng i n  
a single un iverse. These are visual ized a s  fire .  

1 
: 
1 3  ��� 110.:1 mtn�:JT'l jr.J .rwrm� ��� 11�.:1 

o:-tJ onm �11l;-r 1r.J�.J t:JV.JP1 �"r.J� !11r.J� 
1r.Jnn, ;-r�Vr.J� ;-rJ:J1 011 onn �r.Jn .nm·r ;-rww 
x�;,.J mnm :1tlr.J� :1JEJ1 nnn onn �� x;,�.J 
:1J1r.JiC' .:1 " �1:J 1r.Jnm ,�J!:l� :1J!:l1 n1m onn V:JiC' 
onn v� n ."':11.J mnm 1 �1n�� T1JEJ1 .J1Vr.J onn 
j1:JY onn ,�v .;-r"1 �.J 1r.Jnm 1J�r.J�� T1J:J1 0111 

: '" 1;-r.J 1r.Jnm ,��r.Jw� ;-rJ:J1 

He chose three let ters 
. fi'om among the Elementals 

fin the m rstery ()( the three Mothers 
.·1 /c:( /'vfem Shin (ltl-o�)j 

. -l nd lie set them in His great Name 
and with them. He scaled six extremities. 

Fi re: lie scaled "aborc " and faced upward 
and scaled it with Yud Heh Val' (1:1•) . 

Six: He sealed "below " and faced down ward 
and sealed it with lleh Yud val' (w1). 

Scrcn: He scaled "east " and faced straight ahead 
and scaled it with J ar Yud lleh (;,•1). 

J:'ight: He sealed "west " and faced backward 
and sealed it with �al' Heh Yud (•:11). 

,!l,'ine: lie scaled "south " and .faced to the righ t 
and scaled it with Yud r ar lfeh (:11•). 

Ti.'n: lie sealed "north " and faced to the left 
and scaled it with Heh val' Yud (•1:1). 
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He chose three let ters 

The Sefer Yetzi rah stresses the importance of the fact that these 
letters were chosen from among the Elemental letters. This provides 
one reason why the letters Yud Heh Vav (1:-1') were chosen . 

As the Sefer Yetz i rah wi l l  later expla in ( 2 : 3 ) ,  i n  alphabetical 
order. the first three phonetic fami l ies are :  

Gutturals: 
Labials :  
Palatals: 

Alef Heh Chet Eyin 
Bet Vav Mem Peh 
Gimel Yud Kaf Kuf 

It i s  immediately obvious that the first letters on these groups are the 
first three letters of the alphabet. Of these, Alef i s  one of the three 
Mothers, while Bet and Gimel are among the Doubles. In these three 
groups, therefore, the first s imple letters are Heh, Vav and Yud. 
These are the letters of the Tetragrammaton. 

The primary ordering of these letters is  Yud Heh Vav. According 
to the book Razie/, this i s  because Yud includes the first four letters 
of the alphabet . Yud has a numerical value of I 0, and th i s  i s  the sum 
of the first four letters ( I  + 2 + 3 + 4 = I 0). After 4 comes 5, the 
numerical value of Heh,  and then 6 ,  the numerical value of Vav.228 

Further sign ificance of these letters is d i scussed above ( I :  I ) . 

In the mystery of the three Mothers 

The three letters of the Divine Name, Yud Heh Vav (1:1') ,  paral lel 
the three Mothers, Alef Mem Shin (�r.JII() .  See Table 1 2 . 

As the Sefer Yetzi rah later explains ( 3 : 4) ,  Mem i s  water, Shin i s  
fire ,  whi le Alef i s  breath-air . However, we  also know that Yud repre­
sents Chakhmah, which is the archetype of water, and Heh represents 
B inah ,  which is fire .  We therefore have a relationship between Yud 
and Mem, as well as between Heh and Shin .  

Vav has numerical value of 6 ,  and therefore represents the s ix  
bas ic  spacial  d irections . 229 I t  a l so represents the six Sefirot: Chesed, 
Gcvurah,  Tiferet , Netzach, Hod, and Yesod . Among the elements, 
Vav is  said to represent Air and Breath .  I ndeed, in Hebrew, the word 

Tahlc 1 2 . The three Mothers . 

Mem 
Shin 
Alef 

o Water 
� Fire 
� Air Breath 

Chakhmah 
B inah 
The Six 

Yud 
Heh 
Vav 
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for "direction" i s  R uach, the same as that  for Breath .  Vav i s  therefore 
derived from Alef. 

As we shall see, the three Mothers (Alef Mem Shin) represent 
thesis ,  antithesis and synthesis .  the basic triad of Sefer Yetzi rah ( 3 :  I ) . 
Here the text explains how a three-dimensional space is produced 
from these three concepts. 

Thesis and antithesis represent two opposite d i rect ions in  a one 
dimensional l ine. Together with synthesis ,  they yield three elements . 
S ince these three elements can be permuted in six different ways, 
they define a three-dimensional space having six d irections . � 30 

He sealed "above '.' . .  

There are a number of ways in  which the d i rect ions are repre-
sented by the letters. In the Gra vers ion,  we have the fol lowing: 

up YHV 1:-t' 
down HYV 1':-t 
east VYH :-t'1 
west VHY ':-t1 
south YVH :-t1' 
north H VY 1':1 

In th is  system.  the axis is determ ined by the neutral letter Vav ( 1) .  As 
mentioned earl ier. Yud is  thesis, Heh i s  antithesis ,  and Vav is  synthe­
s is .  Since it represents synthesis ,  Vav is therefore the zero point ,  
which is the point on the axis .  See Table 1 3  and figure I I . 

U P  

3 

W EST 

DOWN 

Figure I I .  The Gra � ·crsion . 

E.\S f 

Fi rst Col u m n  ( I ) : cast/west x 
Second Col u m n  ( 2 ) : north/so u t h  y 
T h i rd Col u m n  ( 3 ) :  u p/down z 
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Tab le  I J .  Various w a y s  the  d i rec t ions  arc symbo l i zed . 

Direction Gra 1 Short2 Long3 Saadia4 Ari5 Zohar6 TZ7 

U p  YHV YHV HYV YHV YVH YVH VYH 5 
Down HYV YVH YVH YVH HYV HYV HYV 6 
East VYH HYV VYH H VY VYH VHY VHY 7 
West VHY HVY VHY HYV VHY VYH YVH 8 

South YVH VYH YVH VYH YHV YHV YHV 9 
North HVY VHY HVY VHY HVY HVY HVY 1 0  

1 Gra V crs ion .  Shaarey T::ion. ere. 
Chakamoni.  Donash.  Raavad, Ram ban. Botri l .  E l i ezer of Wormes ( I ) , Chayay 

0/am llaBah ( end) ,  Ot::ar lo'dcn l/aGanu:: I 7 1  b .  
3 There m ight be a m i stake i n  t h i s  version.  s ince  YVH i s  repeated twice. I t  probably 

should be l i ke the  Gra vers ion .  

4 Saadia Vers ion 4:8 .  Ku::ari 4 : 1 4  ( 6 3 b ) .  

5 Shaar HaKaranot. Karanot Xaanuim (p .  3 1  0) ,  Siddur HaA ri. 
6 Zohar 3: 1 7a.  

7 Tikuney Zohar 1 5a .b .  Pardes Rimonim 3 : 5 .  Sec Gra on Tikuncy Zohar 1 6b.  

The position of the Vav thus determines the axis. The up down 
axis i s  reresented by the last column.  the east west axis by the first 
column,  and the north south axis by the middle column.  

The direction is then determined by the remaining two letters, 
Yud and Heh. If they are in  d irect order, YH (;,') , then they define 
the pos i t ive d i rect ion on the axis .  I f  they are i n  reverse order, H Y  
( ';,) , then they define the negat i ve d i rect ion .  

The second important system is found in  the Short Version, and 
used by most of the commentaries. Here.  the system is :  

up YHV 1;'1' 
down YVH ;'11' 
east HYV 1';'1 
west HVY '1;'1 
south VYH ;'1'1 
north VHY ';'11 

Here .  the axis  is determ ined by the letter in the first column.  The 
assignment is  

Yud 
Heh 
Vav 

up down 
east west 
up down 

The posit ions of the last two letters then determine whether i t  is 
in the posi t ive or negat ive d i rect ion along the given axis .  

The system found in  the Long Version is  very simi lar to that of 
the Gra, except for the up down d i rect ion .  Examining i t  careful ly ,  
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Tab le  1 4 .  Directions based on the Ari . Zolwr.  and Tikunn Zolwr .  

Sefirah Direct ion Ari Zohar TZ 

Chesed south right YHV YHV YHV 
Gevurah north left HVY HVY HVY 
Tiferet east front VYH VHY VHY 
Netzach up up YVH YVH VYH 
Hod down down HYV HYV HYV 
Yesod west back VHY VYH YVH 

one  suspects that i t  original ly was the  same a s  the  Gra version, except 
that the first two combinations were confused . This i s  supported by 
the fact that the permutation YVH i s  repeated twice. 

The Saadia version i s  very much l i ke the Short Version, except 
that the permutat ions representing east and west are interchanged . 

Highly significant is the system of the Ari, presented in his discus­
sion of the mystical meditations associated with the Four Species. The 
Four Species consist of the citron (etrog), palm (lulav), myrtle (hadas), 
and willow (aravah). The are taken on the fest ival of Succot (tabernac­
les), following the commandment, "On the first day, you shall take fruit 
of the citron tree, branches of palm trees, boughs of myrtle trees, and 
willows of the brook" (Leviticus 23 :40). These species are waved in all 
six directions, and according to the Ari ,  the appropriate letter combina­
tion must be meditated upon for each direction. 23 1 Each of these direc­
t ions is also paired with its appropriate Sefirah. 

Gevura h  
North 

H od 
Down 

• , ;"1 

, • ;"1 

T i fc rct 

East 

i1 ., , 

, ;"1 , 

Yesod 
West 

Figure 1 2 . The A ri '  s representation . 

, ;"1 • 

;"1 , , 

Chesed 
So u t h  

N etzach 

Up 
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The Ar i  begins with Chesed (Love), the  first Sefirah, which repre­
sents the south ,  taking the letters of the Name in their natural order, 
YHV (1:1•) . See Table 1 4 .  

To determine the order for the opposite d i rect ion,  the Ari then 
makes use of a system used by the Sefer Yetzirah itself. ( 2 : 4) .  The 
text states that the two prime opposites are Oneg (ANG l JV)  meani ng 
"del ight , " and Nega ( NGA VlJ) ,  mean ing a "plague. "  I n  forming an 
opposite, it takes the first letter and places i t  at the end. This is  pre­
cisely what is done to produce Gevurah ( Strength) , which represents 
the north .  The Yud (•) ,  which was at the beginning, i s  now placed at 
the end . produc ing the combination HVY (•1:1) .  The north south axis  
i s  then rercsented by the two letters H V  (1:1) .  

The up down axis i s  s imi larly defined by the letters YV (1•), with 
the posit ion of the H (;,)  determin ing the d irect ion. 

I n  th is  system, the first letter is  also significant. For south and 
up, the in it ial  letter i s  Y (•) ,  whi le for north and down, i t  i s  H (•) .  
Both of these are opposites i n  the three column representat ion.  

The east west axis  is on the neutral zero point on both the up 
down l ine and on the north south l ine .  I n  the three column represen­
tat ion ,  Tiferet (east) and Yesod (west) are both in the m iddle l ine .  
Si nce both the middle l ine and the letter V ( 1) represent synthesis, the 
representat ion of both these d i rect ions begins with a Vav. 2 32 See fig­
ure 1 2 .  

The system of the Zohar i s  exactly the same as that of the Ari , 
except that east and west are interchanged . The system of the 
Tikuney Zohar uses a s imi lar principle, but somewhat d ifferently .  

Later we shall see that the twelve possible permutations of 
YHVH represent the twelve diagonal boundaries ( 5 : 2 ) .  Each of the 
s ix basic d i rect ions can include two of the d iagonal boundaries. The 
first of these i s  represented by the second Heh at the end of the trip­
let, and the second, with this Heh at the beginn ing. 

We can now understand the conceptual nature of the Sefirot. The 
most primary relat ionship possible i s  that which exists between Cre­
ator and creat ion .  This  is the cause effect relationship .  Cause i s  
Keter, wh i l e  Effect i s  Malkhut .  

Once the concepts of Cause and Effect exist ,  another concept 
comes into being, namely that of opposites. If opposites exist, s imi­
lari t ies must a lso exist .  

Two new concepts therefore come into being. These are Similar­
ity and Oppositeness. I n  the language of phi losophy these are thesis 
and antithesis .  In our terminology, S imi larity i s  Chakhmah, while 
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H od 

T i fcret 

/ Netlach 

• 

�--- C h esed 

Y esod 

Figure 1 3 .  The six directions in space . 

Oppositeness is Binah.  These are the Yud and in it ial Heh of the 
Tetragrammaton. 

Once S imi larity and Opposi t ion exist ,  another concept comes 
i nto being, namely Relat ionship .  In phi losoph ic terms, this i s  the syn­
thesis between thesis and antithesis .  In our present terminology, this 
is  the Vav of the Tetragrammaton. The word "Vav" means a hook, 
and the letter Vav as a prefix means "and." In both senses, i t  denotes 
connect ion and relat ionship .  

At th i s  point  i n  the logical sequence, we have five concepts: 
Cause and Effect, S imi larity and Opposit ion ,  and Relat ionship .  
These. respect ively are Keter and Malkhut ,  Chakhmah and B inah, 
and the Vav. 2 33 

Unt i l  the concept of Relat ionship was i ntroduced, only four 
abstract points existed: Keter and Malkhut ,  and Chakhmah and 
Bi nah .  I t  i s  with the concept of Relat ionship that a three-d imensional 
conceptual cont inuum comes into ex istence. This defines s ix d irec­
t ions ,  and hence, the numerical value of Vav is 6 .  

Each of the  four abstract concepts then gives rise to  a relation­
ship. Chakhmah gives ri se to Chesed ( Love), B i nah gives rise to 
Gevurah (Strength) .  Keter gives rise to Tiferet ( Beauty), and Malkut 
gives r ise to Yesod ( Foundat ion) .  

As d i scussed earl ier, in  a spiritual sense, S imi larity is closeness, 
while Opposit ion is distance. In  order to give, the giver must be close 
to the recipient .  In  a spiritual sense, there must be an element of s imi­
lar i ty between giver and recipient .  

Therefore. Chakhmah.  which i s  S imi larity, gives r ise to Chesed, 
which i s  the concept of givi ng. Conversely, B inah ,  which i s  Opposi­
tion, gives rise to Gevurah,  the concept of witholding. 
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Tiferet is s imi larly derived from Keter, the concept of Cause. In  
order to  have the  relationsh ip of Cause, an element must give the  
precise amount of existence or motivation required for the effect. 
This is the concept of measured giving, represented by Tiferet. 
Tiferet is beauty, the golden mean. 

Since Tiferet is derived from Keter, it would be expected to be above 
Chesed and Gevurah. However, since Tiferet is also the synthesis 
between 
Chesed and Gevurah, it is usually represented as being below them. 

Malkhut ,  the concept of Effect, is usual ly said to be the feminine 
archetype of creat ion .  Since Yesod i s  derived from Malkhut ,  Yesod 
is naturally drawn to it and motivated to attach itself to it .  It is for 
th is  reason that Yesod is said to parallel the sexual organ .  It is called 
Yesod ( Foundat ion)  because i t  i s  the lowest of the s ix .  

Derived from the original four, there are now four new concepts: 
Chesed, Gevurah, Tiferet and Yesod. 

Once the concept of Relationship has been introduced, these 
four concepts are no longer merely abstract points in  conceptual 
space. They are connected by the concept of Relationship. The two 
pairs, Chesed-Gevurah and Tiferet-Yesod are l i ke two crossing l ines. 
This yields four d i rect ions in a two-dimensional continuum. 

These two d imensions can be represented in physical space. The 
Tiferet-Yesod axis can represent east-west , while the Chesed­
Gevurah axis can represent south-north .  This then yields a two­
dimensional continuum.  

Since the concept of Relat ionship exists ,  the relationship 
between the two dimensions themselves is  a lso sign ificant. I n  the 
conceptual space depict ion,  this  would be represented as a l ine drawn 
between the two exist ing l ines .  

The Cause-Effect or Keter-Malkhut relat ionship is  that which is  
primary .  This i s  represented by the Tiferet-Yesod axis .  The thesis­
antithesis relationship was introduced only to make the cause-effect 
relat ionsh ip possible .  The thesis-antithesis or Chakhmah-Binah rela­
t ionsh ip  i s  therefore secondary .  This i s  represented by the Chesed­
Gevurah axis .  

The Tiferet-Yesod axis is  therefore the primary dimension, while 
the Chesed-Gevurah axis is  the secondary dimension. This yields a 
totally new concept, namely the quality of being primary or secon­
dary. These. in turn ,  form a new, th ird d imension, which can be 
related to the up down direct ion .  This is the axis l i nking Netzach 
(Victory) and Hod (Splendor). See Figure 1 3 . 

With the introduct ion of these two concepts, the six Sefirot rep­
resented by the Vav are complete. These are Chesed, Gevurah, 
Tiferet, Netzach, Hod and Y esod. These six Sefirot represent the s ix 
d irect ions in space . Together with the original four, these six yield 
the Ten Sefirot. 
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These are the Ten Sc.f/rot of Nothingness: 
The Breath of the Living God 
Breath from Breath 
!--Vater from Breath 
Fire from "Vater 

L'p dmt·n east west north south. 

Aside from their theoretical impl ications, the Ten Sefirot also have 
important mystical and meditative significance. The Sefer Yetzi rah, 
in  th i s  first chapter, has presented a system of meditat ing on the 
Sefi rot and of binding oneself to them. 

One may use the letters to cl imb the Tree of Life,  but the Sefirot 
are the points where one must rest . 

There i s  actual ly an important apparent contradiction i n  the text. 
In  one sect ion ( I  :6 ) ,  the text says. "Their vis ion i s  like the appearance 
of l ightn ing . . .  they speak of them 'running and return ing ."' This 
would imply that i t  is impossible to see the Sefirot for more than an 
instant, j ust l ike a flash of l ightn i ng. Later, however, the text  states, 
'' I f  your heart runs, return to the place. as i t  i s  written,  'The Chayot 
runn ing and return ing'"  ( I  : 8 ) .  Th i s  appears to say that one can go 
further, but that one should refra in  from doing so. 2 34 

What the text i s  actually doing, however, is describ ing two dis­
t i nct stages of in i t iat ion into the mysteries of the Sefirot . 

The first stage begins with the exercise where the in i t iate must 
' 'understand with Wisdom. and be wise with Understanding" ( I  :4 ) .  
Here he learns how to osci l late between Binah consciousness and 
Chakhmah consciousness. On th is  leve l ,  he can meditate on the 
Sefirot as ten depths .  al lowing the mind to reach out to the infinity 
of each of these depths .  S ince he is st i l l  i n  a state of osci l lat ing men­
tal i ty, he sees the Sefi rot l i ke flashes of l ightning, " running and 
return ing. " 

The ten infinite d irect ions, however, represent a state of separa­
t ion and disun ity .  This  is the essence of Binah .  The in it iate must 
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therefore " imbed their end in  their beginn ing" ( l  : 7) .  He must con­
template the point at infinity, where al l  these opposing directions 
come together as one.  

This, however, is something that cannot be accomplished with Binah 
consciousness. This state of consciousness can only imagine things ver­
bally, or depict things in physical terms. The point at infinity is both infi­
nite and infintesimal, and therefore, cannot be depicted. It can only be 
contemplated with Chakhmah consciousness. 

As the text notes, th is  represents the unity that preceded the con­
cept of number. I t  introduces a device very much l i ke a Zen koan, 
asking, "Before one, what do you count"? What i s  the number that 
precedes all number? 

Both the point at infinity and the koan are meant to train the 
mind to visual ize absolute nothingness. The Ari notes that Keter, the 
h ighest of the Sefirot, i s  often designated by the word Ayin, meaning 
"noth ing. " The Infinite Being, the level above Keter, cannot even be 
designated by this word. The only word that can be used is  Effes, 
which ,  accord ing to the Ari , denotes a nothingness that thought 
(B inah) cannot grasp at al l .  

I t  has been said that the best way to describe absolute nothing­
ness is to speak of it as "what you see behind your head. "  S ince vision 
does not exist i n  the back of the head, what one sees there i s  absolute 
nothingness. If I ask you what you see behind your head, you answer 
that you see noth ing. Contemplating on what one sees beh ind one's 
head i s  therefore a good way to learn how to visualize absolute 
nothingness. 

In general ,  the soul is said to consist of five parts: Nefesh, Ruach, 
Neshamah, Chayah and Yechidah . Of these, only the first three, 
Nefesh, Ruach and Neshamah, have any effect on the mind. The last 
two, Chayah and Yechidah, are called "envelopments" (makifin), 
which cannot enter the mind .m 

Neshamah, the h ighest part of the soul  that  "enters" the mind, 
paral lels the Sefirah of B inah.  See Table 1 5 on page 90 .  Chakhmah 
consciousness i s  above thought, and is  l i ke someth ing that exists out­
side the mind.  Or, as in the analogy used earlier, i t  i s  l i ke what we 
"see" behind our heads. Just l i ke something behind the head can only 
be seen if  reflected in  a mirror, so Chakhmah consciousness can only 
be grasped when reflected and clothed in B inah.  With relation to con­
scious thought, Chakhmah consciousness i s  called "nothingness. " 236 

It is i n  this  context that the text says, "Bridle your mouth from 
speaking and your heart from th inking. " "Heart" denotes Binah con­
sciousness, and hence, i t  is saying that on this level, the i ni t iate must 
blank out B inah consciousness completely. This is accomplished by 
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Tahlc  1 5 .  Leve l s  of  the  sou l . 

Yechidah 
Chayah 
Neshamah 
Ruach 
Nefesh 

Keter 
Chakhmah 
Binah 
The Six 
Malkhut 

Nothingness 
Thought 
Speech 
Action 

Atzi lut 
Beriyah 
Yetzirah 
Asiyah 

contemplating nothi ngness. He must maintain th i s  level ,  and is 
accordi ngly instructed, " If  your heart runs" back to B inah, "return to 
the place . "  This  "place" i s  Chakhmah consciousness, which the i n it i ­
ate has a lready atta ined. Once the in i t iate has reached a point where 
he can maintain a state of Chakhmah consciousnes. he is ready to 
actually begin climbing the Tree of Life, which is the ladder of the 
Sefirot . 

Hebrew is written without vowels, and therefore, the third per­
son and the imperative are written exactly the same. We have trans­
lated the last paragraph, "He  sealed north and faced to the left ,  and 
He sealed i t  with VHY ."  This, however, can also be read in the 
imperative :  "Seal north ,  face to the left .  and seal i t  with VHY." 

I n  a s imi lar manner, the expression, "He  engraved it and He 
carved i t . "  can  also be read in the imperative, "Engrave i t  and carve 
it . " If understood in this manner, sections I : 9- 1 3 can be read as 
instruct ions rather than as a theory of creat ion. ( I n  Appendix I, I 
have translated the Short Version completely in the imperative, to 
demonstrate how it reads . )  

The supposit ion that  th i s  i s  describing a technique is supported 
by the last sect ion of the Sefer Yetzirah itself, which says of Abraham, 
"He bound the 22 1etters of the Torah in his  tongue . . .  He  drew them 
in water. k indled them with fire ,  agitated them with breath" ( 6 : 7 ) .  

The in i t iate begins by meditating on Keter, the init ial "Breath of 
the Liv ing God. " Th i s  Breath must be brought down to the level of 
Yesod ( Foundat ion) .  In doing th is ,  he must contemplate the essence 
of "Voice. Breath and Speech . "  

Ordinary thought is verbal ,  and hence, consists of  words. These 
words consist of letters. These are not physical letters, but menta l ,  
conceptual letters. These conceptual letters, however, are bui l t  out of 
"Voice. Breath . Speech . "  Hence, in  meditat ing on these concepts, one 
i s  actual ly contemplat ing the very roots of thought. 

In the Long Vers ion.  the text concludes, "Speech i s  Ruach 
llaKodesh (Divine Inspirat ion) . " Ruach HaKodesh , however, is above 
thought. Hence. the "speech" which the text is  speaking of, is a 
"speech" that precedes thought .  
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The second step is "Breath from Breath." The text states, "with it 
engrave and carve 22  letters. " The Kabbalists explain that 
" engraving" and "carving" denote meditative techniques. This is  sup­
ported by the last sect ion (6 : 7 ) ,  which states that Abraham "looked, 
saw. understood . probed , engraved, and carved, and was successfu l  
in creat ion . " 

They teach that "engraving" denotes a process where one depicts 
a letter in  one's mind .  "Carving" then means that this letter i s  sepa­
rated from all other thoughts, so that the ent ire mind is  fil led with 
i t .  � 3 7 One may do th is  by contemplating a letter or letter combination 
unti l a l l  other images and thoughts are banished from the mind .  
Alternatively, th is  may be accompl ished by chanting a letter in  a 
manner that shal l  presently be described . 

This  is the stage of Malkhut ,  where one stands at the bottom of 
the Tree of Life .  I t  i s  at this stage that the in i tiate must work with 
the letter that he wishes to use. He must then "draw i t  i n  water, and 
kindle i t  with fire" ( 6: 7). The subsequent instructions therefore indi­
cate how the letter is to be charged with spir i tual  power. 

The th i rd step, then,  i s  "Water from Breath . " At first, the ini t iate 
depicts the letter in transparent a i r, visual iz ing it clearly . Now he 
must reach up to the level  of Chakhmah, returning to a state of 
Chakhmah consciousness. He then begins to see the letter as if he 
were looking at i t  through water. This  i s  "drawing i t  through water. " 
The letter begins to blur and fade, as if it were being viewed through 
increasi ngly deep water. 

The init iate must then "engrave and carve chaos and void, mire 
and clay." At this stage, the form breaks up and dissolves completely, 
like something seen through turbulent water. This is "chaos and 
void ." �JH The image then fades away completely, as if i t  were being 
viewed through muddy water. This is "mire." Finally, al l  that is left is 
inky blackness. as if one were buried in totally opaque mud and clay. 

The text describes th i s  process saying, "Engrave them l i ke a gar­
den, carve them l i ke a wall ,  cover (or surround) them l i ke a ceil i ng ." 
First visual ize this  blackness beneath your feet .  Your feet may then 
appear to dissolve, a phenomenon that i s  also mentioned i n  other 
ancient mystica l  texts. 239 Slowly, make this blackness creep over you, 
surrounding you completely l i ke a wall .  Finally, let i t  cover and sur­
round you l ike a cei l i ng of i nky black mire .  At th is  point ,  you wi l l  
have no v isual sensat ion whatever, ne i ther physical nor mental .  

Al l  through this process, you are constantly aware of the feel ing 
of water, cool and absolutely calm .  I t  is the dark,  wet feel ing of the 
womb, where you are total ly isolated from al l  sensat ion .  

I t  i s  wi th respect to this state that  the M idrash states, "Water 
conceived and gave b i rth to absolute darkness (afelah) . " 240 This is the 
level of Chakhmah consciousness. 
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Figure 14 . The letters Yud H eh Vav in A shu rite script .  

The in i t iate then reaches the fourth step, where he returns to a 
state of B inah consciousness. This i s  depicted as fire and bl inding 
l ight, as the M idrash continues, "Fire conceived and gave birth to 
Light . " This  i s  the stage where one "k indles them with fire . "  

Here, the  init iate must  "engrave and carve out  the  Throne of  
Glory, Serafim, Ophanim, and holy Chayot ." He  depicts (engraves) 
and fills the mind (carves) with these images, these being the same as 
the one's visualized by the prophets. 24 1 He must start with the Throne, 
and then continue through the various levels of angels, ending with 
the Chayot in  the Un iverse of Y etzirah, which corresponds to the Six 
Directions .  The influx i s  thus brought to the level of Binah.  

Now the in i t iate must bring i t  to the other s ix Sefirot - Chesed, 
Gevurah,  Tiferet , Netzach , Hod, and Yesod . These are associated 
with the six directions of the physical world, which have their coun­
terpart in the six days of creation .  By associating the Sefirot with the 
s ix physical d i rect ions ,  one actually brings the influx into the physical 
domain .  

The method of  drawing the  i nflux  i n to  these lower Sefirot 
involves contemplating the three letters Yud Heh Vav (171' ) .  These 
should be visual ized as if written in the Ashurite script, with black 
fire on white fire. See figure 1 4 . These letters should appear huge, 
fi l l ing the entire mind .  242 

The idea of black fire i s  not j ust the absence of l ight, but negative 
l ight. 243 The black must be so intense that i t  i s  br i l l iantly black, j ust 
as a l ight i s  bri l l iantly white .  This  i s  the black fire with which the 
letters must be depicted. 

While contemplat ing the letter combinations, one should face in 
the appropriate d irect ion,  e i ther physically or mentally. After com­
pleting al l  s ix d irections and permutations, th i s  part of the exercise 
i s  complete. 

What sti l l remains are the astrological applications of this tech­
n ique, which wil l  be described in  chapters 4 and 5. This i s  the process 
described in the case of Abraham, "He ignited them with the Seven 
[Planets] , he d irected them with the Twelve constellations" ( 6 : 7 ) .  
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7\t'ell t_\'- t ii 'O Foundation Let ters: 
Three Mothers 
Seren Doubles 
and Twelve Elementals. 

The Three Mothers are A lef Mem Shin ('tl!JN), 
Their foundation is 

a pan of merit 
a pan of liability 

and the tongue of decree deciding between them. 
[Three .\1others, A lef Mem Shin ('t!IJN.) 

.Hem hums. Shin h isses 
and .'1 /e( is the Breath of air 

deciding between them.j 

Twenty- two Foundation Let ters 

Having completed the in i t iat ion into the Ten Sefirot, the text 
now d i scusses the 22 letters of the Hebrew alphabet. 

Three Mothers 

The first set of letters are the Three Mothers, which wi l l  be dis­
cussed in further detai l  in chapter 3 .  Here they are introduced 
because they define the thesis-antithesis-synthesis structure that is 
central to the teachings of Sefer Yetzirah . They also serve as an intro­
duction to the meditative techniques involving the letters. 

These three letters represent the three columns into which the 
Sefirot are divided. The right hand column,  headed by Chakhmah, 
is represented by Mem . The left column,  headed by Binah,  is repre-
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sented by Shin .  The center column,  headed by Keter, is represented 
by Aelf. As discussed earl ier, Chakhmah is water (which i s  here repre­
sented by Mem) ,  Binah is fire (which is Shin) ,  and Keter is breath-air 
(which i s  the Alef). 

A pan of merit 

The Hebrew word for "pan" here i s  Ka.f This word can denote 
the pan of a scale ,  but it a lso denotes the palm of the hand. Likewise, 
the word Lashon can be used for the tongue of a balance, the pointer 
which indicates when the two pans are in equi l ibrium. Its usual 
meaning, however, is the tongue that i s  in  the mouth. 1 

Therefore, on one hand, the l etters Alef Mem Shin (171::11'() repre­
sent the two pans and tongue of a balance. On the other hand, they 
represent the two hands, and the "covenant between them" ( 1 : 3) ,  
which i s  the tongue. 

The tongue of decree 

The Hebrew word for "decree" here is Chok (pn). This comes 
from the root Chakak (ppn), meaning to "engrave. " I t  is the "tongue 
of balance" that "engraves" the letters. This i s  represented by the let­
ter Alef (N) ,  the basis of the alphabet. 

In the most elemental terms, Mem, Shin and Alef represent the­
s is .  antithesis ,  and synthesi s .  

The analogy is that  of a scale .  (See figure 1 5 . )  There is  a pan of 
mer i t  and a pan of l iabi l i ty .  This  is very much l ike 
the scale used to weigh one's merits and sins ,  which is mentioned in 
the Talmud. 2 In  the center is  the fulcrum and pointer, both repre­
sented by the Alef, which is the "tongue of decree . "  

K 

Figure I 5 .  The scale that weighs merits and sins . 
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In pract ical appl icat ion,  these letters can also be used. If one 
wishes to create a situation in which he himself or another person is 
to be brought to the side of merit , one does so by making use of the 
letter Mem (o) .  3 The techniques shall be d i scussed later .  Similarly ,  if  
one wishes to br ing an enemy to the s ide of l iabi l i ty ,  so that he  should 
be j udged harshly on h igh, one makes use of the letter Shin (�). Alef 
(//() i s  used to bring a person to be j udged fairly  and evenly. 

These qualities also come into play in popular usage. Humming, 
which involves pronouncing the letter Mem, is usually seen as a 
happy, pleasant, positive act ivity .  Conversely, one h isses at a vi l lain 
or enemy, pronouncing the letter Sh in .  

Mem hums, Shin hisses 

The Hebrew word for "hum" here is Damam (co,), i n  which the letter 
Mem is dominant .  S imilarly, the word for "h i ss" i s  Sharak {p,�),  
which begins with a Shin . 4  

The humming sound associated wi th Mem is very calm,  and it 
is thus ,  the sound associated with water and Chakhmah conscious­
ness. I f  one wishes to atta in Chakhmah consciousness, one repeats 
this sound in the manner described l ike the Kabbal ists . The resem­
blance between this and the "Om" chant is certain ly more than 
coincidenta l .  

This sound i s  a l so closely associated with prophecy, which 
involves Chakhmah consciousness. The Kabbal i sts say that the "fine 
st i l l  (damamah) voice" ( I  Kings 1 9 : 1 2) ,  heard by Elijah ,  was actual ly 
a "fine humming sound.  " 5  This humming sound i s  used to attain such 
a state of consciousness , and as such, i t  is experienced when one is 
i n  a prophetic state. 

J ust as tel l i ng i s  a passage in  Job, which, incidentally, also 
describes the prophetic experience very graphically (Job 4 :  1 2- 1 6 ) :  

A word was stolen to  me 
My ear caught a touch of i t  

In  meditations from night visions 
When a trance falls on man 

Terror called me and I shuddered 
It terrorized most of my bones 

A spirit passed before my face 
Made the hair of my flesh stand on end 

It stood and I did not recognize its vision 
A picture was before my eyes 
I heard a hum (damamah) and a voice. 
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Tahlc  1 6 . S h i n  and Mem as  pronou nced wi th the  f i ve pri ma ry vowe l-- . 

Sho Mo ShoMa ShaMe ShoMi  ShoMu r.:IV r.:IV r.:�·v 'QV bv 

ShaMo ShaMa ShaMe ShaMi ShaMu r.:IV r.:IV r.:IV '9� r.:l� '•, -

ShcMo SheMa SheMc SheMi  SheMu r.:I'V I:J!p I:J!p I:J!p I:J� 
Shi Ma Sh iMa ShiMc Sh iM i  Sh iMu I:J!p I:J!p I:J!p I:J!p I:J!p 
ShuMo ShuMa ShuMe ShuMi  ShuMu I:J!p I:J!p I:J!p I:J!p 'I:J!p 

The letter Sh in has the h iss ing sound of sh or s. This sound is associ­
ated with fire and Binah consciousness. 

The two sounds . M and Sh.  may also be used as a device for 
osc i l l at i ng between Binah and Chakhmah consciousness.  One 
i n vokes a strong state of B i nah consciousness by pronouncing the 
Sh in .  and then swi ngs to Chakhmah consciousness by voicing the 
Mem.  The pronunciation of these two letters can also i nclude the five 
primary vowels. in a manner that wi l l be described below ( 2 : 5 )  in  
greater detai l .  

I t  i s  s ign i fi cant to note that these two sounds are dominant in 
the word Chash mal  (t,r.:�·tcm).  which .  according to the Kabbal i sts ,  i s  the  
i n terface between the physical  and the spiri tua l .  I n  h i s  v is ion ,  Ezekiel 
thus says that he saw. "The appearance of Chashmal in  the midst of 
the fire" (Ezekiel I :4 ) .  I t  was only after visual iz ing the Chashmal that 
Ezekiel was able to perceive the Chayot and enter into the state of 
prophecy . In our present terminology. Chashmal would be the inter­
face between Binah consciousness and Chakhmah consciousness .  I t  
therefore appears o u t  of  t h e  "m idst of the fire ."  s ince i t  arises from 

a state of B inah consciousness. 
Since M and Sh are the dominant consonents in Chashmah, i t  is 

possible that the word itself was used as a mantra when the prophet 
swung between B i nah and Chakhmah consciousness .  "The appear­
ance of Chash mal" would then be the visual  experience that one 
would have during such a state of osc i l lat ion .  Even the more 
advanced prophets. who could enter a state of chakhmah conscious­
ness at will . would use the term Chashmal to describe this  
interface . "  

Accord ing to the Talmud.  the word Chashmal comes from two 
words.  Chash. mea n i ng "s i l ence." and Mal, i nd i cat ing speech .  It can 
therefore be translated as "speaking s i lence. " 7 It i s  a double sensat ion,  
where one is experiencing the "si lence" of Chakhmah consciousness, 
and the "speech" of Binah consciousness at the same t ime .  The two 
parts of the mind are experiencing d ifferent th ings s imultaneously. 

Such double sensat ion can be eas i ly  experienced. Take a red glass 
and place it over the right eye, and place a green glass over the left 
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FiKure 1 6 .  The word Koh in an array with the .five primary vowels . 
From Shoshan Sodot (The Rose of Mysteries ) . 

eye. When you look through both eyes, you wil l  perceive two opposite 
sensations s imultaneously. The world will take on a surrealistic, 
almost spiritual, appearance . The interface between Chakhmah and 
B inah i s  even more etheria l .  

The Kabbal ists a lso note that the two letters Shin and Mem spell 
out Shem (c'tt') ,  the word for "name." 8 It i s  through the "names" of 
objects, and in particular, through divine Names, that one can make 
the transit ion between Chakhmah and B inah consciousness. As the 
Baal Shem Tov taught, i t  i s  through a name that one can grasp the 
spiritual essence of a person or object .9 

The Zohar also says that the letters Mem and Shin define the 
mystery of Moses, whose Hebrew name, Mosheh, i s  spelled Mem 
Shin Heh (:-t'tt'O). 1 0  This would be an al lusion to the fact that  the two 
consonants, Mem and Shin ,  represent Chakhmah and B inah. The 
Heh has a numerical value of 5, and this would represent the five 
primary vowels, with which the combination of consonants is pro­
nounced. See Table 1 6 . 

A somewhat s imilar idea i s  taught explictly by the early 
Kabbalists . The Torah states that Moses kil led an Egyptian who was 
strik ing an Israel ite, and the M idrash explains  that this was accom­
plished with a divine Name. 1 1  When he struck the Egyptian, the 
Torah reports that Moses "looked here (koh) and there (koh)" (Exo­
dus 2: 1 2 ) .  In Hebrew, both "here" and "t here" are Koh (:-t.:l), a word 
which has a numerical value of 2 5 . The Kabbalists say that this repre­
sents the twenty-five combinations between two letters that are possi­
ble with the five primary vowels . 1 2  See figure 1 6 . 

A lef is the Breath of air 

Alef is a silent consonant, and as such, it represents a simple breath 
of air. This does not draw one toward either state of consciousness. 
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Normally, breath ing is  an unconscious act ,  and hence, i t  pertains 
to Chakhmah consciousness. However, one can also control one's 
breathing, and it is then in  the domain of B inah consciousness. 

Consciously contro l l ing the breath is therefore a val id technique 
for bringing together these two states of consciousness. I t  i s  also use­
ful in  making the transit ion between the two states. Thus, the 
Kabbal ists make use of controlled breath ing in  association with such 
techn iques as pronouncing two consonants with the five primary 
vowels . 1 3  I n  particular, such a breath comes between the pronuncia­
t ion of the Mem and the Shin .  

2 : 2  j!l1Y pYn ii'i'n 110' n1'.n1N C'nW1 C'1WV 
�:l nN1 11:lr';"l �:l nN C;-T.J 1:lr1 j1'r.J;"T1 j�j?TC' 

:11Y� 1'nv;, 

Twenty-two Foundation let ters: 
He engraved them, He carved them, 
He permuted them, He weighed them, 
He transformed them, 

A nd with them, He depicted all that was formed 
and all that would be formed. 

He engraved them 

First the letters are "engraved" out of nothingness. Then they are 
"carved" out and separated . They are then "permuted," so that a 
given combination appears in different sequences. They then are 
"weighed" and manipulated according to their numerical values. 
Final ly, they can be "transformed" through the various standard 
ciphers. 1 4  These ciphers are shown in Table  1 7 .  

Each letter represents a different type of information .  Through 
the various manipulations of the letters, God created all th ings. 1 5  

The final expressions of creation were therefore the Ten Sayings, 
found in  the first chapter of Genesis .  Each Saying consi sted of words, 
which in turn consi sted of letters . 

This sect ion can also be read i n  the imperative :  "Engrave them, 
carve them, permute them, weigh them, and depict al l that was 
formed . . .  " 

When interpreted in  th is  manner, th is  sect ion i s  teaching a tech­
nique d iscussed by various Kabbal i st s . 1 6  The in i t iate must first depict 
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Tab l e  1 7 . The s tandard c i phers . 

1"1"� o"n� t,"� j?"l� rr� )"� 
1"11� t,pw�J W"J :V"t:JJ C"J j";)J n"J i"l 

� I .n n � ' tl ;, 
:I 2 IV tl l.:l ;, n l 
l 3 , ' .l � l , 
, 4 i' ' 0 IJ , ;"! 
;"! ') ':/ t, v J ;"! , 
, 6 !.l IJ !.l 0 , l 
l 7 v .l y v l n 
n 8 0 0 i' !J :I tl 
tl 9 .l v , y � ' 
' I O  IJ !.l w i' y ' 
' 20 t, ':/ 1"1 , !.l t, 
t, 30 ' i' /:( w v IJ 
l.:l 40 ' , :I .n 0 .l 
.l )0 n .n , c l.:l 0 
0 6o n .n , c l.:l v 
v 70 l � ;"! 1 � !.l 
!.l 8o , J , � ' ':/ 
y 90 ;"! l l r ' i' 
i' ! 00 , , n I!( .n , 
, 200 l ;"! tl :I IV IV 
IV 300 :I 1 ' l , .n 
.n 400 /:( l ' , i' /:( 

1 ()00) ;"! 
c (6oo) , 
l (700) l 
., (Boo) n 
r (goo) tl 

the letters, "engraving" them in  h is  mind.  Then he must "carve" 
them out, making them fill his entire consciousness. After this, he 
can permute them in various ways. He can also manipulate them 
through their numerical values and the standard ciphers. 

Another important technique involved meditating on the letters 
by writing them. 1 7 The s implest method was to take a word and per­
mute it in a l l  possible ways. If one used a set system to permute these 
letters, this was called Gilgul, or "cycl ing" of the letters . 1 8 In  more 
advanced systems,  one would also use Gematria (numerical values) 
and the ciphers to extend the process. 
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In  effect . writ ing or rec i t ing these letter combinations was very 
much l i ke repeat ing a mantra .  I t  serves to blank out al l  thought from 
the mind and al low it to reach a state of Chakhmah consciousness. 
V isual iz ing the letters i s  very much l i ke some of the more advanced 
contemplat i ve methods of meditat ion, and it has a s imi lar effect. 

In all , there are five basic techniques mentioned here. These par­
al le l  the five phonetic fami l ies discussed in the next sect ion . 1 9  

2 : 3  p:�m �1j?:J jj?j?T1 110' IWI11N O'I1i01 0'1iOV 
j11l:J lJ ";"lT1N I11r.J1j?O ;"li00T1:J ;"l�:J jV:Jj? T111:J 
'l"r.J1:J O'J'iO:J r ''1i00t j1iO�:J !1"J�tl1 l'T1:1 j?"J'l 

:0'!1�iO:J 
Tll'en ty- t ll 'o Foundation Let ters 

He engraved them ll'ith roice 
He carved them with breath 
He set them in the mouth 

In five places 
A le( Chet Heh Eyin (v;,n�) in the throat 

Gimel Yud Kaf Kuf �?:;•l) in the palate 
Dalet Tet Lamed Nun Tav (nhu1) 

in the tongue 
Zayin Samekh Sh in Resh T::adi (Y1lC'Ot) 

in the teeth 
Bet r av Mem Peh ("lmJ) in the lips. 

He engraved them with voice 

(Gut !urals) 
(Palatals) 

(Linguals) 

(Den ials) 
(Labials) 

As explained earl ier, "engrave" means to sound a letter, whi le 
"carve" means to express it . Some versions add, "He  bound them to 
the tongue like a flame i s  bound to a burn ing coal . " This i s  s imi lar 
to an expression used above ( I  : 7 ) .  

In five places 

The divis ion of the letters into five groups i s  presented here, but 
this i s  the only t ime that this  i s  mentioned in  Sefer Yetzirah.  No 
apparent reason or appl ication for th is  d iv is ion i s  given . 

One h int  may come from what we have written above ( I :  1 3 ) .  The 
three letters of the Name. Yud Heh Yav ( 1:1•) ,  are the fi rst of the 
Twelve Elementals to be found in  the first three phonetic fami l ies 
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when taken in  alphabetical order: gutturals, labials, and palatals. See 
Table 1 8 . 

There are two basic ways in  which these famil ies are ordered. 
The first way is that which is presented here, which starts from the 
throat, the most internal part of the mouth , and then continues out­
ward to the l ips . 20 The second ordering, found in the older commen­
taries, takes the groupings in  alphabetical order. 2 1 See Table 1 9  on 
page 1 04. 

The most obvious reason for the five phonetic families would be 
so that the divis ions of the alphabet should parallel the divisions in 
the five dimensional continuum defined by Sefer Yetzi rah .  Indeed, 
the Kabbal ists teach that these five groups parallel the Five Loves 
and Five Strengths (see 1 : 3 ) ,  which are the end points of these dimen­
sions. 22 The assignment of these fami l ies to specific dimensions, how­
ever, is not indicated, although it may be derived indirectly. 

I t  i s  sign ificant to note that al l  five fami l ies are present in 
Bereshit (n•WI-(1J), the first word of the Torah . 23 

One of the mysteries of the Sefer Yetzirah is the fact that the 
double letters are not mentioned. These double letters are the ones 
which have different  forms in the middle and at the end of a word : 
Mem (co), Nun (p) ,  Tzadi (t'Y), Peh ('1!)), and Kaf (T'). As the Talmud 
states, the forms of these letters were forgotten, and later re-instituted 
by the prophets. 24 There is absolutely no reference to these doubles 
in  Sefer Y etzirah .  

The Kabbal ists , however, draw a paral le l  between the five pho­
netic famil ies and the five doubled letters. According to the Ari , the 
letters paral lel ing the phonetic famil ies in the order presented here 
are :  Tzadi ,  Nun ,  Kaf, Mem, Peh. 25 See Table 20 on page I 04. 

Another concept that is conspicuously missing in  the Sefer 
Yetzirah is that of the vowels .  Here again, they form a group of five, 
the main vowels being Cholam (o) , Kametz (a) ,  Tzereh (e) ,  Chirik  ( i ) ,  
and Shurek (u) .  See  Table 2 1  on page 1 04.  These are often al luded 
to in the mnemonic Pituchey Chotam (cnn •nn!)), the "signet engrav­
ing" (Exodus 28 :  I I ) of the B ible . 26 A��ther mnemonic i s  

Tab le  I X .  Phone t i c  d i v i s ion  of  the  a l phabet . 

Mothers Doubles Elementals ( Finals) 

Gutturals N v:-�n 
Labials 0 !)J 1 '10 
Palatals ;)l i'' 1 
Linguals .n1 htJ 1 
Dentals v , YO! r 
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Tab le  1 9 .  Order i ng of  the  fam i l i e s .  

Gra-Ari Short Version Do nash 

I .  Gutturals v;,n� Gutturals v;,n� Gutturals v;,n� 
2 .  Palatals j?::l'l Labials 'V::l1::J Labials 'll::l1::J 

3 .  Linguals m�o1 Palatals j?::l'l Palatals j?::l'l 

4 .  Dentals :.'1VO! Linguals mt,o, Dentals :.'1VO! 
5 . Labials 'll::l1::J Dentals Y1VO! Linguals nh�1 

Tab le  2 0 .  Para l l e l  between phone t i c  fam i l ies  anJ Joub leJ l e t ters . 

I .  Gutturals v;,n� Tzadi l"Y 
2 .  Palatals j?::l'l Nun p 
3 .  Linguals nho1 Kaf l' 
4 .  Dentals Y1VO! Mem Ol::l 
5 .  Labials 'll::l1' Peh 'l!l 

Tab le  2 1 .  The pr imary vov. e l s .  

I .  Cholam 0 X 
2 .  Kametz A X 
3 .  Tzereh E X 
4 .  Chirik I X 
5 .  Shuruk u X 

Tab le  2 2 .  Order i ng of t he vowe l s .  

a e O I U  Tikuney Zohar 1  
Tikuney Zohar2 
Rabbi Elazar Rokeach3 
Rabbi Elazar Rokeach4 
Rabbi Abraham Abulafia5  
Rabbi Joseph Gikatal ia6 
Emek HaMelekh 7 

I u e o  a order of Pituchey Chotam 
u a e 1 o order of Nutareyikon 

Rabbi Moshe Cordevero� 

a e I o u 
o a e I u 
o u I e a 
u a I e o  
o i u a e  

1 Tikuner Zohar. In t roduction (4b) .  5 ( 20a). 1 9  ( 3 8a,  4 l a) .  
!hid. I n t roduct ion ( 1 4a) .  70 ( 1 3 5b) .  

3 Com mentary on Sefer Yetz i rah 4b. See Pardes R imonim 2 1 : 2 .  
4 !hid. p 1 4b .  

Or  !IaSek he/ 8 :  I .  quoted i n  Pardes Rimonim 2 1 :  I as Se(er 1/aNikkud. 
6 (iina/ l:�r;o::: 2 5a .  

7 Emek 1/a.He/ekh 9c. 

� Pardes R i m o n i m  30 :2 .  
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Tab le  2 3 . Phonic groups and Se t irot . 

Ari Ramak Vowel Final Letter 

Gutturals v:-tm� H od Chesed i Tzadi ry 
Palatals j?;)'l Netzach Gevurah e Nun p 
Linguals Ilhtl1 Tiferet Tiferet 0 Kaf 1;) 
Dentals Y1VOt Gevurah Netzach a Mem Or.:l 
Labials �r.:l1::l Chesed Hod u Peh �!) 

Nutareyikon ( lii''�92) _ 2 7 Although there are other vowels in  Hebrew, 
these five are considered to be the root vowels, both by the 
grammatarians and by the Kabbal i sts .  

The Zohar clearly draws a parallel between the five phonetic 
fami l ies and the five prime vowels, and this is  echoed by other 
Kabbal ists . 28 The five primary vowels would then also represent the 
five dimensions of the Sefer Yetzirah . 

I n  general ,  the five vowels are very important in the use of the 
Sefer Yetzirah . The usual procedure is  to take a pair of letters, pro­
nouncing them with the twenty-five possible combinations of the five 
vowels .  This appears in the system of Rabbi Abraham Abulafia, as 
wel l in  various techniques of making a Golem. There appear, how­
ever, to be a number of different opinions as to the ordering of the 
vowels, and a few of these are presented in  Table 22 . 29 

Some of the later Kabbalists also assign the five phonetic fami­
l ies to the five Sefirot: Chesed, Gevurah , Tiferet, Netzach and Hod. 
Yesod is  not included, since, in  this respect, Yesod and Tiferet are 
counted as one. 3° Furthermore, Yesod pertains to melody rather than 
to sound . 3 1  There is ,  however, a difference of opinion between the 
Ari and the Ramak as to whether the Sefirot are to be taken in  
descending or in ascending order. 32 The five main vowels are also 
assigned to these same Sefirot . 3 3  See Table 2 3 .  

The first clue a s  t o  how to assign these t o  the five-dimensional con­
tinuum comes from the ordering of the final letters in the Talmud: Mem 
Nun Tzadi Pen Kaf (1DY.lr.:l). In all sources, both Talmudic and 
Kabbalistic, the letters are presented in this order. The correct alphabeti­
cal order of the letters, however, would be: Kaf Mem Nun Peh Tzadi 
(rD.lr.:l::l). See Table 24 on page 1 06. The question then arises: why are these 
letters usually not presented in their alphabetical order?34 

Earlier ( I  : 3), however, we have spoken of the division of the Ten 
Sefirot into two groups representing the two hands. These are the Five 
Loves and the Five 1 udgments. In the order of the Sefirot, they are: 

Five Loves: Keter, Chakhmah, Chesed, Tiferet, Netzach . 
Five Judgments: B inah,  Gevurah , Hod, Yesod, Malkhut. 
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I t  is immediately obvious that each group represents a set of end points 
in the five-dimensional continuum. The pairing in this continuum is: 

Keter-Malkhut Good-Evi l  
Chakhmah-Binah Past-Future 
Chesed-Gevurah South-North 
Tiferet Yesod 
Netzach-Hod 

East-West 
Up-Down 

I f  we now take the final letters in alphabetical order and l i ne 
them up with the Five Loves in  order, we have the following 
assignment :  

1 Kaf Keter (Malkhut) 
o Mem Chakhmah ( Binah) 
l Nun Chesed (Gevurah) 
., Peh Tiferet (Yesod) 
r Tzadi Netzach (Hod) 

We now must take the Five Strengths as  the opposite end points in  
the five-dimensional continuum. Placing them in order, we then have: 

Bi nah = Mem 0 
Gevurah = Nun l 
Hod = Tzadi r 
Yesod = Peh ., 
Malkhut = Kaf 1 

Tab le  24 . The correc t  a l phabe t i ca l  order of t he le t ter� . 

Dimension Sefirot 

Spiritual Keter-Malkhut 
Time Chakhmah-Binah 
North-South Chesed-Gevurah 
East-West Tiferet-Yesod 
Up-Down Netzach-Hod 

Table 25 . Para l l e l  ordering of the letters. 

Final Phonetic 
Letter Family 

Kaf nht:J1 
Mem 11101:1! 

Nun j?:l'l 
Peh '11:11) 

Tzadi v:-tm� 

Vowel 

0 
a 
e 
u 

Five loves Five strengths 

0 nht:J1 a 11100! 

a 11100! e j?)'l 
e j?)'l i v:-tn� 
u '11.:11.::1 u '11:11.::1 
i v:-tn� 0 nht:J1 
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This  i s  the prec i se order in which these letters are usually pre­
sented, and this hardly appears to be coincidental . Also sign ificant is 
the fact that the Ari states that the usual order MNTzPKh (1!lY�rJ) 
only appl ies to these letters when they parallel the Five Strengths. 
When they relate to the Five Loves, they arc i n  d irect a lphabet ical 
order. 3 5  Sec Table 2 5 .  

Since each o f  the final letters represents one of the phonetic fam­
i l ies, these can also be assigned to their appropriate dimension. 

In  relat ing the five primary vowels to these phonetic famil ies, 
the Zohar presents them in the order i u e o a, this being the order 
that they appear in PiTuCheY ChoTaM (o.nn •n.n!J) . 36 Since the Zohar 
here presents the phonetic fami l ies in  a lphab�ti�al  order, a paral lel 
can immediately be drawn : 

Gutturals 
Labials 
Palatals 
Linguals 
Dentals :n"l7ol 

u 
e 
0 
a 

Chirik 
Shurek 
Tzereh 
Cholam 
Kametz 

We now have three groups of five: the phonetic fami l ies, the final 
letters, and the primary vowel s .  All these can be related to the five 
dimensions.  

As al l  the sections ,  th is  one can also be read in the imperative, 
providing an important technique.  The text then says, " Engrave them 
with voice. carve them with breath, and set them in the mouth in 
five places . "  

The instruct ion is  to careful ly pronounce each letter of these five 
fami l ies .  This  is  "engrave them with voice ."  Then one must "carve 
them with breath ,"  contemplating each letter careful ly ,  and concen­
trat ing on the breath that is  exhaled while i t  is pronounced . Final ly, 
one must "set them in the mouth ,"  meditating on the place i n  the 
mouth with which the letter i s  pronounced. 

In  this exerc ise, each family may also be pronounced with its 
appropriate vowel .  This yields a chant that can be used for this exer­
cise . See Table 26  on page I 08 .  

The purpose of  th is  exerc ise i s  to  make the  in i tiate highly aware 
of the physical processes involved in  pronouncing the letters. While 
speech itself involves Binah consciousness, the pronunciation of the 
letters i s  an automatic activity,  and hence, i t  involves Chakhmah 
consciOusness. 

With this exercise .  the in i t iate learns to make use of the letters 
with Chakhmah consciousness. By pronouncing them physically, he 
then clothes them in Binah .  I t  i s  through this exercise that he learns 
to use the letters as "paths of Wisdom. "  
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Tah le  26 . A chan t  u t i l i z i n g  the five  phonet i c  fam i l ie s .  

A Cha Ha ' A  
Ge Ye Ke Ke 
Do To Lo No To 
Zi Si Shi Ri Tzi 
Bu Vu Mu Pu 

V, ;:t t;l :;<  
i? ::l � l. 

!1 J � ·� ., 
y ,  w 0 l . . . . . 

I n the fi rst sect ion of th i s  chapter, the two Mothers ,  Mem and 
Shin. were used as an exercise to osci l late between Chakhmah and 
Binah consciousness . The second sect ion presented an exercise 
involving the pronunciation and permutation of letters, making them 
fill the entire mind .  Now we have a th ird exercise ,  where one medi­
tates on the physica l  processes involved in pronouncing the letters, 
drawing all of them into Chakhmah consciousness. 

Once this has been mastered, the init iate is ready to embark on 
the more advanced techniques involving the 23 1 Gates. 

2 : 4 j'r.J,:, �l �l:J iV:Ji' 110� rw m� o� nw1 o�-,w:v 
i1n�1 t:l�J.!:l �l�l;"l 1nm t:J�1VW � "�i:J ;"lr.J1n 
;"1V1:J p�1 lJVr.J ;"l�Vr.J� ;"l:J1tl:J i'� 1:J1� jr.J'01 

::VlJr.J ;"l�r.J� 

1kenty- two Foundation Let ters: 
He placed them in a circle 

like a wall with 23 1 Gates. 
The Circle oscillates back and forth. 
A sign for this is: 

There is noth ing in good higher than Delight 
(Oneg-lJV) 

There is nothing evil /ower than Plague (Nega-VlJ). 

In a circle 

The word for "circle" here is Galgal. This can also be translated 
as "sphere" or "cycle. " Later, the Sefer Yetzirah speaks of the Galgal 
again ,  saying, "The cycle (galga[) in the year is l ike a king in  the pro­
vence" ( 6 : 3 ) . 
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The first chapter spoke of the 32  paths of Wisdom. As discussed 
there ( 1 :  1 ) ,  the number 32 ,  when written out, spells Lev, meaning 
"heart . " The text later speaks of the mystical experience by saying, 
" I f  your heart runs" ( I  : 8 ) .  I t  also warns, "Bridle your. . .  heart from 
th ink ing" ( I  : 8 ) .  

The first chapter thus speaks of one aspect of kingship ,  which i s  
the heart. As the text  later says, "The heart in  the soul i s  l ike a king 
in  war" (6 : 3 ) .  The heart therefore dominates the continuum of the 
spiritual . Now, in the second chapter, the text is  turn ing to a second 
aspect of kingsh ip ,  the Cycle (galga[), which dominates t ime. 

I n  general ,  i f  a number of points are placed in  a circle, the num­
ber of possible l ines that can connect any pair of points can be easily 
calculated . I f  we let n be the number of points, and L the number of 
l ines. the formula is: 

L = n (n - I )/2 

Take the number, mult iply i t  by the number below it, and divide by 
two. 

Thus, three points in a c ircle can be jo ined by three l ines, four 
points by six l ines, five points by ten l ines, and s ix points by fifteen 
l ines. See figure 1 7  on page 1 1 0 . A given number of points can always 
be jo ined by the number of l ines provided by the above formula. 

The number of l i nes that can connect the 22  letters placed in  a 
circle is therefore (22  x 2 1  )/2 . See figure 1 8  on page I l l . Making the 
calculation , we find that there are 2 3 1 such l ines .  These are the 2 3 1 
Gates. 

Like a wall . . .  

This can also be read in the imperative: "Place them i n  a circle, 
l i ke a wal l with 2 3 1 gates. "  

The Kabbalists present an  important meditation regarding these 
gatesY This is based on a text in the first chapter: "Engrave them 
l ike a garden, carve them l ike a wal l ,  deck them l ike a cei l ing" 
( I :  I I ) .  

The in i t iate must contemplate the  ground, visual iz ing i t  as  
murky black mud .  He must then "engrave" the 22  letters, forming 
each one in h is  mind .  These should make a c ircle in  the ground. 

Then he must "carve them l ike a wal l . " He must "carve" each 
letter out of the ground and stand each one up, making a c ircle of 
letters, surrounding him l ike a wal l .  One of the major Kabbalists, 
Rabbi I saac of Acco, speaks of a s imilar meditation, where the letters 
are visual ized on the horizon. 38 
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3 Poi n t s  
3 L i nes  

5 Po i n t s  

I 0 L i n e s  

7 Po i n t s  

2 1  L i n e s  

SEFER YETZI RAH 

Figure 1 7 . Lines connecting points in a circle . 

4 Points  

6 Li nes  

6 P o i n t s  

1 5  L i nes  

8 Po i n t s  

2 8  L i nes 
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Figure 1 8 .  The 23 1 Gates . 

Cl 

Figure 1 9 .  22 points , 23 1 lines . The 231 lines connecting the 22 letters 

are the 23 1 Gates . 
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Next, the ini t iate must "deck them l ike a cei l ing. " He must imag­
ine the 2 3 1 l ines connect ing the 22 letters, and depict them l ike a 
cei l ing over his  head . 

Once he has completed this  exercise, he i s  ready to make use of 
the c i rcle. If he wishes to use i t  to create, he must procede in direct 
order, beginning with the Alef. Focusing the mind on the Alef, he 
then fol lows each of the 2 1  paths emanating from it to the other let­
ters. from Bet to Tav. He continues in this manner, using al l the other 
letters. See figure I 9 on page I l l . 

According to some, this is also a technique for making a Golem. 
If  one wishes to destroy it ,  one proceeds in  the precise opposite direc­
t ion.  beginn ing with Tav, and ending with Aleph. 

Some commentaries present a more primi t ive method, where the 
in i t iate actual ly draws a c i rcle around the object that he wishes to 
form . 1 9  Proceeding in  a c ircle, he chants the letter combinations, first 
Alef with al l  the other letters, then Bet, unt i l  the alphabet i s  com­
pleted. If one wishes to destroy the creation, he proceeds in the oppo­
site direct ion. 

I t  i s also related that the d isc iples of the Riva40 attempted to use 
the Sefer Y etzirah to make a creature. They went in the wrong direction, 
however, and sunk in the earth up to their waists through the power of 
the letters. Trapped, they cried out for help. The Riva was finally con­
tacted, and he told his other disciples to recite the alphabets while pro­
ceeding in the opposite direction, until the others were freed. 4 1  

There i s  some question a s  t o  whether "proceeding" here means 
that one should actual ly walk  around the c i rcle, or whether i t  means 
that one must merely move around i t  mental ly and meditatively. 

With 231 Gates 

The number 2 3 1 represents the number of ways i n  which two 
different letters of the Hebrew alphabet can be connected. This num­
ber also is the number of two letter words that can be formed with 
the letters, provided the same letter is not repeated, and provided 
that order is  not considered. These combinations may be arranged i n  
a triangle. 4 2  

Th is  first method is  called the Logical Method (figure 20). 
Besides this, there i s  also a Kabbal ist ic Method (figure 2 1  ) , which is 
somewhat more complex .43 

In  the Kabbalistic Method, one begins by writ ing the entire 
Hebrew alphabet, from Alef to Tav. On the second l ine ,  one writes 
every other letter, ending with Sh in .  One then skips the Tav and 
begins once again with Alef. The sequence therefore repeats itself. 
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Figure 22 . The 23 1 Gates according to the Kahhalistic Method . 

0 I 2 3 4 5 6 7 8 
0 2 4 6 8 0 2 4 6 
0 3 6 9 2 5 8 I 4 
0 4 8 2 6 0 4 8 2 
0 5 0 5 0 5 0 5 0 
0 6 2 8 4 0 6 2 8 
0 7 4 I 8 5 2 9 6 
0 8 6 4 2 0 8 6 4 
0 9 8 7 6 5 4 3 2 

Figure 23 . A number array resembling the initial arrar used in the 

Kahhuli.lf ic Method. 

9 
8 
7 
6 
5 
4 
3 
2 
I 

In  the third l ine, one writes every th ird letter, i n  the fourth ,  every 
fourth letter, cont inuing unti l  the 2 1  l ines have been completed. One 
then has the in i t ial array . 

The eleventh l ine  is part icularly interesting. Since 22 is divisible 
by eleven, the two l etters ,  Alef and Lamed, repeat themselves for the 
entire l i ne . 
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The next step i s  to take the array and break it into pairs .  This 
y ie lds 2 1  l ines and I I  columns,  producing a total of 23 1 pairs. These 
are the 2 3 1  Gates according to the Kabbal istic Method. See figure 22 .  

This  system is actually not  as  complex as it first appears. To 
understand it  more thoroughly, we can take a s imi lar array, using the  
numbers from 0 to 9 instead of letters. 

I t  i s  quite s imple to make such an array. See figure 23 .  In the 
first l i ne, one merely counts from 0 to 9 .  In the second line, one 
counts by two. As soon as we reach 1 0 , we merely use the last digit .  
In  the th ird l ine, we do the same, counting by three and using only 
the final  digit .  The rest of the array i s  formed using subsequent 
numbers. 

What we actual ly have then i s  a simple mult ip l ication table, 
where only the last d igits have been retained. Clearly obvious in  this  
array is  the diagonal symmetry ,  which is  a lso found in the alphabeti­
cal array. 

The fifth l ine i s  particularly sign ificant. When one counts by 5 ,  
one obta ins  t h e  numbers 5 ,  I 0, 1 5 , 2 5 ,  and  so  on .  Therefore, when 
only the last digits are taken, 5 and 0 alternate on this l ine .  The same 
is  true of the eleventh l i ne in  the alphabetical array, where the Alef 
and the Lamed alternate. 

One then d iv ides the array i nto double columns,  to form a 
numerical analogue of the 2 3 1 Gates. The only difference i s  that 
when working with the alphabet, we are, in  effect , using a number 
base of 22. See figure 24 on page 1 1 6 . 

One th ing that is immediately apparent is the fact that even 
though we obtain 45 pairs , they do not correspond exactly to the 4 5  
unique pairs that can be  obtained from I 0 digits .  See figure 2 5  on  
page I 1 6 . We actual ly find  that 1 4  pairs are missing, whi le  an equal 
number are repeated . The most glaring example of this i s  the repeti­
t ion of the combination 05 ,  which occurs five t imes. Another 
redundency is 80 ,  which is  merely the reverse of 08 .  

Just a s  one can begin each sequence from Alef, so  one can also 
begin it from Bet. One would then have a similar array, with each l ine 
beginning with a Bet instead of an Alef. Each letter of the Bet array 
would be one higher than the corresponding letter in the Alef array. One 
can make similar arrays with al l  the letters of the alphabet. 

Very important is the eleventh l ine ,  where the letter pairs repeat 
themselves. In the Alef array, the letters Alef and Lamed repeat them­
selves i n  this l ine .  In the Bet array, the letters Bet and Mem wi l l  
repeat themselves. As subsequent arrays are constructed, the repeat­
ing letters continue to conform to those in the ALBaM (o:J ��) cipher. 
Sec figure 26 on page 1 1 6 .  
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0 1  2 3  4 5  6 7  8 9  
0 2  4 6  80  24 68 
03  69  2 5  8 1  4 7  
0 4  8 2  6 0  48  2 6  
0 5  05  05  05  0 5  
06 2 8  40 62 84 
07 4 1  8 5  2 9  6 3  
0 8  6 4  2 0  8 6  42 
09 8 7 6 5 43  2 1  

FiKure 24 . A numerical analoxue of the 23 1 Gates asformed b\' the 
Kahlwlistic Method. 

0 1  02 03  04 05 06 07  08 09 
1 2 1 3  1 4  1 5  1 6  1 7  1 8  1 9  
2 3  24 2 5 26  27  2 8  29  
34 3 5  3 6  3 7  3 8  3 9  
45  46 4 7  48 49 
56 5 7 5 8  5 9  
67  6 8  69  
7 8 79  
89  

FiKure 25 . The 45 unique pairs obtainable .fi'mn ten digits . 

�� �� 
.:::10 0.:::1 
l) )l 

10 01 
:1V V:1 
1.!) .!)1 
lY Yl 
np pn 
t:l1 1t:l 

'!0 !0' 
:m !1:l 

Figure 26 . The ALBaM cipher . 
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This holds true unt i l  one reaches the Kaf array, where the letters 
Kaf and Tav repeat . In the Lamed array, the letters Alef and Lamed 
repeat , so that this is  the reverse of the Alef array . The repeating let­
ters in the subsequent arrays are the reverse of those in  the first 
eleven arrays. 

Therefore, there are eleven arrays where the eleventh line has the 
pairs in the ALBaM sequence repeating. The next eleven arrays have 
their reverse repeating. 

A number of somewhat similar arrays are used by the later 
Kabbal ists .  44 Instead of using the Kabbalistic Method, however, they 
merely skip a number of letters in the second column,  and then 
procede with the alphabet in its usual order. I t  i s  not clear if these 
later Kabbalists did this so as to conceal the true method, or if i t 
actually represents a completely different procedure. See figure 2 7  on 
page 1 1 8 .  

According t o  either procedure, there are eleven arrays in  which 
the pairs represented by ALBaM are dominant .  Then, there are 
another eleven arrays where the reverse of these pairs are 
dominant .  

The fi rst eleven arrays are said to represent the eleven Sefirot 
when the quasi-Sefi rah Daat ( Knowledge) is  also included. The 
sequence is :  Keter, Chakhmah, Binah,  Daat, Chesed, Gevurah,  
Tiferet, Netzach , Hod, Yesod, Malkhut . 

The first eleven arrays, where the pairs of ALBaM are in  direct 
order, represent the "front" of these eleven Sefirot. The second set of 
eleven,  where these pairs are reversed, represent the "back" of the 
Sefi rot .  These arrays are presented in  Appendix I I I .  

Although the Sefer Yetzirah says, "Ten and not eleven" ( 1 : 4) ,  
th is  is only speaking of the inner essence of the Sefirot. When we 
speak of the ir  representation as letter arrays, we are speaking of the ir  
outer essence, and here Daat ( Knowledge) is  a lso counted, making 
eleven . 4 5  

These array are very important in b inding oneself to the Sefirot .  
They are also used i n  the creation of a Golem . 

According to the early Kabbalists ,  the 2 3 1 Gates are al luded to 
in the name Israe l . 46 In  Hebrew, I srael i s  spelled YiSRAeL (?1)(,10'). 
These letters can also spell out YeSh RLA (�)(?, 10'), which l iteral ly 
means, "there are 2 3 1 . " 

The M idrash states that at the beginn ing of creat ion,  " Israel rose 
in thought . "47 The name " Israel"  thus al ludes to the fact that creation 
took place through these 2 3 1 Gates. According to the later 
Kabbal ists ,  these 2 3 1 gates are what remained in the Vacated Space 
that preceded creat ion . 4s 

When the Sefer Yetzirah speaks of the " 32  Paths of Wisdom," it  
uses the word Nativ for "path . " The numerical value of Nativ (:I'm) 
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Fixure 2 7 . The 23 1 Gates accordinx to the later Kahhalists . This is the 

A le( array correspondinx to Keter .  (Note hol l '  the /ella.\ o( the Tetm­

Jirammaton spelled olll . are lined up l l 'ith the lines . ) 

is 462 ,  exact ly twice 2 3 1 .  Since each of the 2 3 1 Gates contains two 
letters ,  there are a total of 462 letters in each array. 49 It i s  therefore 
evident that the "Paths of Wisdom" are related to these arrays. I n  
some versions o f  Sefer Y etzi rah ,  the actual reading i s  "462 
Gates. " 50 

There is, however, a very ancient tradit ion which reads 22 1 
Gates rather than 2 3 1 . 5 1 This  is the reading favored by Rabbi El iezer 
Rokeach of Wormes, who learned it by tradition from Rabbi 
Yehudah H aChasid . 52 See figure 28 .  

The Kabbalists note that this number is based on  the Talmudic 
teaching that in the Future World, King David's cup will hold 22 1 mea­
sures. 53 This is based on the verse, "You have annointed my head 
with oi l ,  my cup is overflowing" (Psalms 23 : 5) .  In Hebrew, 
"overflowing" is Revayah (:1•11), which has a numerical value of 22 1 .  

The term Revayah i s  later used by Sefer Yetz irah to denote the 
"temperate" season,  paral le l ing the letter Alef ( 3 : 5 ,  7 ) .  Just as the Alef 
serves as the intermediate between Shin and Mem, these arrays might 
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FiKure 28 .  The 22 1 Cares according ro Rabbi Elie:ar Rokeach of" 

Wormcs ( / / 60- / 2 3 7 ) . 

1 1 9 

serve as a means of transit ion between B inah and Chakhmah 
consciousness. 

Also significant i s  the context of this teachi ng. The beginning of 
th is  verse is, "You have annointed my head with o i l . " This al ludes 
to the feel ing of being bathed in oil which is  frequently encountered 
during the mystical experience . 54 Atta ining such an experience i s  
therefore associated wi th  these 2 2 1 Gates. 

The number 2 2 1 i s  also sign ificant as being the product of two 
primes, I 7 and 1 3 . The numbers can therefore be placed in a unique 
array. 

This system fol lows logically from the Kabbalistic Method dis­
cussed earl ier . I n  the array produced by th is  method, the two letters, 
Alcf and Lamed, arc repeated eleven t imes. S ince this is a s ingle com­
binat ion,  such repet i t ion is redundant. In El iezer Rokeach 's  system, 
the Alef-Lamed pair i s  used only once. Since ten such pairs are omit­
ted, instead of 2 3 1 Gates, one i s  left with 22 1 .  

S imi lar arrays can be made beginn ing with the other letters. 
These arc presented in Appendix I I I .  
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o'? D 0' lltl !Jn Yt j?1 1:1 '171 1'1l Jl'( 
OJ h 0) ll' !)t) Yn j?l 11 '17:1 !11 )I'( 
)0 o'? Jl) !)' Ytl pn 1! '171 !1:1 lJ 11'( 
)l 00 v'? !)) Y' j?tl 1n '17! !11 1J :11'( 
OJ vo !l'? Y::J j?' 1tl le'n I1t 1l :1J 11'( 
01 )lJ !lO y'-; j?::J 1' le'tl nn :-ll 1J !I'( 
vo !lJ YO p'? 1) '17' I1tl :11 1l !J nl'( 

Jl:-l !)0 Y) j?O 1'? '17) 11' 11 ll nJ t)l'( 
Dll YO j?) 10 '17'? !1) 1:1 !1 nl tlJ 'I'( 
!l1 Yll j?O 1) '170 n'? !:1 n1 tll 'J )I'( 

Y!l i'll 10 le'J !10 !1 n;, tl1 'l ::JJ "I'( 
Yt j?!l 1Jl '170 m n1 tl:-l '1 ::Jl '?J 01'( 

j?Y 1!l '17ll !10 m tl1 ':1 ::J1 '?l OJ Jl'( 
pn 1Y '17!) I1ll tlt '1 ::J:1 '?1 Ol )J 01'( 
1j? le'Y !1!) t:Jn 'l )1 '?;, 01 )) OJ )ll'( 
1tl le'j? I1Y •n )l '?1 r.l:-l )1 Ol VJ !)I'( 
'171 I1j? 'tl .::>n '?t r.l1 ):1 01 lll !)J :,>!'( 
'17' !11 ::Jtl '?n 0! J1 0:1 ll1 !)) YJ j?l'( 

!1'17 ::J' '?tl on Jt 01 ll:-l !l1 Yl j?J 11'( 
I1::J " ' Otl m 0! ll1 !l:-l Y1 j?l 1J '171'( 
"' r.l' Jtl on Jl! !)1 y;, j?1 1l le'J !11'( 

Figure 2 9 .  A hu/afia ' s  liiTm· o(the 23 1 Gates . 

0 1  29 3 8  47 5 6  
0 2  39 48 5 7  1 6  
0 3  1 2 49 58  67  
04 1 3  5 9 6 8  2 7  
05  1 4  2 3  69 7 8  
0 6  1 5  24 79 3 8  
0 7  1 6  2 5  34 89 
08 1 7  2 6  3 5  49 
09 1 8 2 7  3 6  45  

Figure 30 . Numaical analogue of' A hulafia ' s  arm r .  

Another important representation o f  t h e  2 3 1 Gates is  that of 
Rabbi Abraham Abulafia .  5 5  This is  somewhat l ike the Logical Array, 
but it is set in a rectangle. with the upper right side arranged so as 
to fill in the mi ssing letters (figure 29 ) .  The structure is  d i scernable 
when one studies i ts  numerical analogue (figure 30). Close examina­
tion shows some redundancy in th is  array . Certain combinations are 
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YD j?)l 10 WJ !1/J !1 n;, tl1 'l :J:J �I'( 
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!1W ,, �tl on JT 01 )l:-1 !)1 Yl j?:J ill( 
!l:J �· Otl m Ol ))1 �:1 Y1 j?l i:J WI'( 
?;, 0' m on ))! �, y;, j?1 1l W:J J"111( 

Figure 3 / .  A hulafia ' s  arrav modified to remol 'e redundancies . 

0 1  29  3 8  47  5 6  
02  39  48 57 46 
03  1 2  49 5 8  6 7  
04 1 3  5 9  68  3 7 
05 1 4  23  69  7 8  
06  1 5  24 7 9  28  
07  1 6  2 5  3 4  89  
08  1 7  26  35  1 9  
09 1 8  2 7  36  45  

Figure 32 . Numerical analogue o(A hulafia ' s  ii /Ta v modified t o  remo l 'e 

redu n dancies . 

repeated. whi le others are omitted. This array can be modified, how­
ever, so that its redundancies are removed and al l combinations are 
represented. See figure 3 1  and figure 32 . 

Even with the redundancies removed, however, the extreme left 
column is anomalous and complex. This anomoly can be removed, 
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r.:l.:l )' Otl vn !Jt Y1 j?:1 ,, 'Vl m �� 
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'V1 1'1j? .:ltl t,.:l r.:lt )1 0:1 J,/1 !Jl y� i'� 
1'11 .:l' t,tl r.:l.:l .lt 01 J,/:1 !:l1 Yl i'� 1� 
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Figure 33 . A hulajia ' .1 arrar modified and si11111lificd . 

0 1  1 9 2 8  3 7 46 
02 29 3 8  47  56  
03 1 2  39  48 5 7  
04 1 3  49 5 8  6 7  
05  1 4  2 3  5 9  68  
06  1 5  24 69  7 8  
0 7  1 6  2 5  3 4  79  
08  I 7 26  35  8 9  
09 1 8  2 7 36 45 

Fig 11 re 3 4 .  N 11111e rico I w w I o g ue oj' A bu lafia · s WTO\' modified and .I impl i ­

ji('( l .  

and the array is  then further s impl ified. See figures 33 and 3 4 .  
The number 2 3 1 represents t h e  total number o f  comb inations 

of two letters. The number of combinations of three letters i s  1 540. 
Rabbi Abraham Abulafia notes that this i s  equal to 22 t imes 70 .  The 
number 70 represents the 70 primary languages. If  each of these Ian-
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Tab le 27 . Combina t ions  of l et ters . 

Letters Combinations Letters Combinations 

0 I I I  705 ,432  
I 22 1 2  646 ,646 
2 23 1 1 3  479 ,420 
3 1 , 540 1 4  3 1 9 , 7 70  
4 7 , 3 1 5  1 5  I 70 , 544 
5 26 , 334  1 6  74 ,6 1 3  
6 74 ,6 1 3  1 7  26 , 334  
7 1 70, 544 1 8  7 , 3 1 5  
8 3 1 9 , 7 70 1 9  1 , 540 
9 479 ,420 20 2 3 1 

1 0  646 ,646 2 1  22  
22 I 

guages had an alphabet of 22 letters, there would be a total of 1 540 
letters. 5 "  

I n  general the number of combinations of n letters is  given by 
the formula: 

C = 22 ! / [n ! (22-n ) ! ] .  

Values of the  numbers from zero to  22 are provided in  Table 27 .  

There is nothing in good higher than Delight . . .  

This is because the B ible refers to the most d irect experience of 
God using the word "del ight" ( Oneg) . It is thus written, "Then you 
wil l  del ight upon God" ( I saiah 5 8 :  1 4) _ 5 7  

0 
FiRure 35 . The word IICRU is ohwined fi·o!II Oneg hr notation . 
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The word for "plague . "  Nega (>m).  is obta ined from Oneg (l�V) by 
s imple rotat ion .  The term Nega denoted especial ly a leprosy l ike 
plague , which was a sign of disapproval by God. See figure 3 5  on 
page 1 2 3 .  

I n  an  earl ier sect ion ( I :  1 3 ) .  we  d i scussed how permutations such 
as these can result in  opposites. 

A very s imilar permutation is  presented by the Kabbalists .  The 
h ighest spiritual level to which one can aspire is the Sefirah of Keter 
(Crown) .  The further one cl imbs. however, the more rarified the 
atmosphere,  and the greater the spiritual danger. By a simple permu­
tat ion.  the word Keter (1m) becomes Karel (m:;,), the Hebrew word 
for exci s ion .  where a person is completely cut off spiritual ly . 5 x  

One of the early 1 Oth century mystics, Hai Gaon, noted that 
many people who embarked on the mysteries were successfu l ,  but 
then met with untimely death. 5 9  The h igher the c l imb,  the more dan­
gerous the fal l .  

A person would not attempt to c l imb a dangerous mountain 
without the proper trai n ing and equipment. Any novice who would 
attempt a cl imb without an experienced guide would be court ing dis­
aster. Cl imbing spiritual heights can be equally dangerous. One needs 
the proper tra in ing and mental equipment, as well as an experienced 
spiritual guide.  

2 : 5  
/low? 

oy 0�1::11 0�1::1 ov �� 11'l.J;"11 J�pw j:J1Y 1Y'::l 
;"l'?'�n 1111nm IJ ov 0�1::11 o'?1::1 ov 1:1 �� 
11:11;"1 �::11 11Y';"l �::1 �Y!.JJ1 0'1VW �"�1J !11�Y!.JJ1 

:1n� OW!.J �Y1' 

1/c permuted them, weighed them, and transformed them, 
A le_( H 'ith them all 

and all of them with A le.!: 
Bet with them all 

and all of them with Bet. 
They repeat in a cycle 

and exist in 23 1 Gates. 
It comes out that all that is formed 

and all that is spoken 
emanates from one Name. 
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One Name 

According to the Kabbal ists , th i s  Name is  the Tetragrammaton,  
YHVH ( :11:1•) . Each letter must be permuted with the Tetragramma­
ton in  an appropriate manner. 

The technique for doing this i s  out l i ned by Rabbi El iezer 
Rokcach of Wormes, part icularly in  the context of creat ing a 
Golem.  60 This brings us to some of the most powerful meditative 
techniques of the Sefer Yetzirah.  

When one is working with a letter, he must combine that letter with 
the letters of the Tetragrammaton, using all five vowels. 

Thus ,  for example, if one were using the Alef, one would begin 
by combining it with the Yud of the Tetragrammaton,  using al l  five 
vowels . See figure 36  on page 1 26 .  There is ,  however, some question 
as to how one is  to go about this . From the words of Rabbi Eliezar 
Rokeach.  i t  would appear that one simply makes use of all the vowels 
m sequence: 

AuYuAaYaAiYiAeYeAoYo ·;� ·� ·� ·� ·� '' '' ' '  T T  ' ' 

As discussed earl ier, there is some question regarding the 
sequence of the five primary vowels ( 2 : 3 ) . There are at least a half 
dozen d ifferent opinions .  I f  the proper sequence i s  crucial ,  much dan­
gerous experimentation would have to be done to determine the 
proper sequence. I t  i s  possible ,  however, that the sequence i s  not 
overridingly important. 

In  any event, fol lowing the system of Rabbi El iezer Rokeach ,  the 
in it iate must then proceed in th is  manner, completing al l  four  letters 
of the Tetragrammaton . One can proceed i n  the same manner using 
any other letter of the alphabet. 

The in i t iate cont inues in  this manner, pronouncing all the letters 
in  the array of the 22 1 (or 2 3 1 )  Gates. 

Since Alef is  the letter associated with the thorax, the entire Alef 
array would pertain  to th is  part of the body. Next the in it iate would 
proceed to the head, for which he would use the Shin array, as 
explained below ( 3 : 9 ) .  He would form an array of the 22 1 Gates 
where every line begins with a Sh in .  He would then continue in this 
manner through all the parts of the body, using the letters that the 
Sefer Yetzirah associates with each part .  

For each letter, one must go through the ent ire sequence of 22 1 
(or 2 3 1 ) Gates. Each such sequence conta ins 442 letters, and there­
fore, in complet ing al l 22 letters of the alphabet, one wil l have made 
use of 4862  letters. Each of these letters will have been pronounced 
with the five primary vowels and the four letters of the Tetragramma-
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Alef 

·;� ·� ·� ·� ·� •· '' ' ' T T ... ... 
AuYu AaYa AiYi AeYe AoYo 
AuHu AaHa AiHi AeHe AoHo 
AuVu AaVa AiVi AeVe AoVo 
AuHu AaHa AiHi AeHe AoHo 

·;;� :::t� :1� ::'� �t< 
;� )� ,� )� �t< 

;;� :1� :1� :1� :1� '' '' ' ' T T ... ... 

Bet 

BuYu BaYa BiYi  BeYe BoYo 
BuHu BaHa B iHi  BeHe BoHo 
BuVu BaVa BiVi BeVe BoVo 
BuHu BaHa BiHi BeHe BoHo 

IJ '.� IJ !f :� 
';-iJ :::t� :1J ::'f �� 

.,.J 1J 1J 1J 1J 
" '' ' ' T T ... ... 

;,'J :::t� :1J ::'f �� 
Figure 36 . The sequence for A lef and Bet . 

tJ13'' m)n ii'lU) ,, t:l' t'li')' i!:>P.:l pt:1lJ:-1 
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H::lJ .,ph  t:;D;:") r>h1  J 'rl:Ji 1 � 1h  1.:! h11:l 'i'T'J' 
h; J 'n: 1  i D h :'l  P' o · �t:-:'1  o•Jm J'r>:�1 pr?J 
7;:,; m;;:, ., m  ,., t'lt:rh m; oihn m•n J1U 
l.lrir l'lr'' ,:, P'1  . hiJ n•t:hiJ 1J  ) '!'lrl:'l 
. co  c;n  t'l.:l i!)r> Mt:� D'i:'l o1rn.:� t'l)mJ 
) •Dn ' 1  ;r,h  o: , �  r t:l)'1 O"l'l O ' l n  i!Jl)t'l ).:�� · ,  
.,J h );:, o•n :o  " "='" �P  mr>'J fn: ': hJ ):�.l)  
1·m;:, ..,., , � ,  .,rp r>" �{-IJ  J"n:o .,Jh  )::; iJ)  
h r:mt"'J 'j�)� ·  ::l "l'lh 1  J "h  n)rm:'lJ 1).l)m· 1  
.:l "h:-J  ;, ,  h c il nl) CC:-J n 1h  o)1ll ) 1  h h h h h 

I 1 I ' • • 

1 ' h  p1 • h  ::l"l'lh1  •h J"l'lh1  • h  Yl'lh1 • h  J "l'lhl  
I \ o ... 

.,Jh )::l1  I� p1 1 J , .,,. Yr?h1 ,,,, :'l"h pl 
: t'l"lt"'UJ p·�lJ' )::; ., , 1J  ilmP min 

FiRurc 3 7 .  Instructions for makinR a Go/em . from Rabbi Elic:ar 

Rokeach · .I commentary on Sefer Y et:irah . 

ton, a total of twenty pronunciations for each letter. This means that 
the entire exercise makes use of 9 7 ,240 pronunciations. Assuming 
that one can pronounce four syllables a second, i t  would take approx­
imately seven hours to complete th is  entire process. 

The method of creating a Golem is outl ined by Rabbi Eliezer 
Rokeach in h i s  commentary on Sefer Yetzirah , and presented i n  
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/· igure 3 H .  Insrmcrions j(Jr making a Go/em fi'om Ernck H a Mc lckh . 

somewhat greater detail by the author of Emek HaMelekh (Depths of the 
King) . 6 1  See figure 3 7 on page 1 26 and figure 38 .  An initiate should not 
do it alone, but should always be accompanied by one or two colleagues. 
The Golem must be made of virgin soil , taken from a place where no 
man has ever dug. The soil must be kneaded with pure spring water, 
taken directly from the ground. If this water is placed in any kind of 
vessel, it can no longer be used. The people making the Golem must pur­
ify themselves totally before engaging in this activity, both physically and 
spiritually. While making the Golem, they must wear clean white 
vestments .  

These authors a lso stress that one must not make any mistake or 
error in  the pronunciat ion .  They do not say what must be done if one 
errs, but from other sources, it would appear that at very least ,  one 
would have to begin the array from the beginn ing. During this  entire 
procedure,  no interruption whatsoever may occur. 

These authors also int imate that they are only revea l ing the out­
line of the method, and are not presenting i t  in  i ts entirety. This also 
appears evident from other sources. 

There is  also evidence that creat ing a Golem was primarily not 
a physical procedure ,  but rather, a h ighly advanced meditative tech­
n ique .  62 By chanting the appropriate letter arrays together with the 
letters of the Tetragrammaton, the in i t iate could form a very real 
mental image of a human being, l imb by l imb.  This possibly could 
be used as an astral body, through which one could ascend to the 
spir itual realms.  
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The formation of such a spiritual body, however, would also 
result in  a tremendous spiritual potential .  Once the conceptual 
Golem was completed, th i s  spiritual potential could be transferred to 
a clay form and actual ly animate it. This  was the process through 
which a physical Golem would be brought to l i fe .  

I n  introducing th i s  method, the Sefer Yetz i rah said, "Engrave 
them l i ke a garden, carve them l ike a wall ,  deck them l ike a cei l ing" 
( I :  I I ) . There is  some question as to what role this  meditat ion plays 
in the technique of making a Golem . According to some early 
sources. one must procede in a c ircle around the creature that one i s  
creat ing. This  m ight refer to the  mental structur ing of th i s  "garden," 
"waiL"  and "ce i l ing, " before the Golem is formed. 

Pronunciation with the Yud (•) :  

AoYo AoYa AoYe AoYi AoYu 
AaYo AaYa AaYe AaYi AaYu 
AeYo AeYa AeYe AeYi AeYu 
AiYo AiYa AiYe AiYi AiYu 
AuYo AuYa AuYe AuYi AuYu 

YoAo YoAa YoAe YoAi YoAu 
YaAo YaAa YaAe YaAi YaAu 
YeAo YeAa YeAe YeAi YeAu 
YiAo YiAa YiAe YiAi YiAu 
YuAo YuAa YuAe YuAi YuAu 

Pronunciation with the Heh (:-t) : 

AoHo AoHa AoHe AoH i  AoHu 
AaHo AaHa AaHe AaH i  AaHu 
AeHo AeHa AeHe AeHi AeHu 
AiHo AiHa AiHe AiHi AiHu  
AuHo AuHa AuHe AuH i  AuHu 

HoAo HoAa HoAe HoAi HoAu 
HaAo HaAa HaAe HaAi HaAu 
HeAo HeAa HeAe HeAi HeAu 
H iAo H iAa H iAe H iAi H iAu 
HuAo HuAa HuAe HuAi HuAu 

Figure 39 .  A lmlafia ' s  sYs!em . 
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Also important was the system taught by Rabbi Abraham 
Abulafia, which is apparently rooted in  earlier techniques. See figure 
39 on pages 1 2 8- 1 29 .  It is not certain , however, whether Abulafia i s  
expanding upon the methods of Rabbi E l iezar Rokeach,  or if he i s 
drawing from an ent i rely d i fferent tradit ion . This  techn ique i s  also 
quoted by a number of later Kabbal i sts . 6 3 

I n  th i s  system, the in i t iate pronounces the letters together with 
those of the Tetragrammaton, j ust as i n  the system of Rabbi Eliezar 
Rokeach .  However, instead of merely using the five primary vowels 
alone, he  must use every possible combination of t hese vowels, 
twenty-five in al l .  

Pronunciation with the Vav ( 1) :  

AoVo AoVa AoVe AoVi  AoVu 
AaVo AaVa AaVe AaVi AaVu 
AeVo AeVa AeVe AeVi AeVu 

AiVo AiVa AiVe AiVi  AiVu 
AuVo AuVa AuVe AuVi AuVu 

VoAo VoAa VoAe VoAi VoAu 
VaAo VaAa VaAe VaAi VaAu 
VeAo VeAa VeAe VeAi VeAu 
ViAo V iAa ViAe ViAi ViAu 
VuAo VuAa VuAe VuAi VuAu 

ill( ill( ill( ill( ·;II( 
·� • •• T 

�� ,� }� )� ·,� 
�!:( 11:( }!:( )!:( .,!:( 
111( 111( 111( 111( .,II( 
. • • ' • T • • 

II(., II(., 11(1 II(., .II(., 
• • " T 

�) �) �) �) II() 
�} II() �) �} II() 

11(1 11(1 11(1 11(1 .11(1 ·� • • ' •• • T • • 

Pronunciation with the final Heh (:-t) : 

AoHo AoHa AoHe AoHi AoHu ;i ll(  ;i ll(  ;ill( ;ill( ·;;II( 

AaHo AaHa AaHe AaH i  AaHu 
AeHo AeHa AeHe AeH i  AeHu  
A iHo  A iHa  A iHe  A iH i A iHu  
AuHo AuHa  AuHe AuHi  AuHu 

HoAo HoAa HoAe HoAi HoAu 
HaAo HaAa HaAe HaAi HaAu 
HeAo HeAa HeAe HeAi HeAu 
H iAo H iAa H iAe HiAi H iAu 
HuAo HuAa H uAe HuAi H uAu 

Figure 39 .  A huh!fia · s system (continued ) .  
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Cholam 
Kamctz 
Tzereh 
Chirik 

Shurck 

S E F E R  Y ETZ I RA H  

Begi n straight ahead and ra ise head upward. 
Begi n at right and move head to left .  
Begin at left and move head to right. 
Begin straight ahead and lower head 

downward .  
Move head directly forward. 

Fig u re q()_ Head motions . 

I f  th is  method were used with an ent ire array of 22 1 letter pairs, 
completing a si ngle array would be a major task, taking over an hour 
and a half to complete. I t  would take over 35 hours to complete the 
en t i re sequence of 22  letters. I t  i s  questionable i f  this was ever actu­
ally done in  pract ice, but it i s  not impossible .  Forming a Golem was 
considered to be the most advanced-and dangerous-of all medita­
t i ve techn iques. An i n i t iate advanced enough to attempt it might also 
have the d isc ipl ine  necessary for over th irty hours of continuous 
meditat ion .  

Besides th is .  Abulafia also prescribes spec ific breath ing exercises 
to be used whi le  chant ing these letters .  Between each letter one i s  to 
take a si ngle breath .  Between pa i rs ,  one i s  to take no more than two 
breaths. between l ines. no more than five, and between each letter of 
the Tetragrammaton. no more than twenty-five. 

Specific head motions are also prescribed for th is  exercise. These 
head motions arc to be made slowly and del iberately, while one pro­
nounces the letter and exhales .  See figure 40. These motions corre­
spond to the shape of the vowel .  Whi le  doing th i s  exercise, one i s  
seated. fac ing toward the east. 

There is  evidence that the names and shapes of the Hebrew 
vowel points were used for mystical puposes long before they were 
used in  wri t ing and grammar. The earliest non-mystical use of the 
vowels dates from the eighth or n i nth century ,  whi le mystical uses 
arc found in Kabbal i st ic sources that date as early as the first century .  
I t  is  highly possible that the  shapes of the  written vowels were taken 
from the head motions associated with their sounds.  

Abulafia uses h i s  system of breath ing exercises and head motions 
with the letter Alef. s ince Alef (with a numerical value of I )  expresses 
unity with God . The same system can also be used with other letters. 
There is no evidence. however, that th i s  method was ever used with 
an ent i re array of 22 1 letter pa i rs .  To use i t  with even a single letter 
i s a major effort .  I t  i s  possible ,  however. that this method could be 
used with various letters to atta in  specific results with them . 64 

Golem-making was merely the most advanced and spectacular 
use of the methods of Sefer Y ctzirah .  Each letter individual ly , how-
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ever. i s  a lso associated with a part of the body. The array associated 
with the particular letter could be used as a meditation to affect that 
specific limb. This could be used to strengthen the spiritual energy 
of that l imb,  or even for curative puposes. 

The letters are a l so associated with various t imes and astrological 
s igns .  Us ing the system of Sefer Yetzi rah one can also construct med­
itat ions associated with these. 

2 : 6  .:JYn1 1.:1't7' l:l'� .11� :1t'V1 1:1.l1r.J t'r.Jr.J 1Y' 
'� jr.J'O :1n w�m 1J'�t' 1'1�r.J t:J't,nl t:J'11r.JV 
11:!1'':1 t,.:1 n� :1WV1 1'r.J7J1 :1�1Y '� c:v ct,1.:11 ct,1.:1 cv 
t:J' .l1W1 0'1WV 1:11t, jr.J'01 1n� t:JW 11:11:1 t,.:1 .11�1 

:1n� �U.:J t:J'Y�n 

Hc fi:mned substance out q( chaos 
and made nonexistence into existence 

He carved great pillars fi"om air 
that cannot he grasped. 

This is a sign 
(A I£/ with them all, and all q{ them with A lef] 

He forsees. transforms and makes 
all that is formed and all that is spoken: 

one Name. 
A sign for this thing: 

Twenty-two objects in a single body 

He formed substance out of chaos 

Earl ier, the Sefer Yetz irah stated that chaos ( tohu) was "engraved 
and carved" from water ( I :  I I ) .  As we explained there, "Water" 
a l luded to Chakhmah and the basis of al l  physical creation .  The 
"water" mentioned there denoted the most primitive spiritual root of 
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water, as it exists  in the universe of Atzilut , the realm of the Sefirot. 
I t  was out of th is  that the first stage of matter, "Chaos" ( tohu), was 
formed. The text here therefore states that i t  was out of this "chaos" 
that matter was formed . 

The word for "substance" here i s  Mamash (wr.�r.�). This  comes 
from the root Mashash (wwr.�), meaning "to touch . "  What is  produced 
is a reality that can not only be seen, but which is  physical enough 
to be touched . 

And made nonexistence into existence 

Chakhmah,  however, i s  on the level of Nothingness . I t  i s  from 
th i s  Nothingness, however, that a l l  th ings were created. From this  
"nonex istence, " Binah and Beriyah , which are ca l led "existence" 
( Yes h) ,  were brought i nto being. 

He carved great pillars 

The reference here is obviously to the verse, "Wisdom has bui l t  
its house, it has carved its seven pi l lars" (Proverbs 9: I ) . This i s  fur­
ther evidence that this sect ion is speaking of Chakhmah 
(Wisdom). 6 5  

There i s  some d i scussion at to the meaning of the "seven pi l lars" 
in th i s  verse. In one place, the Talmud says that they are the seven 
days of the week. 66 E lsewhere, the Talmud states that they refer to 
the seven pi l lars upon which the world stands, an interpretat ion that 
is also mentioned in the ZoharY Others identify them with the seven 
sciences: grammar, rhetoric, logic, arithmetic, music, geometry, and 
astronomy. 68 

The Kabbal ists teach that these seven p i l lars represent  the lower 
seven Sefi rot . 6 9  These correspond to the seven p i l lars of creat ion and 
the seven days of the week, so this does not contradict the Talmudic 
interpretation .  

In  the system of the Sefer Yetzirah,  i t  i s  obvious that these seven 
pi l lars represent the seven Doubles. They are cal led "pi llars" because 
they arc represented by vert ical l i nes i n  the Tree of Life d iagram. 

These seven Doubles are derived from the three Mothers. This 
would support an ancient version, which instead of "substance" 
( Mamash-wr.�r.�),  read AMSh (Wr.ll'(), the three Mothers. 7c The text 
would then read, "He formed AMSh (Wr.ll'() out of chaos . . .  and 
carved great p i l lars . . . .  " 
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From air that cannot be grasped 

These pillars are carved from "air which cannot be grasped." Air 
was earl ier identified with Breath, which in tum is associated with the 
first Sefirah, Keter. Air is also identified with the letter Alef (2 :  I ,  3 :4  ) . 

The Sefer Yetzirah states that water is below, fire above, and air 
is  in  the middle .  This may in i t ial ly be somewhat difficult to under­
stand, since air is associated with Breath and Keter, the highest 
Sefirah.  7 1 It i s  also associated with Alef, the first letter of the 
alphabet. 

As explained earl ier ( I  : 9), however, the Breath associated with 
Keter is not graspable, since this Sefirah represents a level above the 
intellect. The only place where this Breath can become manifest is  in 
the lower Sefirot. Therefore, even though it is on a level above 
Chakhmah and Binah, it is only manifest on a level that is below 
them. 

The "air that cannot be grasped" is therefore the Breath coming 
from Keter. This cannot be grasped unti l  i t  enters the realm of the 
"pi l lars, " that is ,  the lower seven Sefirot. 

This sect ion is  actually best understood in a mystical sense. The 
previous sect ion explained how to use the letter arrays together with 
the divine Name as a meditative device. One of the manifestat ions 
of h igher meditative states (as wel l  as some drug- induced states) is  
hal lucinogenesis, where one can voluntarily form mental i mages. 
These mental images appear to be real and substantia l .  When a per­
son is in a normal state of consciousness, he may be able to form 
mental images, but they are weak,  transcient ,  and blurred by mental 
stat ic .  In contrast, the images formed in a meditative state appear 
sol id .  substantial ,  and rea l .  

I n  an ordinary state of  B inah consciousness, the  mind i s  fil led 
with stat ic .  I f  you wish to see th is  static ,  merely close your eyes. You 
wil l  see a rapidly changing kaleidoscope of images, one imposed on 
another. Even if you can grasp a s ingle image for a short while, i t  i s  
intermingled wi th  mental static ,  and you have l ittle contro l  over the 
image. You cannot make i t  come and go at wi l l ,  and you cannot 
determine how it behaves. Even when you can exert some influence 
over it ,  the image will seem to have a mind of its own. 

This static also exists even when our eyes are open, but it i s  over­
shadowed by the images of the real world .  I n  a darkened room, how­
ever, it does remain vis ible to some degree. This  static impairs our 
perception of the outside world ,  and clouds our mental processes . 

The percept ion of the spiritual world is even more tenuous than 
that of the physical . In a normal state of consciousness, mental static 
makes it absolutely impossible to visualize the spiritual world .  
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Here th i s  state of mental stat ic  i s  called "chaos" ( tohu) .  As both 
the Kabbal i sts and l ingu i sts teach,  the word 7oh u  (1:-t1"1) comes from 
the verb Tahah (:-t:-tn), meaning to be "astounded" or "confused. " 72 
Th is i s  the normal state of mental confusion, where the mind is 
clouded with stat ic .  Th is  is also associated with Binah consciousness, 
and accordingly, a number of Kabbal ists associate Tohu with Binah . 7 3  
The Zohar a l so teaches that  Tohu  i s  associated with the K/ipah 
( H usk) .  the forces that prevent one from visual izing the spiritual 
rea lm.  74 

I t  i s  out of th is  Tohu .  th i s  state of confused B inah consciousness, 
that one must create a palpable image . There are many images that 
can be produced. but the most common is  the mental Golem, the 
astral body. The in i t iate thus "forms palpable substance (mamash) 
out of chaos ."  This  impl ies atta in ing a state of Chakhmah conscious­
ness . The Kabbalists t hus note that the word Golem (C�l) has a 
numerical value of 7 3 .  the same as that of Chakhmah (:-to:m) . 7 5 

One must then "make nonexistence into existence." Earlier, in stat­
ing, "form substance out of chaos," the text uses the word "form," while 
here it uses the word "make." In Hebrew, especially according to the 
Kabbalists. the word "form" (yatzar) denotes the initial forming of 
"something from something." The term "make" (asah), on the other 
hand. refers to the completion of the process. Thus, in ')arming substance 
out of chaos." one begins the mental act of creation. In "making nonexis­
tence into existence," one completes it. 

The term "formation" also implies an act ivity taking place i n  
Yetz irah .  the lower spiritual universe. Thus, when one "forms sub­
stance out of chaos . "  one is  bringing about a purely spiritual result 
in  the universe of Yetz irah .  "Making," on the other hand, refers to 
the universe of Asiyah . which borders on the physical. This impl ies 
results that may actually be manifest in the physical world .  

I n  order to accompl ish this .  one must enter ful ly into the realm 
of Noth i ngness. This i s  the h ighest level of Chakhmah consciousness, 
borderi ng on Keter. One therefore begins with "nonex istence , "  which 
i s  Nothingness. 

When one reaches this level, he can actual ly make something 
"that actual ly i s" (yeshno) or "existence ."  He  can actually bring about 
results in the universe of Asiyah, which can then be reflected in  the 
physical world .  In making a Golem, this would correspond to the 
state of consciousness required before the mental image could be 
imposed on the clay, bringing i t  to l i fe .  

A very s imi lar process i s  described by the great Hassidic master, 
Rabbi Dov Baer. the Maggid of Mezritch ( I  704- 1 7 72) .  He writes that 
when a person contemplates a physical object completely and totally, 
he can actual ly  bring that object onto his thought .  If  his thought i s  
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then bound to the supernal Mind, he can elevate that obj ect to the 
level of M ind. From there,  it can be further elevated to the level of 
Nothingness, where the obj ect ceases to exist .  When this  object is 
then once again brought back to the level of Mind ,  it can be brought 
back in any form that the in it iate des ires. Thus ,  when he final ly 
bri ngs i t  back to its normal physical state, the object can be changed 
in any manner he desi res . As the Maggid states, "he can even trans­
form it into gold. " 76 

It is in this state of consciousness that one can visualize the 
Sefirot as "great pi l lars . "  One "carves" them out, this meaning that 
the image of the Sefirah i s  seen separately, totally fi l l ing the con­
sciousness. Even though the Sefirot are totally ineffable and inde­
scribable, when a person is in this state of consciousness, he can 
"carve" them out. They are then perceived as solid pil lars, made of 
transparent a ir. Like the air, the Sefirot are still invisible, but in th is  
state of consciousness, even the air can become visible. 

This is a sign . . .  

The Sefer Yetzirah describes a sign through which one knows 
that he has attained this state. He must go through the entire array, 
"Alef with them all , and all of them with Alef. '' This means that he 
permutes the array forward and backward, which respectively are the 
modes of creat ing and destroying. 

The in i tate then "forsees, transforms and makes ."  The word for 
"foresee" here is tzofeh, and as discussed earl ier ( I  : 6 ) , this word 
denotes mystical insight and foresight. If the in i t iate has attai ned the 
proper state, he atta ins  a mystical ins ight through which he can per­
ceive the inner essence of all th ings. He  can then engage in  the proc­
ess described earl ier, where the Sefer Yetz irah said, "discern with 
them, and probe from them" ( I  :4 ) .  

When the in i t iate reaches th is  h igh level, he can also 
"transform,"  actually changing physical th ings. He can even "make," 
bringing things to existence in  the physical world .  

Most  important i s  the final real izat ion :  "Al l  that is  formed and 
al l  that  is  spoken is  one N arne. "  The in it iate not  on ly  knows th i s  
intellectually, but  he  can actually visualize and see that  a l l  creation 
i s  nothing more than one Name, the Tetragrammaton. 

A sign for this thing, 22 objects . . .  

This goes back and refers to the entire chapter. "Twenty-two 
objects in a single body,"  is  a sign that the in i tiate has completed this  
discipl ine and has mastered it  ful ly .  
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He uses each of the 22  letters to form a mental image of a d iffer­
ent part of the body. Each part of the body can thus be formed sepa­
rately .  The abi l i ty to complete separate parts, however, does not 
prove mastery of the method of Sefer Yetzirah . The final proof of 
mastery i s  the abi l i ty to assemble al l  these 22  obj ects into a single 
body. 7 7 

This is the process of complet ing a mental Golem . The in i t iate 
must not only form al l  the parts ,  but he must actually assemble them. 
This  means that whi le he i s  engaged in  the meditation to create one 
part, he must not lose his  mental image of the parts that he formed 
earl ier. As each part of the image is  formed, i t  must be retained in 
the mind,  with subsequent images added to it, part by part. The 
amount of mental d isc ip l ine ,  as well  as the advanced nature of the 
meditat ive technique required for th is ,  is v i rtual ly beyond 
descript ion .  

The creat ion of a mental  Golem is t herefore a culmination of the 
arts of Sefer Y etzirah, as wel l  as a test to determine if one has mas­
tered them. This did not involve the actual creation of a physical 
Golem, s ince th is  was only done on very special occasions .  As the 
Kabbal i sts  warn , such an u ndertaking should not be attempted with­
out permission from on high.  n 
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3 : 1 .rmi rp j110' W"rJ� nm� W�W 
:C'  .l"1.:l':l V'1.:m pn j1W�, :1:1m �.::n 

Three Mothers: A lef Mem Shin (IP�N) 
Their foundation is 

a pan of merit 
a pan of liability 

and the tongue of decree deciding between them. 

1 3 9 

This repeats part of a previous section (2 :  I ) , and i t  has already been 
d i scussed. Chapters one and two spoke of the basic meditative meth­
ods involv ing the Sefirot and letters. Now the letters are treated 
separately. 

Thus, in the beginn ing of chapter two, the three Mothers were 
introduced. The main idea there,  however, was to teach that "Mem 
hums and Shin h isses ,"  one of the first meditative practices us ing the 
letters. 

Here.  the same concept i s  repeated, but as i ntroduction to the 
idea of thesis. antithesis ,  and synthesis. It i s  s imi lar to an ancient tra­
dit ion of homiletic interpretation :  "Two scriptures that contradict 
one another. until a third scripture comes and decides between 
them . "  1 In both cases, the same expression, "decides between them . "  
(Makhria Bevnehem). i s  used. I t  i s  sign ificant t o  note that t he  homi­
let ic rule i s  expressed by Rabbi I shmael ,  a leader of an important first 
century mystical school, who apparently received it from Rabbi 
Nehuniah ben HaKana. 2  

The simplest interpretation is that Mem is thesis, Shin is antithesis, 
and Alef is synthesis. These three elements then form the three vertical 
columns into which the Sefirot are divided. Mem represents the right 
hand column (headed by Chakhmah), Shin, the left hand column (headed 
by Binah), and Alef, the central column (headed by Keter) . 3  

There i s ,  however, another i nterpretation,  and  th i s  follows the 
arrangement of the letters on the Tree of Life according to the Ari . 4  
Here, Alef, Mem and Shin are the horizontal l ines, connecting oppos­
ing Sefirot . Sh in i s  between Chakhmah and Binah, Alef between 
Chesed and Gevurah ,  and Mem between Netzach and Hod.  
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Following this ,  the text i s  saying that the "foundation" of al l  
th ree of these Mother letters is the synthesis that connects thesis and 
antithesis .  Thesis i s  the Sefirah to the right ,  antithesis is the one to 
the left ,  and synthesis i s  the Mother letter connect ing the two. 

3 : 2  ;,o1:�m ��!)m �nl 110 �"rJ� nm� ��� 
t:l'rJ 1�1� c;,rJ 1�Y�1 .M1V�tJ ��� mnn1 

:!111�1!1 .l11��rJ1 !11�� 11�1J Cl;'"lrJ1 '0� 

Three ;\Jot hers: A lef Mem Shin (vo�) 
A great, mystical secret 

covered and sealed with six rings 
A nd from them emanated air, water and fire 
A nd from them are born Fathers, 

and from the Fathers, descendents. 

A great mystical secret 

The word for "mystical" here is MuPhla (�?!l10) .  5 This is very 
closely related. and shares the same root with the word Peliyah 
( :-��·L,!l ) .  used in  re lat ion to the Thirty-two Paths of Wisdom ( 1 : 1 ) . One 
reason for this . as d i scussed earl ier (2: I ) , i s  because i t  i s  through these 
Mother letters that one can enter i nto the realm of Chakhmah con­
sciousness, which i s  the portal to the transcendental .  

These three Mother letters are also related to the mystery of the 
divine Name. The Sefer Yetzi rah earlier said, "He chose three let­
ters . . .  in  the mystery of the three Mothers, AMSh (vo�)" ( I :  1 3 ) .  
Thus .  the letters AMSh (vo�) are the roots of the letters of the Tetra­
grammaton, Y HV (1:1• ) .  According to the Kabbal i sts ,  Yud is derived 
from Mem. Heh from Shin ,  and Vav from Alef.6 These three Mothers 
therefore represent an even deeper mystery than the Tetrag­
rammaton . 

The Tetragrammaton actual ly only relates to the Ten Sefirot. 
There is ,  however, an aspect of creat ion that existed before the 
Sefirot . I n  this stage, the proto-Sefirot existed as s imple non­
interact ing points . In  the language of the Kabbalists, this i s  known as 
the Un iverse of Chaos ( Tohu) .  I n this state, the Vessels, which were 
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the proto-Sefirot , could neither interact nor give to one another. 
Since they could not emulate God by giving, they were incomplete, 
and could therefore not hold the Divine Light .  S ince they could not 
fu lfil l  their purpose, they were overwhelmed by the Light and 
"shattered . "  This i s  known as the "Breaking of Vessels . " 

The broken shards of these Vessels fel l  to a lower spiritual level ,  
and subsequently became the source of al l  evi l .  I t  is for th is  reason 
that Chaos ( Tohu)  is  said to be the root of evil .  

After having been shattered, the Vessels were once again recti­
fied and rebui l t  into Personifications (Partzufim). Each of these 
Partzufim consists of 6 1 3  parts, paral le l ing the 6 1 3  parts of the body, 
as well as the 6 1 3  commandments of the Torah .  These Partzufim 
were then able to interact with each other. More important, through 
the Torah,  they were also able to interact with man. This i s  the stage 
where the Sefirot become givers as well as receivers. 

In th is  rect ified state the Vessels (or Sefirot) became fit  to receive 
God's Light .  In Kabbal i st ic terminology, this state is  called the Un i­
verse of Rect ification ( Tikkun) .  

The Kabbali sts teach that the letters of the Tetragrammaton, 
YHV { 1:-t') ,  only pertain  to the Universe of Rectification.  I n  the Uni­
verse of Chaos ( Tohu) ,  the divine Name consisted of the letters AMSh 
(Vr.JI'(). 7 

When a person enters into the mysteries, he must parallel  the 
sequence of creation . 8  Fi rst he enters the Universe of Chaos ( Tohu). 
Here his  mind is  fil led with confused transient images. I f  he perceives 
the Sefirot , they are " l ike l ightning, running and return ing" ( I  : 6 ) .  The 
Sefirot are perceived as d i sconnected images, where no relatio1 1ship 
between them can be seen .  This  i s  the state of consciousness attained 
through the letters AMSh (Vr.JI'(), as d iscussed earl ier (2: I ) . 

The in i t iate can then enter the Universe of Rectification,  where 
the Sefirot are connected and assume the form of Partzufim.  Each 
Partzuf i s  a human-like form, very closely related to the conceptual 
Golem. The creat ion of this mental Golem-Partzuf is accomplished 
through the letters of the name Y H V H  together with various letters, 
as described above ( 2 : 5 ) .  This i s  the Name associated with the Uni­
verse of Rectification.  

H ere, one must combine al l  the Sefirot to form "a s ingle body" 
(2 : 6 ) .  One also becomes aware of the l ines connecting the Sefirot, 
which are i ncluded in the Thirty-two Paths of Wisdom. H ence, when 
these Th i rty-two Paths are discussed, the Sefer Yetzirah uses the 
names YH YHVH.  

The  three Mother letters, AMSh also spell ou t  the Hebrew word 
Emesh (Vr.JI'() ,  meaning "yesternight ."  This occurs in the verse, "You 
slept last n ight (emesh) with my father" (Genesis 1 9 : 34) .  The word 
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emesh also denotes deep impenetrable gloom, as i n  the verse, "Gloom 
( emesh) ,  waste and desolation" (Job 30 :3 ) . 9  This is the inky gloom 
that existed before creat ion,  in the Universe of Chaos, the 
"yestern ight" before the Sefirot were brought into being. 

There is a lso evidence that the word emesh was a lso used as a 
mystical name of God. Thus,  Laban said to Jacob, "The God of your 
fathers last n ight (Emesh ) said to me" (Genesis 3 1  : 2 9 ) . This can j ust 
as eas i ly be read, "The God of your fathers, Emesh, said to me ."  Sim­
i larly, Jacob sa id,  "And Emesh gave j udgment" (Genesis 3 1 : 43) . 1 0 

Accord ing to some authorities, the letters Alef Mem Shin (!Ur.JK) 
a lso conceal a deeper mystery, which is Alef Vav Yud ('1K) . 1 1 

Another element of the mystery of the letters AMSh i s  the fact 
that they represent the reconci l iat ion of opposites. Logically, there i s  
no way in  which opposites can be  reconciled. These letters therefore 
represent a mystery that cannot be penetrated by logic. 

One commentator states that the letters AMSh contain the mys­
tery through which one can walk on fire. 1 2 The reason for this may 
be because these letters have the power to reconcile opposites. I t  i s  
possible that Rav Zeira made u se  of  th i s  technique to  prevent h i s  feet 
from being burned in fire, as related in the Talmud. 1 3  

Sealed with six rings 

The obvious scriptural source i s  the verse, "The script which i s  
wri tten in  the King's name and sealed with the King's ring, cannot 
be reversed" (Esther 8 : 8 ) .  

Accord ing to th i s ,  the "ri ngs" here would be the rings of the  
Ki ng's name,  that  is ,  the letters YHV (1;,•) . The Kabbal i sts therefore 
say that these six ri ngs are the s ix d irect ions, which,  as the Sefer 
Yetz irah ( I :  1 3 ) earl ier says, were "sealed" with the letters YHV (1;,•) . 1 4 
Behind the permutat ions of the letters YHV i s  the deeper mystery of 
the permutations of the letters AMSh,  now under d i scussion. 

These s ix d i rect ions ,  which compri se the physical universe, are 
what h ide the deeper mysteries. It i s  thus written ,  "He has set the 
un iverse i n  their heart .  so that man cannot find out the work that 
God has done. from the beginn ing to the end" ( Ecclesiastes 3 :  I 0). As 
the commentaries point out ,  the word "universe" here in  Hebrew is 
0/am (0'?1).1) .  I t  comes from the root A/am (o?:v) ,  meaning "occlusion ,"  
and a lso has th is  connotat ion .  As long as a person can only th ink i n  
terms of  t he  physical d imensions of  space, t he  inner real i ty i s  con­
cealed from h im .  

Also sign ificant i s  t he  fact that a ring i s  normally worn on the 
finger. As the Sefer Yetz irah states ( I :  3) ,  the Ten Sefirot are repre-
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sented by the ten fingers. The six rings are thus worn on the six 
"fingers" corresponding to the six Sefirot, which represent the six 
d irect ions . 1 5  

The "six rings" here also al lude to the "six rings of the throat ,"  
mentioned in  the Zohar. 1 6 I t  i s  from these rings that  al l  sound and 
speech are derived. These six rings, which are the source of physical 
speech , conceal the mystery of AMSh,  which relates to the root of 
speech .  This mystery can only be penetrated when one transcends the 
realm of physical speech .  

From them eminated air. water and fire 

This is the process described in deta i l  in chapter one ( 1  : 9- 1 2 ) .  

From them are born Fathers 

The three Mother letters, AMSh (lt'r.J�) ,  represent  cause, effect 
and their  synthes is .  Sh in  (!t7) i s  cause, Mem (r.J) i s  effect, and Alef (�) 
i s  the synthesis between these two opposites. In the Tree of Life dia­
gram, these are represented by three horizontal l ines. 

These three horizontal l ines give rise to the three vertical col­
umns in the Tree of Life diagram, headed by Keter, Chakhmah, and 
Binah .  These are represented by "air, water, and fire. " 

We therefore begin with a dia lect ic tr iad: "Creator, " "object of 
creat ion ,"  and "act of creat ion . "  This gives rise to a second triad: 
love, j udgment, and mercy. This second triad defines the three col­
umns into which the Sefirot are arranged . 1 7 

The three horizontal l ines are the three Mothers .  The three col­
umns define the three Fathers, which are the letters Yud Heh Vav 
(1:1•). It was from these letters that space is defined, as the Sefer 
Yetzi rah states earl ier ( I :  1 3) .  Once space is defined, then creation can 
take place. 

This can also be understood in  a meditative sense. Through the 
pronunciat ion of the letters AMSh, one enters the realm of 
Chakhmah consciousness, and passes through the Chashmal .  One 
then passes through the domains of Breath ,  water and fire, as 
described earl ier ( I :  1 4) .  At th is  time, one must be in a totally recep­
t ive mode, which is an aspect of the femin ine. Hence, the letters 
AMSh are called "Mothers. " 

After this ,  however, one can enter into a creative mode through 
the letters YHV.  These letters are therefore called "Fathers. " Only 
then can one produce "descendents ." 
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3 : 3  
i�j?to 1.:;,1y pYn jppn to"r.J� mr.J� to�to 
tJ�1V:I to"r.J� !11r.J� to�to 0:1:1 1Y1 j1'lJ:11 
to.:;,J:� to"r.J� n,r.J� to�to, :1Jto.:J to"r.J� n,r.J� to�to, 

:;-t.Jj?J, i:JT 

Three Mothers: Alef Mem Shin (vr.J�) 
He engraved them, He carved them, 
He permuted them, He weighed them, 
He transformed them, 

A nd ll 'ith them lie depicted 
Three .Hothers Alo.JSh (vo�) in the Universe, 
Three .lfothers AMSh (vr.J�) in the Year, 
Three Jfothers AMSh (vo�) in the Soul, 

male and female. 

He engraved them . . .  

The beginning of this section is exactly the same as 2:2 ,  except that 
all the letters were being discussed there, and here only the three Mother 
letters are under consideration. In both cases, there are five processes: 
engraving, carving, permuting, weighing, and transforming. 

When, as in chapter two, al l  22 letters are given equal status, 
then al l  five d imensions as the five phonetic fami l ies (2 : 3 ) .  Here, on 
the other hand, the three Mothers are taken separately. The five 
dimensions are therefore also div ided into three domains: Un iverse, 
Year, and Soul .  The Un iverse consi sts of the three spacia l  d imen­
sions ,  Year consists of the t ime dimension, while Soul consists of the 
spiritual dimension. 

A s imi lar divis ion into three domains was encountered earl ier, 
i n  chapter one, when the Sefirot were first enumerated. First enumer­
ated was the domain of Soul ,  the spiri tual d imension, which con­
si sted of "Breath , " and "Breath from Breath" ( I  : 9 ,  I 0) .  Then came the 
domain of Year, the t ime d imension,  consist ing of Water and Fire 
( 1 : 1 1 - 1 2 ) .  Final ly came the domain of U niverse, the three spacial 
d imensions,  represented by the s ix  permutat ions of the letters YHV 
( I :  I 3 ) . 

The Sefer Yetz irah stated earl ier ( I :  I 3 )  that the three letters 
YHV,  which define the space cont inuum, are derived from AMSh.  
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Therefore ,  it is the letters AMSh which separate the space cont inuum 
from that of time and the spiritual .  

There is  an important difference between the space continuum 
and the other two.  I t  i s  only in space that one can move voluntari ly .  
In  t ime,  one moves i n  one d i rect ion at a predetermined rate. I n  the 
spir i tual  di mension, a physical body cannot move at al l .  Only the 
soul can move through the spiritual dimension, and it i s  for this  rea­
son that th i s  domain is called Soul .  

The  letters AMSh d ifferentiate space from time and soul . These 
same letters can therefore be used to do away with th i s  d iffe­
rent ia t ion .  

3 : 4 t:J'.':Jt7 t7N t:J'r.J 1'1N ot,1:V.J t7"r.JN nmN wt,w 
n11l.J 1'1N1 t:J'l.Jl.J nN1.JJ r1N1 t7Nl.J 1N1:JJ 

:t:J' nJ'.J :V'1::lr.J 

Three Mothers . A MSh (!U�J�). 
in the Unirerse are ai1; wate1; fire. 

Heaven was created .fi"om .fire 

Earth was created .fi'om water 
A nd air from Breath decides between them. 

In chapter one, the text d iscussed the spir itual aspect of "Breath , 
water and fire ,"  i n  terms of the original four Sefirot. Here it is speak­
ing of how these three arc also manifest in the physical world .  

I n  the s implest physical terms, "water" repesents matter, "fire" 
is energy, and "air" is  the space that al lows the two to interact . 1 8  

O n  a somewhat deeper physical level ,  fire, water and a i r  repre­
sent the three basic physical forces. "Fire" is the e lectromagnetic 
force, through which a l l  matter interacts. The atomic nucleus, how­
ever, consists of l i ke positive charges, which would repel each other 
if only electromagnetism existed . There must therefore exist another 
force which can b ind the nucleus together. This is  the "strong 
nuclear" or pionic force, which binds the nucleus together, repre-
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Figure .f l . From Maasch Tm ·iah ! Craco \ \ · ,  / 908 ) p . .f5a . 

sented by "water. " I f  th is  nuclear force were to interact with all part i­
cles . however. a l l  matter would be mutually attracted together, form­
ing a sol id lump denser than a neutron star. On the other hand, even 
with in  each elementary part ic le .  there is a need for a cohesive force 
to counteract the electromagnetic repuls ion wi th in  the part ic le  i t self. 
This force can be neither electromagnetic nor pionic .  This is the 
'"a i r, " which represents the "weak nuclear" force, which "decides 
between" the other two. I t  i s  th is  force that allows l ight particles ( lep­
tons) such as electrons to exist .  See figure 4 1 .  

The fourth force, gravity, corresponds to "earth . " Earth ,  however 
i s  not a basic element,  but a confluence of the other three. 1 9  It is 
therefore represented by the final Heh in the Tetragrammaton , which 
i s  actual ly a repetition of the first Heh in th is  name. 

On an even more elementary level ,  these three elements repre­
sent the three axes in the uni tary symmetry ,  SU(3 ) ,  which is the most 
basic property of matter. 

These three elements also relate to the  experient ia l .  Here , fire 
represents the radiation of energy, whi le water represents the absorp­
tion of energy . These arc thesis and antithesis , giving and receiving, 
wh ich themselves are manifestat ions of cause and effect. Air, which 
represents the transmission of energy i s  then the synthesis ,  l inking 
the two . 
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I n  this  aspect, fire and water also represent the psychological 
modes of Binah and Chakhmah consciousness. As discussed earl ier, 
"fire" is Binah consciousness, where the mind itself is constantly 
rad iating energy. "Water, " on the other hand, is Chakhmah con­
sciousness, where the mind can absorb spiritual energy from without. 
"Air" is then Ruach HaKodesh,  the medium through which such spir­
itual energy is transmitted. 

Heaven is created from fire 

This is the same as the statement made above ( 1 :  1 2) .  Our experi­
ence and depicting of the transcendental sphere must be brought into 
Binah consciousness. 

In a physical sense, fi re represents radiative energy. This usually 
takes place by means of the electromagnetic interaction i n  the form 
of l ight .  "Heaven" here represents the concept of space as defined by 
the electromagnetic interact ion,  this being an important cornerstone 
of the principle of Relativity . 

Fire represents Binah, and as d iscussed earl ier ( I :  I ) , the word 
Binah comes from the root Beyn, meaning "between ."  It is from 
Binah that the concept of separation comes into being. Furthermore, 
i t  is only as a result of the concept of separation that space can exist. 
I f  not for Binah,  all existence would be concentrated in  a single 
point .  

I n  the same manner, "earth is created from water. " "Earth" rep­
resents the solid state, where matter exists with a minimum of space 
separat ing its molecules. This stems from Chakhmah, which tends to 
min imize separation and distance. 

In a gas such as a ir, the molecules tend to fly apart and separate. 
Yet. at the same t ime,  they are held together j ust sufficiently to give 
the gas substance. Gas is therefore always in  a state of contained 
expansion.  This is intermediate between the containment of solid 
matter and the total expansion of pure radiation. 

F ire i s  represented by the letter Shin .  Shin i s  the dominant letter 
in the word Esh (v�), meaning fire .  It i s  j oined with the Alef, repre­
sent ing air , because a fire cannot exist without a ir. 2° 

The three heads of the Shin also suggest the flames of the fire.  
The h issing sound of th is  letter furthermore is l ike the hiss of a 
flame. 

The three heads of the Shin are separated, suggesting the general 
concept of separation .  Corresponding to the Shin i s  the letter Heh 
(;,), which is only one of the two letters in the alphabet consisting of 
two di sconnected parts. 
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Water i s  represented by the letter Mem. Here aga in ,  Mem i s  the 
dominant letter in the word Mayim (c•o) ,  meaning water. Indeed, the 
very name of the letter Mem comes from the word Mayim. 2 1  

Mem i s  also a closed letter, ind icat ing containment and  unity .  22 
I t  i s  also sounded with the mouth closed . I t  paral le ls the letter Yud 
( '  ) , which i s  written as a s ingle point .  

A ir  i s  represented by Alef, s ince i t  i s  the in i t ial letter of Avir (1•1�), 
meaning "air ." Alef is  a silent letter, whose sound is as undetectable 
as the invisible air . In shape, it consists of an upper right and a lower 
left dot, represent ing two opposites, with a d iagonal l ine in the m id­
dle, which both separates and connects the two. 

3 : 5 om .;-t�111 11p om ;-tJW:J W"r.JN .n,r.JN wt,w 
n11r.J ;'1�111 o�r.Jr.J N1:JJ 1,j? t7Nr.J N1:JJ 

:o�m�:J :v�1::m 

Three Mothers AMSh (10o�) 
in the Year are 

the hot 
the cold 
and the temperate. 

The hot is created from fire 
The cold is created from water 
A nd the temperate, fi'om Breath. 

decides between them. 

The year is  d iv ided into three basic parts. There is the hot summer 
and the cold winter, which are thesis and antithesis .  The two temper­
ate seasons, spring and autumn, are both taken together and are spo­
ken of as the temperate season. This is the synthes is .  

Here we see the concept of a cycle between opposites. This cycle, 
l i ke many others. constantly swings between two opposites. At the 
midpoint i n  each swing, no matter i n  which d i rection, the cycle must 
pass through the intermed iate midpoint .  

Thus .  both in going from hot  to co ld ,  and from co ld to hot ,  the 
cycle must  pass through a temperate season .  I t i s  out of cycles such 
as these that time i s  defined. The Sefer Yetzi rah therefore states that 
the Cycle is the king in  the domain of t ime (6 : 3 ) .  
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I n  the annual cycle, winter is represented by Mem (o), summer 
by Shin ('e'), and the two temperate seasons by A lef (�'() .  The complete 
cycle i s  then defined by the letters MAShA (�'e'�r.l). Taking their paral­
lels, these correspond to the letters YVHV (1:11• ) .  This i s  closely 
related, but somewhat different than the Tetragrammaton, YHVH 
( :11:1' ) .  

I n  the Tetragrammaton , the ordering of the letters i s  YHV (1:1•) .  
Here thesis and synthesis are seen as opposites, representing tension 
and equi l ibrium.  Antithesis i s then the midpoint connecting the two. 
The fourth letter of the Tetragrammaton, the Heh,  i s  also a point of 
tens ion .  

The temperate 

The H ebrew word for " temperate , "  here, i s  Ravayah ( :1•11 ) .  
Th i s  u se  of the  word Ravayah i s  v i r tua l l y  un ique  i n  Hebrew 
l i terature. 

The usual interpretation of Ravayah is  abundence, as in  the 
verse , "my cup is  abundent ( ravayah)" ( Psalms 23 : 5 ) .  I t  should be 
recal led that it is from this verse that some Kabbal ists find an al lu­
s ion to the 22 1 Gates, d iscussed earl ier ( 2 : 4) .  

One reason for the use of Ravayah to denote the spring and 
fal l  was because these two were the harvest seasons  i n  the Holy  
Land .  

The  most obvious source for t h i s  usage i s  t he  verse, "We have 
come through fire and water, You brought us out to Ravayah" 
( Psalms 66 :  1 2 ) .  Some commentaries interpret Ravayah here to also 
mean "abundance," but from the context, "temperate" seems to be a 
more logical interpretation .  Ravayah would then denote the desired 
meaning between "fire" and "water. " The Sefer Yetz irah also uses 
th i s  word in  such a sense. 

I t  i s  s ignificant to note that the Talmud interprets "fire and 
water" in this verse to denote psychological states . 2 3  The Midrash 
l ikewise interprets "fi re and water" in  this verse as referring to two 
opposing kinds of purgatory . 24 

Fire i s  the overabundance of sensation,  and it i s  also related to 
shame. 2 5 Water. on the other hand, denotes lack of sensation,  and i s  
related to  depression .  Ravayah i s  then the  perfect mental state 
between these two extremes. 

Some authorities also say that the word Ravayah is  related to the 
word Yoreh (:111•) ,  which denotes the early autumn rains . 2 6  
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3 : 6 ��:11 WN1 :1:1j?J, 1:H W:lJ:I W"rJN !1,1JN wt,w 
:1'U1 0'1J1J N1:1J ��:1, WNrJ N1:1J WN1 .:1'U1 

:0'!1J':I V'1::lrJ m11J 

Three Mothers A MSh (!OrJN) 
in the Soul, male and female, 
are the head, belly, and chest. 

The head is created {rom fire, 
The belly is created from water 
and the chest, from breath, 

decides between them. 

The "soul" here also refers to the body. One reason for this i s  because 
the soul is an exact counterpart of the body. Everything found in the 
body is also found in the soul .  

S imi larly. the  human body is a microcosm of the  supernal 
"Man . " See figure 42 on page 1 5 1 .  This i s  the "Man" s i tt ing on the 
throne, seen by Ezekie l .  The supernal "Man" represents the array of 
the Sefirot . The "Soul" mentioned here then also refers to the anthro­
pomorphic representation of th is array. 

With respect to the Sefirot, Shin is  the l ine between Chakhmah 
and Binah ;  Alef, between Chesed and Gevurah :  and Mem, between 
Netzach and Hod. The top l i ne represents the head, the center l i ne,  
the chest , and the lower l ine ,  the bel lyY 

Accord ing to Rabbi Abraham Abulafia, there i s  also an al lusion 
here to the two covenants mentioned above ( I  : 3 ) . The covenant of 
the tongue i s  in  the head, while the covenant of circumcision i s  in 
the region of the bel ly .  Between the two, in the chest, is the heart ,  
which i s  k ing over the sou l  (6 :3 ) .  This  a l l udes to the Torah,  which i s  
the  primary covenant .  2 X  

The head also represents man's creat ive power, which i s  repre­
sented by fire. The bel ly is man's receptive power, represented by 
water. The chest and lungs must both inhale and exhale, and there­
fore pertain to both .  

I n  a deeper sense, the head i s  seen as the center of B inah con­
sciousness. It i s  the head that is the seat of the conscious stream of 
thought .  The workings of the belly, on the other hand, are almost 
completely subconscious. The belly therefore paral le ls the Mem, 
which denotes Chakhmah consciousness . I t  i s  for th is  reason that 
some mystics would contemplate their bel ly when attempt ing to 
attain Chakhmah consciousness. 
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8 
B i nah  C h a k h m a h  

8 

Hod Netzach 

Figure 42 . The supernal "Man . "  
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Breathing borders on both the  conscious and the  unconscious. 
One usual ly breathes unconsciously. but one can also control one's 
breathing consciously. Breath ing i s  therefore associated with both 
Binah and Chakhmah consciousness. I t  i s  for this reason that con­
trolled breathing techn iques are important i n  making the transit ion 
between these two states. Breath ing i s  centered in  the chest .  

The chest 

The Hebrew word for "chest" here is Gaviyah (;,•1l ) . � 9  The use of 
Gariyah for chest is a lso unique in  Hebrew l i terature. Usual ly ,  the 
word refers to the body as a whole, and some commentaries here a lso 
state that it denotes the ent ire trunk . 3° 

A possible scri ptural source for th i s  may come from Ezekiel 's  
v is ion .  where he sa id of the Chayot ,  "With two [wings] they covered 
their Gm·i_vah" ( Ezekiel I :  I I ) .  The scripture may be saying that they 
covered their  chest and heart with two of their wings. 3 1  

Some com mentar ies  i n terpret Gaviyah t o  denote t h e  sexua l  
organ . 1 c I n  the  l anguage of the  M i shnah ,  we i ndeed fi nd tha t  the  
" h ead of the  Gari_rah " refers to  the  t ip  of t he  ma le  organ . 3 3  H ow­
ever .  as the  major  commentar ies  note ,  on ly  the  term , "head of the  
Ciaviyah"  has  t h i s  con notat i on ,  and  not  the  word Gaviyah 
itself. 34 

3 : 7  
1n:J ,� 1tvp, m1:1 '� n,� 1'�0:1 
:1Jie'.J :1,,,, 0�1l).J ,,,� 0:-I.J 1Y, :1i.J :1i j::l1Y, 

:O"tt'�.J :1.Jj?J1 tt'"r.J�.J 1:Jt tt'�J.J :-I'm 

He made the fel ler A le,((:.:) king over Breath 
A nd He hound a croll'n to it  
. l nd lie comhined them one with another 

. l nd t t · i th them lle fhrmed 
.I ir in the L'n i rersc 
The temperate in the Year 
A nd the chest in the Soul: 

The male with A .HSh (ltl�JN) 
A nd the female with ASh.\1 (�Jlt!Nj. 
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He made Ale! king 

Most simply, th is  means that with regard to concepts related to 
Breath ,  Alef i s  a lways the first letter in  the permutation . 3 5  

I n  a deeper sense, th is  means that  Alef  was  bound to the  Sefirah 
of Malkhut (Kingsh ip) .  Malkhut i s  said to be the "mouth, " and as 
such, i t  i s  the Sefirah through which the power of al l  the other Sefirot 
i s  expressed . 36 

The first stage is therefore to make the letter "king." This means that 
it i s  brought to the "mouth," which is the Sefirah of MalkhutY 

Bound a crown to it 

This indicates that the letters are bound to the h ighest of the 
Sefirot, Keter. As the Sefer Yetzirah states earl ier ( I  : 9) ,  th is  i s  the 
d i rect Breath .  Malkhut, on the other hand, i s  reflected Breath. Before 
a letter can be expressed through Malkhut ,  it must be bound to Keter. 
Thus, the "End i s  imbedded in  the beginn ing" ( I  : 7 ) .  

This also speaks of the physical letters, which have small "crowns" 
called Taggin on top. The Talmud thus says that when Moses ascended 
to heaven, he saw God "binding crowns to the letters." 38 

These crowns represent the h igher spiritual nature of the let­
ters . 39 I f the letters themselves are in  Assiyah, then the crowns on top 
bind them to Yetzi rah .  4o 

A ir, temperate, chest 

In Hebrew, air is Avir (1'11'(), temperate i s  Ravayah (;"1'11), and 
chest i s  Geviyah (;"T'1l ) .  Except for the Resh in  Avir, all of these words 
are spelled the same: 

AVYR 1'11'( 
RVYH ;"1'11 

GVYH ;"!'1l 

The endings of these words is consistantly VYH (;"1•1) . This repre­
sents the h idden power of the letters Yud Heh Vav (1;"1') in the three 
Mothers AMSh.  

I t  i s  sign ificant to note that  i n  these words, the  order of the let­
ters i s  VYH (;"1'1 ) .  S i nce Vav ( 1 )  corresponds to Alef (!'() , Yud ( • )  corre­
sponds to Mem (o),  and Heh (;"!) corresponds to Shin (v), the letters 
VYH (;"1•1) are in the same order as AMSh (vo�). 

The word Avir is written with a Resh (1) i nstead of a Heh (;"!) .  
This i s  because A VYH (;"1111'() spells out a secret divine Name.4 1 
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The in i t ia l  letters of Avir. Ravayah and Geviyah spell out Arag 
(l1�). which means "to weave . "  I t  i s  out of these three synthesis that 
the fabric of creat ion is woven .  

Male and Female 

Rabbi El iezar Rokeach of Wormes writes that if one wishes to 
create a male Golem. then the sequence AMSh (vo�) must be used. 
If  one wishes to create a female Golem, then the sequence must be 
AShM (ov�) .  If  one wishes to destroy the Golem, then the sequence 
i s  ShMA (�ov)Y 

The Hebrew word for man is  I sh (v•�) .  while that for woman is 
! shah (;,v�). I n  both cases ,  the letters Alef and Shin are in  the same 
posit ion as hereY We then have: 

Man AYSh !0'� 
AMSh vo� 

Woman AShH :1!0� 
AShM ov� 

The only difference between the Hebrew words for man and woman 
and the combinations here is that Yud and Heh are substituted for 
the Mem.  As ment ioned earlier, Yud i s  male ,  whi le Heh i s  female .  
These letters take the place of the Mem, which i s  the bel ly, since i t  
i s  here that  man and woman are d ifferentiated. 44 

Also sign ificant is the position of the Shin ,  which represents fire 
and pass ion .  I n  man, the sequence is AMSh (vo�), with the Shin 
exposed at the end. I n  woman, on the other hand, the sequence i s  
AShM (ov�). with the Shin concealed in  the middle .  This i s  because 
the sexual organ in man is  external ,  whi le in  woman it i s  i nternal .  
The Talmud thus states, "Man has h i s  passion on the outside,  while 
woman has hers on the inside ."4 5  

3 : 8  1n:J ,� 1Vi', o'.�:J 'r.J n1� T�r.J:1 
:1JV:J 11j?1 O�,V:J y1� 0:1:::1 1Y, :1T:J :1T r!l1Y, 

:�"Vr.J:J :1:Jj?J1 V"�r.J:J 1:lT V!lJ:J rt:l:J, 
He made J1em (o) king over water 

A nd He hound a crmvn to it 
A nd 1/e combined one with another 

A nd with them He formed 
Earth in the Universe 
Cold in the Year 
A nd the belly in the Soul: 

The male lt 'ith MASh (v�o) 
A nd the female with A1ShA (�vo) 
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1!1:l ,� 1toj?1 to�::J 'to !11� 1'�r.J:-t 
o1m o�1V::J o�r.Jto (to�) o:-t::J ,�, :-ti::J :-ti j!:l1�, 

:�"r.JTUJ :1Jj?J1 r.J"�TUJ 1:Ji TU!lJJ TU�11 :-tJTUJ 

He made Shin (w) king over fire 
A nd He bound a crown to it 
A nd He combined one with another 

A nd with them He formed 
Heaven in the Universe 
/lot in the Year 
A nd the head in the Soul: 

The male with ShAM (�J�'O) 
A nd the female with ShMA (��J't/). 46 
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Chapter Four 

n,l;"'!J.l1r.J n"i.!:l:l i"l:l n,�,.!:l:l :v:�w 
,:l":l , i"i ,l"l ,:1":1 nmw� 'nw:1 

:w�m ilJl ;"'liC'f', li n'J:Jn .n"n ,i"i ,£J"£J 

5'even Doubles: 
Bet (::J), Gimel (l) , Dalet (i), 
Kaf (;)), Peh (;J), Resh (i), Tav (n). 

They direct themselves with two tongues 
Bet-Bhet, Gimei-Ghimel, Dalet-Dhalet, 
KarKhaf, Peh-Pheh , Resh-Rhesh, Tav- Thav, 

.'cl stmcture ()(soft and hard, 
strong and weak 

1 5 9 

Th is i s  the set of double letters, each having two possible sounds . 1 I n  
the Tree o f  Life d iagram, they correspond t o  the seven vertical 
l i nes. 

The double sound i s  retai ned by al l  Jews for Bet, Kaf, and Peh. 
The hard Bet (:::1) has the sound of b, while the soft has the sound of 
r. The hard Kaf (;,) has the sound of k, the soft, the sound of kh, l ike 
the German ch, as i n  "doch . " The hard Peh (!l) i s  pronounced l ike a 
p, while the soft is l i ke an f, 

I n  al l  these cases, the hard sound i s  a plosive, pronounced in  an 
explosive puff of sound. The soft sound is  a fricative. 

The northern European Ashkenazic Jews pronounce the soft Tav 
(n) l i ke an s. Most southern European Sefardic Jews pronounce both 
the hard and soft Tav the same, l i ke a t .  Some Sefard im pronounce 
the soft Tav l ike a soft th , as i n  "th ing. " 

The Yemen ite Jews also dist inguish between the soft and hard 
Gimel and Dalet. The soft Gimel (l) has the sound of a j, or among 
others, l i ke a deep gutteral fricat ive g. The soft Dalet (i) has the 
sound of a hard th, as in  "the. " 

As a general rule ,  these s ix letters, BGD KPT (n!l::l il::J) ,  always 
take the hard form at the beginn ing of a word. This i s  one reason 
why no Bibl ical names are found beginning with an f, This would 
imply a Peh (!l) at the beginning of the name, and it would automati­
cally take the hard sound, which i s  that of a p. 
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Tab l e  2� . Rcsh  w i th a Dagesh  i n  the  B ib l e . 

I .  HaRimah :11?V.");:t I Samuel I : 6 .  
2 .  HaR' item t::l!1'�1:1 I Samuel I 0 :24 ,  I 7 : 2 5 ,  2 Kings 

6 : 3 2 .  
3 .  Ra V") Jeremiah 39 : 1 2 , Proverbs 1 1 : 2 1 ,  

20 :22 .  
4 .  Karat !li::l Ezekiel 1 6 :4 .  
5 .  Sharekh 1"Jtq !hid. 
6 .  Rosh ��, Habakkuk 3: 1 3 . 
7 .  LeSharekha '9�tq? Proverbs 3 : 8 .  
8 .  Marat mo Proverbs 1 4 : 1 0 . 
9 .  Rakh 12 Proverbs 1 5 : I .  
I 0 .  SheRoshi ·��,� Song of Songs 5 : 2 .  

The  hard sound is  dist inuished by  a dot, called a Dagesh, placed 
in  the middle of the letter. 

H igh ly sign ificant i s  the fact that the Resh (1) i s  here considered 
to be one of the Doubles. Most post-Talmudical grammarians take 
prec i sely the opposite view, and state that the Resh never takes a 
Dagesh . Not only i s  there no verbal d i st inction between the hard and 
soft Resh,  but modern Hebrew grammar does not even recognize 
such a d ifference in  the written form. 

There are, however, ten different words,  appearing in  fourteen 
places in  the Bible ,  which are written with a Resh conta in ing a 
Dagesh . 2 See Table 2 8 .  I t  i s  obvious. however, that the usual rules 
applying to the letters BGD KPT (!l!l-' il.:l), do not apply to the Resh . 

The present sound of the Resh is a fricative, and is therefore most 
probably the soft sound. The hard Resh was either lost or deliberately 
concealed after the destruction of the Temple. In earlier times, its use 
was standard, and there is  evidence from their transliteration of names, 
that its pronunciation was known to the authors of the Septuagent. 3 By 
the l Oth century ,  however, the double Resh was only used by the mem­
bers of the small Mazya community in Tiberias.4 Tiberias had been the 
last city in which the Sanhedrin,  the great court which preserved the 
tradition. had flourished. 5 This was one of the mysteries that the 
Sanhedrin had entrusted to the community of Tiberias. 

According to the Sefer Yetzi rah (2 : 3 ) ,  Resh is in the group of 
Dentals , ZSShRTz (:nvor) .  Along with the letters Zayin (r), Samekh 
(o) .  Shin (v) ,  and Tzadi (Y) ,  i t  i s  pronounced with the teeth .  Accord­
ing to the Long Version (2 : 1 ) , it is sounded "between the teeth ,  with 
the tongue lying down, spread out . "  We cannot say that i t  i s  a rol led 
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r sound, since th is  involves the tip of the tongue. It would then be 
closest to the I sound, and should be included among the Linguals ,  
DTLNTh (m�u1) .  Furthermore, the hard Resh should be a plosive, 
l ike al l  the other hard doubles. 

There is  no r sound in  use today that meets all these criteria. 
Furthermore, there i s  no plosive sound pronounced with the teeth 
that could be a candidate for the hard Resh. The original pronuncia­
tion of th is  letter therefore remains a mystery .  

Hard and Soft 

The hard sound is currently indicated by a dot in  the middle of 
the letter, known as a Dagesh .  

Before print ing was introduced, most manuscripts also indi­
cated the soft sound by a l ine  above the letter, known as a Rafeh . 
This  device is used in  the Damascus " Keter Torah" Pentateuch,  
written in  the n inth century . 6 I n  the Firkovich collection of the 
Library of the Academy of Science in  Leningrad, there is  a codex of 
the B ible ,  dated from the year 9 1 6 , that also makes use of the Rafeh. 
As late as 1 480,  th i s  mark i s  found in handwritten B ibles and Prayer 
Books . 7  

The use  of this mark is  also mentioned by the Tikkuney Zohar. 
It states that the Rafeh above the letter is l ike the "firmament above 
the Chayot" (Ezekiel 1 : 22 ) . 8 

The Tikkuney Zohar a lso states that the hard and soft sounds 
are related to the "Chayot runn ing and returning" (Ezekiel  1 :  1 4  ) .  It  
says, "they run with the hard sound, and return with the soft .  "9  
Accord ing to some commentaries, th i s  indicates that the hard plo­
sive sound is pronounced more quickly than the soft fricative 
sound. 1 0 

However, since the Sefer Yetzirah ( l  : 6 )  teaches that "running 
and return ing" a lso relates to meditative techn iques, i t  would appear 
that the hard and soft sounds were used for this purpose. These seven 
Doubles would be used to climb the vert ica l  l ines in the Tree of Life. 
When the in itiate would use the letters to "run" and c l imb upward, 
he would use the hard sound, and when he would "return," he would 
use the soft sound. 

The Bahir  states that the letters are the body of the script, while 
the vowels are its sou l . 1 1  The later Kabbal i sts  note that the Dagesh 
and Rafeh are neither vowels nor letters, but intermediate between 
the two. 1 2  It  is  this intermediate essence that man must perfect if he 
i s  to enter the domain of Soul. 
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4 : 2 :V1t 1t71V :1r.J:m 11,0' I'1"1.!:l;:) 1"l.:J n,�,.!:l;, :V.:JW 
:rm m�w ;,�wr.Jr.J o"n 

Seven Doubles: BCD KPR T (m!l:J 1l:J) 
Their foundation is 

Wisdom. Wealth . Seed, 
Life. Dominance. Peace and Grace. 

These arc the concepts that can be control led through the seven dou­
ble letters . The methods are s imi lar to those out l ined in chapter 2 .  

These seven qual i t ies parallel t he  seven vert ical l i nes in t he  Tree 
of Life d iagram. They also relate to the seven t imes that the phrase, 
"it was good. " occurs in the account of creation. 

4 : 3 :11,r.JI'1.:J, 1,.:J1.:J !'1"1.!:);:) 1"l.:J !'1,�,.!:);:) :V.:Jt7 
!'111r.JI'1 'J,:V 1w,:v !'111r.JI'1 n�,N ;,r.J;,n !'11,r.JI'1 
!111:JV ;,t,wr.Jr.J !111r.J!1 !11r.J O"n !111r.J!1 :1r.Jr.JTP V1i 

:11V'� jn !111r.J!1 :1r.Jnt,r.J o1t,w !111r.J!1 

Seren Doubles: BCD KPR T (m!l:l 1l:J) 

in speech and in transposition. 
The transpose of lt'isdom is Folly 
The transpose q( Wealth is Poverty 
The transpose of Seed is Desolation 
The transpose of' Life is Death 
The transpose of Dominance is Subjugation 
The transpose of Peace is War 
The transpose o( Grace is Ugliness. 

According to the Tikkuney Zohar, the hard sound impl ies harsh j udg­
ment ,  whi le the soft sound impl ies lenient j udgment. 1 3 The good 
qual i t ies would then be associated with the soft sound, and the bad 
qual i t ies with the hard sound. There are, however, some authorit ies 
who reverse th is . 1 4  
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Transpose 

The word for "transpose" here is Temurah (;-t11o.n). Earlier, the 
Sefer Yetzirah said, "He engraved them, carved them, permuted 
them, weighed them, and transposed them" (2 : 2 ) .  The word for 
"transposed" there was Hemir (1'r.:l;-t), which has the same root as the 
term used here. Earlier, we fol lowed the commentaries who inter­
preted "transposed" to relate to the use of the standard ciphers. From 
the text here, however, it would appear that it denotes the transposi­
tion between the hard and soft sounds of the Doubles. 

Peace, War 

Peace and war relate both to nations and to the individual . A 
person can be at war with h imself, or at peace with h imself. 1 5  These 
letters can be used to transmit these qualities both to oneself or to 
another. 

4 : 4  n1m :1t�.m :1�Vr.J n"1D) 1"l:l n1�1D;, v:�w 
VYr.J�:l 111)1:J W11j?:1 �)':11 01111 11DY :l1l)r.J1 

:0�1;, n� �WlJ �1:11 

Seven Doubles: BGD KPR T (mDJ 1l:J) 
Up and down 
East and west 
North and south 

A nd the Holy Palace precisely in the center 
and it supports them all. 

Up and Down 

This should be compared to I :  5 and I :  1 3 . 
As d iscussed earl ier. the s ix d i rect ions parallel the Six Sefirot . 

The order given here would then be: Netzach,  Hod, Tiferet, Yesod, 
Chesed, Gevurah.  Also see Tables 29 ,  30 on page 1 64 .  

The directions would indicate the direction that one must face, 
or the head motion that he use, when attempting to transmit the qual­
ities mentioned in  the last sect ion.  
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Tab l e  29 . Accord i ng to the Gra .  
Bet Wisdom Chesed South 
Gimel Wealth Gevurah North 
Dalet Seed Tiferet East 
Kaf Life Netzach Up 
Peh Dominance Hod Down 
Resh Peace Yesod West 
Tav Grace Malkhut Center 

Table 3 0 .  Accord ing to Se(er HaKanah . 1 

Life B inah 
Peace Yesod 
Wisdom Chesed 
Wealth Gevurah 

Grace Tiferet 

Seed Netzach 
Dominance Hod 

1 S((er HaKanah 86b.  Raavad on I : 2  ( 1 9a ) .  

Two of these concepts are al luded to in  the Talmud: "He who 
wishes wisdom, let him face south ; He who wishes wealth, let h im 
face north . " 1 6 This was reflected in the Temple, where the Menorah, 
which related to wisdom ,  was to the south,  whi le the Table, indicat­
ing wealth ,  was to the north .  

We see here that  the letter Resh indicates peace . When there i s  
no peace, th is  letter cannot be sounded correctly .  

The Holy Palace 

This is usually interpreted to denote Malkhut . 1 7 The Hebrew 
word for "Palace" here is Hekhal (?;,•;,) .  This has a numerical value 
of 6 5 ,  the same as that of Adonoy (•Ji�), the divine Name associated 
with Malkhut . 1 s 

Besides being the lowest Sefirah , Malkhut i s  also the end point 
of the Keter-Malkhut spiritual dimension. The "Holy Palace" in  the 
center therefore not only relates to Malkhut alone, but also to its asso­
ciation with Keter. In channeling sustenance from Keter, the center 
point supports al l the others. 1 9 

According to the Bahir, "Hekhal HaKodesh " here should not be 
read as "Holy Palace ,"  but as "Palace of the Holy ."20 The "Holy" 
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denotes Keter, and the "Palace of the Holy" refers to Malkhut when 
it is  d irectly connected to Keter in  the mystery of " Imbed their begin­
ning in  their end" ( I :  7 ) .  

The a l so  represents a great mystery in creation, as explained by 
Rabbi J udah Liva ( 1 5 2 5- 1 609) ,  the Maharal of Prague, famed as the 
creator of a Golem. He states that  the reason why the world was cre­
ated in six days i s  because a three-dimensional world has six direc­
t ions, as the Sefer Yetzirah states here. Each day was necessary to 
complete one of these six d irect ions .  The Sabbath i s  then the center 
point, which binds al l  together and supports them all . 2 1  The Sabbath 
thus represents Malkhut ,  but in  the mode in  which it is bound to 
Keter. 

These seven elements also paral le l  the seven branches of the 
MenorahY They are also al luded to in the verse, "Seven eyes on one 
stone" (Zechariah 3 : 9 ) .  2 3 Another such al lusion is the verse, "Give a 
portion to seven , also to eight" ( Ecclesiastes 1 1  : 2 ) .  24 As discussed ear­
l ier ( I  : 3 ) ,  the number seven denotes the perfection of creation, while 
eight i s  the entrance into the transcendenta l .  

4 : 5  WW �t,, V:JW J1"1�� 1"l:J J11t,1�� V:JW 
o;-r:J 11j?n1 o;-r:J i1n:J ;-tJ1rJW �t,, V:JW 

:m�rJ t,v ,y,� :Jw;-r, ,�,,:J t,v 1::11 1rJV;-r, 

Seven Doubles: BGD KPR T (m:>;, 1l::J) 
Seven and not six 
Seven and not eight 

Examine with them 
A nd probe with them 

Make [each/ thing stand on its essence 
And make the Creator sit on His base. 

Seven and not six 

This is very much l ike 1 :4 ,  and the two should be compared. 
The seven Doubles are often associated with the seven lower 

Sefirot . 2 5  Actual ly , however, these seven letters represent the seven 
vert ical l ines on the Tree of Life diagram. The seven lower Sefirot 
arc merely the lower end points of these seven vert ical l ines. 
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These letters are therefore the ladders lead ing upward from the 
seven lower Sefirot, and this  is the way in  which the two are associ­
ated . One of the main functions of the seven Doubles is  thus to cl imb 
vertical ly on the ladder of the Sefirot. One rises through their hard 
sound, and descends with their soft sound. 

The Sefer Yetzi rah warned us earl ier that there were Ten Sefirot, 
no more and no less ( I  :4 ) .  Here the text warns us that there are seven 
vertical paths, no more and no less. If  an e ighth vert ical path were 
added, it would be taken as a path from Keter to the Infinite Being, 
and such a path cannot exist. Furthermore, if a path to Keter were 
omitted, one m ight be mi sled into th inking that Keter is God, and 
this i s  a lso erroneous. 

Examine with them 

This is also similar to I :4 .  
One can probe and examine wi th  these letters very much l ike 

one does with the Sefirot. I n  I : 4 ,  however, the text also said,  
"Understand with wisdom, and be wise with Understanding, " whi le 
here th i s  i s  omitted . The discussion there involved the basic exercise 
of fluctuating between Chakhmah and Binah consciousness. Here, 
the exercise involves the letters themselves, rather than pure states 
of consciousness. 

Probe with them 

I n  1 : 4 the reading was "probe from them," while here it is "probe 
with them . "  

When the  text spoke of  the  Sefirot themselves, i t  could say, 
"probe from them,"  since it is from the Sefirot that one receives spir­
i tual energy . Here. however, it i s  not the letters that provide spiritual 
energy, but the Sefirot to which they relate. The text therefore states, 
"probe with them." indicating that the letters are the tools through 
which one can probe . ] 6  

The upper s ix  of these seven Sefirot represent the six d irections. 
Malkhut is the center point , the "Holy Palace ."  Taken subjectively, 
this "center point" is  the center of being of the individual reaching 
up to the Sefi rot . 

The first Sefirah that the i n it iate must reach i s  Malkhut, and he 
accompl ishes this  by meditat ing on the center, which i s  the center of 
his being. Only after he reaches Malkhut can he reach out to the other 
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Sefirot. The Bahir therefore identifies the "Holy Palace" with the 
very purest essence of thoughtY 

4 : 6  j:lYn jpp;, 110' !1"1�� 1"l:l n1'?1�� v::�w 
C':J)1) ;-tV:Jt' C;-t:J 1Y1 j1'rJ;-t1 j'?ptt j!l1Y 
1)t tt!l.):J C'1Vtt ;,v::�tt ;-tJtt:l C'r.J' ;,v::�tt o'i1V:J 

: ;-t::Jj?J, 

Seven Doubles: BGD KPR T (mD;, 1l:J) of Foundation 
He engraved them, He carved them, 
He permuted them, He weighed them, 
He transformed them. 

And with them He formed, 
Seven planets in the Universe . 

Seven days in the Year, 
Seven gates in the Soul, 

male and female. 

He engraved them . . .  

The five methods mentioned here are the same as those i n  2 : 2  
and 3 : 3 .  

Seven planets 

The seven vertical paths associated with the seven Doubles are 
manifest in the physical world as the astrological forces associated 
with the seven planets: Saturn, J upiter, Mars, Sun, Venus, Mercury 
and Moon.  

I n  Time, they are associated with the seven days of the week, 
while in man, they are the seven openings in the head. These will be 
enumerated in the following sections .  

The Talmud also speaks of the various influences of the planets and 
days of the week. "8 These are closely related to their role in creation, and 
do not appear to follow the system of Sefer Y etzirah. See Table 3 1  on 
page 1 68 .  The seven planets are also associated with specific angels. 29 



Tah l c  3 1 .  Pl anets and the i r  ange l s . o--00 
� 

Saturn Jupiter Mars Sun Venus Mercury Moon 

A Michael Barakicl  Gabriel Raphael Chasdiel Tzidkiel Anel 

8 Michael Barakiel  Gabriel Raphael Tzidkiel Chasdie l  Anel 

c Kaptzicl Tzidkiel Samac! M ichael Anel Raphael Gabriel 

D [Kaptzic l ]  Tzidkie l  Sa mae! Raphael Anel Barakiel Gabriel 

E Kaptz iel Raphael Samac! Michael Anel [Barakie l ]  Gabriel 

F Kaptziel Tzidkic l  Samac! Raphael Anel Michael Gabriel 
Saturday Thursday Tuesday Sunday Friday Wednesday Monday 

"" Razie l  1 7b ( 5 1 ) . 
8 Sod i Raz i .  quoted in Kch ilat Yaakor. p. I 7 b .  
c Rabbi  E l iezar of Garm iza on Scfer Yctz i ra h .  p.  1 2a. C( Raz ie l  20a (64) .  
D Raziel  1 7b ( 5 2) .  
E Y a l k u t  Reuvcni 1 6a .  

F Shoshan  Ycsod Olam.  p .  1 9 8 (1. The p lanets  perta in  to the fi rst h o u r  of the assoc iated day. as expla ined be low. 
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Table  3 2 .  The days of the week and the p lanets accord i ng to the Tal­

mud . S habbat I 56  a .  

Sunday 
Monday 
Tuesday 
Wednesday 
Thursday 
Friday 
Saturday 

Sun 
Venus 
Mercury 
Moon 
Saturn 
Jupi ter 
Mars 

One-sidedness. leadersh ip  
Anger, seclus iveness 
Wealth , lechery 
I ntellect, memory 
Charity, generosity 
Religious incl ination 
Life ,  hol iness 

I ndependence, openness 
Wealth ,  lechery 
I ntellect, memory 
Dependence, secret iveness, manic-depressiveness 
I nact ion ,  invulnerabi l i ty 
Generosity 
Blood 

These angels channel the influence of the seven vertical paths through 
the planets .  See Table 3 2 .  

Also associated with the seven planets are specific signs, a s  well 
as a system of magic squares . 30 See figures 43  and 44 on pages 
I 70- 1 7 1 .  The rule of seven also appears to be related to the mystical 
Seven Seals mentioned by the early Kabbalists . 3 1 See figure 45 on 
page 1 72 .  

I n  order to  understand the  significance of the  astrological forces, 
we must first understand the role of angels in  the chain between the 
Sefirot and the physical world .  The Sefirot are in  the Universe of 
Atzi lut ,  and below this  is  Beriyah , the universe of the Throne, which 
serves to allow the Sefirot to interact with the lower worlds. Between 
Beriyah and Asiyah is Yetzirah, the world of the angels .  

Yetzirah i s known as the "world of speech . " The Talmud states 
that "Every word eminating from God creates an angel . "32 This 
means that every one of God's words is actually an angel .  When we 
speak of "God's word,"  we are actually speaking of His  interaction 
with the lower worlds .  The force that transverses the spiritual domain 
i s  what we call an angel .  

The stars a lso form an important l ink  in  God's providence over 
the physical world .D Between God and man, there are many levels 
of interaction, the lowest being those of the angels and the stars. The 
Midrash thus teaches, "There is  no blade of grass that does not have 
a constel lation (Maza[) over it, tel l ing i t  to grow. " 34 
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Sat u rn � Kaptz i e l  

J u p i t e r  z 
< 

Tz i d k i e l  

Mars � Sa mae! 

S u n  ([D R a p h a e l  

V e n u s  f Anath ie l  

M e rc u ry � M i c h a e l  

M oon � G a b r i e l  c 
Figure 43 . Seals of' the planets (/i·om Evven HaShoham I' · 1 75h ) .  

As the commentaries explain ,  God's providence works through 
the angels , but these angels, in turn, work through the stars and plan­
ets. As some authorit ies put it, the angels are, in a sense, l ike souls 
to the stars. Thus. for example, some sources speak of the stars as 
having intel l igence, but the commentaries note that this i s  actually 
speaking of the angels that are associated with them. 3 5  

There are, however, two types of angels . We have already spoken 
of the teaching that there are angels created with every word of God. 
E lsewhere we find that angels are created every day, with a new troop 
being made each morn ing. 36 On the other hand, there are many angels 
who are known by name, such as Gabriel and Michael ,  who have per­
manent existence. These are obviously a second kind of angel .  

This is closely related to another discussion .  In  the M idrash ,  
there i s  a question as  to when the angels were created . Some say that 
they were made on the second day of creat ion ,  while others mainta in 
that  they were created on the fifth dayY 
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R a phae l  C i a h n e l  S a m a e l  

M i c h a e l  T z i d k i e l  

0 
.-\ n a t h  i e l  K a p l l i e l  

Fit!,ure 44 . Seals o{ the  planetarr anxels ( accordint!, to  S hoshan Y csod 

O l a rn  # 1 7:! 7 ) .  

In discussing this ,  the Kabbal ists arrive a t  a s ignificant conclu­
sion. They state that there are two basic kinds of angels: permenant 
angels and temporary angels . The temporary angels were created on 
the second day,  whi le the permanent ones ,  which are l ikened to the 
birds, were created on the fifth .  They also state that an important 
difference between the permanent and temporary angels i s  the fact 
that only the permanent ones have names.38 

One of the most important factors in  astrology i s  the time and 
date of a person's b irth .  The Talmud thus states that there is  a "Mazal 
of the hour. "39  The t ime, day, and date upon which a person is  born 
has an important influence on his dest iny .  

Elsewhere the Talmud teaches that there i s  an angel called 
Laylah that oversees birth . It  i s  this angel that proclaims if  the indi­
vidual will be strong or weak, wise or fool ish ,  rich or poor.40 

Earl ier, however, we discussed the Midrashic  teaching, "One 
angel cannot have two missions, and two angels cannot share the 
same mission" ( l  : 7 ) .  4 1 But if this i s  a general rule, how can a s ingle 
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S E FER Y ETZIRAH 

Y a t a t h  R i n g 

Ta t h  Spear  m e r t h ree l i n es 

S a t  i t  C u rYed l i n e  

Lad d e r  w i t h  t w o  s t eps  

-\grept 1 Spear  O \ er  fou r  l i nes  

M a rom R i n g 

S h a m  r i e l  C roo ked M e m  

Figure 45 . The se 1 ·en seals .  

angel oversee the birth o f  every person who was ever t o  b e  born? 
Does this not mean that he has many missions? 

The same question also applies to all the permanent angels who 
have names. These angels, which were created on the fifth day, exist 
forever. In  the course of their existence, they must have many tasks and 
missions. Why does this rule not hold true with regard to them? 

In answering these questions, the commentaries note that the 
angels are l ike souls to the stars. 42 A human soul i s  also a spiritual 
entity, and the same question could be asked about i t .  How can a 
single soul be involved in  many tasks? But here the answer is obvious. 
The soul i s  integrated by its association with a s ingle body. I t is not 
differentiated into many souls by its many tasks, because its associa­
tion with the body al lows it to remain an integrated whole. 

The same is true of the angels having names. These angels are 
l ike souls to the stars, and this  also means that the stars and planets 
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Figure 46 . The sl'\'e/1 planets (fi·om M aaseh Tov iah . p .  4 / h J .  

are the "bodies" o f  these angels .  See figure 4 6 .  A s  such, each star 
serves as a focus for a particular angel , maintaining it as an integrated 
whole, even though it  may have many different tasks. 

There is therefore a one-to-one relationship between the stars and 
angels. Each star has its own particular angel, and each angel has its own 
star. It is this relationship that allows the named angels to have many 
tasks, and still not be differentiated into many angels by these tasks. Each 
named angel is integrated by the star that serves as its body. 

This a lso expla ins why the permanent angels have names. The 
Zohar teaches that every si ngle star in  the universe has a name.43 This 
is derived from the verse, "He brings out their host by number, He 
calls them all by name" ( I saiah 40:26) .  I t  is also written ,  "He counts 
the number of the stars, He gives them each a name" (Psalms 1 47 :4) .  
The M idrash indicates that the different names of the stars corre­
spond to the names of the d ifferent angels . 44 The one-to-one relation­
ship is therefore clearly expressed . 

This also explains why the named angels were created on the fifth 
day, while the unnamed, temporary angels, were created on the second 
day. The named angels were associated with the stars, and could there­
fore not be created until after the stars. The stars were not ere-
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ated unti l  the fourth day, and the angels could therefore not be cre­
ated unt i l  the fifth .  

4 : 7 0'1Nr.J j?1Y 'NJ1:JW O�,V:J D':J:J,:J :-tV:JW 
:-tJW:J D'r.J' :-tV:JW .:-tJ:J� :J:J,:J :-tm :-tr.Jn 
:-t:Jj?J, 1:Jt W::lJ:l D'1VW :-tV:lW .V,:lW:-t 'r.J' J1V:lW 

::1::1:1, '1N:1 ':Jj?J 'JW O'JtN 'J1W O'J'V 'J1W 

Sercn planets in the Universe: 
Saturn, Jupiter, Mars. 
Sun, Venus, Mercury, Moon. 

.�'eren days in the Year: 
The seven days of the week. 

Seren gates in the Soul, male and (emale: 
Tit ·o eyes, tll'O ears, two nostrils, 

and the mouth. 

4 : 8 1J1:J ,� 1Wj?, :-tr.J:Jn:l ':l mN T�r.J:-t 
j ,WN1 01' o�,V:J :-tJ:J� 0:-t:J 1Y, :-tt:J :-tt j::l1Y, 

::-t:Jj?J, 1:Jt W::lJ:J j'r.J' j'V, :-tJW:J 

He made the let ter Bet (::J) king over Wisdom 
A nd He bound a crown to it 
A nd lie combined one with another 

.·l nd with them He formed 
The Afoon in the Universe 
Sunday in the Year 
The righ t eye in the Soul, 

male and female. 
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1n.J ,� 1ttj?1 1tt1:VJ 'l n1� T�r.J;, 
':lt' t:l,, t:l�,V::l t:l'1�r.J t:l:1::l 1Y1 :1i::l :1i j!:l1Y1 

::1::lj?:l1 1-'i t'!:l:l::l j'r.J' ji�1 :1:lW::l 

1/c made the let ter Gimel (l) king over Wealth 
A nd He bound a crown to it 
/1 nd He combined one with another 

A nd with them He formed 
.Hars in the Universe 
Monday in the Year 
The right ear in the Soul. 

male and female. 

4 : 10 1I'1.J ,� 1Wj?, :V1T::l '1 1'1,� 1'�r.J;"l 
'tf'�tf t:l1'  t:l�1:VJ ;"lr.Jn t:l;"l:l 1Y1 ;"li:l ;"li j!)1Y1 

:;'1Jj?)1 1.Jt tt!))J Pr.J' ,,m, ;,)ttJ 

He made the let ter Dalet ("1) king over Seed 
A nd He bound a crown to it 
A nd He combined one with another 

A nd H'ith them 1/e formed 
The sun in the Universe 
1l1esday in the Year 
The right nostril in the Soul, 

male and female. 

4 : 1 1  11'1-' ,� 1Wj?, t:J"n:J '-' n,� T�r.J;, 
':V':J1 t:J,, t:J�,:VJ ;,m o;,:J 1Y1 ;,r:� ;,r j!)1Y, 

:;'1Jj?)1 1.Ji tf!))J ��r.Jt' I':V1 ;"l)t'J 

lie made the let ter Kaf (') king over Life 
A nd He bound a crown to it 
A nd He combined one with another 

A nd with them He formed 
Venus in the Universe 
Wednesday in the Year 
The left eye in the Soul, 

male and female. 

1 7 5 
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4 : 12 ,� 1wp, :1�Wr.Jr.J.::J '::J rm� T�r.J:1 
0,' o�,V.::J .::J.:l,.:l O;"'!.::J 1Y, :1i.::J ;"li j!:liY, 1!1.:l 

:;"'!:Jj?J, i.:li iO!:lJ:J �Nr.JiO jiN, ;"''J'V:J ''V'r.m 

lie made the let ter Peh (:J) king orer Dominance 
A nd He bound a crown to it 
. ·l nd He combined one with another 

. l nd H'ith them lie .f(mned 
.lfercur_r in the L 'nirerse 
Thursday in the Year 
The left ear in the Soul. 

male and female. 

4 : 13 1!1.:l ,� 1i0jl, 01�iO.::J '1 !11N T�r.J:1 
01' o�1V.::J '�!1:JW 0:1.::J 111 :1i.::J :1t 1!:1111 

::1.::Jj?J1 1�r W::JJ.::J ��r.Jw 1'm1 :1JW.::J '"tOW 

He made the let ter Resh (1) king over Peace 
.·l nd He bound a croll'n to it 
.� nd He combined one with another 

A nd 1vith them He formed 
,",'aturn in the L'fz irerse 
Friday in the Year 
The left nostril in the Soul. 

male and female . 

4 : 14 j!:l1Y1 1!1.:l ,� 1i0jl1 jrl.::J , !1 !11N T�r.J:1 
:1J't7 :J !1:J't7 0,, 0�1V :J jliY O;"'!:J iY, ;"li:J ;"li 

::1:Jj?J1 i.:li '(O!:)j:J ;"!!), 

He made the let ter Tar (11) king over Grace 
A nd lie hound a crown to it 
A nd lie combined one with another 

A nd with them He fanned 
Jupiter in the Universe 
The Sabbath in the Year 
The mouth in the Soul. 

male and female. 
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Here the Sefer Yetzirah discusses the letters i n  relation to the 
primary traits, the planets, the days of the week, and the parts of the 
body. There are a number of variations in these assignments, and the 
more important ones are given i n  Table 33 on pages 1 7 8- 1 79 .  

Each letter can be  used to influence the  part of the  body with 
which it i s  associated . This  can be accompl ished through using the 
array of 22 1 (or 2 3 1 )  Gates associated with that letter. These letters 
are used in a s imilar manner when creating a Golem. 

Most important are the relationships between the letters, days of 
the week, and planets and between the seven primary traits: Wisdom, 
Wealth .  Seed, Life ,  Dominance, Peace and Grace. One can use the 
methods of the Sefer Yetzirah to attain or enhance any one of these 
by using the soft pronunciat ion of the seven Doubles .  If  one wishes 
to transmit their opposite, one uses the hard pronunciation. 

Like other stanzas, this can also be read in the imperative: 
"Make Bet king over Wisdom, bind a crown to it ,  and combine one 
with another, and with them form . . . .  " 

The meditation involves using the seven Doubles in this  manner. 
The dominant letter is placed at the beginn ing, and the other s ix let­
ters are then permuted. Thus, if one was seeking to transmit Wisdom, 
one would place Bet (J)  at the beginn ing, and one would then per­
mute the remaining letters, GO KPRT (!1i!J:l 1l), i n  every possible 
manner. S imilarly, if one were seeking Wealth, one would place 
Gimel (l) at the beginn ing, and would permute the letters BD KPRT 
(mJJ;� 1:::1 ) in all 720 possible ways. The permutation with which one 
begins is given in  Table 34 on page 1 80 .  

At the same t ime,  one should contemplate the part of the body 
associated with that particular trait .  Thus, for Wisdom, one would 
concentrate on the right eye, while for Wealth ,  on the right ear. In a 
s imi lar manner, one should also concentrate on the appropriate 
direct ion .  

Also important i s  the day of the week associated with each trait .  
I f  one wishes to transmit a certa in trait ,  i t  i s  best done on the speci­
fied day of the week. 

In  us ing these methods, one must also take planetary i nfluences 
into account .  Besides the influences given here, there are others given 
in  Bereita of Shmuel HaKatan ,  which appear to be closer to those 
expressed in Western astrology.4 5  See Table 35 on page 1 80 .  

Influence extends only from the vis ib le members of our solar sys­
tem. The d istant planets such as Uranus, Neptune and Pluto, which 
are invisible to the unaided eye, are not considered to have any sig­
nificant astrological influence. If one were to take these into account, 
one would also have to consider dozens of asteroids which would  
exert an even greater influence. 



Table 3 3 .  The le t ters i n  re l at i o n  to pri mary t ra i t s .  p lanets . days  of the wee k . and  part s  of the body . 

Bet G i me l Dalet Kaf Peh Resh 
:J l , :J !J ., 

A .  wisdom wealth seed l i fe dominance peace 
Moon Mars Sun Venus  Mercury Saturn 
Sun .  Mon.  Tues .  Wed. Thurs .  Fri . 
R. eye R.ear R .nostril Leye L ear  Lnostri l  

B .  l ife peace wi sdom wealth grace seed 
Saturn J upiter M ars Sun  Venus  Mercury 
Sun .  Mon .  Tues .  Wed. Thurs .  Fri . 
R .eye L.eye R . ear L ear R . nostril L nostri l  

c. wisdom weal th seed l i fe dominance peace 
Saturn Jupiter M ars Sun  Venus Mercury 
Sat . Sun .  Mon .  Tues. Wed. Thurs .  
mouth R .eye Leye R . nostr i l  L n ostri l R .ear 

D. l ife peace wisdom wealth seed grace 
Saturn Jupiter M ars Sun  Venus M ercury 
Sat. Sun .  Mon .  T ues .  Wed.  Thurs .  
mouth R. eye Leye R . nostril L . nostril R .ear 

"" G ra Vers ion .  
B Short Vers ion .  Raavad. 

Tav 
.n 

grace 
J upiter 
Sat .  
mouth 

dominance 
M oon 
Sat .  
mouth 

grace 
M oon 
Fri . 
Lear 

dominance 
M oon 
Fri . 
Lear 

-...J 00 

c Long Vers ion .  Tikkun Lay/ .\'hamut. Yalkut  Reuven i  1 8b . Emek 1/aMe/ekh 9c uses t h i s  vers ion for body parts .  
D Long Vers ion  i n  recap (4 : 1 4) .  This i n d icates that the  Long Vers i o n  was taken from two sources. This vers i o n  i s  found i n  Saa d i a  1 : 3 .  3 : 3 .  5 : 5 .  8 : 2 . 

Saad ia ( b )  here. The recap may therefore have been taken fro m  Saadia. Chaka m o n i  is the same. except that  domi na n ce and grace a re 
i n terchanged. 



Tab le  3 3 . The letters i n  re lat ion to pri m ary t ra i t s . p lanet s . days of the week . and part s of  the body ( con t i nued ) .  

Bet Gimel Dalet Kaf Peh Resh 
:1 l , :l !J , 

E. l i fe peace wisdom wealth seed grace 
Saturn J upiter M ars Sun Venus Mercury 
Sun .  M on .  Tues .  Wed.  Thurs .  Fri . 
R . eye Leye R . nostril Lnostril R .ear Lear 

F. wisdom wealth dominance l i fe grace seed 
Saturn Jupiter M ars Sun Venus Mercury 
Sat .  Thurs .  Tues .  Sun .  Fri . Wed . 

G. l i fe peace wisdom seed wealth grace 
Satu rn Sun  M oon M ars Mercury Jupiter 
Sat .  Sun .  M on .  Tues. Wed. Thurs .  
mouth R . eye L eye R . nost r i l L nostr i l  R.ear 

H .  l i fe peace wisdom grace wealth seed 
Saturn J upiter M ars Sun Venus Mercury 
S u n .  M o n .  Tues .  Wed.  Thurs .  Fri . 

I .  R . ea r  L ear R . eye Leye R .nostri l L . nostril 
Chakhmah B inah Netzach Hod Tiferet Daat 

J .  l i fe wisdom peace grace wealth seed 

E Donash.  Cf. Raziel Sa ( I  7 ) .  
F Kuzari 4 : 2 5  ( 5 0b).  Body parts a re not given.  The planet i n fl uences t h e  first hour of t h e  given day. 
c ;  Sheirat  Yosef I Oa. The days are i n  order. but aga i n ,  the planet i s  that which influences the fi rst hour o f  the given day.  
H Otzar HaShem; Ramak, S h i u r  Komah 1 5  ( 2 9a) .  The same ordering of the attributes i s  fou n d  i n  Sefer H a Pel iyah 39a .  
1 Etz Cha i m ,  Shaar TaNTA 6 .  The same ordering i s  found i n  G i n a t  Egoz 38c .  
J Raavad, p .  5 1  b .  

Tav 
1"1 

dominance  
Moon 
Sat . 
mouth 
peace 
Moon 
Mon.  
domin ance  
Venus 
Fri . 
Lear 
dominance  
Moon 
Sat . 
mouth 
Malkhut 
dominance  - -- -

_, -o 
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Tab le  34 . Permuta t ions  of the seven Doub les  

( accord i ng to Saad i a  B here ) .  

Bet :J BGD KPRT J"l1!l.:l 1l:J 
Gimel GBD KPRT J"l1!l.:l 1:Jl 
Dalet , DGB KPRT J"l1!J.:l :Jl1 

Kaf .:l KPRT BGD 1l:J J"l1!J.:l 

Peh !J PRT BGDK .:l1l:J 1"11!) 

Resh , RTBG DKP !l.:l1 l:JJ"l1 
Tav 1"1 TBG DKPR 1!l.:l1 l:JJ"l 

Tab le  35 . I n fl uences accord i ng to Bare i t a  of S h mue l  H a K atan 
( sec no te 45 ) .  
Saturn 
Mars 

Jupiter 

Venus 
Mercury 
Sun 
Moon 

Poverty, destruct ion, internal inju ry and sickness. 
Blood. wickedness, strife ,  external inju ry ,  war. hatred, 
j ealousy. 
Life,  peace, good, prosperity, rel igious feel ings, joy, 
wealth .  pol it ical advance. 
Grace. love, lust, chi ldren,  fruitfulness. 
Wisdom, skil l ,  writing, language. 
Light, darkness, work, accomplishment ,  travel ,  exi le .  
Holds keys to heaven and earth ,  surrogate for good and 
evi l .  

The  influence of  t h e  planets in  t h e  system of  Sefer Yetz irah does 
not depend on their posit ion in the sky, but on the hour of the day. 
Th is  is di scussed in  a number of Talmudical and Kabbal istic 
sources . 46 

In  order of their  di stance from Earth ,  the planets are: Saturn , 
J upiter, Mars, Sun, Venus .  Mercury ,  Moon. Of these, Saturn i s  fur­
thest from the Earth ,  and the Moon is closest . 47 

According to the Bible ,  the stars and planets were made on the 
Fourth Day of creation (Genesis I :  1 4- 1 9) .  Counting from Sunday, 
the Fourth Day was Wednesday. 

In Bibl ical reckon ing, however, night always preceeds day. The 
Torah therefore cons istently says, " I t  was evening, and it was morn­
ing. " Even ing always preceeds morning. 

The planets were placed in their posit ions on the eve of the 
Fourth Day, that is, on Tuesday n ight. They were placed one at a 
t ime. an hour apart, in order of their distance from earth .  Thus. in 
the first hour ( 6 " M  ) , Saturn was placed in its posit ion.  In the second 
hour (7 " \t ) . Jupiter was positioned. The order of creat ion of the 
seven planets was then as fol lows: 
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Fi rst hour 6 P M . Saturn 
Second hour 7 P M  Jupiter 
Third hour 8 P �1 Mars 
Fourth hour 9 P M  Sun 
Fifth hour I Q P M  Venus 
Sixth hour I I  P .M .  Mercury 
Seventh hour 1 2  P .M .  Moon 

Th is  is the ordering found of the eve of Wednesday on the chart of 
planetary influences. 

Each planet then dominated the hour in which it  was positioned. 
After the first seven hours, their dominance began a new cycle, with 
the planets in the same order. This seven hour cycle continues 
throught the week, and it  i s  the same every week. The ent ire weekly 
cycle i s  given in the tabel of planetary influences see Table 36  on 
page 1 82 .  

One  immediately notices that t he  first hour of  each evening i s  
dominated by a d ifferent planet, in the following order: 

Sun .  Mon .  Tues. Wed. Thurs .  Fri . Sat. 

Mercury Jupiter Venus Saturn Sun Moon Mars 

The first hour of each day is dominated by the planets in the 
following manner: 

Sun .  Mon.  Tues. Wed. Thurs. Fri . Sat. 

Sun Moon Mars Mercury Jupiter Venus Saturn 
(Tew) (Woden) (Thor) (Frigg) 

Note that the name of each day is associated with the planet that 
dominates i ts  first hour in the morn ing. 48 Thus,  Sunday is  dominated 
by the Sun ,  Monday (moon day), by the Moon,  and Saturday, by Sat­
urn .  In the Engl ish names of the other days, the Nordic or Germanic 
names of the planets are used. 

The Romans had originally named the days after the planets 
dom inat ing their first hour. This nomenclature stil l survives in the 
Romance languages. Thus, in French , Tuesday is  Mardi (Mars' day), 
Wednesday i s  Mercredi ( Mercury's day), Thursday is Jeudi (Jupiter's 
day). and Friday i s  Vendredi ( Venus' day). 

Saturn dominates Saturday. which is  the Sabbath .  In  Hebrew, 
Sabbath is Shabbat (m10), and hence, Saturn i s  called Shabbatai 
( '�I"l:JIO ) . 

The planet that dominates the first hour of the day or n ight is  
said to dominate that ent ire period. The most auspicious t imes, 



Tah lc  3 6 .  Wee k l y  cyc le  of plane tary i n fl uences . 

Hour  Wed . Thurs .  Fri . 

N ight 
Before 

I Satu rn Sun Moon 
2 Jup i ter  Venu s  Satu rn 
3 Mars Mercu ry Jupi ter  
4 Sun Moon Mars 
5 Venus  Satu rn Sun 
6 M ercu ry Jup i ter Venu s  
7 Moon Mars Mercu ry 
8 Saturn Sun Moon 
9 Jup i te r  Venus  Satu rn 

1 0  Mars Mercu ry Jupi ter  
I I Sun Moon Mars 
1 2  Ven u s  Satu rn Sun 

Day Wed . Thu rs .  Fri . 

I M ercu ry Jup i ter  Venu s  
2 Moon Mars Mercu ry 
3 Satu rn Sun Moon 
4 J upi ter  Venus  Saturn 
5 M ars Mercu ry Jup i ter  
6 Sun  Moon Mars 
7 Venu s  Saturn Sun 
8 M ercury Jup i ter  Venu s  
9 Moon Mars Mercu ry 

1 0  Satu rn Sun Moon 
I I J u p iter Venus  Saturn 
1 2  M a rs Mercury Jup i ter  

Sat. Sun .  

Mars Mercury 
Sun Moon 
Venus Saturn 
Mercury J upi ter 
Moon Mars 
Saturn Sun 
Jupiter Venus 
Mars Mercury 
Sun Moon 
Venus  Saturn 
Mercury J upiter 
Moon Mars 

Sat . Sun.  

Saturn Sun 
Jupiter Venus 
Mars Mercury 
Sun Moon 
Venus  Saturn 
Mercury Jupiter 
Moon Mars 
Saturn Sun 
Jupiter Venus 
Mars Mercury 
Sun Moon 
Venu s  Saturn 

Mon . 

J upiter 
Mars 
Sun 
Venus 
Mercury 
Moon 
Saturn 
Jupiter 
Mars 
Sun 
Venus 
Mercury 

Mon .  

Moon 
Saturn 
J upiter 
Mars 
Sun  
Venus  
Mercury 
Moon 
Saturn 
Jupi ter  
Mars 
Sun 

-

Tues .  

Venus  
Mercu ry 
Moon 
Saturn 
J upi ter  
Mars  
Sun  
Venu s  
Mercury 
Moon 
Satu rn 
Jupi ter  

Tues .  

M ars 
Sun 
Venu s  
Mercury 
Moon 
Saturn 
J up i ter  
Mars 
Sun  
Venus  
Me rcury 
M oon 

-'X I J  
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Tab le  3 7 .  Concepts  and ausp ic ious  t i mes ( accord i ng to Gra ) .  

Wisdom 
Bet, Moon. right eye. Chesed, south .  white : 
Saturday n ight . 7-8 P M ,  2-3 A .M . :  Sunday, 9- 1 0  .>. M ,  

4-5 P M  
Wealth .  Love 

G imel .  Mars, right car, Gevurah,  north ,  red : 
Sunday n ight. 7-8 P M , 2-3 \ M :  Monday, 9- 1 0  A M ,  

4-5 I' \1 
Seed : Chi ldren and th ings relat ing to them 

Dalet. Sun,  right nostriL Tiferet , east, yellow; 
Monday n ight , midn ight- ! A M :  Tuesday, 7-8 -\ M ,  

2-3 I' �1 
Life, Health 

Kaf, Venus. left eye, Netzach,  up, upper eyel id :  
Tuesday n ight, 1 0- 1 1 P .M . ,  5-6 A M . ;  Wednesday, 

noon- ! P . M .  
Dominance, Advancement 

Peh. Mercury ,  left ear, Hod, down , lower eyel id ;  
Wednesday night ,  8-9 P .M , 3-4 A M ;  Thursday, 

1 0- J J UL 5-6 P . M .  
Peace, internal and external 

Resh. Saturn . left nostri l ,  Yesod, west, black; 
Thursday n ight, 7-8 P M ,  2-3 \ M ;  Friday, 9- 1 0  u1 , 

4-5  1 ' . \1 
Grace, attract iveness. personal i ty improvement 

Tav. Jupi ter. mouth, Malkhut ,  center (self), blue; 
Friday n ight. midn ight- ! .x M ;  Saturday, 7-8 u1 , 

2-3 I' \1 
Be careful  not to violate Sabbath .  

1 8 3 

however, are those associated both with the correct day and with the 
correct planet. See Table 36 on page 1 82 .  Thus, for example, in our 
(Gra) version of Sefer Yetzirah, both Sunday and the Moon are associ­
ated with Wisdom. During the day on Sunday, the Moon is dominant 
in the fourth and eleventh hours, or from 9- l 0 A .M .  and from 4-5 P .M .  
These are then the most auspicious times for working to attain 
Wisdom.49 

There is a commandment, "There shal l  not be found among 
you . . .  one who calculates t imes (MeOnan)" (Deuteronomy 1 8 : l 0). 
I n  the Talmud, accord ing to Rabbi Akiba, th is  specifical ly applies to 
one who calculates auspicious t imes, and a number of authorities 
accept this opinion as b inding. 50 This, however, only means that one 
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Tab l e  3 X .  D a y s  a n d  the 4 2 - le t ter  name . 

I Sunday ABG YThTz Y11' l:J� 
2 Monday KRO ShTN ltlV )l1j? 

3 Tuesday NGD Y KSh V:l' 1ll 

4 Wednesday BTR TzThG l11Y 1tl:l 

5 Thursday ChKB TNO vm ::1pn 
6 Friday YGL PZK j?l!:l �l' 
7 Saturday Sh K U  TzYTh 11'Y 1j?V 

Tab le  .W . Days . vowe l s  and ange l s .  
Sunday 
Monday 
Tuesday 
Wednesday 
Thursday 
Friday 
Saturday 

Semeturia. Gezerie l ,  Ve'enael ,  Lemuel 
Shmaiyel .  Berekhie l .  Ahaniel 

Segol 
Sh'va 
Cholam 
Chirak 
Shurek 
Shurek 
Tzerey 

Chanic l .  Lahad ie l .  Machnie l  
Chizkie l .  Rahit ie l ,  K idashiel 
Shmuaiel .  Ra'umiel ,  Kunie l  
Shimushie l ,  Raphael , Kidushie l  
Tzurie l .  Razie l .  Yofiel 

should not make astrology a dominant influence in one's daily l i fe .  
As we sec from al l  the commentaries on Sefer Yetzirah, when one i s  
engaged i n  these myst ical techniques, th i s  prohibi t ion i s  not 
appl icab lc . ' 1  Sec Table 37  on page 1 83 .  

Although most versions of Sefcr Yetzirah set the planets i n  the 
order in  which they were created. the Gra vers ion .  which we are 
usi ng. fol lows a d i fferent system.  It is  based on the ordering of the 
planets as found in the Zohar. ' c  There ,  we find the fol lowing relat ion­
sh i p  between the planets .  Sefirot and colors: 

Moon M a rs Sun Satu rn J upiter Venus Mercury 
Wh i te Red Yel low Black B lue upper lower 

eyel id eyelid 
Chcscd Gevurah T iferet Yesod Malkhut Netzach Hod 
Sun .  Mon .  Tues .  Fri . Sat . Wed. Thurs .  

When the Sefirot and days are placed in their usual order, the planets 
appear in the order given in our version of Sefer Yetzirah. This version 
therefore is that which fits most closely to the teachings of the Zohar. 

The assoc iation with colors is also sign ificant, s ince one can also 
meditate on these colors when seeking to transmit the associated 
influence . The colors are also usefu l  in  general i n  meditat ions i nvolv­
ing the Sefirot . s ' 

Also associated with the days of the week are the letters of the 
42- letter name. See Table 38. This can be used in various meditations 
invol v ing these days. 54 The same is true of the angels assoc iated with 
each day . ' '  Sec Table 3 9 .  
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Chapter Four 

i'i'i'm F1::rv n"1!l::l 1"l:J n1�1!l::l V:Jt' 
,!1,Y1N V:lt' ,j'V'j?1 :1V:It' ,n,�?,v :1V:It' 
:1V:It' ,!1,1:11i.j :1V:It' ,!1,1:1j :1V:It' ,t:l'�' :1V:It' 
,j'�'i.jtf V:Jt' ,O')t' V:Jt' ,n1V1:Jt' :1V:Jt' ,O'i.j! 
nN :�::m 1:l'!l'? .t'1j?:1 '?:l':11 ,m'?:J1' :1:V:Jt7 

:C'r.:lt7:1 ',;:, nnn n1':V':Jt7:1 

Seven Doubles: BGD KPR T (mD;, 1l:J) 
With them were engraved 

Seven Universes. seven firmaments, 
seven lands, seven seas, 
seven rivers, seven deserts. 
seven days, seven weeks, 
seven years, seven sabbaticals, 
seven jubilees, 

and the Holy Palace. 
Therefore, He made sevens beloved 

under all the heavens. 

Seven Universes 

1 8 5 

The later Kabbal i sts write that these are the Seven Chambers in  
the  U niverse of Beriyah . 56 These are given in  Table 40 on page 
1 86 .  

Of  these, t h e  two lowest, "Brickwork of  Sapphire" and  "Essence 
of Heaven , "  are mentioned in the verse, "They saw the God of I srael ,  
and under His feet was the 'Brickwork of Sapphire, ' c lear l ike the 
' Essence of Heaven'" (Exodus 24 :  I 0) .  These Seven Chambers parallel 
the seven lower Sefirot in the Universe of Atzilut . They also parallel 
the seven watches of angels in  the Universe of Yetzirah .  

Some early sauces state that these Seven Un iverses are the seven 
thousand years that the world is supposed to existY The first six par­
al lel the s ix weekdays, whi le the seventh thousand years is the "day 
when all will be Sabbath .  "5H 

Others relate the Seven Universes to the Kabbal i stic doctrine of 
Sabbaticals .  This states that there are seven d ist inct periods of cre­
at ion,  each lasting seven thousand years . 59 According to some 
Kabbal i sts. the present creat ion i s  the second, while others state that 
i t  i s  the s ixth or seventh.  In any case, there are seven cycles, each 
seven thousand years long. This means that the universe as we know 
it wil l  last for 49 ,000 years. 
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Tah le  40 . The seven chambers of the U n i verse of  Beriyah . 

Kodesh Kedashim 
Ratzon 
Ahavah 
Zekhut 
Nogah 
Etzem HaShamayim 
Livnat HaSappir 

Holy of Hol ies 
Desire 
Love 
Merit 
Luster 
Essence of Heaven 
Brickwork of Sapphire 

Accord ing to the master Kabbal i sts ,  Rabbi I saac of Acco, when 
counting the years of these cycles, one must not use an ord inary phys­
ical year, but rather, a divine year. 60 The M idrash says that each 
divine day is a thousand years, basing this on the verse, "A thousand 
years in Your sight are as but yesterday" (Psalms 90 :4) . 6 1  S ince each 
year contains 365 1 /4 days, a divine year would be 365 , 2 50  years 
long. 

According to this ,  each cycle of seven thousand divine years 
would consist of 2 , 5 56 ,  7 50,000 earthly years. This figure of two-and­
a-half bi l l ion years is very close to the scient ific estimate as to the 
length of t ime that l i fe has existed on earth .  

I f  we assume that  the seventh cycle began wi th  the Biblical 
account of creation, then this would have occurred when the universe 
was 1 5 , 340, 500,000 years old. This is very close to the scientific esti­
mate that the expansion of the universe began some fifteen bi l l ion 
years ago . 

The current Hebrew year is 5 7 36 .  I n  th is  calendar, the year in 
which Adam was created i s  counted as year one.  I f  we then count the 
Bibl ical genealogies from the t ime of Adam, we find that 5 7 3 6  years 
have elapsed s ince the time he was formed. However, the Kabbal ists 
clearly say that other human beings existed before Adam, and this is 
even supported in scripture.62 

Actually , there are two accounts of creation in  the Book of Gene­
sis. The first chapter of Genesis speaks of the in it ial creation of the 
universe, while the second chapter speaks of the creation of Adam. 
During the six days of creat ion described i n  the first chapter, God 
did not actual ly create the world, but rather, created the ingredients 
which would al low the world to develop. I t  thus refers to the creation 
of al l matter, a long with space and t ime.6 1  I t  was during these s ix days 
that God brought the umverse into being from absolute 
nothingness. 64 

After these six days of creat ion,  God al lowed the universe to 
develop by itself, renewing His creat ion each seven thousand divine 
years or 2 . 5  bi l l ion earthly years . Al l  the laws of nature and the prop-
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Table  4 1 . Firmaments . eart h s .  and at tr ibutes ( from Ot:::ar HaShem ) .  

I Vi ion Eretz Chesed Life 
2 Rakia Adamah Gevurah Peace 
3 Shachakim Ark a Tiferet Wisdom 
4 Zevul Charba Netzach Grace 
5 Ma'on Yabashah Hod Wealth 
6 Makhon Tevel Yesod Seed 
7 Aravot Chalad Malkhut Dominance 

erties of matter had been fixed for a l l  time, as it is written ,  "He has 
establ ished them forever; He  has made a decree which shall not be 
transgressed" (Psalms 1 48 : 6  ) .  6 5 I t  is s imi larly written, "Whatever God 
decrees shal l be forever; nothing shal l be added to i t ,  and nothing 
shal l  be taken away" (Ecclesiastes 3: 1 4  ) .  66  

Each of the six cycles of creat ion brought something new into 
the world .  The fi fth cyc le  was the one that brought forth l ife ,  and 
th i s  took place around two and a half b i l l ion  years ago . Around 
974  generat ions before Adam,  or some 2 5 , 000 years ago, man 
deve loped a l l  the  phys ica l  and menta l  capab i l i t ies  that  we possess 
todayY This man had evolved from "the dust of the earth" (Gene­
s is  2 : 7 ) , but  he sti l l  lacked the divine soul  that wou ld  make him a 
spir i tual  being .  God then created Adam, the first true human being 
with a sou l ,  "and He b lew i n  his  nostri l s  a soul  of l i fe" (Genesis  
2 :  7 ) .  68 According to trad i t ion ,  the creat ion of Adam took place on  
Rosh  HaShanah ,  the  Hebrew New Year,  wh ich  occurred on Sep­
tember 9, 3 76 1  scE 69 

Seven Firmaments 

These are l i sted in  the Long Version (4 : 1 3 ) as being: Vi lon,  
Rakia, Shechakim,  Zevul ,  Ma'on,  Makhon, Aravot. These are also 
mentioned in the Talmud. 70 See Table 4 1 .  

According to the Ari, these parallel the seven lower Sefirot of the 
Universe of Asiyah . 7 1 

Seven Earths 

The Long Version ( 4 :  1 3 ) l i sts these as: Adamah, Tevel ,  
Nashiyah, Tzaya, Chalad, Eretz, Chalad. Another source gives them 
as : Eretz ,  Adamah, Arkah,  Gey, Tzaya, Nasya, Tevel . 72 Sti l l  another 
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ancient  source l i sts them: Eretz, Adamah, Arka, Chariva, Yabasha, 
Tevel , Chalad . ' 1  

According to  many authorit ies , these refer to  the  seven conti­
nents: North America, South America, Europe, Africa, Asia, Aus­
tra l ia ,  Antarct ica. 74 There i s  no continent on the north pole, and 
hence, the north i s  said to be "open . "75 

Both the seven firmaments and the seven earths are said to paral­
lel the Sefirot in  the lower world. They also parallel the seven attri­
butes under discussion here. 

Seven Seas 

Many commentaries state that these are the seven lakes and seas 
in the Holy Land . 70 

In  modern terminology, the seven seas represent the seven 
oceans: the North Atlantic , South Atlantic, North Pacific, South 
Pacific, I ndian Ocean , Arctic Ocean, Antarct ic Ocean. The seas in 
the Holy Land represent a m icrocosm of these oceans. 

Seven Rivers 

These are the seven rivers associated with the Holy Land: The 
Jordan, Yarmoch, Kirmyon. Poga, Pishon, Gichon, Chideke l . 7 7 The 
Euphrates i s  not counted because i t  includes them all .  78 These parallel 
the great rivers of the world .  

Seven Deserts 

These are the seven deserts through which the I srael i tes passed 
during the Exodus from Egypt: E i tan ,  Shur, S in ,  S inai ,  Paran, Tzin ,  
Kadmut. 79 

Seven Days 

These are the seven days of the week .  They are also the seven 
days of the major festivals , Pesach (Passover) and Succot 
(Tabernacles) . 

Seven Weeks 

These are the seven weeks between Pesach and Shavuot. The 
Torah thus says, "You shal l count from the day after the hol iday, . . .  
seven complete weeks" ( Levit icus 23 : 1 5 ) .  
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Seven Years 

These are the seven years in  the Sabbati cal cycle. The Torah pre­
scribes that on the seventh year the land should l ie fallow and not be 
worked:  "S ix  years shal l  you sow your fie ld . . .  but the seventh year 
shall be a Sabbath of solomn rest for the land" ( Levi t icus 2 5 : 3-4) .  

Seven Sabbaticals 

At the end of seven Sabbatical cycles, the J ubi lee year was cele­
brated. All slaves would then be freed, and real property would be 
returned to its hereditary owner. The Torah states, "You shall num­
ber seven Sabbat icals, seven t imes seven years . . .  making forty-nine 
years . . .  And you shal l  sanctify the fiftieth year, and proclaim l iberty 
throughout the land . . .  it shal l  be a j ubi lee to you" ( Levit icus 
2 5 : 8 .  I 0) .  

Seven Jubilees 

This is seven t imes 49 (or 50)  years, a total of 343 (or 3 50) years . 
The Fi rst Temple stood for 4 1 0  years, and during this period, Israel 
observed seven j ub i lees. �0 

This  also relates to the concept of Sabbat icals of creation, where 
each j ubi lee period consists of 49 ,000 years. There wil l  be seven such 
jubi lee periods, and the universe wil l  therefore last a total of 343 ,000 
years. These are divine years, each one consist ing of 36 5 , 2 50  earthly 
years. Thus, the total time between the i n it ial expansion and final 
collapse of the universe wi l l  be 1 2 5 , 287 , 500,000 years. This figure of 
1 2 5 b i l l ion years is very close to the scientific calculat ion.  After th is  
period the universe wil l  become completely spiritual .  

One of the aspects of the future world wi l l  be extreme longevity 
on the part of mankind.  Regarding this period, i t  is foretold, "As a 
chi ld one shal l  die at a hundred years old" ( I sa iah 6 5 : 20) .  8 1  According 
to Rabbi I saac of Acco, the l ifespan wil l  have become so extended 
that one who dies at the age of a hundred will be considered l ike a 
chi ld currently dying at the age of 3 .  Thus, the normal l ifespan wi l l  
be approxi mately 33 t imes its present value ,  or around 2 ,000 years. 82 
I saac of Acco furthermore states that these wil l  be divine years, so 
the human l ifespan will eventual ly be extended to the order of eighty 
mi l l ion years! 8 3 
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The Holy Palace 

The is the seventh point .  the center of the other s ix .  as explained 
above ( 4 :4  ) .  

He made sevens beloved 

According to Rabbi Abraham Abulafia. there are seven levels in  
creat ion:  Form. matter, combination, mineral, vegetable, animal ,  and 
man. Man is  thus the seventh level , and is most beloved by God. 84 

4 : 16 
t:J'.:l:J� t7�t7 ,t:J'I1:J '.:lit' nm:J t:J'.:l:J� 'I1t7 
nm:J t:J'.:l:J� V:Ji� ,t:J' I1:J :1t7t7 nm:J 
:1�r.J nm:J tJ'J:J� tt'r.Jn ,o'n:J tJ'itt':V, :1:V:J1� 
n1�r.J V.:J� nm:J t:J'J.::l� �� ,t:J'n.::l t:J'i�V, 
t:J'��� n�r.Jn nm:J t:J'J:J� V.::l� ,o'n:J t:J'i�V, 
p�tt' :1r.J :J,tt'm �Y 1�'�, r�::�r.J ,o'n:J tJ':V:Ji�, 

:)iVJit'� :1�1:J' ji1�:1 j'�1 i:J1� �1:J' :1!:1:1 

Two stones build 2 houses 
Three stones build 6 houses 
Four stones build 24 houses 
Fire stones build 1 20 houses 
Six stones build 620 houses 
Seren stones build 5040 houses 

From here on go out and calculate 
that wh ich the mouth cannot  speak 

and the ear cannot heGI: 

Two stones 

Here the letters of the alphabet are called "stones. " The 
Kabbal ists say that they are "stones quarried from the great Name of 
God. " 8 5 

The text here is d i scussing the number of permutat ions possible 
with a given number of letters. If  one has 2 letters, AB, one can per-
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mute them in 2 ways: A B  and BA. These are the " 2  stones" that 
"bui ld 2 houses. " 

If  one has 3 letters, one can make 6 permutations :  ABC, ACB, 
BAC, BCA, CAB, CBA.  Use has already been made of th is  above 
( I :  1 3 , 3 : 6-8 ) .  In a s imi lar manner, 4 letters can be permuted in  24 
ways, and 5 in 1 20.  

The numbers are not d ifficult to obta in .  If  one start s  with one 
letter X,  a second letter can be placed either to its right or to its left .  
This gives 2 permutations: AX and XA. 

Now if we take each combination XY,  we can place a th i rd letter 
in three possible posi t ions :  AXY, XA Y,  XYA. Since the letters XY 
themselves could be permuted in  2 ways, the total number of permu­
tations i s  2 x 3 ,  or 6. 

S imi larly, if  we have 3 letters XYZ, a fourth  letter can be placed 
in  one of 4 places: AXYZ, XA YZ, XY AZ, XYZA. S ince the 3 letters 
XYZ can be permuted in  6 d ifferent ways, the total number of per­
mutations is 6 x 4, or 24 .  

I f  we then take 4 letters WXYZ, a fifth letter can be inserted on 
one of 5 places: A WXYZ, W AXYZ, WXA YZ, WXY AZ,  WXYZA. 
Since WXYZ can be permuted in 24 ways, the total number of per­
mutations is 5 x 24, or 1 20 .  

We therefore see ,  that for a given number of letters, the number 
of permutations is given by 

I x 2 x 3 x  . . . .  x N. 

This is known as N factoria l ,  and i s  usual ly written n! The number 
of permutations for a l l  numbers of letters up to 22 i s  given in  Tables 
42 and 43 on page I 92 .  

In  generaL letter permutations played an important role in  the  
practices of the  meditative Kabbal ists .  These permutations were 
often chanted very much l ike a mantra in order to bring about a 
desi red state of consciousness. 86 A number of such texts contain 
extensive tables of such permutationsY 

That which the mouth can not speak 

This expression is also found in the Talmud. 88  
Assume that a person wished to pronounce a l l  5040 possible per­

mutations of seven letters .  He would therefore have to pronounce a 
total of 5040 x 7, or 3 5 ,280 letters. Assuming that he could pro­
nounce three letters a second, it would take over three hours to recite 
them a l l .  Difficult ,  but not impossible. 
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Tab le  42 . Perm uta t ions  for 7 l e t ters . 

Number of 
Letters 

I 
2 
3 
4 
5 
6 
7 

Permutat ions 

I X 2 
I X 2 X 3 
l x 2 x 3 x 4  
I x 2 x 3 x 4 x 5  
l x 2 x 3 x 4 x 5 x 6 
l x 2 x 3 x 4 x 5 x 6 x 7 

Tab le  43 . Permuta t ions  for 22 l e t ters . 

Number of 
Letters Permutations 

I I 
2 2 
3 6 
4 24 
5 1 20 
6 720 
7 5 ,040 
8 40, 320 
9 362 , 880  

1 0  3 , 628 , 800 
I I 39 ,9 1 6 , 800 
1 2  479 ,00 1 , 600 
1 3  6 , 227 ,020, 800 
1 4  87 , 1 7 8 , 29 1 , 200 
1 5  I , 307  , 6  7 4 , 368 ,000 
1 6  20 ,922 , 7 89 , 8 88 ,000 
1 7  3 5 5 , 6 87 ,428 ,096 ,000 
1 8  6 ,402 , 3 7 3 ,  705 , 728 ,000 
1 9  1 2 1 , 645 ,  I 00,408 , 8 32 ,000 
20 2 ,432 ,902 ,008 , 1 76 ,640,000 
2 1  5 1 ,090,942 , 1 7 1  ' 709 ,440,000 
22 I ,  1 24 ,000, 7 2  7, 7 7 7 ,607 ,680,000 

I 
2 
6 
24 
1 20 
720 
5040 

N 

I !  
2 !  
3 !  
4 !  
5 !  
6 !  
7 !  
8 !  
9 !  

I 0!  
I I ! 
1 2 ! 
1 3 ! 
1 4 ! 
1 5 ! 
1 6 ! 
I 7 !  
1 8 ! 
1 9 ! 
20 ! 
2 1 !  
22 !  



Chapter Four 1 9 3 

If one wished to pronounce all possible permutations of eight let­
ters, he would have to recite a total of 40, 320 x 8, or 322 , 5 60 letters. 
At the same rate, th is  would take approximately th irty hours. For a l l  
pract ical purposes, th i s  is outs ide the realm of normal human capa­
bi l i ty .  The text therefore states that this  is someth ing that "the mouth 
cannot speak, and the ear cannot hear. " 

The Sefer Yetzirah includes it here, s ince it i s  possible to pro­
nounce all the permutations of the seven Doubles, and apparently, 
this was done in some techniques. 89 In  the next chapter, the text wi l l  
be speaking of the twelve Elementals , which can be permuted almost 
a half bi l l ion ways. At the same rate as above, it would take 63 years 
to pronounce al l  these permutations. 

From Table 43, we see that there are about a sexti l l ion ( 1  02 1 )  pos­
sible permutations of all 22 letters of the Hebrew alphabet. This is 
very close to the total number of stars in the observable universe. 
This universe contains around a hundred bi l l ion ( 1 0 1 1 ) galaxies, each 
one with approx imately ten bi l l ion ( I  0 1 0) stars. A very s imilar figure 
is also found in the Talmud. 90 Thus, from the permutations of the 
alphabet, a name can be formed for every star in the universe. This 
i s  in accordance with the teaching that every star has an individual 
name. 9 1 
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Chap/er Fire 

5 : 1 'n /t ,, ':-t mtnt':J :-tit'V O' !1t' 
ji10' , 'j? ''Y 'V ,'0 'J I� /' 'tl 
W'l.:IW !1 ,:1W:Vl.:l :1:V'l.:IW :1'�i I 1,�;"'1 i,:1i:1 :1T1'W 

:pmw :-ttl'V� mi ,:-tJ'W n'i 

Twe!l'e Elementals: 
Heh (:1). Vav (1), Zayin (t) , 
Chct (n). Tet (u), Yud (•) . 
Lamed r>J. Nun (J), Samekh (o), 
Eyin (V). Tzadi (Y), Kuf �i) . 

Their foundation is 

Anger 

speech, thought. motion, 
sigh t , hearing, action, 
coition. smell, sleep, 
anger, taste, laughter. 

Th is can also be interpreted as temper or agressiveness. 

Taste 

1 9 7 

The Hebrew word here, L 'eitah, l i teral ly means swallowing. 
Many commentaries, however, interpret i t  to mean taste . 1 

These attributes do not have opposites. They can either be pres­
ent or absent ,  but their absence is not the opposite of their presence. 
They are therefore represented by the twelve Elementals, which only 
have a single sound .  

As we sha l l  see, these qual it ies paral le l  the twelve months ,  as well 
as the twelve signs of the zodiac. They also have a paral le l  in  the 
twelve tribes of I srael .  

There are two ways of ordering the  twelve tribes. The first is  that 
which occurs in the beginning of the Book of Exodus ( 1  : 2-5 ) :  Reuben, 
Simeon, Levi , J udah, I ssachar, Zebulun,  Benjamin ,  Dan, Naftali ,  
Gad, Asher, Joseph . 2  

The first s i x  here are Reuben, Simeon, Levi ,  J udah , I ssachar, and 
Zebulun .  These are the six sons of Leah in order of their b irth . 3  Then 



Tab l e  44 . The twe lve  t r i bes . 

Lette r Month Sign Permutation 

:1 Nissan Aries YHV H 
Iyar Taurus Y H H V  
Si van Gem i n i  Y V H H  

T1 Tamuz Cancer H V H Y  
tJ Av Leo H VYH 

Elul V i rgo H H V Y  

t, Tishrei Libra VHYH 
Chcshvan Scorp io  VHHY 

0 Kislev Sagi t tar ius V Y H H  

v Tevet Capricorn HYHV 
'!/ Shevat Aquar ius  HYVH 
jl A dar Pisces H HYV 

Exodus Numbers 

Reuben J udah 
Simeon Issachar 
Levi Zebulun 

J udah Reuben 
I ssachar Simeon 
Zebulun Gad 

Benj amin Ephraim 
Dan Menasseh 
Naftal i  Benjamin 

Gad Dan 
Asher Asher 
Joseph Naftal i 

House 

Life 
Property 
Attract ion  

Ancestors 
Descendent s  
Health 

Coit ion 
Death 
Travel 

Government  
Friends 
Enemies 

-� 00 
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comes Benjamin ,  the son of Rachel . Joseph, the other son of Rachel, 
was in Egypt, and is therefore not mentioned until the end. Following 
these are Dan and Naftali , the sons of Bi lhah, Rachel 's handmaid. 
Then comes Gad and Asher, the sons of Leah's handmaid, Zilpah, 
who were born after the sons of Bi lhah .  

A number of authorities l i st the twelve tribes in  th is  order.4 
According to this, Joseph's sign comes out to be Pisces (Dagim) ,  and 
this i s  also reflected in Talmudic teachings5 ( see Table 44). 

Other authorit ies l i st the tribes in the order of thei r  camps in  the 
desert .  6 See figure 4 7 on page 200. This order is :  Judah, I ssachar, 
Zebulun ;  Reuben, Simeon, Gad; Ephraim,  Manasseh , Benjamin ;  
Dan, Asher, Naftal i . 7  On the eastern camp was Judah, l ssachar and 
Zebulun ;  on the south, Reuben, S imeon,  and Gad; on the west, 
Ephra im,  Menasseh , and Benjamin ,  and on the north , Dan, Asher, 
and Naftal i .  According to some authorities, this was also the order 
of the stones on the Urim and Thumim. 8 

This change of order occured after Levi was given the priesthood 
and removed from the order of the tribes. To complete the twelve, 
Joseph was divided into two tribes, Ephra im and Manasseh. This was 
in accordance to Jacob's blessing, "Ephraim and Manasseh shall be 
l i ke Reuben and Simeon to me" (Genesis 48 : 5 ) .  

When the  traits are in t he  order given in our  (Gra) version, the 
tribes must be matched up with them in the order of the camps. 9 The 
divis ion of Joseph, however, i s  not considered, and therefore, Joseph 
i s  in  the place of Ephra im,  and Levi in the place of Manasseh . See 
Table 4 5 .  

Tab le 45 . The G ra vers ion . 

Month Quality Tribe 

N i ssan Speech Judah 
l yar Thought I ssachar 
Sivan Action Zebulun 

Tamuz Sight Reuben 
Av Hearing Simeon 
Elul Act ion Gad 

Tishrei Coit ion Ephraim (Joseph) 
Cheshvan Smell Menasseh (Levi) 
Kis lev Sleep Benjamin 

Tevet Anger Dan 
Shevat Taste Asher 
A dar Laughter Naftali 
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\\"est  
E p h ra i m  

�1 L' n assch  

H c np 111 1 n 

S E F E R  Y ETZI R .-\ H  

N o rt h  

D a n  

-\ s h c r 
N a ft a l 1  

So u t h  
R e u be n  

S i m e o n  

C i a d  

Figure 47.  The rrihes in the desert . 

Eas t  
J u d a h  

l ssa c h a r  

Z l' 11 u l u n  

These twelve attributes also paral le l  t h e  twelve permutations of 
the Tetragrammaton. Even though four letters can normally be per­
muted 24 different ways, since two letters are the same here,  this 
number i s  halved. 1 0 See figure 48 .  

One begins wi th the  name YHVH.  Reta in ing the  Y at the begin­
n i ng, the V is first placed at the end (YHHV) ,  and then immediately 
after the Y (YVHH) .  See figure 49 on page 202 .  

The Y is then placed at the end,  setting the first H in the begin­
n ing (HVHY) .  As before. the m iddle letter, which is  now the final H, 
i s  first placed at the end (HVYH) .  I t  is then placed after the init ia l  
letter ( H HVY) .  

The H in the  in i t ial permutation in  th is  triad (HVHY) i s  then 
placed at the end, leaving the V at the beginning (VHYH) .  Again ,  the 
middle letter. the Y. is first placed at the end (VH HY) .  and then after 
the first letter (VY H H ) . 

The V is then placed at the end, leaving the final H in the begin­
ning (HYHV) .  The middle H is  then moved to the end (HYVH) ,  and 
then to the second position (H HYV) .  

According to most  authori t ies , th is  i s  the order of permutations 
of the Tetragrammaton paral le l ing the months of the year. 1 1  There 
are certa in verses that also pertain to these, where the letters of the 
permutations appear as either the init ia l  or final letters of the 
words . ' "  
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Also associated with these are the Twelve Houses, which are the 
twelve angular divisions of the sky. See Table 45 on page 1 99 .  The 
pos i t ioning of the constellat ions and planets i n  these determine their  
astrological influence. 1 3 Th i s  d iv i sion i s  also used i n  western 
astrology . 

Figure 48 . Circle o{pcrmutations, houses , trihc.1 . month.1 . and signs 1 ac­

cord ing to Raa 1 ·ad 5a ) .  
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Figu re 4 9 .  Pcrmuwtions of YH VH and I:H YH according to Or 

H alcvanah . p. 8fl . Elul and A dar are interchanged according to the older 

Kab/}(1/i .\t.\ . A lso incl uded arc the \ 'cr .\c.\ .fi·om 1rh ich the permutations arc 

deri l 'cd. the Scfiro t .  and organs of Parr:ufim . 
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5 : 2  
/O I J ��  /' 1tl In /i �, 1;"1 !11tl1t'D ;"lit'V t:J' nt' 
�l:Jl ,j10::J�� '�tJl 1t'V O'Jt' j110' , 'j? 'Y 'V 
n'nim �lJl !1'J1DY n'nim �lJl !1'011 n'niil.J 
n'nim n,�,,, �lJl n,�,, n,�,,, �1:Jl ,n' nnn 
�,:Jl n'mi n':Ji:V� �,:Jl ,n' nnn n'r.J1ii �,:Jl 
I1'J1DY �,:Jl ,!1' nnn I1':J1:V!.J �1:Jl !1'1.J1ii I1':Ji:V!.J 
,!1' nnn I1'J1DY �1:Jl I1':J1V!.J I1'J1DY �1:Jl I1'1.J11 

:t:J�1V !11�1:Jl j;"l j;"11 i:V 'i:V i:V 1'��,;"1, p::1n1nm 

Twelve Elementals 
H VZ Ch TY LNS OTzQ (j?YV oh 'tln 11;"1) 

Their foundation is the twelve diagonal boundaries: 
The east upper boundary 
The east northern boundary 
The east lower boundary 

The south upper boundary 
The south eastern boundary 
The south lower boundary 

The west upper boundary 
The west southern boundary 
The west lower boundary 

The north upper boundary 
The north western boundary 
The north lower boundary 

They extend continually until eternity of etern ities 
A nd it is they that are the boundaries of the Universe. 

The twelve Elementals are said to relate to the twelve diagonal 
boundaries. See Table 46 on page 204. These correspond to the 
twelve edges of a cube. When a person uses these letters in any medi­
tat ion ,  he must also concentrate on the appropriate d irect ion.  

The ordering here begins on the east, and then goes through the 
four primary direct ions :  east, south, west, north .  This corresponds to 
the teach ing, "Whenever you turn, turn toward the right . " 1 4  

The ordering o f  d irections i s  also the same a s  that o f  the four  
camps in the desert . 1 5 The twelve diagonal boundaries thus corre­
spond to the twelve tribes. It is for th i s  reason that our (Gra) version 
gives three boundaries for each of the four sides. These correspond 
to the three tribes in  each of the four camps. 1 6 

In  each of these four d irect ions, one first takes the upward 
boundary,  then the right boundary, and then the lower boundary .  I n  
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Tah le  46 . Two vers ions  of  t he d i agona l  houndaries . 

Letter Gra, 
Long Version 

;"! east upper 
east north 
cast lower 

T1 south upper 
t:l south east 

south lower 

� west upper 
west south 

0 west lower 

)l north upper 
'1 north west 
i' north lower 

Short Version Permutation 

east north YHVH 
east south YHHV 
east upper YVHH 

east lower HVHY 
north upper HVYH 
north lower H HVY 

west south VHYH 
west north VHHY 
west upper VYHH 

west lower HYHV 
south upper HYVH 
south lower H HYV 

N 

"0 '  
s 

r\�=====� 
! I 

' i l  
� -- � .=:J ! . 
l - J I - - - - -- · -

Tribe 

J udah 
I ssachar 
Zebulun 

Reuben 
Simeon 
Gad 

Joseph 
Levi 
Benjamin 

Dan 
Asher 
Naftali 

Fig u re 50 . The feller Bel j(wmed h r  the path of trocing the houndaries . 
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I ,  

I 
L __ -

( i ra S h o rt V crs 10 n  

Figure 5 1 .  The position o{ the  Elemental.\ according to hoth main 
rerstons . 

th is  manner, one describes the letter Bet (:1) on each s ide .  This corre­
sponds to the teach ing that the world was created with a Bet, th i s  
bei ng the first letter of the Torah . 1 7  See  figure 50 .  

A number of other versions give the twelve boundaries l ike they 
are here. 1 � Other versions .  however, use a different system. They give 
all the eastern boundaries first, then the two remaining northern 
ones. then all the western boundaries, and final ly ,  the two remain ing 
southern edges . 1 9  See figure 5 1 .  

The Bah i r  relates these twelve d iagonals to the Tree of Life . 20 
There is a one-to-one relat ionship between the diagonal boundaries 
and the diagonal l ines in the Tree of Life diagram. 

These twelve boundaries a lso correspond to the twelve permuta­
t ions of the Tetragrammaton . The permutations beginn ing with Y 
correspond ing to the east; those beginn ing with the first H ,  to the 
south :  the V .  to the west ,  and the final H ,  to the north . 2 1 

They extend to eternity of eternities 

The term . "etern ity of etern it ies ," which in Hebrew is Adey Ad, 
has a lready been d i scussed ( I  : 5 )  as denoting a realm beyond space 
and t ime .  The use of the term here would imply that the diagonal 
boundaries actually extend beyond the realm of space and time. 

Earl ier, when the Sefer Yetz irah ( 4 :4) spoke of the six primary 
d i rect ions. i t  d id not cal l  them boundaries .  The reason why they are 
cal led "boundaries" (gerulim) here is because they are used i n  
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method of meditating on the "boundaries" of space. The in i t iate 
medi tates on the four  letters Bet which seal the universe on four 
s ides. sett ing the l imits of thought. 2 2 He  also meditates on the twelve 
permutations of the Tctragrammaton, which correspond to the 
twelve diagonals .  In  this manner. he can reach the level where they 
extend to "eternity of etern i t ies ," beyond the realm of space and 
t ime .  

In discussing the twelve diagonals ,  the Bah ir  says, "On the i nside 
of them is  the Tree . " 2 1  This i s  the Tree of Life, the array of the Ten 
Sefirot. connected by the 22 letters. The Tree i s  not inside the twelve 
boundaries from an earth ly point of v iew, s ince i t  i s  external to the 
physical  un iverse. I t  i s  only ins ide these boundaries when v iewed 
from the point at i nfin i ty, that has been d iscussed earl ier ( I  : 7 ) .  It i s  
a t  th i s  point that a l l  t he  boundaries are unified.  

When a person meditates on the infin ity of the diagonal bound­
aries. he i s  also able to move along the diagonal paths in  the Tree of 
Life .  This is important, s ince i t  i s  much easier to ascend along the 
diagonals than along the vert ical paths .  

Boundaries of the Universe 

These boundaries para l le l  the boundaries of the twelve tribes 
mentioned in Ezekiel 48 .  Each of these diagonal boundaries relates 
to one of the twelve tribes. 

According to the Talmud, these boundaries correspond to the 
twelve p i l lars upon which the universe rests .  24 This is based on the 
verse . "He  stood up the boundaries of the nations, according to the 
number of the chi ldren of Israel" (Deuteronomy 32 : 8 ) .  The Talmud 
also relates these to the "arms of the un iverse . "  

Instead of  "boundaries of t he  Un iverse ,"  t he  Short Version 
reads. "arms of the Un iverse. " 2 5 The obvious allusion i s  to the verse 
( Deuteronomy 33 : 26-2 7) :  

There i s  none l i ke the God of J eshurun 
The Rider of the heavens i s  your Helper 
His pride is in the skies (shckhakim). 

A dwel l ing i s  the God of eternity 
And below are the Arms of the Universe 
He drives the enemy from before you 
And He said ,  "Destroy! " 

This  verse occurs after the blessing of the tribes, where Moses 
bl esses the ent ire nation of I srael .  26 Although the verse i s  speaking of 
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God helping the I sraeli tes in a mundane sense,  it also has mystical 
overtones. 

Moses begins by call ing God, "the Rider of the heavens." The word 
"rider," rokhev (�::l11) ,  is closely related to markava (;"1�::l1r.J), the mystical 
"chariot" that is the essence of the mystical experience. The concept of 
"riding" involves traveling and leaving one's natural placeY When 
Moses says that God "rides" the heavens, it means that He leaves His 
natural state where He  is absolutely unknowable and inconceivable, and 
al lows Himself to be visualized in a mystical vision. 

As the verse continues, this takes place through the skies known as 
Shekhakim. This term always refers to the two Sefirot, Netzach and 
Hod, which are the Sefirot involved in prophecy and inspiration. 28 

I t  then says, "A dwel l ing (me 'onah) i s  the God of etern ity. " As 
discussed earl ier ( I  : 5 ) , the word ma 'on (and me'onah) indicate a level 
above space and t ime, the "place of the universe . "29 

The word for "eternal" here is Kedem, which usually indicates 
Keter. 30 The Hebrew word for Crown, Keter (1m) also comes from the 
root Katar (1m), meaning to "surround." 3 1  It is through the attribute of 
Keter or Kedem (eternity) that God encompasses all space and time. 

I t  is below this  that there exist the "Arms of the Universe. " These 
are the infin ities involving the twelve diagonal boundaries. 

On the h ighest level, we conceive of God as being totally 
divorced from all space and time. This conception involves a state 
of consciousness that pertains neither to perception nor to 
nonpercept ion .  On a lower level , we see Him as the one who defines 
space and time, as the " Place of the Universe . "  This involves a state 
of consciousness perceiving Nothingness. On a sti l l  lower level, we 
see God as being beyond the boundaries of the universe. 

Thus, if a person wishes to experience God, he must begin at the 
lower level  and work h is  way upward. He therefore begins  with the 
"arms of the Universe, " contemplating the infin ity of space in the 
twelve diagonal boundaries. Only after this  can he reach the level of 
"a Dwel l ing is the God of eternity ," where he conceives God as the 
"Place of the Universe. " Finally, however, he must attain a concep­
tion of God as being total ly divorced from space and t ime. He then 
sees Him as the "Rider of the heavens," who merely uses al l  depic­
t ions as a means through which He  can be conceptualized. 

A very important element in  atta in ing the mystical experience is 
the negat ion of the self. When a person sees h imself as nothing, then 
his  self becomes transparent to the Divine. Commenting on the verse, 
"from under the Arms of the Universe, "  the Talmud states that a per­
son must "make h imself l ike he does not exist . " 32 Through contem­
plating the infin ities of the universe, one can nul l ify the ego. 
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I n  another very sign ificant teaching, the Talmud states that, 
"The spirit ( ruach ) depends on the stormwind (sa 'arah) . . .  and the 
stormwind hangs from the arms of God ."" This  i s  also based on the 
verse ,  " From under the Arms of the Un iverse . "  The stormwind 
(sa 'arah) ,  however, was the fi rst manifestion of Ezekiel ' s  v is ion,  as 
he says, "I looked, and behold, a storm wind coming out of the north" 
(Ezekiel 1 : 4) . 34 The stormwind relates to the stormy state of con­
sciousness that precedes the true mystical experience, which i s  called 
"Spiri t" (Ruach) .  

The Talmud states that  the state of Sa 'arah,  which i s  the gateway 
to the mystical experience. depends on the Arms of the U n ivese. One 
atta ins this state when one medi tates on the infin i t ies of the d iagonal 
boundaries and the perm utations of the Tetragrammaton associated 
with them . 

I n  the text here. we see that the ordering of the twelve d iagonal 
boundaries begins with the cast and ends with the north .  Si nce the 
last d i rection upon which one meditates is the north ,  Ezekiel saw the 
"stormwind com ing from the north . " 

The state of "storm wind," as well as the "great cloud, and flash­
ing fire" seen by Ezekiel are the forces of the evi l  Husks (Kiipah) ,  
which must be breached before one can enter i nto the mysteries . 3 5  
The passage in Deuteronomy therefore concludes, "He drives the 
enemy from before you . "  S ince after contemplat ing the "Arms of the 
Un iverse ,"  one encounters the enemy-the Klipah-Moses had to 
promise that God would dr ive th is  force away and al low one to enter 
un harmed . ·16 

I n  the Long Version, the reading here in Sefer Yetzi rah i s  
" Heights of the Un iverse . "  Some commentaries state that these 
"Heights" are the "Arms of the Un iverse . " 3 7  

The  term . "Heights of the U n iverse, " occurs three t imes  in  scrip­
ture .  In Jacob's blessing to Joseph, he grants him. "the desire of the 
Heights of the Un iverse" (Genesis 49 :26 ) .  Moses l ikewise blessed the 
tribe of Joseph wi th .  "the treasure of the Heights of the Un iverse" 
( Deuteronomy 3 3 :  1 5 ) _ 3 x  

The Zohar states tha t  these He ights are related to the femin ine 
pr inc ip le in creat ion.  espec ia l ly to the Sefirah of Malkhut . 39 I t  i s  
th rough meditation on the twelve infin ite l i nes of the universe that 
one can enter into Malkhut and begin the cl imb up the Tree of 
Life .  

The twelve diagonal boundaries are therefore l i ke transmission 
l i nes. through which creative energy flows into the universe from the 
twelve diagonal paths in the Tree of Life .  As such, these infin it ies are 
the in terface between the physical and the transcendental . 
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Their foundation is [that/ 
He engrared them, catTed them, permuted them, 

I I 'Cighed them, and transformed them, 
A nd with them He formed 

twelve constellations in the Universe 
t �re/re months in the Year 
and ! lt 'e!ve directors in the Soul, 

male and fema/e. 

5 : 4  t:l'r.J1�n 11ro ;,'itJ o'i1:V::J n1'im 1ro:v t:l'Jto 
'1l I1ie'j? ::J1j?:V t:l'mm :1'?1!1:1 :1'1� rtl10 

:t:l'l1 '"1 

Tire/re constellations in the Universe: 
A ries (T'Ieh , the Ram) 
Taurus (Shor, the Bull) 
Gemini (Teumim. the Tivins) 

Cancer (Sartan. the Crab) 
Leo ('1 ri. the Lion) 
Virgo (Betulah, the Virgin) 

Libra (Maznayim. the Scales) 
Scorpio (A krav. the Scorpion) 
Sagit tarius (Kcshet, the Archet� 

Capricorn (Gedi, the Kid) 
Aquarius (Deli. the Water Drawer) 
Pisces (Dagin. the Fish). 



Tah l c  4 7 .  Hchrcw l u nar months  a n d  the i r  correspo n dence� . 

Month 

Ni ssan 

lyar 

S ivan 

Tamuz 

Av 

E lu l  

Tishrei 

Chcshvan 

Ki s lev 

Tcvct 

Shcvat 

A dar 

Equivalent 

March-Apr .  

Apr.-May 

May-J une 

June-J uly 

Ju ly-Aug. 

Aug.-Sept .  

Sept . -Oct .  

Oct .-Nov. 

Nov.-Dec. 

Dec.-Jan .  

Jan.-Feb. 

Feb.-March 
- - - -- --

*Accord i ng to Raz ic l  4 1 6 . 1 4 1 .  

A 

Samael 

Aniel 

Ganshar i sh  

Cadnic l  

Tzidkic l  

Akhnic l  

Barak ie l  

I smarie l  

Gabrie l  

Gabrie l  

Uriel 

Berakh i e l  

B Sign Angel* 

U ri e l  Aries U r iel 

1m r ie l  Taurus Lahat iel 

Tzafa n iel  Gemin i  Paniel 

Tarie l  Cancer Zuriel 

Bara k ie l  Leo Barakiel 

Pan ie l  V i rgo Chaniel 

Tzu r ie l  Libra Tzuriel 

Kabr ie l  Scorpio Gabriel 

Adn ie l  Sagittarius Maduniel 

Tzafiel Capricorn Shaniel 

Yarie l  Aquarius Gabriel 

Sumie l  P isces Rumiel 
-- - - -
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Tit·e!ve months in the year 
Nissan, Iyar, Sivan, 
Tamuz, Av, E!ul, 

Tishrei. Cheshvan, Kisler. 
Tevet. Shel'at. A dar. 

2 1 1 

The references to the zodiac are shown in  Table 4 7 on page 2 1 0 . 
Figure 52  shows the zodiac as i t  appeared in  the 1 720 edit ion of 
T:::urat HaA ret::: . 

Figure 52 . The :odiac (fi·om Tzurat HaArctz . fi . 59a ) .  
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5 : 6  0'1' 'f1W :-t:Jj?J1 1.:Jt tc'!jJ:J O'l':-tJr.J 1WV O'JW 
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hmtl :-t:Jj? 

Twelve directors in the soul 
male and female, 

The two hands, the two feet. 
the two kidneys, 
the gall bladder. the intestines. 
the liver, the korkeban,  
the kivah. the spleen. 

The intestines 

In  Hebrew, the word here is Dakkin . This usually denotes the 
smal l  intest ine .  but it can a lso include the large intestine or colon . 

In  other versions. instead of Dakkin , the Sefer Yetzirah uses the 
term Massas or Hemsess. Ordinarily in Hebraic l i terature, this does 
not denote a human organ.  The term usually refers to the Omasum 
or manyplies, the third stomach in ruminating (cud-chewing) animals 
such as catt le . 40 See figure 53 on page 2 1 J . This organ i s  also called 
the psalterium,  s ince i ts Iongitudal folds are arranged l ike the leaves 
in a book.  

According to a number of commentaries, the Massas denotes the 
stomach in  man . 4 1  In a number of places. the midrash implies that 
the function of the Massas is to "grind" food.42 

According to the substitution in the Gra Version here, it would 
appear that the analogue of the Massas in man is the small i ntest ine .  
This is a lso supported by a number of authorit ies . 4 3  This would be 
in agreement with the Kabbalists ,  s ince according to them, the stom­
ach is the Korkeban .  

The Korkeban 

The term Korkeban is most often used to denote the gizzard in 
fowl . 44 In the Talmud and Midrash, however, th i s  term is occasion­
ally if rarely used to denote a human organ,  usual ly identified with 
the "grinding of food."4 5  
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K e res  

R u m e n  

I s t  s t o m a c h  

K i \ a  

-\ h o m a s u m  

4 t h  s tomach  

Figure 53 . The ./(JUr stomachs in a ruminant .  

2 1 3  

:\1 a ssas  

( ) m a s u m  

J rd s tomach  
HL' l  H a  K oso! 
R e t i c u l u m  

� n d  s t o m a c h  

The Zohar clearly identifies the Korkeban as the stomach, and 
this  opinion is shared almost universal ly by al l  later Kabbalists .46 

Other commentaries identify the Korkeban with various different 
internal organs. Some say that i t  i s  the esophagusY Others say that 
i t  i s  the small intestine .  48 St i l l  another opinion has that i t  i s  the 
colon . 49 Some even say that it is the appendix . 50 

The Kivah 

The Kirah i s  also an organ usually associated with animals .  In  
ruminants ,  it i s  the  fourth stomach, known as  the  maw or abomasum.  
In  calves, it is a lso known as the rennet bag, s ince it contains the 
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rennet making glands . 5 1  According to some commentaries, the Kiva 
is the stomachY Others identify it with the intest ineY Another opin­
ion has that it i s  the colon . s4 

I n  an ima l s .  the  Kira was part of the  offer ing  g iven to pr ies ts ,  
as the  Torah s tates ,  "'They sha l l  g ive to  the  pr ies t  the  shou lder ,  
t he  two cheeks ,  and the  Ki 1·a" ( Deu teronomy 1 8 : 3 ) .  Ma imon ides  
s ta te s  tha t  the  reason for th i s  i s  because the  Kivah i s  the  fi rst 
among the d iges t ive organs ,  and th i s  op in ion  is echoed by the  
Kabba l i st s . 5 5  Accord ing  to th i s .  the  ana logue i n  man would be the 
esophagus .  

The Ta lmud and Zohar, however, apparently teach that  the main 
function of the lvah in man is to induce sleep. 56 Th is  i s  also reflected 
in  Sefer Yetzirah ( 5 : 9 ) .  This would indicate an organ of glandular 
nature, possibly the pancreas. Significantly, an early Midrash attri­
butes to the Kiva, a "sleep of sweetness. " 5 7 

One reason why the Kii'G might be associated with sleep i s  
because in animals i t  i s  the organ that  d igests mi lk .  The human ana­
logue may also be associated with mi lk ,  and mi lk  i s  known to induce 
sleep. 5 � The Talmud also states that in  general ,  eating brings on 
sleep. 5 �  

It is  also possible that the Korkeban and Kiva are not human 
organs at all . This would mean that use is made of them only when 
the Sefer Yetzirah i s  used with relat ion to animals and birds .  By mak­
ing use of these organs.  one may create an animal or bird rather than 
a human.  This m ight have been the technique that the Talmudic 
sages used to create a prime calf. 

5 : 7 1i0j?1 ;,n'iOJ ' ;, 111� l'�r.J:1 
tJ�1VJ :1�t:l tJ:1J 1Y1 :1iJ :-it pnY1 1!1J 1� 

::1Jj?.:l1 1:JT 'V!l.:l:l j'r.J' �l11 :1.:l'VJ j0'.:l1 
1!"1;) 1� 1'Vj?1 11:11:1J '1 !l1� 1'�r.J:1 
:1.:liOJ 1"�1 tJ�1VJ 1110 tJ:1J 1Y1 :1iJ :1i j!J1Y1 
::1Jj?.:l1 1:n iO!l.:lJ I1'.:lr.J' �'�1J1 
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��r.J'V �l11 :l.:l'VJ j1'01 tJ�1VJ tJ'r.J1�!l tJ:-iJ 1Y1 
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He made the let ter Heh (;"!) king over speech 
and He bound a crown to it 
A nd He combined one with another 

A nd with them He formed 
Aries in the Universe 
Nissan in the Year 
And the right foot in the Soul 

male and female. 

He made the let ter Vav (1) king over thought 
A nd He bound a crown to it 
A nd He combined one with another 

A nd with them He formed 
Taurus in the Universe 
!yar in the Year 
A nd the righ t kidney in the Soul 

male and female 

He made the let ter Zayin (t) king over motion 
A nd He bound a crown to it 
And He combined one with another 

And with them He formed 
Gemini in the Universe 
Sivan in the Year 
A nd the lefi foot in the Soul 

male and female. 

5 : 8 1tt'jl, :1'�1::J 'n m� l'�r.J:-1 
t:l�1V::J jt:J10 t:l:1::J 1Y1 :1i::J :1i j�1Y1 1.l1.::l 1� 

::1::Jj?:l1 1.::li tp�.)::J j'r.J' ,,, ;"l.)tp::J i1r.J.l11 
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He made the let ter Chef (n) king 0\'er sigh t 
A nd He hound a crown to it 
A nd He combined one with another 

A nd ll'ith them He formed 
Cancer in the Universe 
Tamuz in the Year 
A nd the right hand in the Soul 

male and female. 

lie made the let ter Tet (tj) king over hearing 
A nd He hound a cr01vn to it 
A nd lie combined one with another 

c l nd �t ·irh rhem He formed 
Leo in rhe L'n irerse 
.-lr in the Year 
A nd the left kidney in the Soul 

male and female 

He made the Ief ler Yud (•) king over action 
. l nd lie hound a crown to it 
A nd lie comhincd one with another 

.� nd H "ith them He .f(mned 
T 'irgo in the Unirerse 
E/u! in the Year 
A nd the left hand in the Soul 

male and female. 

5 : 9 1Wj?1 W'OW !1� 'S !11� 1'S0:1 
ot,1:v� t:J'Ji�O o;,� 1Y1 ;,r� ;,r jD1Y1 1.n� 1t, 
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He made the let ter Lamed �) king over coition 
And He hound a crown to it 
A nd He combined one with another 

A nd with them He formed 
Lihra in the Un iverse 
Tishrei in the Year 
And the gall h/adder in the soul 

male and female. 

He made the let ter Nun (J) king over smell 
A nd He bound a crmvn to it 
A nd He combined one with another 

A nd with them He formed 
Scorpio in the Universe 
Cheshran in the Year 
A nd the intestine in the Soul 

male and female. 

He made the let ter Samekh (o) king over sleep, 
A nd He bound a crown to it 
A nd He combined one with another 

A nd with them He formed 
Sagit tarius in the Universe 
Kisler in the Year 
A nd the Kimh in the Soul 

male and female. 

5 : 10 lt7j?1 m1� ':V m� 1't,r.J;, 
ot,1V� '1l t:J;-t� IY1 ;-tt� ;-tt j.!:l!Y1 1!1.:l ,t, 

:;-t�j?J1 I::H t7.!:lJ� 1�.:l1 ;-tJt7� !1�tl1 
j!l!Y1 1!1:l ,t, lt'j?1 :-t�'lh:J 'Y !11� 1't,�;-t 
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He made the let ter Eyin (V) king over anger 
A nd He bound a crown to it 
A nd lie combined one with another 

A nd with them He formed 
Capricorn in the Universe 
7el'et in the Year 
A nd the fi rer in the Soul 

male and female. 

He made the let ter Tzdi (Y) king over taste 
A nd He hound a crown to it 
and He combined one with another 

A nd H'ith them He formed 
Aquarius in the Unil'erse 
Shemt in the Year 
A nd the Korkeban in the Soul 

male and female. 

He made the let ter Kuf (p) king over laughter 
A nd He bound a crown to it 
A nd He combined one with another 

A nd 11 ·ith them He formed 
Pisces in the Universe 
Adar in the Year 
A nd the spleen in the Soul 

male and female. 

lie made them like a trough 
lie arranged them like a wall 
1/e set them up like a hattie. 

There are several variant readings found in the different versions and 
commentaries .  The major ones are given in  Table 48 on page 2 1 9 . 

In  th is  version. the Kivah i s  associated with sleep, the l iver with 
anger. and the spleen with laughter. The same association is found 
in  the Talmud . 60 

Here we see that the signs of the zodiac are associated with the 
twelve Hebrew lunar months ,  rather than with the posi t ion of the 
Sun .  as in Western astrology . The assignment here approximates that 
of Western astrology. but is more accurate from a Kabbalistc 
viewpoint .  

I f  one wishes to atta in  a deep understanding of the sign ificance 
of the astrological signs . one must contemplate the patterns of stars 
that form each one. As one gazes at these stellar arrays, not only does 
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Tab le  4X . Var ious vers ions  of t he mean ing  of the s ign s .  

Gra Short 1 Long2 Saadia3 Ramak4 

N i ssan speech [s ight]  speech sight sight ;"I Ar i es R .  foo t R .  hand l i ve r  l i ver R .  hand 

l ya r thought [heari ng] thought hearing hearing 

Taurus R. kidney L. hand gall gall L. hand 

Sivan motion [smell] motion smell  speech 
Gem i n i  L. foot R. foot spleen spleen R .  foot 

Tamuz s igh t [speech]  s ight  speech taste n 
Cancer R .  hand L. foot L. foot massas massas 

Av hearing [taste] hearing taste anger � 
Leo L. kidney R .  kidney R. kidney R. kidney R.  kidney 

Elu l  act ion [co i t ion]  act ion act ion mot ion 

V i rgo L. hand L.  kidney L. kidney L. kidney L. kidney 

' Ti shre i  co i t ion [action] coit ion coit ion laughter 

Libra gal l  l i ver korkeban korkeban l i ver 

Cheshvan smell  [motion]  smel l  motion thought 

Scorpio i ntest i n e  spleen kivah k i vah spleen 

Ki slev sleep [anger] sleep anger coit ion D 
Sagi ttari us k i vah gal l  R .  hand R .  hand gall  

Tevet anger [ laughter] anger laughter sleep 
)I 

Capricorn l i ve r  L .  hand L. hand massas massas 

Shevat taste [thought]  taste thought smell '!/ 
Aquari us  korkeban kivah R. foot R. foot kivah 

A dar laughter [sleep] laughter sleep action i' 
Pisces spleen korkeban L. foot L. foot korkeban 

I The traits are not l i sted expl i c i t l y  i n  the Short Version, but  are given by  the  
Raavad. T h i s  ordering, however, is  found i n  5 :  I .  Donash h a s  a s imi lar ordering, 

but he interchanges l i ver and spleen, sight and hearing, coition and taste. Kuzari 
4 : 2 5  also uses this  ordering, but instead of "anger, laughter, thought ,"  he has, 

"thought,  anger, laughter." 
This orderi ng i s  also used by Ramak i n  Pardes Rimonim 2 1 : 1 6 . 

J Saad ia 8 : 3 .  Also see I : 3 ,  6 : 5- 1 5 : Saad ia B, here. Th i s  same ordering is found i n  the 
Long Vers ion i n  the recap. 5 : 2 1 .  i nd icat ing  that i t  was added from Saadia .  This  
ordering was also used by Chakamon i 7 3a,  Rabbi El iczar Rokcach l Ob ,  and by 

Rabbi Yoscf Tzayach in Shein! Ycm�( I Oa.  I I  a, and T::aror HaChaim 34b. 
4 Shiur Komah 1 5  ( Adam ) .  pp. 29a .  b .  
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Tah l e  49 . S i g n s  a n d  p l anets  of t h e  zod i ac . 

Zodiac Influences Planetary Influences 

Remainder Sign Remainder Planet 

0 Cancer 0 Mercury 
I Leo I Moon 
2 Virgo 2 Saturn 

3 Aries 3 Jupiter 
4 Taurus 4 Mars 
5 Gemini 5 Sun 

6 Libra 6 Venus 
7 Scorpio 
8 Sagittari us  

9 Capricorn 
1 0  Aquarius 
I I Pisces 

the picture of the sign emerge. but one also gains insight into its inner 
essence. 

In  general ,  it was forbidden to actually draw pictures of the fig­
ures represented by the astrological s igns . 6 1 In ancient times, the mak­
ing of such pictures actually led to the worsh ip of these signs as 
godsY To draw the stars alone, or even to connect them with l ines 
so as to make their patterns recogn izable, however, is permitted . 6 3  

For the purpose of contemplation , the pictures and diagrams 
found in most astrological texts are next to useless. Instead, we must 
turn to the wri t ings of the ancients .  One of the best descriptions of 
the constel lat ions, dat ing from the second century,  is found in 
Ptolemy's A lmegest, and this  is quoted in ancient Hebrew manu­
scripts . 6.j I have used Ptolemy's tables in construct ing the diagrams 
of the constel lat ions both here and in Appendix I V. 

He made them like a trough 

The constel lat ions are said to be l i ke a trough because they chan­
nel spiritual sustenance down to the physical world .  The months are 
l i ke a wal l .  The parts of the body are involved in  a constant state of 
war. as discussed later (6 : 3 ) . 6 5 

Besides h is  t ime of birth . a person's name also plays an impor­
tant ro le in determining astrological signs. In order to determine th is  
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influence, one must write the person's name and the name of h i s  
mother in Hebrew characters. The letters must then be added up ,  so 
as to determine the numerical value of both names. 66 

To determ ine the sign of the zodiac. one must cast off twelves, 
and take the remainder. That i s, one must d iv ide the above sum by 
twelve. and determine the remainder. This is used to determ ine the 
s ign of the zodiacY 

To determine the planetary influence, one must cast off sevens .  
Like before. one must divide by seven , and retain only the remainder. 
This is  used to determ ine the appropriate planet . Note that in the 
table. the order of the planets i s  that of Saturday night .  I n  Hebrew 
reckon ing. th is  is the beginn ing of the fi rst day of the week, and 
hence. the fi rst period of creat ion .  

Th is  method can more eas i ly  be understood if  we take an exam­
ple. Assume that a person's  name i s  Abraham (o;,1J�) and h i s  
mother's name is  Sarah (;,110) .  Making use  of the numerical value for 
each letter. we sec that Abraham has a numerical value of 248 ,  whi le 
that for Sarah is  505 .  Adding the two together. the final sum is 
7 5 3 .  

T o  determ ine the sign o f  the zodiac. we must div ide b y  twelve, 
y ie lding 62. with a remainder of nine. Consulting Table 49 on page 
220.  we find that the appropriate sign is Capricorn . 

S imi larly, to determ ine the planet. we divide 7 5 3  by seven . The 
quotient is  1 07 .  with a remainder of four. We thus find that Mars 
wi l l  exert a strong influence on a person named Abraham. who is  the 
son of Sarah .  

Also important are the 28  "camps" of the Divine Presence, corre­
spond ing to the 28 days of the lunar month . 6' The length of the lunar 
month is 29 days ,  1 2  hours. 2643 seconds (29 . 5 3059  days) . 69 This is 
the period during which the Moon goes through all of its phases. 

Besides this. there i s  also the sidereal month. the time during 
which the Moon passes through a l l  twelve signs of the zodiac. This 
period i s  27  days ,  6 hours, 780  seconds ( 2 7 . 2 5 902 days) .  This is the 
period during which the Moon revolves around the earth ,  and returns 
to its origi nal pos it ion with regard to a fixed star. 

The lunar month is  longer than the sidereal month .  The reason 
for th is  is because, in  order to complete a lunar month, the Moon 
must not only pass through the twelve signs of the zod iac. but it must 
also occupy its previous posit ion in relat ion to the Sun.  During th i s  
month ,  however, the Sun itself has  advanced through the zodiac. The 
lunar month is therefore longer than the sidereal month by a factor 
of one twelfth .  The Moon therefore passes through each of the twelve 
signs of the zod iac in 2 days, 6 hours. 1 8 6 5  seconds ( 2 . 2 7 1 5 8 5  
days) .  



2 2 2  S E F E R  Y ETZI RA H  

Tahlc  5 0 .  The  2X  t i mes  of  Ecc l e s i as tes  ( 3 : 2-�·n . 

A t ime to be born 
A t ime to plant 
A time to k i l l  
A t ime to wreck 
A t ime  to weep 
A t ime of mourning 
A t ime to throw stones 
A time to embrace 
A t ime to seek 
A t ime to safeguard 
A t ime to tear 
A t ime to be st i l l  
A t ime to love 
A t ime of war 

and a time to d ie .  
and a t ime to uproot. 
and a time to heal . 
and a t ime to bui ld .  
and a t ime to laugh . 
and a t ime of dancing. 
and a time to hoard stones. 
and a t ime to shun. 
and a t ime to lose. 
and a time to discard. 
and a t ime to sew. 
and a time to speak. 
and a time to hate. 
and a t ime of peace. 

Tahk 5 I.  The 2X t i mes  anJ the i r  as soc i atcJ lJ U a l i t i c s . 

I .  A t ime to be born ( seed ) 2 .  a t ime to die (desolat ion) 
3 .  A t ime to plant (seed) 4 .  a t ime to uproot 

(desolat ion)  

5 .  A t ime to ki l l  (death)  6 .  a t ime to heal ( l ife)  
7 .  A t ime to wreck (death) 8. a time to bui ld ( l ife)  

9 .  A t ime to  throw stones 
( poverty) 1 0 . a t ime to hoard stones 

(weal th)  
I I . A t ime to lose (poverty) 1 2 . a t ime to seek (wealth) 

1 3 . A t ime to embrace (grace) 1 4 . a t ime to shun (ugliness) 
1 5 . A t ime to safeguard (grace) 1 6 . a t ime to discard 

(ugliness) 

1 7 . A t ime to be st i l l  (wisdom) 1 8 . a t ime to speak 
(foolishness) 

1 9 . A t ime to sew (wisdom) 20.  a t ime to tear 
(fool ishness) 

2 1 .  A t ime of war (war) 22 .  a t ime of peace (peace) 
2 3 .  A t ime t o  hate (war) 24 .  a t ime to love (peace) 

2 5 .  A t ime  o f  mourning 
(subj ugat ion) 26 .  a t ime of dancing 

(dominance) 
2 7 .  A t ime t o  weep (subj ugat ion)  28 .  a t ime to laugh 

(dominance) 
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Besides the 28  lunar days, the sidereal month can also be divided 
into 28 equal parts. Each one of these parts is  one of the Moon's 
"camps. " The moon passes through each of its camps in 23 hours, 
I 3 I 0 seconds .  

The 28  camps paral le l  the 28 "t imes" ment ioned in  Ecclesias­
tes. 70 See Tables 50  and 5 1  on page 222 .  These are related to the 
seven qual it ies corresponding to the seven Doubles,  as d iscussed 
above (4 :2-3 ) .  See Table 52 on page 224 .  

The 28  camps are associated with the twelve s igns of the zodiac 
through the 42 Letter Name, given above (4: 1 4) .  See Table 53 on 
page 224 .  This name is combined with the letters of the Tetragram­
maton in the manner shown in figure 54 on page 225 .  This yields a 
total of 1 6 8 letters, or s ix for each of the 2 8  camps. 

The 1 6 8 letters can also be divided into twelve groups, each con­
sisting of 1 4  letters. Each of these groups then corresponds to a spe­
cifi c  sign of the zodiac, as given in Table 54 on page 2 2 5 .  I t  i s these 
letters that are dominant as the Moon passes through each of the 
twelve signs .  

Also associated with each of the twelve signs i s  a permutation of 
the names YHVH and Adonoy (')1�) .  By meditat ing on these combi­
nations, as well as the derivatives of the 42 Letter Name, one can 
gain knowledge of th ings that wil l happen in  the designated times. 
See figure 55 on page 226 .  

The  28  "t imes" of Ecclesiastes can  be divided into two groups 
of 1 4 . One group consists of the good times, whi le the other consists 
of the evi l  times. The 1 4  good times are said to come from the 1 4  
letters of YHVH Elohenu YHVH:  

YHVH ELHYN U YHVH 

One  then takes t he  letter, which in  t he  alphabet comes after each 
of these 1 4 . This yields the letters 7 1  

KUZU B M U KSZ KUZU 1!1:J !O:J10J 1!1:J 

The 1 4  evil t imes are said to originate from these 1 4  letters. 
These 28 letters can therefore be used to transmit the appropriate 
concepts. 

There is another system that also provides ins ight into each hour 
of the day. As d i scussed earl ier ( 2 : 5 ) , when various letters are com­
bined with the Tetragrammaton, five vowels are used. When one 
wishes to make such a combination relat i ng to the hours of the day, 
however, one must add a sixth vowel, the Shva ( : ) . 72 The array associ­
ated with each letter of the Tetragrammaton then consists of 36  
elements .  
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Table  5 2 .  The 2X  t i mes  anJ the 14 le t ters of the  th ree names . 

Y H Y I I E lohenu  Y H Y II .  

Seed ' y to be born :l K to die 
;"! H to plant 1 u to uproot 

Life 1 y to heal ! Z to ki l l  
;"1 H to bui ld 1 U to wreck 

Wealth � E to hoard stones � B to throw stones 
t, L to seek I:J M to lose 

Grace ;"! H to embrace 1 U to shun 
' y to safeguard :l K to discard 

Wisdom ) N to be st i l l  0 s to speak 
1 u to sew ! z to tear 

Peace ' y of peace :l K of war 
;"! H to love 1 U to hate 

Dominance 1 V of dancing T z of mourning 
;"! H to laugh 1 U to weep 

Tab le 5 3 .  The 2 X  camps o f  the d i v i ne presence ( The 42 l e t ter  name 

combined  w i t h  the  l e t ters Y H Y ) .  
I .  y A HV y B 2 .  HY y G H Y  1 ;"1  l ' 1;"1 J ' 1;"1 � '  

3 . y y H Y  y T 4. H Y  Y Tz H Y  1 ;"1  "J � ;"11 !1 ' 1;"1 ' ' 

5 .  y K H Y  y R 6 .  H Y  Y 0 H Y  1 ;"1  :v ' 1;"1 , ' 1;"1 i' ' 
7 . y SH H Y  y T 8 .  H Y  Y N H Y  1 ;"1  .:l '  1;"1 tl ' 1;"1 it' ' 

9 .  y N H Y  y G I 0 .  H Y  Y 0 H V  1;"1 , '  1;"1 l ' 1;"1 .:l ' 
I I . Y Y H Y  Y KH 1 2 . H Y  Y SH H Y  1 ;"1  it' ' 1;"1 :l ' 1;"1 ' ' 

1 3 . y B H Y  y T 1 4 . HY Y R H Y  1;"1 , '  1;"1 tl ' 1;"1 J ' 

1 5 . Y Tz HY Y TH 1 6 . HY y G H Y  1 ;"1  l ' 1 ;"1  !1 ' 1;"1 "J ' 

1 7 . y CH H Y  y K 1 8 . H Y  Y 8 H Y  1;"1 J '  1 ;"1  i' ' 1 ;"1  n ' 

1 9 . Y T H Y Y N 20 . HY Y 0 H Y  1 ;"1  :v ' 1;"1 .:l ' 1;"1 tl ' 

� I .  y y H Y  y G 22 .  HY Y L H Y  1 ;"1  � '  1;"1 l ' 1;"1 ' ' 

�3 . Y P H Y  Y Z 24 .  H V  y K H Y  1 ;"1  i' ' 1;"1 t ' 1;"1 !:) ' 

� 5 .  y SH H Y  y K 26 .  H Y  Y V H Y  1 ;"1  , ' 1;"1 i' ' 1;"1 it' ' 

�7 . v Tz HY Y Y 28 .  H V  Y TH H V  1 ;"1  !1 ' 1;"1 ' ' 1;"1 "J ' 
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Figure 54 . The 28 camps of" the  di 1 · ine presence !Raanul / 9h ) .  

Tah lc  54 . The 2 X  camps d i v ided among the 1 2  conste l l a t ion s .  

Aries Y A H V  Y 8 H Y  Y G HV Y Y ' , 1:1 l , 1:1 :J , 1:1 � , 
Taurus H V  Y TH H V  Y TZ H V  Y K HV 1:1 i' , 1:1 '1 , 1:1 !1 , 1:1 
Gemini  y R H V  y E H V  y S H  H V  y T t:) , 1:1 t' , 1:1 v , 1:1 , , 
Cancer HV y N H V  y N H V  y G HV 1:1 l , 1:1 ) , 1:1 ) , 1:1 
Leo Y D HV Y Y HV Y KH HV Y SH t' ' 1:1 , , 1:1 ' , 1:1 , , 
Virgo HV Y 8 HV Y T HV Y R H V  1 :1  , , 1 :1  t:l , 1 :1  :J , 1:1 

Libra Y Tz H V  Y TH H V  Y G H V  Y CH n , 1:1 l , 1:1 n , 1:1 y , 
Scorpio H V  Y K H V  Y 8 H V  Y T HV 1:1 t:) , 1:1 :J , 1:1 i' , 1:1 
Sagittari us y N H V  y 0 H V  y y H V  y G l , 1:1 ' , 1:1 v , 1:1 ) , 

Capricorn HV Y L H V  Y P HV Y Z H V  1 :1  i , 1 :1  £) , 1 :1  t, , 1:1 
Aquarius y K H V  y SH H V  y K H V  y v , , 1:1 i' , 1:1 t' , 1:1 i' , 
Pi sces HV Y Tz HV Y Y HV Y TH H V  1:1 !1 , 1 :1  ' , 1:1 '1 , 1:1 
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Figure 55 . The 28 camps dirided among the l l \ "e/re constellations . 

Includes permuta tions ol YH VH and A dn r  !From R(/(mul. p .  20h ) .  

1 2  m i n u tes 

2 5 2  Cha l a k i m  
1 4  m i n u t e s  

3 9 6  C ha lak i m  
2 2  m i n u tes  

2 1 6  Chalak i m  
1 2  m i n utes  

Figure 56 . The Cha l ak i m  in an hour l l 'hen ther pertain to n ight hours . 
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Figure 5 7 .  A le/" combined l l ' ith the leffers of" the Tetragrammaton 

through six I "O I I 'els . 
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Both in  the  Talmud and i n  Kabbalah, the  normative divis ion of 
the hour i s  in to Chalakim, with I 080 Chalakim making an hour. 
Thus,  there are 1 8  Chalakim to a minute. 

The duration of each letter, expressed in  Chalakim, i s  taken as 
being equal to i ts numerical value .  Thus, Alef (�) i s  one Chetek, Yud 
( • ) i s  ten, Heh (;,) i s  five, and Vav (1) i s  six. 

In the array, the Yud and Alef together add up to eleven.  S ince 
there are 36 elements in  the array, i ts  total numerical value i s  36 x 
I I , or 396 .  Proceding in the same manner with each of the four 
squares, the values obtained ar 396, 2 1 6 , 2 5 2 , and 2 1 6 . The total of 
al l these is I 080. This i s  exactly the number of Chalakim in  an hour. 
See figure 56 on page 226 .  Each of these combinations therefore per­
ta ins to a precise period in  the hour. See figure 5 7 .  
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There are ,  however, twelve permutations of the Tetragramma­
ton . These can either pertain to the twelve hours of the day, or to the 
twelve hours of the night .  

When the Alef precedes the letters of the Name, as in figure 56 ,  
these permutations pertain to the  twelve hours of the n ight .  When 
the letters of the Name precede the Alef, they represent the twelve 
hours of the day. 



CHAPTER SIX 
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( 'hapter Six 

,�y,, W"r.J� nm� w?w o:-t ,?� 
O'r.J 1',� o:-t, 111.::1� :-tw?w o:-tr.J 
O:-t' nn?m, 11,:::1� :-tw?w ,nn?m 11,::1�m w� 
,�,::Jl 1WV t:l')'tO, t:l:-t'I1,�:JY, t:l':J:n-' ;"ll):JW, 
'tO!J) ;"l)'tO t:l�,V:J t:l')rJ�) t:l'1V 1::11� ;"1'�1 .j,O-'�� 
?l?l, '?!1:::1 j1j?!l :-tw?w, :-tV::JW, j?M 1WV O'JW, 

::::1?, 

These are the Three Mothers AMSh (lOON). 
A. n d from them emanated Three Fathers, 

and they are air, water, and fire. 
and from the Fathers, descendents. 

Three Fathers and their descendents. 
A nd seven planets and their hosts, 
A nd twelve diagonal boundaries 

A proof of this 
true witnesses in the Universe, Year, Soul 
and a rule of t111elve 

and seven and three: 
He set them in the Teli. the Cycle. and the Heart. 

From them emanated three Fathers 

2 3 1 

This i s  the same as 3 : 2 ,  except that here the Fathers "emanate,"  
whi le  above. they were "born . "  

From the  Mothers, AMSh ,  emanated t he  concept of  thesis , 
antithesis , and synthesis , as d iscussed earl ier. These are the Fathers, 
represented by fire,  water, and air. From this triad comes the three 
columns of the Sefirot, and from them, al l  the rest of creation.  

The Teli 

This is one of the most mysterious words in the Sefer Yetzirah . 
The term occurs neither in  the B ible nor in the Talmud, and there is  
considerable d iscussion as to its meaning. 1 
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C a p  1 c o r n  

S ,t g t t t a r t ll S  

S E F E R  Y ETZ I RAH 

p , .., c , · -.  :\ r I � · �  

L i b r a  V t r g o  

�0 v 

G e rn t n l  

Figure 58 .  The constellations of" Draco a n d  Ursa Min o r  ! according 
to Ptolem r ) .  

The only place where we find a s imi lar word is  in  a single refer­
ence to a weapon ,  where Jacob told Esau, "Take your instruments, 
your 7eli and your bow" (Genesis 27 : 3 ) .  Some commentaries inter­
pret the Teli here to be a kind of sword, and it is given this name 
because it hangs ( tafah) from one's side. 2 Others say that i t  i s  a 
qu iver, in  which the arrows are piled ( tafa/) . 3  

The term, however, appears more suggestive of a kind of bola . 
This is a l ine with a bal l  at the end, used to ensnare animals .  I t  would 
be called a Teli because the bal l hangs ( tafah) from the l i ne .  This is 
also supported by the fact that the scripture clearly states that Esau 
was to trap ( !::.ad) an animal .  

According to many Kabbal i sts, the Tel i  mentioned here in Sefer 
Yetzirah is the imagi nary axis around which the heavens rotate . 4  I t  
is seen as an imaginary l ine from which the celestial sphere hangs, 
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Figure 5 9 .  Draco . (Bused on  u 1 4 th centurr Hc/Jmic manu.1 cript ) .  

very much l i ke a bola from its l i ne .  Accord ing to th is ,  the word Teli 
em) comes from the root Talah (;,'?.n), mean ing "to hang. " 5  

Many authorities ident ify the  1e/i with  the "Pole Serpent" 
(Nachash Bare 'ach) ,  mentioned in the verse, " By His spirit, the heav­
ens were calmed, H i s  hand has p ierced the Pole Serpent" (Job 
26 :  1 3 ) .  6 I t  i s  also mentioned in the verse, "On that day, with H i s  
great, harsh sword , God wil l  vis i t  and  overcome the Leviathan, the 
Pole Serpent , and the Leviathan,  the Coiled Serpent ,  and He  wil l  ki l l  
the dragon of the sea" ( I saiah 2 7 :  I ) . 

This Pole Serpent ,  which is identified with the Leviathan, may 
then be seen as an imaginary creature from which the earth hangs. 
Thus, in  an ancient mystical M idrash, we find that the world "hangs 
from a fin of the Leviathan . " 7 

The Pole Serpent i s  often associated with the constellation of 
Draco. x This is  not surpri sing, s ince Draco i s  very close to the North 
Pole. I ndeed, around 4500 years ago , Thuban, a star i n  Draco's tai l ,  
was the pole star. 

There are, however, two imaginary poles in the sky. The first is 
the celestial pole, which i s  d i rectly above the earth's north pole. The 
second i s  known as the ecl ipt ic pole. This i s  the pole of the sphere of 
which the ecl ipt ic  i s  the equator. 
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Ec l i p t i c  

Fig u re 60 . The Tc l i  a s  the obliquitY  hctH ·ecn equaror a n d  cc/it)(ic . 

The ecl ipt ic  i s  the great circle of the celest ia l  sphere traced by 
the plane of the earth 's  orbit  around the sun.  If we view the sun and 
stars as revolving around the earth ,  we will notice that in the course 
of the year, at a given t ime each day, the sun wil l  occupy a sl ightly 
d ifferent posit ion i n  relat ion to the constel lat ions and other stars . I n  
t h i s  perspect ive, t h e  ecl iptic i s  t h e  annual path of  the s un  moving 
from west to cast through the heavens . 9  

I n  describ ing the posi t ions of the stars, the ancients made use of 
the ecl ipt ic  pole ,  rather than the celestial  pole .  In  this  system ,  we find 
that the constel lat ion of Draco actual ly surrounds the ecl ipt ic pole .  
I t  a lso has stars in the sect ions of al l  the s igns of the zodiac. 1 0 I t  i s  
therefore l i teral ly the Pole Serpent ,  since it is the serpent that sur­
rounds the ecliptic pole . See figures 5 8  and 59  on pages 232  and 2 3 3 .  

S i nce t h e  Pole Serpent has stars i n  a l l  t h e  houses o f  t h e  zodiac, 
i t  i s  also seen as supporting them a l l . 1 1  I t  i s  as if Draco was at the 
top of the celestial sphere, and al l  the other stars were hanging from 
i t .  As such, Draco i s  seen as the overseer and director of a l l  the other 
stars. Draco i s  therefore associated with the Tel i ,  which , as the Sefer 
Yetz irah states (6 : 3 ) ,  i s  "over the Un iverse like a king on his throne ."  
I t  i s  called the Tel i because a l l  the other constel lat ions hang ( talah) 
from it .  

I n  ancient t imes ,  the Te/i, in  the form of Draco, was worshipped 
as an idolatrous deity. 1 "  Rabbi I saac of Acco also identifies it  with 
the idol Baal ,  mentioned i n  the Bible . 1 3  

Many phi losophi cal commentaries o n  Sefer Yetzirah,  a s  wel l  as 
astronomical texts, interpret the Teli as being the inc l ination between 
two celest ial  planes. 1 4  In modern astronomy, th i s  is usual ly called the 
obl iqui ty. and it  usual ly denotes the inc l ination separating the eclip­
tic and the celestial equator, which i s  the imaginary circle above the 
earth 's  equator. as shown in figure 60. In th is  sense, the Teli is  also 
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Fig u re 6 / .  The Te l i  as it  uppears i n  Coll/ll lel l lan· of Ruhhi £/ie:n 

Rokeoch of Wormc.1 . fl . 1 2 /J .  

often referred t o  a s  a dragon o r  fish .  See figure 6 1 .  This i s  because i t  
has the shape of a fi sh,  wide in  the center, and coming t o  a point at 
both ends. 1 5  

Hebrew astronomers also used the term Teli t o  denote the inc l i ­
nat ion of the orbit  of a p lanet from the ecl ipt ic ,  part icularly i n  the 
case of the moon . 1 6 

There are two points where the orbit  of a planet i ntersect the 
plane of the ecl ipt ic .  The point through which the planet passes from 
the south of the ecl iptic plane to the north i s  cal led the ascending 
node, whi le  the other point is known as the descending node. I n  
medieval astronomy, t h e  ascending node was often called the 
"dragon's head ."  whi le the descending node was referred to as the 
"dragon's ta i l . "  With regard to the intersection points of the equator 
and the ecl ipt ic ,  these are the two equinoxes. See figure 62 on page 
236 .  The vernal (spring) equinox is the head, while the autumnal 
equi nox i s  the tai l  of the dragon .  
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N odes 

Fig ure fl:!. . The Te l i  as the inclination o( the orhit  o( a fJ/anet  ji-om the 
eclitJ!ic . 

The "dragon ."  whose head and tail form the two nodes, is then 
identified as the Tel i .  Most early Hebrew writers refer to i t  by its 
Arabic name. AI Ja:: 'har. 1 7  Juz 'har i s  a Persian word, meaning "knot" 
or "node . "  

Rabbi Abraham Abulafia also identifies the Tel i w i th  the celes­
tial "knots" (Kesharim) . 1 s  He writes that the head of the Teli denotes 
merit .  whi le its tail signifies l iabi l i ty . 1 9 

Espec ia l ly important are the lunar nodes, s ince it is only at these 
points that an ecl ipse. e i ther of the sun or the moon, can occur. 20 The 
Tel i can then be seen as the imaginary dragon swallowing the sun or 
moon.  

Although the obl iqu i ty is often referred to as the Tel i ,  it i s  ques­
t ionable if  th i s  is the Teli mentioned here by the Sefer Yetzirah . 

There is a lso a trad it ion that there are two Tel i ' s  or dragons. one 
male and the other female .  These are identified as the two Levia­
thans. and are mentioned in the account of creat ion,  "God created 
the great dragons" (Genesis I : 2 1 ) . 2 1  According to the Talmud, the 
Pole Serpent mentioned by I saiah is  the male dragon,  while the 
Coiled Serpent (Nachash Aka/ka/on) is the female . 2 2  Some Kabbal ists 
state that the constel lat ion of Draco is  the male Pole Serpent ,  while 
the inc l inat ion of the ecl i pt ic is the female Coiled Serpent . 2 3  The 
female therefore encompasses the male, this being the mystery of, "a 
female shal l  surround a male" (Jeremiah 3 1  : 2 2 ) . 24 

Other commentaries identify the Tel i with the M ilky Way, and 
say that this is the Pole Serpent .  2 5  According to this, the Teli would 
be the axis of the galaxy. rather than that of the celestial sphere. I n  
the Book of Ra::iel. however, i t  appears that the M ilky Way is  called 
the R iver D inur. ment ioned in  Dan ie l ,  and not the Tel i . 26 

Another important opin ion is that of the practical Kabbalists .  
They write that Teli is actually a place under the firmament of Vi lon,  
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and that i t  i s  i nhabited by  humanoid beings, which deport themselves 
in hol i ness and purity l i ke angels .  The divine mysteries are revealed 
to these beings, and they have the authority to reveal these th ings to 
mortal humans. Methods are also given whereby these beings can be 
contacted . 2 7 

Whi le adhering to the v iew that the Tel i i s  the segment between 
the ascend ing and descend ing nodes. Rabbi J udah HaLevi 
( I  068- 1 1 1 8 )  also writes that the Tel i al ludes to the spiritual world, 
and to h idden mysteries which cannot be grasped. 28 Rabbi Abraham 
Abulafia s imi larly writes that the "knots" of the Tel i  are "knots" of 
love and mystical un ion . 29 

The nodes of the Tel i  are the po ints where two d ivergent orbi ts  
meet . The physical and spir i tual  worlds can also be looked upon as 

Figure 63 . The ::odiac . (/i·om M aasch Tov iah . fl . .JOa ) .  
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two divergent orbits. The Tel i  would then represent the  nodes where 
the physical and spiritual meet. 

This picture is clarified through a Talmudic example. The Talmud 
presents a picture where. "the stormwind hangs ( latah) between the 
two arms of God l ike an amulet . "30 This "hanging" can be identified 
with the Tel i .  As discussed earl ier, the "storm wind" (sa 'arah) refers to 
the in itiation into the prophet ic or mystical experience. 3 1  The two 
nodes of the Tel i are the spiritual points from which this "amulet" 
hangs. The Talmud furthermore states that the "arms" from which it  
hangs are the "arms of the universe ."  As discussed earl ier, the "arms 
of the universe" denotes the twelve diagonal boundaries ( 5 :2 ) .  

One of the most significant interpretat ions i s  that  of the Bahir .  
The Bah ir  states: "What is the Teli? I t  is the l ikeness before the 
Blessed Holy One. I t  is  thus wri tten, 'H is locks are hanging ( taltalim)' 
(Song of Songs 5:  I I ) . " 3 2 

The l i nk  with th i s  b ib l ical verse i s h ighly s ignificant .  I n  i ts  
ent irety. the verse reads. "H is head i s  a treasure of fine gold ,  His 
locks arc hangi ng. black l ike a raven ."  

In  both Talmudic and Kabbal ist ic tradit ions ,  th i s  verse has  two 
i nterpretat ions .  First .  i t  relates to a vis ion of God, indicating that 
when He  i s  v isual ized in battle. He i s  seen a young man with black 
ha ir. 13 The Kabbal i sts say that th i s  is Zer Anpin ( Smal l  Face, 
M icroprosopus) ,  the personificat ion of the six Sefirot from Chesed to 
Ycsod . 14 

The second interpretat ion relates th is  verse to the Torah .  The 
Talmud states that the hanging (or piled) hair relates to the fact that 
every letter of the Torah conta ins  "pi les and pi les" ( !eli tela 'im) of 
wisdom . 3 5  Besides this , the hanging hairs are said to relate to the l ines 
upon which the letters of the Torah are wri tten . 36 

The Torah wh ich is spoken of here is not the ordinary written 
Torah .  but the primeval Torah , which was written "with black fire 
on white fire . " 3 7  According to many Kabbal i sts ,  th is  primeval Torah 
in itself i s  ident ified with Zer A npin .  

I n  th i s  pict ure. each letter of the Torah i s  seen as a hair i n  the 
beard of Zcr Anpin .  These are not  seen as s imple hairs, but as chan­
nels .  through which God's wisdom emanates from His "head . " The 
"head" is the concealed wisdom of God, while the letters are its out­
ward rcvclat ion . 3x The portion of God's wisdom that we can compre­
hend bears the same relat ionship to H i s  true wisdom that the hair 
docs to the bra in .  The brain is the center of al l  thought, whi le the 
hair is  essential ly dead . There is a world of d ifference between the 
two, yet al l  that we can comprehend i s  the "hair ."  

The verse says, "His head is  a treasure of fine gold . " This refers 
to the unknowable d iv ine  I ntel lect .  S ince al l  that we can comprehend 
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is  a "hair ," the verse continues, "H i s locks are hanging (pi led), black 
l ike a raven. " Even these hairs contain "pi les and piles" ( teli tela 'im) 
of wisdom. Sti l l ,  i t  i s  "black l ike a raven . " Even these "hairs" are 
black and incomprehensible .  Each of these hairs corresponds to a 
"'point" i n  the letters of the Torah . 3� Each letter contains "p i les and 
p i les" of wisdom. 

These taltalim, which mean "hangings" or "pi les ," thus refer to 
the divine wisdom that i s  revealed. According to the Midrash , how­
ever, they do not refer to the letters themselves, but to the l ines 
(sirtut) upon which they are written .  When one writes a physical 
Torah .  one must fi rst draw l i nes upon which to write the letters. 
These l i nes are not actually drawn with ink ,  but are merely impressed 
into the parchment with a sharp instrument .  These almost invisible 
l i nes represent the "hanging" of the hair, the l ink between the letter 
and its spritual root . 

From each hair in  the divine beard of Zer A npin, there hangs a 
uni verse. Each of these universes is also related to a letter in  the 
Torah . 40 Accord ing to this , the Tel i  denotes the "hair" in  the d ivine 
beard from which our universe "hangs ."  This is the axis around 
which the universe revolves. 

The Teli also relates to the meditat ion on a letter. In this medita­
t ion,  one pictures the letters as written with black fire on white fire. 
One contemplates the letter, concentrating on the near inv isible l ine 
upon which i t  is  drawn .  This  l ine  i s  seen as a hair in the divine beard ,  
from which the universe hangs. 

The scripture calls the "hangings" of the divine beard Taltalim.  
The Zohar relates th is  to the word Talpiot, which ,  as the Talmud 
teaches, i s  the "h i l l  ( tell) to which a l l  mouths (piot) turn. "4 1  This "hi l l"  
i s  the mount upon which the Temple was bui l t ,  which Jacob called 
the "gate of heaven" (Genesis 28 :  1 7 ) . 42 This Talpiot is  the tangible 
link between the physical and the spiritual. According to the 
Kabbal i sts ,  the same holds true of the Tel i . 43 

The Cycle 

The Hebrew word for cycle here is Galgal. I n  a number of places 
in the Talmud, th is  word i s  a lso used to denote the cycle of events 
in  the world . 44 Later (6 : 3 ) ,  the Galgal i s depicted as the k ing over 
time. This is because all time is defined by cycl ic motion .  The word 
Galgal also means sphere or c ircle. In some places in the Talmud the 
word is used to denote the sphere of the zodiac.45 
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The Sefcr Yetz irah (2 :4 )  earl ier stated that the 22  letters had to 
be fixed in  the Ga/gal to produce the 2 3 1 Gates .  The word Ga/ga/ 
therefore also denotes the mystical array of the 22 letters. 

In this respect . the Teli denotes the almost invis ible l i nes upon 
which the letters arc wri tten . The Ga/gal i s  the c i rcle in which they 
arc drawn . 

The Scfcr Yetz irah also associated the mystical experience with 
the whirlwind known as a S4ah ( 1 : 6 ) .  I t  i s  sign ificant that the 
prophet Isaiah associates such a whirlwind with the Galgal, saying, 
"Like a sphere (galga[) before the whirlwind (sl{(ah)" ( I sa iah I 7: 1 3 ) .  
It is also associated with God's  voice. as in the verse, "The voice of 
Your thunder was in the sphere (ga/ga[)" ( Psalms 7 7 :  1 9 ) . 46 

Most sign ificantly .  the Galgal is also seen as being below the feet 
of the Cherub im .  God thus  told an angel .  "Come to the i nnards of 
the Galga l .  beneath the Cherub" ( Ezekie l  I 0 :2 ) .  This Cherub i s  
expl icitcly identified wi th  the  Chayot seen i n  Ezekie l 's  i n it ia l  v is ion.  
as he says. "And the Cherubim went up, this i s  the Chayah that I saw 
on the river Chebar" (Ezekiel I 0 :  1 5 ) .  Earl ier ( I  : 3 ) .  we have also dis­
cussed how the Cherubim serve as the focus of the mystical experi­
ence. The Ga/gal i s  therefore a cycle that l i fts one up to the level of 
the Chayot. which arc i n  the Un iverse of Yetz irah . 

The Bahir  states that the Galgal is the WombY In  one sense. 
this is speaking of the Galga/ as the cycle of t ime.  The present  is  the 
womb in wh ich the future is  born . As we have seen earl ier ( I  : 5 ) .  the 
dimension of time i s  seen as extending between Chakhmah and 
B inah .  Chakhmah is  the past . wh i le  B inah i s  the future .  The present 
i s  the interface between these two Sefirot . B inah i s  the Mother, and 
the Cia/gal i s  Her womb. 

An important cycle that we have discussed earl ier ( I  :4) is the oscil­
lation between Chakhmah and Binah consciousness. The first init iation 
into the spiritual domain comes through this exercise, and hence, as a 
Galgal. it is the entrance into the mysteries. In  this sense. the Galgal i s  
the womb from wh ich one is reborn into a spi ritual plane. 

The Heart  

The heart i s  seen as  k ing over the  soul ( 6 : 3 ) .  Of al l  parts i n  the 
body. it i s  the dominant one .  The soul relates to the spiritual dimen­
sion. Thus. when the Sefer Yetzirah speaks of the mystical experi­
ence, it describes i t  as a "running of the heart" ( I  : 8 ) .  

The Hebrew word for heart i s  Lev (::J�) ,  and as mentioned earl ier 
( I : I ) . this i s  a lso the number 32 in Hebrew. As the Bahir states, the 
heart represents the 32  Paths of Wisdom. 48 I t  i s  through these 3 2  
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paths that one ascends into the spir itual dimension. The Book of 
Ra:::ie/ s im i larly states, "Breath (Ruach) emanates from the heart ,  j ust 
l i ke the Holy Spirit (Ruach HaKodesh) emanates from the Throne [of 
Glory ] . ""� 

The Bah i r  a lso states that th is  Heart i s  the scriptural  "Heart of 
heaven . " 

The one place where th i s  i s  mentioned i s  i n  the account of the 
revelat ion at S ina i :  "You came close, and you stood under the moun­
tain, and the mountain burned in fire, until the heart of heaven -
darkness. cloud. and gloom. And God spoke to you from out of the 
fire" ( Deuteronomy 4 : 1 1 , 1 2 ) . su 

From the context, we see that the fi re that reached to "the heart 
of heaven" was the fire associated with revelation. from which God 
spoke. Such fire i s  the th ird step i n  the in it iat ion of revelation, as we 
find in  the case of Ezekiel 's v is ion,  which was in i t iated with "a 
storm wind . . .  a great cloud, and flashing fire" (Ezekiel I :4 ) .  It was 
only in the fire that he visual ized the Chashmal .  S imi larly, in  E l ij ah's  
v is ion . the three steps were, "wind . . .  sound . . .  and fire" ( I  Kings 
1 9 : 1 1 - 1 2 ) .  In one place, the Midrash also relates this fire to the ladder 
in Jacob's dream . 5 1  This ladder is  a lso the vehicle through which one 
c l imbs into the transcendental . 

The three steps mentioned by Ezekiel a lso appear paral le l  those 
taught by the Sefer Y etz i rah ( 1 :  I 0- 1 2 ) .  First comes Breath (Ruach) ,  
wh ich can also be translated as wind,  wh ich is the "stormwind" of 
Ezek ie l .  Then comes "water from Breath ,"  which can be associated 
with the ra i ncloud that he saw. The opaqueness of this cloud i s  s imi­
lar to the "mire and clay" mentioned in Sefer Yetzirah . 

The th i rd step i s  "fire from water. " Th i s  i s  the "flashing fire" 
seen by Ezek ie l .  The Sefer Yetzirah says that out of this fire one 
depicts , "The throne of Glory ,  Serafim, Ophanim,  and holy Chayot" 
( I :  1 2 ) .  S imi larly, after experiencing the fire, Ezekiel was able to visu­
al ize the Chayot and the Throne of Glory. 

I t  i s  this fire of revelat ion that i s  said to reach "to the heart of 
heaven . " The heart i s  the king over the dimension of spirit , and one 
travels through this d imension by means of fire .  Th is fire therefore 
reaches the "heart . "  The Heart represents the 32 paths on the Tree 
of Life. 

I n  th is  verse. the scripture states that God spoke "out of the fire . "  
Elsewhere, however, i t  says, "You heard His  voice out  of the  midst 
of the darkness" ( Deuteronomy 5 : 20) . But as the Zohar states, the 
"fire" mentioned here is the fire of darkness. 5 2 It i s  the burning long­
ing that comes from the total nul l ificat ion of thought .  This is also 
associated with the "black fire" with which the primeval Torah was 
written . 5 3 
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In  the Kabbalah .  the word "heaven" is usual ly associated with 
Zer A npin. The "heart of heaven" i s  therefore the heart of Zer 
A npin. 5� 

I t  is significant that the Bahir relates the Teli to the hair on the 
head. whi le the Galga/ is re lated to the womb or bel ly .  The Heart is 
natural ly associated with the chest .  Thus,  from these three, we have 
the head. belly and chest, the three parts of the body associated with 
the Three Mothers, AMSh .  

The Jeli. associated with the  head, would then relate to the Sh in .  
The Ga/ga/, associated wi th  the  bel ly , would relate to the  Mem, and 
the Heart , to the Alef. Out of the Three Mothers, we derive the k ings 
over the Universe. Year and Sou l .  This results in the five­
d imensional  cont inuum being d iv ided i nto space. t ime ,  and the 
sp ir i tua l .  

I n  another sense. the Teli i s  the axis ,  represent ing the longitudi­
nal angle .  The Galgal i s  the sphere, representing the asmuthal angle 
or latitude. The Heart i s  the rad ius or altitude. Thus, these three 
kings represent the three-dimensional in spherical coordinates. The 
five-dimensional cont inuum can l ikewise be represented in 
hyperspherical coord i nates. 

The Kabba l i sts note that the i n i t ia l  letters of Teli (•?n), Galga/ 
('?l'?l) and Ler (:J'?) spel l out TaGeL (?m). This  is i n  the verse, "My 
sou l  wi l l  rejo ice ( TaGef) in my God" ( I saiah 6 1 :  I 0) .  5 5  I t  i s  through 
meditation on these three elements that the soul can attain  mystical 
ecstasy. 

Th is  word also occurs in the verse, "God is k ing, let the earth 
rejo ice ( TaGel)" ( Psalms  9 7 :  I ) . This can be i nterpreted to say. "God 
is  King. Tel i Galgal Lev is the earth , "  indicat ing that these are the 
three ki ngs over His  creat ion,  as the Sefer Yetzirah later states ( 6 : 3 ) .  
These are the deep mystery, as  i t  i s  written,  "The mystery of another 
do not reveal ( T'GaL)" ( Proverbs 2 5 : 9 ) .  

6 : 2  :1�Vr.J� t!� t!� t:J'r.J ,,,� tJ"r.J� nm� t'�t' 
jr.J'01 t:J' nJ'.J V'1;)r.J pn m1 ,,,�, :1�r.J� t:J'r.J1 
�� !1j?11t! 't! !1r.Jr.J11 'r.J ,t:J'r.J;'l !1� �t'1J t-'�:1 1.J1� 

:t:J'!1:1'.J V'1;)r.J pn m1 ,,,� 
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Three Mothers: AMSh (ltl'CJ�) 
A il� wate1� and fire. 

Fire is above, water is below, 
and air of Breath is the rule 

that decides between them. 
A nd a sign of this th ing 

is that fire supports water. 
Mem hums, Shin hisses, 

and A lef is the breath of air 
that decides between them. 

This is essential ly a repetit ion of 3 : 4  and 2: I .  

2 4 3  

Water and Mem represent Chakhmah, while fi re and Shin 
denote Binah. S ince Chakhmah i s  usually considered to be above 
Binah,  i t  i s  somewhat d ifficult to understand why fire is  seen as being 
above water. 56 

The reason behind this ,  however, is related to the penetration of 
Chakhmah and B inah into Zer A npin ( Microprosopus) .  The 
Kabbal ists teach that Yesod of Chakhmah penetrates down to Yesod 
of Zer A npin, while Yesod of Binah only penetrates as far as the heart 
(Tiferet ) of Zer Anpin. Since B inah ends in  the heart ,  it i s  often iden­
tified with this organ .  Chakhmah is clothed in B inah, and since B inah 
ends in the heart ,  it is there that Chakhmah is first revealed. The 3 2  
Paths arc thus identified with the heart ( Le V), which i s  B inah, but 
they arc also ident ifi ed with ChakhmahY 

Thus, even though "fire is above and water is below," st i l l ,  "fi re 
supports water. " Wisdom may penetate creation to a greater degree 
than Understanding, and may be found in lower levels, but sti l l ,  
Binah "supports" Chakhmah, and is below it .  This is reflected in  the 
sounds of the Mem and Shin ,  which represent these as states of 
consciOusness. 

As d iscussed earl ier, on the basis of the Bahir, the Teli i s  identi­
fied with the head, the Galgal with the belly, and the Heart with the 
chest .  Thus,  the Teli relates to Shin and fire ,  the Galgal, to Mem and 
water, and the Heart to Alef and air .  What we therefore d iscover i s  
tha t  space i s  related to fire, t ime to water, and spirit to air .  

6 : 3  l�r.J,:, ;-JJWJ �l�l 1�0,::, �V l�r.J,:, tJ�1VJ '�!1 
:;,r.Jn�r.JJ l�r.J,:, W!lJJ J� ;-JJ'1r.JJ 
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The Teli in the Lrn irerse is  like a king on h is throne. 
The ()de in the Year is like a king in the province. 
The Heart in the Soul is like a king in war. 

The Teli in the Universe 

The word "king" always al ludes to the Sefirah of Malkhut (King­
sh ip) .  It denotes the interaction between a ruler and h i s  subjects. 
When we speak of an entity as a k ing, i t  is an indication that i t  i s  
interact ing with someth ing that i s  below it .  

The Teli is  the king over the Universe, that is ,  over the domain 
of space. I t  i s  seen as a "king on h is  throne ." Although the Teli inter­
acts with space, it does not become part of i t .  

We can see this  in two ways .  First of al l ,  we can take the view 
that the Teli i s  the axis around which the universe revolves. In c ircu­
lar motion around an axis, everyth ing moves but the axis itself. The 
axis i s  the focus of the motion, but does not partake in it. S imi larly, 
the Teli i s  king over space, but does not become part of i t .  

The same i s  true i f  we view the Teli as the l ink  between the spirit­
ual and the physica l .  In th i s  respect also, the spiritual does not enter 
i nto the physical . 5 �  

As  d iscussed earl ier, ( I  :4 ,  1 2 ) ,  a "Throne" always involves a con­
cept of lowering and concern . The Teli thus represents the sp iritual 
being lowered so as to interact with the physical .  

Even though a k ing sitt ing on his throne may not come between 
h i s  subjects , he i s  st i l l  h ighly affected by them. The spiritual is s imi­
larly affected by the physical .  

The Cycle in the Year 

Unlike the axis, the cycle not only defines time, but also becomes 
part of time. The cycle cannot stand still in time, but must include itself 
within the flow of time. Hence, it is like a "king in the province." 

That which defines space can remain aloof from space. That 
which defines time, on the other hand, cannot remain apart from i t .  

I n  human terms, i t  i s  the mind that provides a perception of both 
space and t ime.  You can stand i n  one place and perceive a large por­
t ion of space. Like the Teli, you can perceive large areas of space, and 
st i l l  remain aloof from them. You do not actual ly have to be in a 
port ion of space in order to perceive it .  

This  i s  not true of t ime .  You can only perceive the t ime in  which 
you exist .  You may perceive the past in memory, or the future in the 
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imagination, but d irect perception only exists in  the present .  You can 
perceive space at a distance, but t ime only when in proximity to it .  

Since no one can perceive the future ,  you cannot know what you 
wil l  do later .  I t  i s  due to th is  fact that you can have free wil l  i n  the 
present . Thus,  i t  i s  this basic d ifference between space and t ime that 
a l lows freedom of act ion .  

The Heart in the Soul 
The different spacial  points ,  as wel l  as past and future,  involve 

end points in their respect ive continuums .  St i l l ,  t hey do not represent 
opposites. I n  the spir itual d imension, on the other hand, the two end 
points are good and evi l ,  and these are d iametrical opposites. 

S ince the heart is the midpoint between these oppos ites , i t  is seen 
as the site of battle between good and evil . The Talmud therefore 
identifies the heart as the scene of the battle between the Good Urge 
( Yerzer Tov) and the Evil Urge ( Yetzer HaRa) . 5 9  

6 : 4 !1r.J13)7 :m� 0':17� :1WV ;-tt !1r.J1V7 ;-tt !1� Ol 
.:m�;, V1r.J v, .J1t�r.J .Jm .Jm nmv7 v, v, 
:11mw :-t.Jm .J1t!:-t !1� pn.Jr.J V1:-t1 V1:-t !1� pn.Jr.J 

:O'V17 :-t11r.JW :-tV11 0'.J1t�7 

'A. /so God made one opposite the other " (Ecclesiastes 7: 14).  
Good opposite evil, 

Evil opposite good. 
Good from good 

Evil from evil. 
Good defines evil 

A nd evil defines good. 
Good is kept for the good ones 

A nd evil is kept for the evil ones. 

One opposite the other 

This speaks of the heart, which is l ike a "king in battle . "  The two 
extremes on the spiritual axi s-good and evi l-are actual opposites. 
Like l ight and darkness, the two cannot coexist .  
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Good from good 

As di scussed earl ier ( I  : 5 ) .  good is the point on th i s  axis that is 
closest to God. Evil is the side that i s  furthest from Him. All good 
comes from the side of good, while all evi l  comes from the other side. 

Good defines evil 

The Zohar explains that l ight can only be recognized because of 
the existence of darkness . 60 If  there were no darkness, l ight would be 
an integral part of the environment ,  and such an integral part cannot 
be sensed . Thus.  for example, we cannot sense the air, since i t  i s  an 
i ntegral part of our normal environment .  S ince air i s  always present .  
there i s  no need for us to have senses to detect i ts presence or 
absence . 

S imi larly. if l ight were always present, without being divided 
into shades and colors, we could not see anything with it .  Every shade 
or color involves some absorbtion of light, and hence, a degree of 
darkness. 

In a s im i lar manner, good can only be recogn ized because of the 
exi stence of evi l .  I f  evi l  d id not exist ,  then we would not have any 
free choice whatever. We would be l i ke mere puppets or robots. I t  is 
only because of the existence of good and evil that free will can exist , 
where we can choose between them. Conversely, it i s  only as a result 
of free wil l that good and evi l  can be recogn ized and defined. 

Good is kept for the good ones 

The dimension of good and evil not only serves to define these 
concepts, but also serves to reward them. It is taught that God cre­
ated the world in order to bestow good to the world . 6 1 But what good 
does He offer? 

Fi rst of alL we must real ize that any good that God gives must 
be the ul t imate good that H i s  creat ion can accept. The Psalmist said 
" How great i s  Your good . stored up for those who fear You" (Psalms 
3 1  : 20 ) .  Our sages interpret th i s  to say that God bestows good i n  the 
greatest possible abundance.6 2  In another place, they teach us that 
th i s  verse means that God is  tel l ing us ,  "You accord ing to your 
strength ,  and Me according to M ine ."63 In  other words, God gives us 
the greatest good that we can possibly accept. 

But what i s  this u l t imate good? What i s  the greatest possible 
good that God can bestow? 
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If we think about i t ,  the answer is  real ly quite s imple .  The great­
est possible good is God Himself.64 There is no other ultimate true 
good. The Psalmist thus said, "I have no good but You" (Psalms 
1 6 : 2 ) . I n  the Talmud, Rabbi Acha interprets this to mean that no true 
good exists in  the world ,  except that of God H imself. 65 

The ult imate good is therefore to partake of God, and it i s  th i s  
good that  He planned to g ive the world .  He would create a world 
where creatures ult imately could partake of H i s  essence. The Psalmist 
sings of th i s, "Taste and see that God i s  good, happy is the man who 
finds refuge in Him" ( Psalms 34 :9 ) .  

God therefore created the world in such a way that  we could 
draw close to Him and partake of H i s  essence. Of course, we are not 
speaking of physical closeness, but of spiritual closeness. Such close­
ness involves the knowledge and understand ing of God, as well as 
resembl ing Him to the greatest degree possible .  

Here again ,  we hear this  in the words of the Psalmist ,  "But for 
me, the nearness of God is good . I have made God my refuge, that 
I may tel l of H i s  works" (Psalms 7 3 : 2 8 ) .  The Psalmist i s  teaching us 
that his ult imate good i s  nearness to God. This nearness involves 
"tel l i ng of His works"-that is ,  a deep knowledge and percept ion of 
the Divine .  6 6  

The ult imate good that God offers i s  therefore the opportunity 
to perceive Him. In  one place, our sages thus teach us that God cre­
ated the world in order that men may know Him . 67 This is not a sepa­
rate reason, but the way in which He bestows H i s  good upon us . 68 
God thus told us through His prophet, " I  am your God, I teach you 
for your good" ( Isa iah 48: I 7).  The Psalmist expresses the same idea 
when he says, "You are good, and You do good, teach me Your 
decrees" (Psalms 1 1 9 : 68 ) .  

To  know God and  understand H im in  any  way is  to  have a deep 
awe and dread of H i s  Majesty . All true wisdom is that of God. But 
such wi sdom and knowledge imply the fear and reverence of God. 
The Psa lmist thus said ,  "The beginn ing of Wisdom is the fear of 
God" ( Psalms I l l : I 0) .  Solomon expressed the same idea when he 
sa id ,  "The fear of God is the beginn ing of Knowledge" (Proverbs 
I : 7 ) .  69 

We can therefore say that the ult imate goal of creat ion is that we 
should come close to God, and therefore both know and fear H im .  
Again we  hear the words of  Solomon, "Whatever God does shall be  
forever . . .  God has  made i t  so  that man should fear H im" ( Ecclesias­
tes 3: 1 4) .  The Talmud comments on this ,  saying that the world was 
created for the fear of God. 70 This  is  man's true purpose in the world, 
as we find again ,  "The sum of the matter, when all has been heard :  
Fear God and  keep H i s  commandments, for th i s  i s  a l l  of  man"  ( Eccle-
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s i astes 1 2 : 1 3 ) .  I n  the Talmud,  Rabbi  Elazar comments on th i s  and 
says. "Solomon i s  teaching us that a l l  the world was created for the 
fear of God. " 7 1  

When our sages say that the world was created for the fear of 
God. they are not contrad icting the teaching that i t  was created as a 
vehic le for H i s  good. What they are doing i s  expressing what th is  
good u l t imately i s .  I t  i s  a knowledge of God that i s  most perfect ly 
expressed by the reverence and awe that we cal l the "fear of God . "  

The  ult imate place where we  w i l l  be  worthy of  th i s  vision and 
percept ion wi l l  be in what we call 0/am HaBah-The Future World 
or the World to Come. I t  i s  a world of absolute l i fe and goodness. It 
is of the vi s ion of the World to Come that the Psalmi st i s  speaking 
of when he says. " I  bel i eve that I wi l l  gaze upon God i n  the land of 
the l i v ing" ( Psa lms  2 7 :  1 3 ) .  This " land of the l iv ing" i s  the Future 
World . 7 c 

It is th is  future world that is the goal of a l l  creat ion.  Our sages 
thus teach us, "This world is l ike an antichamber before the World 
to Come. Prepare yourself in the antichamber before you enter the 
palace .  " ' 1  

Si nce th i s  Future World i s  t he  u l t imate goal of creat ion ,  i t  i s  also 
the place of ul t imate good. I n  the language of the Talmud,  i t  i s  called, 
"the World where al l  i s  good ." 74 I t  is a good that surpasses anyth ing 
that th is  world may possibly have to offer. This  is what our sages 
mean when they say. "One moment of delight in the Future World 
i s  more than all the good of th i s  world .  " 7 5  

We can obta in  some idea of what th i s  Future World wi l l  be l i ke 
from a common saying of Rav, quoted in the Talmud . 7 6  He said, " In  
the  Future World .  there w i l l  be  no eating, dr inking, chi ldbearing or  
business. Neither w i l l  there be  j ealousy. hatred or strife .  The  right­
eous will s i t  with their crowns on their heads, del ighting in  the radi­
ance of the Divine Presence . "  

Our  sages teach us that th i s  "radiance of the Divine Presence" 
i s  a percept ion of the Divine . 7 7  In the Future World, we wi l l  perceive 
and comprehend God in  the greatest degree possible. 

This percept ion of God in  the Future World i s  totally beyond 
our present grasp. That of the least of us will pale the achievements 
of the greatest sages i n  this world .  Sti l l ,  of course, i t  wil l  be impossible 
to perce ive God in H i s ent irety. This i s  impossible for any being 
other than God Himself. Although incomparable to anything in  th i s  
l ife .  our percept ion wi l l  st i l l  be less  than a drop i n  an infin ite ocean . 
Nevertheless . it wi l l  far exceed anything possible i n  th i s  world . 78 

I n  order that we may approach H im ,  God created a d imension 
of nearness to His being. By moving through this d imension ,  we are 
able to come closer and closer to God, even though we can never 
actual ly reach Him.  This d imension i s  what we call the spiritual 
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world.  Our sages call the h ighest spiritual world A tzilut-the World 
of Nearness. Al l  the spiritual worlds were created as vehicles through 
which we may draw near to God. I n  a sense, they serve as a filter, 
al lowing us to draw near, and sti l l  not be obliterated by H is infinite 
Light .  79 

In a number of places, our sages speak of these worlds as the 
Celest ial Treasuries. Thus,  I srael s ings to God, "The King wil l  bring 
me in to His chamber" (Song of Songs I :4) .  The sages comment that 
God wi l l  bring the righteous into H is celestial chambers and al low 
them to probe the treasuries on h igh . 80 

This is also the meaning of the l ight that was made on the first 
day of creat ion .  Our sages teach us that i t  was not mere physical l ight, 
but a wonderous l ight with which one could see "from one end of the 
un iverse to the other. "8 1 This was the l ight of perception, shining in 
all the spiritual worlds, with which one could experience this v ision 
of God. Our sages thus cont inue ,  "God set this l ight aside for the 
righteous in  the World to Come. " 82 

This is the l ight of perception with which we wil l  partake of the 
Divi ne-the "rad iance of the Div ine Presence. " Elihu was speaking 
of th i s  when he told Job that God wil l  "turn back his soul from 
destruct ion ,  and i l luminate h im in the  l ight of l i fe" (Job 3 3 : 30) .  Solo­
mon informs us that this l ight i s  the source of eternal l ife, when he 
says, " In  the l ight of the King's face is  l ife" (Proverbs 1 6 : 1 5 ) . 8 3 

God's ult imate goal in creation was therefore the World to 
Come, where man could perceive a vision of God. Not God Himself, 
of course, but a v is ion .  Perhaps through many filters, but st i l l ,  a 
vis ion of God. The Psalmist sings of this vis ion ,  " In  righteousness, I 
wil l  see Your face, when I awake, I wil l  be satiated with a vision of 
You" (Psalms 1 7 : 1 5 ) .  The Psalmist i s  speaking of the t ime when he 
wil l  awake to the delights of the Future World. Our sages comment 
on this verse, "God wil l sat isfy the righteous with a vision of the 
Divine Presence . "B4 

The b l i ss of the Future World wil l  be endless. In H i s  endless 
goodness, God wil l  give us a world of good without end. The Psalmist 
is speaking of this when he exclaims, " I n  Your presence is  ful lness of 
joy, in  Your right hand is  bliss forever" (Psalms 1 6 : 1 1 ) .  8 5 

Of course, everyth i ng about th i s  Future World is totally beyond 
our powers of descript ion .  Even the vis ions of the greatest prophets 
will pale in compari son . I t  i s  something that no human mind can pos­
sibly imagine in this l ife .  I t  cannot come through human understand­
ing, but only as a gift from God, and when He gives it , we will under­
stand. The prophet therefore says when speaking of the World to 
Come: "Never has the ear heard it-no eye has seen it-other than 
God: That which He wi l l  do for those who hope in  H i m" ( I saiah 
64 : 3 ) . Xo  
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Th is  good i s  not g iven as a reward, but as a d i rect result of a 
person 's binding h imself to good. A person atta ins  that to which he 
attaches h imselfY 

6 : 5  

Three: 
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Each one stands alone 
one acts as advocate 
one acts as accusor 

and one decides between them. 
Se l 'en : 

Three opposite three 
and one is the rule deciding between them. 

Jirelre stand in war: 
Three lore. 
three hate. 

three gi 1·e !Zfe 
and three kif! 

Three lore: the heart and the ears. 
Three hate: the firer. the gall, and the tongue. 
Three gire li(e: the two nostrils and the spleen .  
Three kill: the tll'O 01:(ices and the mouth . 
A nd God {aitMul King rules over them all 

fi'om !lis holy habitation 
un til eternity o( eternit ies. 

One on three 
three on seven 
sei'Cfl on t l l 'ell'e, 

A nd all are bound, one to another. 
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One acts as an advocate 

See 2 :  I and 3: I .  

Seven: three opposite three 

The sequence three, seven ,  twelve, can be defined in a number 
of ways .  One, which we have discussed earl ier ( I  : 2 ) ,  involved the 
l ines connecting the Sefirot . However, there is  another important 
sequence that also yields these numbers. 

This second sequence can also be expressed in a number of ways. 
The most obvious involves the first three regular polygons .  The s im­
plest polygon .  the tr iangle has three points .  When inscribed in a 
square, one then has seven points .  Final ly, when both are inscribed 
in a pentagon.  there are a total of twelve points . See figure 64 on page 
2 52 .  On a more sophist icated level , th is  sequence can be represented 
by a triangle. a tetrahedron, and a hypertetrahedron.  

Another sign ificant sequence that y ie lds exactly the same resu l t  
i s  that  of truncated triangled . See figure 6 5  on page 2 5 2 .  

Section A (figure 6 5 )  consists of three points .  Here, t h e  one to 
the right is the advocate, the one to the left is the accusor, and the 
middle point is  the deciding one. This is the concept of thesis, anti­
thesis , and synthesis ,  d iscussed earl ier (2 :  I ) . 

Figure 66  (on page 2 5 3 )  consists of seven points in  a truncated 
triangle . This  can be d iv ided into two triangles, each represent ing the 
original triad, and a center point in the middle .  In the top section of 
figure 66 ,  we can clearly see seven distinct steps from right to left . 

We also have twelve points in  a truncated triangle shown i n  both 
figures 65 and 66. Here there are no longer seven distinct steps, s ince 
three are dupl icated in  the top and bottom l i nes .  The three on top 
arc the ones that give l i fe ,  whi le  the three on the bottom are the three 
that k i l l .  The triangle to the right represents love, while that to the 
left are the three who hate . (See section B i n  figure 66) .  

Hate can a l so be represented i n  th is  d iagram by a large inverted 
triangle .  I t  is hate because the three points are separated . The smaller, 
inner triangle. where the points are not separated, then represents 
love. The two triangles to the right and left (in figure 66) are then l ife 
and death .  

A nd God faithful King 

The expression here is exactly the same used in 1 : 5 .  The Hebrew 
word Ma 'on for habitation has also been explained there .  
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Three 

Twehc 

Figure o4 . The sequence o( polrgons . 

Th ree G 0 c 

Seven 0 0 0 
0 0 0 0 

0 0 0 
Twelve 0 0 0 0 

0 0 0 0 0 

Genera l  form u la :  n ( n  + 5 )/2  

Figure o5 . The sequence o( truncated triangles . 
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Figure 66 . A )  Three opposite three . and o n e  i s  the rule deciding he­
t ll ·een them . B) Twelve stand in war:  Three /m·e . three hate . three gi 1·e 
li(e . and three kill . 

T h ree 

Ten : three on seven 

Twenty-two: 
three on seven 
seven on twelve 

A 

8 �  

c 

Figure 6 7 .  Three (A ) become three on sn·en ( 8 ) .  ll 'hich becomes se1 ·en 

on twe/1·e (C) . Fhe genera/ formula here is n (n +  I )  (n + 8 )16 . 

One on three 

The One is the ineffable, which is not counted in the sequence. 

Three on seven 

When the truncated triangle of three is placed on that of seven, 
one has a truncated pyramid containing ten points. These represent 
the Ten Sefirot. See figure 67 .  
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When th is .  i n  turn, i s  placed on the  truncated triangle conta in ing 
twelve points .  th i s  yie lds a truncated pyramid with 22 points . These 
represent the 22 letters of the alphabet . 

6 : 6  ;"'!"';"!N j?j?n j;"l::l't7 IW .n1N Cl' .nt71 C::l'1't7ll 0;"1 1l;N 
.n1N:JY ;"1"1;"1' ;"1"1;"1' Cl';"!l;N Cl';"!l;N ;"1"1;"1' ;"!"'  
:1W�W 0:1r.J :1WV1 '.n� :1"1:1' '1W �� .n1�JY 0':1�� 
�;, n� 0:1:1 1Y1 m�1V �;, n� o:1r.J �1:11 0'1!)0 

:11Yl; 1' !1lJ;"l �;, I1N1 11Y';"l 

These arc !he l i i 'C!l l_r- l wo lei tcrs 
l l 'i th 1 1 ·h ich engraved 

Eh rch , Yah .  YH VH Eloh im.  YH VH. 
YH VH Earaot. Elohim T:araot. El Shaddai, 
YIJ VH Adonoy, 

A nd l l ' ith them He made three Books, 
and l l 'ith them He created His Unirerse. 
and lie formed 11 ·ith them all that was ever formed, 

a n d  all that  erer will be formed. 

Th is  i s  very s im i lar to I :  I .  The ten d iv ine  names here represent 
the Ten Sefi rot in descend ing order. Sec Table 5 5 .  

Table  5 5 . The ten d i v i ne name s .  

Sefi rah 

Keter 
Chakhmah 
Binah 
Chesed 
Gevurah 
Tiferet 
Netzach 
Hod 
Yesod 
Malkhut 

Name 

Ehyeh ( I  Wi l l  Be) 
Yah 
YHVH (pronounced Elohim)  
El 
Elohim 
YHVH 
YHVH Tzavaot ( Lord o f  Hosts) 
Elohim Tzavaot (God of Hosts) 
E l  Shaddai (Almighty God) 
YHVH Adonoy 
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A nd when A braham our father, may he rest in peace. 
looked. smv, understood, probed. 

engraved and carved, 
He was successful in creation, 

as it is writ ten , 
"A nd the souls that they made in Haran " (Genesis 

12:5). 
Immediately there was revealed to him the .Master of all, 

may His name be blessed forevel; 
lie placed him in His bosom, and kissed him on h is head, 

and He called him, 
"Abraham my beloved" (Isaiah 4 1:8) .  

He made a covenant with him 
and with h is children after him forever, 

as it is writ ten , 
"A nd he belie1·ed in God, and He considered 

and He considered it righteousness " (Genesis 15:6). 
He made with him a covenant 

het�<.·een the ten fingers of h is hands -
this is the covenant of the tongue. 

and between the ten toes of h is feet -
this is the covenant of circumcision, 

A nd He bound the 22 let ters of the Torah to h is tongue 
and He revealed to him His mystery 

He drew them in water, 
He flamed them with fire, 
He agitated them with Breath, 
He burned them with the seven {planets} 
He directed them with the twelve constellations. 
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A nd when Abraham our father . . .  

I t  i s  from here that a trad it ion i s  derived l i nking Abraham to the 
Sefer Yetzirah .  

Engraved and carved 

Here we clearly see that "engraving" and "carving" involve med­
itative techn iques. 88 This  has already been discussed previously 
( I :  1 4 ) .  

Before one can engage in  these techniques, however, one must, 
" look, see. understand.  and probe. " These techn iques have also been 
d i scussed ( I  : 4 ) . 

And he was succes�ful 
The complete verse quoted here relates to Abraham's leaving 

Haran at God's command, and i t  states, "So Abram went ,  as God 
had told h im . . .  and Abram took his wife Sara i ,  and h is nephew Lot, 
and al l the substance that they had gathered, and the souls that they 
had made in Haran" (Genesis 1 2 : 5 ) .  This implies that before God 
had spoken to him and told him to leave his land, Abraham had 
a lready mastered the mysteries of Sefer Yetzi rah . 

The Kabbal i sts note that the verse says, "the souls that they 
made, " i n  the p lura l .  Th is  indicates that one attempting to make a 
Golem should not work alone, but should do so in partnership with 
others. 

He made a covenant 

See I : 3 .  

He drew them in  water 

This indicates that the symbol ism of water and fire,  d iscussed 
ear l i er ( I :  1 1 . 1 2 ) .  also relate to meditat ive techniques .  



APPENDIX I 
Other Versions of the 

Sefer Yetzirah 





THE SHORT VERS ION 
( I n  order to show how it can be done, this  has been translated in the 
imperat ive .  The bracketed port ions are those omitted by Donash . )  





Appendix I 2 6 1 

Cha pter 1 
I .  With 32 wonderous paths of Wisdom engrave Yah, the Lord of 
Hosts, [God of I srael ,  the Living God, King of the universe, Almighty 
God, merciful and gracious, H igh and Exalted, dwel l ing in eternity, 
whose name i s  Holy,  and create His un iverse] with three books, with 
text (Sepher) , with number (Sephar), and with communication 
(Sippur). 

2 .  Ten Sefirot of Nothingness plus twenty-two [foundation] letters: 
Three Mothers, Seven Doubles, and Twelve Elementals . 

3 .  Ten Sefi rot of Nothingness: The number of the ten fingers, five 
opposite five, with a single covenant precisely i n  the middle,  l i ke the 
c ircumcision of the tongue and the circumcision of the membrum. 

4 .  Ten Sefirot of Nothingness: Ten and not  nine ;  ten and not  eleven. 
Understand with Wisdom, and be wise with U nderstanding. Examine 
with them and probe from them, make a thing stand on its essence, 
and make the Creator sit on His base. 

5. Ten Sefirot of Nothingness: Their measure is  ten which have no 
end. A depth of beginn ing, a depth of end; a depth of good, a depth 
of evil ; a depth above, a depth below; a depth east, a depth west; a 
depth north ,  a depth south . The singular Master, God faithfu l  King, 
dominates them all from His holy dwel l ing until eternity of 
eterni t ies .  

6 .  Ten Sefirot of Nothingness: Their vis ion is  l i ke the "appearance 
of l ightning," their l imit  has no end. His Word in them is "running 
and returning." They rush to His saying l ike a whirlwind, and before 
His throne they prostrate themselves. 

7 .  Ten Sefirot of Nothingness: Their end i s  imbedded in  their begin­
ning, and their beginning in their end, l i ke a flame in a burn ing coal . 
For the Master is singular, He  has no second.  And before One, what 
do you count? 

8 .Ten Sefirot of Noth ingness: Bridle your mouth from speaking and 
your heart from th ink ing. And if  your heart runs ,  return to the place, 
as i t  i s  written, "The Chayot runn ing and returning" ( Ezekiel 1 : 1 4  ) . 
Regarding this  a covenant was made. 

9 .  Ten Sefirot of Nothingness: One is  the Breath of the Living God, 
blessed and benedicted be the Name of the Life of worlds. Voice, 
Breath and Speech .  This is the Holy Breath (Ruach HaKodesh). 
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I 0. Two: Breath from Breath .  With it  engrave and carve twenty-two 
foundation letters-three Mothers, seven Doubles, and twelve 
Elementals-and one Breath is from them. 

I I .  Three: Water from Breath . With i t  engrave and carve chaos and 
void.  mire and clay. Engrave them l i ke a garden plot, carve them l i ke 
a wal l .  cover them l ike a cei l ing. 

1 2 . Four: Fire from water. With i t  engrave and carve the Throne of 
Glory .  Seraphim.  Ophan im.  holy Chayot, and Min i stering Angels. 
From the three establ i sh His dwel l i ng, as i t  i s  written ,  "He makes Hi s  
angels of breaths ,  H i s  m in i sters from flaming fire" (Psalms 1 04 :4) .  

1 3 . F ive :  With three of the s imple letters seal "above. "  Choose three 
and place them in H i s  great Name: YHV.  With them seal the six 
extremit ies .  Face upward and seal it with YHV.  

S ix :  Seal "below." Face downward and seal i t  wi th  YVH .  

Seven :  Seal "east . " Face straight ahead and  seal i t  with HYV. 

Eight :  Seal "west . "  Face backward and seal i t  with H VY. 

N ine :  Sea l  "south . "  Face to the right and seal i t  with VYH .  

Ten : Seal "north . " Face to  t he  left and  seal i t  with VHY.  

1 4 . These are t he  Ten Sefirot of  Noth ingness. One  is t he  Breath of 
the Living God. Breath [from Breath ] ,  Water [from Breath ] ,  Fire 
[from water, and the extremities] . up, down, east, west , north and 
south .  

Cha pter 2 

I .  Twenty-two foundation letters: three Mothers, seven Doubles, and 
twelve Elementals .  The three Mothers, AMSh, their foundation is  the 
pan of meri t .  the pan of l iabi l i ty, and the tongue of decree deciding 
between them. 

2 .  Twenty-two letters: Engrave them, carve them, weigh them. per­
mute them, and transform them, and with them depict the soul of al l  
that was formed and al l  that wi l l  be formed in  the future .  

3 .  Twenty-two [foundat ion] letters : They are engraved with voice, 
carved with breath .  and placed in the mouth in five places : AChHO, 
BVM P, GYKQ. DTLNTh, ZSShRTz. 

4 .  Twenty-two foundation letters :  They are set in  a c ircle as 23 1 
Gates .  The circle rotates back and forth .  And th i s  is a sign : There i s  
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no good h igher than del ight ( ONG), and there is  no evi l  lower than 
plague (NGO) . 

5 .  How? Weigh them and transpose them, Alef with each one, and 
each one with Alef; Bet with each one, and each one with Bet . They 
repeat i n  a cycle .  Therefore, everyth ing formed and everyth ing spo­
ken emanates in one name. 

6 .  Form substance out of chaos and make nonexistence into exis­
tence. Carve great pi l lars out of a ir  that cannot be grasped. This is  
the sign : One foresees, transposes, and makes al l  creation and al l  
words with one Name. And a s ign of this :  Twenty-two obj ects in  a 
s ingle body. 

C h a pter 3 
1 .  Three Mothers, AMSh :  Their foundation i s  the pan of l iabi lity, the 
pan of merit, and the tongue of decree dec id ing between them. 

2 .  Three mothers, AMSh:  A great, mystical , concealed secret, sealed 
with six rings. And from it emanate fire and water, separating them­
selves as male and female. Three Mothers, AMSh,  are their founda­
t ion,  and from them are born the Fathers, from which everyth ing was 
created. 

3. Three Mothers, AMSh ,  in the Universe are air, water, and fire .  
Heaven was created from fire, earth was created from water, and the 
a ir  decides between the fire and the water. 

4 .  Three mothers, AMSh ,  in  the Year are fire ,  water, and breath .  The 
hot is  created from fire, the cold i s  created from water, and the tem­
perate from breath decides between them. 

Three Mothers, AMSh,  in  the Soul  are fire ,  water, and breath .  
The  head is  created from fire, t he  bel ly i s  created from water, and 
the chest ,  created from breath ,  decides between them. 

5. Three Mother, AMSh :  Engrave them, carve them, permute them, 
and with them seal three Mothers in the U niverse, three Mothers in 
the Year, and three Mothers in the Soul , male and female. 

6 .  Make Alef k ing over breath ,  bind a crown to it ,  and combine one 
with another. And with them seal a ir  in the Universe, the temperate 
in the Year, and the chest in the Soul ,  the male with AMSh,  and the 
female with AShM .  

7 . Make Mem king over water, bind a crown t o  i t ,  and combine one 
with another. And with them seal earth in  the Universe, the cold in 
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the Year, and the bel ly in the Soul , the male with MASh, and the 
female with MShA.  

8 .  Make Shin k ing over fire,  b ind a crown to it ,  and combine one 
with another. And with them seal heaven in  the Universe, the hot in  
the  Year. and the  head in the  soul , the  male [w i th  ShAM] ,  and the 
female [with ShMA] . 

C hapter 4 

I .  Seven Doubles. BGD KPRT: Their foundation i s  l i fe, peace, wis­
dom, wealth ,  grace, seed, dominance. Each has two sounds: B-Bh,  
G-Gh. D-Dh, K-Kh, P-Ph, R-Rh, T-Th.  [A structure of] soft and 
hard, [a structure of] strong and weak, double because they are trans­
poses. The transpose of l ife i s  death , the transpose of peace is evil , 
the transpose of wisdom is fol ly ,  the transpose of wealth i s  poverty, 
the t ranspose of grace is  ugl i ness, the transpose of seed i s  desolat ion ,  
the transpose of dominance i s  subj ugat ion . 

2 .  [Seven Doubles. BGD KPRT: Seven and not s ix ,  seven and not 
eight. Examine with them and probe from them, make each thing 
stand on its essence, and make the Creator s it  on H is base . ]  

3 .  Seven Doubles. BGD KPRT, parallel t he  seven extrem it ies .  These 
are the s ix extremit ies :  up, down. east, west, north ,  south .  And the 
Holy Palace precisely in the middle upholds them al l .  

4 .  Seven Doubles, BGD KPRT: Engrave them, carve them, combine 
them, as planets in  the Universe, days in the Year, and gates in  the 
Soul .  From them engrave seven firmaments, seven earths ,  seven 
weeks. Seven i s  therefore beloved under all the heavens .  

5 .  [How? Make Bet k ing over l i fe, b ind a crown to it ,  and with i t  
depict Saturn in the Universe, Sunday in the Year, and the right eye 
in the Soul .  

6 .  [Make Gimel king, b ind a crown to i t ,  and with it depict J upiter 
in the Un iverse, Monday in the Year, and the left eye in  the Sou l .  

7 .  [Make Dalet k ing, b ind a crown to it ,  and wi th  i t  depict Mars i n  
t he  Universe. Tuesday in the  Year, and the  right ear in  the  Soul .  

8 .  [Make Kaf king, bind a crown to it ,  and with i t  depict the Sun in 
the Un iverse. Wednesday in  the Year, and the left ear in  the Soul .  
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9 .  [Make Peh king, b ind a crown to it ,  and with i t  depict Venus i n  
the Un iverse, Thursday in t he  Year, and  the  right nostril i n  the 
Soul .  

I 0. [Make Resh k ing, b i nd  a crown to  i t ,  and  with i t  depict Mercury 
in  the Universe, Friday i n  the Year, and the left nostril in the Soul . 

I I . [Make Tav k ing, b ind a crown to it ,  and with it depict the Moon 
in the Un iverse, the Sabbath i n  the Year, and the mouth i n  the 
Sou l . ]  

1 2 . The Seven Doubles, how does one permute them? Two stones 
bui ld two houses, three bui ld six houses, four  bui ld 24 houses, five 
build 1 20 houses, six build 720 houses, and seven build 5040 houses. 
From there on go out and calculate that which the mouth cannot 
speak and the ear cannot hear. 

These are the seven planets in  the Universe: The Sun, Venus, 
Mercury ,  the Moon, Saturn, Jupiter, Mars. ' These are the seven days 
in  the Year: The seven days of creat ion.  And the Seven gates in the 
Soul are the two eyes , the two ears, the two nostri ls , and the mouth. 
And with them were engraved the seven firmaments, the seven 
earths ,  the seven hours. Seven is  therefore beloved for every desire 
under heaven . 2  

Chapter 5 

I .  Twelve Elementals: H V  ZCh TY LN SO TzQ. Their foundation i s  
sight, hearing, smell ,  speech ,  taste, coit ion, act ion,  motion, anger, 
laughter, thought, and sleep. Their measure is the twelve diagonal 
boundaries: the north-east boundary, the south-east boundary, the 
upper-east boundary, the lower-east boundary, the upper-north 
boundary, the lower-north boundary, the south-west boundary ,  the 
north-west boundary ,  the upper-west boundary ,  the lower-west 
boundary ,  the upper-south boundary ,  the lower-south boundary. 
They continually spread for ever and ever. They are the Arms of the 
U n iverse. 

2 .  Twelve Elementals :  HV ZCh TY LN SO TzQ. Engrave them, carve 
them, weigh them, permute them, transpose them, and with them 
depict the twelve constellations in the Univese: Aries, Taurus, Gem­
ini , Cancer, Leo, Virgo, Libra, Scorpio, Sagittarius ,  Capricorn , 
Aquarius, and Pisces; the twelve months in the Year: Nissan, lyar, 
Sivan, Tamuz, Av, Elu l ,  Tishrei, Mar-cheshvan, Kislev, Tevet, She­
vat, Adar; and the twelve d irectors in the Soul: two hands, two feet, 
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two kidneys, the spleen ,  the l iver, the gall bladder, the hemsess, the 
kiva, and the korkeban .  

[How does one permute them? Make Heh k ing, bind a crown to 
i t ,  and with it  depict Aries in the Univese, Nissan in the Year, and 
the r ight hand i n  the soul ,  male and female. 

[ Make Vav k ing, bind a crown to i t .  and with it depict Taurus 
in the Universe, Iyar in  the Year, and the left hand in the Soul .  

[Make Zayin k ing, b ind a crown to it ,  and with i t  depict Gemini 
in  the Un iverse, S ivan in  the Year, and the right foot i n  the Soul . 

[Make Chet king, bind a crown to it ,  and with i t  depict Cancer 
in the Un iverse, Tamuz in  the Year, and the left foot in the Soul. 

[ Make Tet k ing, bind a crown to it, and with it depict Leo in the 
Universe, Av in  the Year and the right k idney in the soul .  

[Make Yud king, b ind a crown t o  it ,  a nd  with it  depict Virgo i n  
t h e  Universe, Elul in the Year, and the left k idney in  t h e  Soul .  

[Make Lamed king, b ind a crown to i t ,  and with i t  depict Libra 
in the Universe, Tishrei in the Year, and the l iver in the Soul .  

[ Make Nun king, b ind a crown to it ,  and with it depict Scorpio 
in the Universe . Mar-cheshvan in the Year, and the spleen in  the 
Soul . 

[Make Samekh king, b ind a crown to i t ,  and with it depict Sagit­
tarius in the Un iverse, Kislev in the Year, and the gal l bladder in the 
Soul .  

[Make Eyin king, bind a crown to it ,  and with it depict Capricorn 
in the Universe, Tevet in  the Year, and the hemsess in  the Soul . 

[Make Tzadi k ing, bind a crown to it ,  and with it depict Aquarius 
in  the Universe, Shevat in the Year, and the kivah in  the Soul .  

[Make Kuf k ing, b ind a crown to i t ,  and with i t  depict  Pisces in 
the Un iverse. Adar in  the Year, and the korkeban in the Soul . ]  

3 .  Three Mothers which are three Fathers, from which emanate fire, 
breath and water. Three Mothers, seven Doubles, and Twelve 
Elementals . 

4 . These arc the twenty-two letters which were founded by the 
B lessed Holy One [Yah,  YHVH of Hosts, God of I srael ,  the Liv ing 
God. h igh and exalted] dwell ing i n  eternity, whose name is Holy, 
[exalted and holy is He] .  

Ch a pter 6 

I .  Three are the Fathers and the ir  offspring, seven are the planets 
and their host, and twelve are the diagonal boundaries. And the proof 
of th is ,  t rue witnesses, are the Universe, the Year, and the Soul. He 
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decreed Twelve, (Ten) ,  Seven and Three, and He appointed them in  
the Tel i ,  t he  Cycle, and  the  Heart. The  three are fire, water, and 
breath ;  fire above, water below, and breath ,  the decree that decides 
between them. A sign of this is  that fire upholds water. 

Mem hums, Sh i n  h isses, and Alef is the decree that decides 
between them . 

2 .  The Teli in  the Universe is l i ke a king on his  throne, the Cycle in  
the  Year i s  l ike a k ing  in  the  province, the  Heart in the  Soul is  like 
a king in battle . 

"Also every desire, one opposite the other was made by God" 
( Ecclesiastes 7: 1 4 ) . Good opposite evi l ,  good from good, evi l  from 
ev i l .  Good makes evi l  recognizable, and evi l  makes good recogn iza­
ble. Good makes evil recogn izable, and evi l makes good recognizable .  
Good is  kept for the good, and evil i s  kept for the wicked. 

3. Three: each one stands alone. Seven are divided, three opposite 
three, with a decree deciding between them. Twelve stand in  war: 
three who love. three who hate, three who give l i fe, and three who 
k i l l .  The three who love are the heart, the ears and the mouth; the 
three who hate are the l iver, the gall bladder, and the tongue. And 
God. the fa ithful King dominates them all . One over three, three over 
seven . seven over twelve, and all of them are bound, one to 
another. 

4 .  And when Abraham our father gazed , he looked, saw, delved, 
understood, engraved, carved, permuted and depicted, and he was 
successful .  And the Master of al l ,  Blesed be He,  revealed H imself to 
him, and took h im i n  His bosom, [k issed h im on the head, and called 
h im,  "My beloved"] .  He made a covenant with him between the ten 
toes of his  feet-this i s  the covenant of circumcision-and between 
the ten fingers of h i s  hands-this  i s  the covenant of the tongue. He 
bound the twenty-two letters to his tongue and revealed their founda­
t ion .  He drew them in water, burned them in fire, agitated them with 
breath .  He ign ited them with the seven (planets) , and d i rected them 
with the twelve constel lat ions .  
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Chapter 1 
I .  With th i rty-two mystical paths of Wisdom engraved Yah, YHVH 
of Hosts, God of I srael .  the  Livi ng God, God Almighty, h igh and 
exalted, dwel l i ng i n  eternity on high, and His name i s  Holy ,  and He 
created H i s  universe wi th  three books, with text, wi th  number, and 
wi th  commun icat ion .  [They are] Ten Sefirot of Nothingness and 
twenty-two foundation letters. 

2. Ten Sefirot l i ke the number of ten fingers, five opposite five. The 
s i ngular covenant i s  d i rect ly in the m iddle, l i ke the c i rcumcision of 
the tongue in the mouth,  and l i ke the c ircumcision of the 
membrum.  

3 .  Ten Sefirot of Nothingness: Ten and not n ine ,  ten and not eleven . 
Understand with Wisdom, and probe with  Understanding. Discern 
with them and probe from them. Make a thing stand on its essence, 
and make the Creator sit on H i s  base, for He alone is the Former 
and Creator, and there i s  none besides Him .  And His measure is ten 
and they have no end.  

4 .  Ten Sefi rot of Noth ingness: Br id le your heart from th ink ing, bridle 
your mouth from speaking. And if  your heart runs, return to the 
place,  as it i s  written, "And the Chayot runn ing and returning. " 
Regarding th is  a covenant has been made. 

5. Ten Sefirot of Nothingness: Their end is imbedded in their begin­
n i ng, and their beginn ing in their end, l i ke a flame bound to a burn­
ing coal . Know, th ink  and depict that the Master is un itary ,  and the 
Creator is One, and He has no second.  And before One, what do you 
count? 

6 .  Ten Sefirot of Nothingness: Their measure is  ten which have no 
end:  A depth of beginn ing and a depth of end; a depth of good and 
a depth of evi l ;  a depth of above and a depth of below; a depth of 
east and a depth of west ,  a depth of north and a depth of south. The 
unique Master, God faithful  King, dominates them all from His  holy 
dwel l ing unt i l  eternity of etern it ies .  

7 .  Ten Sefirot of Nothingness: Their vision i s  l i ke the appearance of 
l ightning, and their l im it has no end. They speak of them as "running 
and returni ng, " they persue His word l i ke a whirlwind, and before 
H is throne they prostrate themselves. 

8. Ten Sefirot of Nothingness and twenty-two foundation letters: 
Three Mothers, seven Doubles, and twelve Elementals, and Breath is 
in each of them. 
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9 .  Ten Sefi rot of Noth i ngness: One i s  the Breath of the Living God, 
H i s  throne i s  establ i shed from etern i ty , 3  blessed be the name of the 
Life of Worlds constant ly .  forever and ever: Voice, Breath and 
Speech .  Speech is the Holy Breath (Ruach HaKodesh) .  I ts  incept ion 
has no begi nn ing, and its termination has no end.  

I 0 .  Ten Sefirot of Noth i ngness: One i s  the Breath of the Liv ing God, 
two i s  breath from breath .  three i s  water from breath,  four i s  fi re from 
water .  and up and down . east and west , north and south.  

I I . Two is breath from Breath. With them He engraved and carved 
the four direct ion-breaths ( ruchot) of heaven :  east and west, north 
and south. And breath ( rum·h ) i s  in each one of them. 

1 2 . Three i s  water from breath .  With them he engraved and carved 
chaos and void .  clay and m i re .  He made them l i ke a garden bed, he 
carved them l ike a waiL  and he covered them l i ke a cei l ing, and he 
poured snow over them. and dust was made. I t  i s  thus written ,  "For 
to snow he said. become earth" (Job 3 7 : 6 ) .  

Chaos i s  an azure� l i ne that surrounds al l  the world.  Void con­
sists of the spongy5 rocks that are imbedded in the abyss. from 
between which water emanates . 6  

1 3 . Four is fi re from water. With it He  engraved and carved the 
Throne of Glory .  Serafim.  Ophan im,  holy Chayot, and min i stering 
angels .  And from these three He founded His abode, as it i s  written, 
"He makes h is  angels of breaths. His min i sters from flaming fire" 
( Psalms 1 04 :4 ) .  

1 4 . Five :  He sealed "above. " He selected three letters from among 
the Elemcntals and fixed them in  His great Name: YHV .  With them 
He sealed the six d irect ions .  He faced upward and sealed it with 
YHV .  

S i x :  He  scaled "below. " faced downward, and  sealed it  with 
YVH . 

Seven :  He scaled east . faced foreward , and sealed it with VYH.  

Eight : He sealed west, faced backward, and sealed i t  with 
VHY .  

N i ne: He sealed south . faced to  His  right, and  sealed i t  with 
YVH.  

Ten :  He sealed north .  faced to  His  left ,  and  sealed it  with 
HVY. 

These are Ten Sefi rot of Nothingness: One i s  the Breath of the 
L iv ing God. two i s  breath from Breath ,  three i s  water from breath ,  
four i s  fi re from water: above and below, east and west , north and 
south .  
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Cha pter 2 
I .  Twenty-two foundation letters: three Mothers, seven Doubles, and 
twelve Elementals .  And all of them are engraved with voice, carved 
with breath ,  and set in the mouth in five places: the letters AChHO, 
GYKQ, DTLNTh, ZSTzRSh, BVMPh .  They are bound to the tongue 
l i ke a flame bound to a burn ing coaL AChHO i s  pronounced with 
the base of the tongue and the throat. BVMPh is pronounced between 
the lips and with the tip of the tongue. GYKQ is pronounced with 
the (back) th ird of the tongue. DTLNTh is pronounced with the t ip 
of the tongue, together with the voice. ZSTzRSh i s  pronounced 
between the teeth ,  with the tongue ly ing flat and spread out .  

2 .  Twenty-two foundation letters: They are set in  the Cycle in  2 3 1 
Gates. The cycle osci l lates back and forth .  And a sign for th is, i f  in  
good, there is nothing h igher than del ight (ONG) ,  and if in  evil ,  there 
is nothing lower than the plague (NGO).  

3 . Twenty-two foundat ion letters: He  engraved them, carved them , 

weighed them. and transposed them, Alef with them a lL And He per­
muted them, and with them He formed the soul of al l  that was ever 
formed , and the soul of al l  that ever will be formed. 

4 .  How? He weighed them and transposed them, Alef with them al l ,  
and al l  of them with Alef. Bet with them a l l ,  and a l l  of them with 
Bet. [cont inu ing] l i kewise with al l  the [ letters ] .  And al l  of them osci l ­
late cycl ical ly .  Thus, they emerge through 2 3 1 Gates, and everything 
formed and everyth ing said emanates from one Name. 

5. From Chaos He  formed substance, and He made that which was 
not into that which is .  He  carved great stones out of a ir  that cannot 
be grasped . 

Cha pter 3 
I .  Three Mothers. AMSh :  Their  foundation i s  the pan of merit , the 
pan of l iabi l i ty, and the tongue of decree dec id ing between them. 

2 .  Three Mothers, AMSh:  A great ,  concealed, mystical secret, covered 
with six rings. From them emanate fire, water and breath .  They are 
d ivided as male and female. Know, th ink and contemplate that fire 
supports water. 

3. Three Mothers, AMSh:  The progeny of the heavens i s fire, the 
progeny of the a ir  i s  breath, and the progeny of the earth i s  water. 
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Fire i s  above and water i s  below, and breath i s  the decree deciding 
between them. From them were born Fathers, and from them all 
th ings were created. 

4 .  Three Mothers, AMSh ,  in  the U niverse are breath ,  water and fire .  
The heavens  were created from fire .  the earth was created from 
water. and the air from breath decides between them. 

5.  Three Mothers, AMSh, in the Year are the hot, the cold, and the 
temperate. The hot was created from fire, the cold from water, and 
the temperate from breath decides between them.  

6 .  Three Mothers. AMSh.  i n  the Soul  are the head,  the be l ly  and the 
chest . The head was created from fi re. the be l ly  was created from 
water. and the chest from breath decides between them. 

7 .  Three Mothers .  AMSh:  He engraved them, carved them, permuted 
them. and sealed with them three Mothers, AMSh,  i n  the Un iverse, 
three Mothers. AMSh.  in  the Year, and three Mothers, AMSh, in the 
SouL male and female. 

8 .  He made the letter Alef k ing over breath ,  bound a crown to it ,  
permuted one with another ,  and with them formed air  i n  the U ni­
verse. the temperate in the Y car. and the chest i n  the Sou l ,  male and 
female .  

He made the letter Mem king over water, bound a crown to i t ,  
permuted one with another, and with them formed the earth i n  the 
Universe, the cold in  the Year, and the belly i n  the Soul, male and 
female .  

He  made the letter Shin king over fire. bound a crown to i t ,  per­
muted one with another, and with them formed the heavens i n  the 
Un iverse. the hot i n  the Year, and the head in  the Soul ,  male and 
female .  

9 .  How did He form them? AMSh AShM,  MASh MShA, ShAM 
ShMA. The heaven i s  fire, the air i s  breath, and the earth i s  water. 
Man's  head i s  fi re, his belly is water, and h i s  heart i s  breath .  

I 0 .  Three Mothers AMSh. With Alef He formed breath .  a i r, the tem­
perate, the chest ,  the tongue of decree between them. 

With Mem: water. earth ,  the cold,  the bel ly ,  the pan of merit .  
With Sh in :  fire.  heaven.  the hot, the head, the pan of l i ab i l ity .  
This  i s  AMSh .  

Chapter 4 

I .  Seven Doubles. BGD KPRT: Their foundation is l ife, peace, wis­
dom. weal th .  seed, grace. and dominance. They function with two 
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tongues. the  doubl ing of opposi tes :  B Bh ,  G Gh, D Dh,  K Kh, P Ph ,  
R Rh ,  T Th.  A structure of soft and hard, strong and weak. 

These are the opposites: The opposite of wisdom is foolishness, 
the opposite of wealth is  poverty, the opposite of seed is  desolat ion, 
the opposite of l i fe i s  death ,  the opposite of dominance i s  subj uga­
t ion ,  the opposite of peace is war, the opposite of grace is ugl iness .  

2 .  Seven Doubles ,  BGD KPRT: Seven and not s ix ,  seven and not 
eight .  They parallel the six ribs and the six orders, and the Holy Pal­
ace is  precisely in the center. "Blessed be the glory of God from Hi s  
Place" (Ezekiel 3 :  1 2 ) .  He i s  the  place of the  un iverse, and  the  un i­
verse i s  not H i s  place. 7 And He  supports them al l .  

3 .  Seven Doubles, BGD KPRT of foundat ion :  He engraved them, 
carved them, permuted them, weighed them, transformed them, and 
with them He formed seven planets in the U niverse, seven days in 
the Year, and seven gates in  the Soul, seven and seven .  

4.  How did He permute them? Two stones bu i ld  two houses, three 
stones bu i ld  six houses, four stones bui ld 24 houses, five stones bu i ld  
1 20 houses, s ix stones bui ld 720  houses, seven stones bu i ld 5040 
houses. From there on go out and calculate that which the mouth 
cannot speak and the ear cannot hear. 

5 . He made the letter Bet king over wisdom, bound a crown to it ,  
permuted one with another, and with them He formed Saturn in  the 
Un iverse, the Sabbath in  the Year, and the mouth i n  the Soul ,  male 
and female .  

6 .  He made the letter Gimel k ing over wealth ,  bound a crown to i t ,  
permuted one with another. and with them He formed Jupiter i n  the 
Un iverse, Sunday in  the Year, and the right eye i n  the Soul ,  male 
and female .  

7. He made the letter Dalet king over seed, bound a crown to it ,  permuted 
one with another, and with them He formed Mars in the Universe, Mon­
day in the Year, and the left eye in the Soul, male and female. 

8. H e  made the letter Kaf k ing over l i fe, bound a crown to i t ,  per­
muted one with another, and with them He  formed the Sun in the 
Universe, Tuesday in  the Year, and the right nostri l  in  the Soul, male 
and female. 

9 .  He made the letter Peh k ing over dominance, bound a crown to 
i t ,  permuted one with another, and with them He formed Venus i n  
the Un iverse, Wednesday in  t h e  Year, and t h e  left nostril i n  t h e  Soul ,  
male and female. 
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I 0. He made the letter Resh king over peace, bound a crown to i t .  
permuted one with another, and with them He formed Mercury in 
the Un iverse. Thursday i n  the Year, and the right ear in  the Soul ,  
male and female. 

I I . He made the letter Tav king over grace, bound a crown to i t ,  per­
muted one with another, and with them He formed the Moon in  the 
Universe, Friday in the Year, and the left ear in the Soul , male and 
female .  

And with them He engraved seven firmaments ,  seven earths ,  
seven seas .  seven rivers. seven deserts , seven days ,  seven weeks, 
seven years. seven sabbat icals , seven j ub i lees, and the Holy Palace. 
He therefore engraved the seventh for every desire under the 
heavens. 

1 2 . Seven planets in the Un i verse are :  Saturn, J upiter, Mars , Sun, 
Venus, Mercury, Moon.  

Seven days in  the Year are the seven days of the week .  
Seven gates in  the Soul , male and female, are the two eyes, two 

ears. two nostri ls ,  and the mouth .  

1 3 . Seven firmaments are Vi lon ,  Rakia ,  Shechak im,  Zevu l ,  Ma'on ,  
Machan, and Aravot. 

Seven earths are Adamah, Tevel ,  Neshiyah, Tziyah, Chalad, 
Eretz, Gai .  

And He made each one stand alone: The Universe alone, the 
Soul alone, and the Year alone. 

1 4 . Seven Doubles BGD KPRT: 
With Bet He  formed Saturn,  the Sabbath,  the mouth , l i fe and 

death .  
With Gimel He formed Jupiter, Sunday, the right eye, peace and 

evi l .  8 
With Dalet He formed Mars, Monday, the left eye, wisdom and 

fool i shness. 
With Kaf He formed the Sun, Tuesday, the right nostri l ,  wealth 

and poverty .  
With Peh He formed the Venus,  Wednesday, the left nostril ,  seed 

and desolat ion .  
With Resh He formed the Mercury, Thursday, the right ear, 

grace and ugl iness. 
With Tav He formed the Moon, Friday, the left ear, dominance 

and subj ugat ion . 
These are BGD KPRT. 
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Chapter 5 
I .  Twelve Elementals, HV ZCh TY LN SO TzQ: Their foundation is 
sight. hearing, smel l ,  speech ,  taste, co i t ion .  motion, anger, laughter, 
thought, joy, and sleep. 

2 .  Twelve Elementals ,  HV ZCh TY LN SO TzQ: Their foundation is  
twelve and not eleven, twelve and not th irteen . The twelve diagonal 
boundaries peel off as six orders divided between each direct ion:  the 
eastern upper boundary, the eastern northern boundary, the eastern 
lower boundary; the southern upper boundary, the southern eastern 
boundary, the southern lower boundary; the western upper boundary, 
the western southern boundary, the western lower boundary; the 
northern upper boundary, the northern western boundary ,  the north­
ern lower boundary .  They continuously spread until eternity of eter­
ni t ies .  and it i s  they that are the Heights of the Universe. 

4.  Twelve Elementals .  HV ZCh TY LN SO TzQ: He engraved them, 
carved them. permuted them, weighed them, transposed them, and 
with them He formed twelve constellat ions in  the Universe, twelve 
months in the Year, and twelve directors in the Sou l ,  male and 
female .  Two rejoice ( OLZ), two slander (LOZ), two advise ( YOTz), 
two rejo ice ( OLTz). And they are the korkeban,  the teeth ,  the two 
hands and the two feet .  He made them l i ke a controversy, he 
arranged them l ike a war, one opposite the other. 

5 .  Seven :  Three opposite three, and one deciding between them. 
And twelve stand in war: Three a l l ies , three enemies, three 

l i fegivers, and three k i l lers. 
Three allies are the heart, the ears and the eyes. Three enemies 

arc the l iver, the gal l ,  and the tongue. Three l ifegivers are the two 
nostri ls and the spleen. Three ki l lers are the two orfices and the 
mouth .  And God faithful King dominates them all from His  holy 
Dwel l ing until eternity of eternit ies .  

6 .  One over three, three over seven, seven over twelve. Al l  of them 
arc attached, one to the other .  And a s ign for this  is the twenty-two 
objects and one body. 

7 .  And these are the twelve directors: two hands, two feet, two kid­
neys. the l iver. the gal l ,  the spleen, the hemsess, the korkeban, and 
the kirah . 

8 .  He made the letter Heh king over speech ,  bound a crown to it ,  
permuted them one with another, and with them He formed Aries in  
the Universe, N i ssan in the Year, and the l iver in  the Soul, male and 
female .  
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9 .  He  made the letter Vav king over thought, bound a crown to i t ,  
permuted them one with another, and with them He  formed Taurus 
i n  the Un iverse, lyar in the Year, and the gall bladder in  the Soul ,  
male and female .  

I 0 .  He made the Jetter Zayin king over motion.  bound a crown to it ,  
permuted them one with another, and with them He formed Gemini  
i n  the Universe, Sivan in  the Year, and the spleen i n  the Soul ,  male 
and female .  

I I . He made the Jetter Chet king over s ight ,  bound a crown to i t ,  
permuted them one with another, and with them He formed Cancer 
in  the Universe, Tamuz in the Year, and the hemsess in the Soul ,  
male and female .  

1 2 . He made the letter Tet k ing over hearing, bound a crown to i t ,  
permuted them one with another, and with them He formed Leo in  
the  Universe, Av in  the  Year, and the  right kidney i n  the  Soul ,  male 
and female. 

1 3 . He made the letter Yud king over action ,  bound a crown to it . 
permuted them one with another, and with them He formed V i rgo 
in the Universe. E lu l  in the Year, and the left kidney in the Soul , 
male and female .  

1 4 . He made the letter Lamed k ing over coi t ion ,  bound a crown to 
i t ,  permuted them one with another,  and with them He formed Libra 
in the Un iverse, Tishrei  i n  the Year, and the korkeban i n  the Soul , 
male and female .  

1 5 . He made the letter Nun k ing over smel l ,  bound a crown to it ,  
permuted them one with another, and with them He formed Scorpio 
in  the Un iverse, Cheshvan in the Year, and the kivah i n  the Soul , 
male and female. 

1 6 . He made the letter Samekh king over sleep, bound a crown to i t ,  
permuted them one with another, and with them He formed Sagittar­
ius in  the Un iverse. Kislev in the Year, and the right hand in  the 
SouL male and female .  

1 7 . He  made the letter Eyi n k ing over anger, bound a crown to i t ,  
permuted them one with another, and with them He formed Capri­
corn in the Un iverse, Tevet in the Year, and the left hand in  the Soul ,  
male and female .  

1 8 . He made the letter Tzadi king over taste, bound a crown to it ,  
permuted them one with another, and with them He  formed Aquar­
ius in the Un iverse. Shevat in  the Year, and the right foot in  the Soul ,  
male and female .  
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1 9 . He made the letter Kuf king over laughter, bound a crown to i t ,  
permuted them one with another, and with them He formed Pisces 
in  the Universe, Adar in the Year, and the left foot in  the Soul , male 
and female .  

20 .  He  div ided the witnesses and made each one stand alone: the 
Universe alone,  the Year alone.  and the Soul alone. 

2 1 .  Twelve Elementals : HV ZCh TY LN SO TzQ: 
With Heh He formed Aries, Nissan, the l iver, sight and 

bl indness. 
With Vav He formed Taurus, l yar, the gal l .  hearing and 

deafness. 
With Zayin  He formed Gemin i ,  Sivan, the spleen ,  smell and the 

inabi l i ty to smell .  
With Chet He formed Cancer. Tamuz, the hemsess, speech and 

dumbness. 
With Tet He formed Leo, Av, the right kidney, taste and 

hunger. 
With Yud He formed Virgo, Elul ,  the left kidney, action and 

paralysis .  
With Lamed He formed Libra, Tishre i ,  the korkeban, coition and 

impotence. 
With Nun He formed Scorpio ,  Mar-cheshvan, the kiva, motion 

and lameness. 
With Samekh He formed Sagittarius, Kislev, the right hand, 

anger and lack of l iver. 
With Eyin He formed Capricorn . Tevet, the left hand, laughter 

and the lack of spleen .  
With Tzadi He formed Aquarius, Shevat, the right foot ,  thought 

and the lack of heart .  
Wi th  Kuf He formed Pisces, Adar, t he  left foot, sleep and 

. . 

msomn1a .  
These are the twelve Elementals, HV ZCh TY LN SO TzQ. And 

al l  of them are attached to the Tel i ,  the Cycle, and the Heart .  

Chapter 6 

I .  Three Mothers, AMSh;  seven Doubles, BGD KPRT; twelve Ele­
mentals , H V  ZCh TY LN SO TzQ. These are the twenty-two letters 
with which formed YH YHVH of Hosts, God of Israel ,  the Living 
God. El Shaddai ,  h igh and exalted , swel l ing in etern ity, and His name 
is  Holy .  
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'' YH YHYH"-two (div ine)  Names .  
"Of Hosts" ( 1::-ara 'ot)-Because He IS  a s1gn (ot) in  His host 

( Eam). 9 
"God of I srael " ( YSREL)-A prince (SaR) before God (£L) .  
"The L iv ing  God"-Three are called " l iv ing": the  Living God, 

l i v i ng waters. and the tree of l i fe .  
"E l "-is  harsh . 
"Shaddai "-Because (He  decreed) :  Unt i l  here is enough (dai) . 1 0  
" H igh"-Because He  s i ts in  the height o f  the universe, and i s  

h igh above al l  the h igh . 
" Exalted" (Nisa)-because He supports (nasa) and susta ins those 

on h igh and below. All that support are on the bottom , with their  
burden below them. but He i s  on top,  and His burden is  below h im .  
He supports and  susta in s  the ent i re Un i verse. 

"He  dwells in etern ity"-Because H i s  kingdom exists for eternity 
of etern i t ies .  wi thout i nterruption.  

"Holy is  His Name''-Because He  is holy ,  H i s  ministers are holy, 
and to Him they say. "Holy ,  holy, holy" ( I sa iah 6 : 3 ) .  

2 .  Twelve below. seven over them, and three over seven .  From the 
three He  founded H i s abode. And a l l  of them hang from One and 
stand on i t .  And a s ign of One, He  has no second . 1 1  He rules a lone 
i n  H is  un iverse. for He i s  One. and H is name i s  One. 1 2  

3 .  Th ree Fathers and their progeny, seven subduers and their host, 
twelve diagonal boundaries. A proof of this, trusted witnesses, are the 
Un iverse, the Year. and the Soul .  

4.  The Sefi rot of t he  Un iverse are t en  and twelve: fi re. breath ,  water, 
seven planets .  and twelve constel lat ions .  

The Sefirot of the Year are ten and twelve :  cold,  hot, temperate, 
seven days. and twelve months .  

The Sefi rot of the Soul are ten and twelve: the head, chest, bel ly ,  
seven gates. and twelve d i rectors. 

5. A rule of ten. three, seven and twelve, and He appointed them in 
the Tel i ,  the Cycle. and the Heart .  The Teli in  the un iverse i s  l i ke a 
k ing on h i s  throne, the Cycle in  the Year is l i ke a king in the provi nce, 
and the Heart in the Soul i s  l i ke a king in batt le .  

6 .  The general rule is th is :  Some of these combine with others ,  and 
some are the transpose of others .  Some are opposite of others, and 
others are the opposite of these. I f  some exist ,  others do not, and if 
others exist ,  these do not .  And al l  of them are attached to the Tel i ,  
t he  Cycle and  the  Heart .  

7 .  Also every desire .  "God made one  opposite the other" ( Ecclesiastes 
7 : 1 4 ) .  Good opposite ev i l ,  and evil opposite good. Good from good, 
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and evil from evi l .  Good discerns evi l ,  and evi l  d iscerns good . Good 
is stored away for the good, and evil i s  stored away for the wicked . 

8 .  And when Abraham our father, of blessed memory, came, he looked, 
saw, probed. understood, engraved, carved, permuted, formed, and 
thought, and he was successful .  The Lord of all, may His name be blessed 
for eternity. revealed Himself to him, kissed him on the head, and called 
him, "Abraham My friend" ( Isaiah 4 1  :8) .  He made a covenant with him 
and his seed forever. "And he believed in God, and He considered it 
righteousness" (Genesis 1 5 :6) .  The Glory of God was decreed upon him, 
as it is wri tten. "Before I formed you in the womb, I knew you" (Jeremiah 
I : 5 ) .  He made a covenant between the ten fingers of his hands, and this 
is the Holy Tongue (the Hebrew language). He bound the twenty-two let­
ters on his tongue, and the Blessed Holy One revealed to him their mys­
tery. He drew them in water, ignited them with fire, agitated them with 
breath, burned them with the seven planets, and directed them with the 
twelve constellations. 

9. Heaven fi re heat head. Air breath temperate chest. Earth water 
cold belly. This i s  AMSh .  

I 0 .  Saturn Sabbath mouth .  Jup i ter Sunday right eye. Mars Monday 
left eye. Sun Tuesday right nostri l . Venus Wednesday left nost i l .  Mer­
cury Thursday right ear. Moon Friday left ear. This is BGD KPRT. 

I I . And these are the twelve constellat ion :  Aries N issan l iver sight 
bl indness. Taurus lyar gall hearing deafness. Gemini Sivan spleen ,  
smel l  inabi l i ty to smel l .  Cancer Tamuz hemsess speech dumbness. 
Leo A v right kidney taste hunger. V i rgo Elu l  left kidney act ion paral­
ysis. Libra Tishrei korkehan coit ion impotence. Scorpio Mar­
cheshvan kirah motion lameness. Sagittarius Kislev right hand anger 
lack of l iver. Capricorn Tevet left hand laughter lack of spleen .  
Aquari us Shevat right foot thought lack of heart. P isces Adar left foot 
sleep i nsomnia .  This  i s  HV ZCh TY LN SO TzQ. 

1 2 . Three enemies are the tongue, the liver, the gall . Three allies are the 
eyes, the ears. the heart. Three lifegivers are the teeth ,  the nose, and the 
spleen. Three killers are the two lower orfices and the mouth. 

1 3 . Three not in one's control are his  eyes, h i s  ears and h is  nose. 
Three good sounds to the ear are a blessing, good news, pra i se .  Three 
bad sights to the eye are an adultress, and evil eye, a roving eye. 1 3  
Three good sights are humi l i ty ,  a good eye, a true eye. Three evil to 
the tongue are slander. talebearing, saying one th ing with the mouth 
and another in the heart .  Three good for the tongue are si lence, 
watching the tongue, and true speech . 
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Chapter 1 
I .  W i th th irty-two myst ical Paths of Wisdom engraved YH,  YHVH 
of Hosts, God of I srael ,  the Liv ing God,  El Shadai .  h igh and exalted, 
dwel l i ng in etern ity and Holy i s  H i s  name. He created His universe 
with three books, with scri pt, number and te l l i ng. Ten Sefirot of 
Noth i ngness, twenty-two letters: three Basics. 1 4 seven Doubles, 
twelve Elementals . 

2 .  Ten Sefirot of Noth ingness. l ike the number of ten fingers, five 
opposite five. with a unitary covenant d i rectly i n  the middle ,  as the 
c ircumcis ion of the tongue and mouth .  Their measure i s  ten which 
have no end :  A depth of beginn ing and a depth of end,  a depth of 
good and a depth of eviL a depth of above and a depth below. a depth 
cast and a depth west . a depth north and a depth south.  And the uni­
tary Master. God fa ithful King. dominates them all from His holy 
abode. unti l  etern ity of etern i t ies .  

3.  Twenty-two letters .  a foundation of three Basics, seven Doubles. 
and twelve Elementals .  

The three Basics arc AMSh. Their foundation i s  a pan of merit , 
a pan of l iabi l ity. and the tongue of decree dec id ing between them. 

The seven Doubles are BGD KPRT. Their foundation i s  l ife and 
peace. wisdom and wealth .  seed, grace and dominance. 

The twelve Elemcntals arc HVZChTYLNSOTzQ. Their founda­
tion i s  sight. hearing, smel l ,  speech. taste. co i t ion ,  act ion and motion, 
haughti ness. laughter, thought ,  and sleep. 

4. Through them Y H ,  Y H Y H of H osts ,  God of I srae l ,  the L iv ing  
God ,  E l  Shada i ,  H igh and Exa l ted .  dwe l l i n g  on h igh and Ho ly  i s  
H i s name ,  engraved t h ree Fathers and the i r  progeny ,  seven d i rec­
tors and t he i r  hos t ,  and twelve d i agonal  boundar ies .  A proof of 
t h i s ,  true wi t nesses are the  U n i verse .  Year  and Sou l ,  a ru le of ten , 
three ,  seven and twelve .  He  appointed them i n  the Tel i ,  Cycle and 
Heart .  

Chapter 2 

I .  Ten Sefirot of Nothingness: ten and not n ine, ten and not eleven . 
Understand with Wisdom. and be wise with Understanding. Discern 
with them. probe from them, and know, th ink  and depict . Stand a 
th ing on its essence, and make the Creator s i t  on H i s  basis . And their 
measure i s  ten which have no end. Their vis ion is  l ike an appearance 
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of l ightn i ng, and the ir  l imi t  has  no end.  His  word in them "runs and 
returns ," they pursue H i s  saying l i ke a whir lwind, and before H i s  
throne they prostrate themselves. 

2. Twenty-two letters are a foundat ion of t h ree Bas ics ,  seven Dou­
bles, and twelve Elementa ls .  The three Basics, AMSh ,  are a great ,  
concealed, myst ica l ,  exalted secret ,  from wh ich emanates fire, 
breath  and water, from which everyth i ng was created . The seven 
Doubles funct ion wi th two tongues :  Be i  Bhe i , 1 5  Gime l  Gh ime l ,  
Da le t  Dha le t ,  Kaf  Khaf, Peh Pheh ,  Rcsh  Rhesh ,  Tav Thav .  Hard 
and soft .  they are strong and weak structures .  They are doubles 
because they arc opposi tes .  The opposi te of l i fe i s  death ,  the  oppo­
s i te  of peace i s  ev iL  the opposi te of wisdom i s  foo l i shness ,  the 
oppos i te  of wea l th  i s  poverty ,  the  oppos i te  of seed i s  deso la t ion , 
t he  oppos i te  of grace i s  ugl i ness , the  oppos i te  of dom i nance i s  
subjugat ion .  

3 .  Seven Doubles, BGD KPRT: Seven and not  s ix ,  seven and not 
eight. Six ribs for six orders, with the Holy Palace precisely in  the 
center. Blessed by God from Hi s  place. H i s  i s  the place of the uni­
verse ,  and the un iverse i s  not His place. 

4 . Twelve Elcmentals :  Twelve and not eleven, twelve and not th i r­
teen . The twelve diagonals peel off to s ix orders, separat ing between 
one direction and another: an east north boundary ,  an east upper 
boundary, and east lower boundary :  a north west boundary, a north 
upper boundary ,  a north lower boundary : a west south boundary, a 
west upper boundary, a west lower boundary: a south east boundary, 
a south upper boundary, a south lower boundary. 

5.  With  them Y H ,  Y H V H  of Hosts ,  God of I s raeL the  Liv ing God,  
E l  Shada i ,  H igh and Exa l ted ,  dwel l i ng on h igh and Holy  i s  H i s  
name .  engraved twenty-two le t ters a n d  set t h e m  i n  the  Sphere .  He  
osc i l l a ted the  Sphere back and  forth ,  a nd  the  Sphere (cont i n ues  
to )  osc i l l a te  back and forth .  As a s ign of t h i s ,  t here i s  not h i ng 
h i gher than de l ight  ( ONG),  and there i s  no th ing  more ev i l  than 
p lague ( l'v"GO) . 

6 .  Proof of th i s .  trustworthy witnesses, are the Un iverse, Year and 
Sou l .  The Scfirot of the Un iverse are ten; three are fi re, breath and 
water: seven arc the seven planets; twelve are the twelve conste l la­
t ions .  The Sefi rot of the Year are ten;  three are the cold, the hot and 
the temperate: seven are the seven days of creat ion ;  twelve are the 
twelve lunar months. The Sefirot of the Soul are ten ; three are the 
head, chest and bel ly :  seven are the seven gates, twelve are the twelve 
d i rectors .  
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Chapter 3 
I .  Ten Sefirot of Nothingness: Bridle your mouth from speaking; bri­
dle your heart from th inking. And if your heart runs,  return to the 
place, for it is written ,  "running and returning. " Regarding this a cov­
enant was made. And their measure is  ten which have no end.  Their 
end is  imbedded in their beginn ing, and their beginning in  their end, 
l i ke a flame attached to a burning coal . Know, think and depict that 
the Creator is  One, there is no other, and before One what do you 
count? 

2 .  The twenty-two letters are a foundation of three Basics, seven Dou­
bles, and twelve Elementals .  The three Basics, AMSh, are fire, breath 
and water. The offspring of heaven is fi re, the offspring of air is  
breath ,  and the offspring of earth i s  water. Fire is  above, water i s  
below, and  breath is  the  decree that decides between them. Mem 
hums ,  Sh in h i sses, and  Alef is  the  decree deciding between them. 
AMSh is  sealed with s ix rings and cocooned 1 6  in male and female. 
Know. think and depcit that fire upholds water. 

3. The seven Doubles, BGD KPRT, function with two tongues: Bei 
Bhei .  Gimel  Ghimel ,  Dalet Dhalet, Kaf Khaf, Peh Pheh,  Resh Rhesh, 
Tav Thav. They are soft and hard, a structure that is strong and weak. 
They are doubled because they are opposites. The opposite of l ife is  
death ,  the opposite of peace is  evi l ,  the opposite of wisdom is folly, 
the opposite of wealth is poverty, the opposite of seed i s  desolat ion,  
the opposite of grace is  ugl iness, and the opposite of dominance i s  
subj ugat ion .  

4 .  The twelve Elementals are H VZChTYLNSOTzQ. He engraved 
them, carved them, permuted them, weighed them and transformed 
them. How did He permute them? Two stones build two houses, 
three build s ix houses, four build 24 houses, five build 1 20 houses, 
six build 720 houses, seven build 5040 houses. From there on go out 
and calculate that which the mouth cannot speak and the ear cannot 
hear. 

5. With these Yah, YHVH of Hosts, God of Israel, the Living God, 
El Shaddai. H igh and Exalted, dwel l ing in eternity on h igh and holy 
i s  His name. engraved. 

YaH: i s  two names. 
YHVH is four names. 
Hosts: (Tzavaot) means that He is  a stgn (ot) m His host 

( tzava) .  
I srael :  He i s  a prince (sar) before God (E[). 
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El Shadda i :  El i s  hard.  Shaddai indicates that unt i l  here i t  is  
enough (dai) .  

High : because He sits in  the height of the universe, and i s  h igh 
above all the h igh . 

Exalted: because He upholds and susta ins those on h igh and 
below. Al l  others who carry something are on the bottom and their 
burden is  above them, but He  is  on top. and H i s burden i s  below 
H im .  He upholds and susta ins  the ent ire universe. 

Dwel l ing in Etern ity: because H i s  ki ngdom exists for eternity of 
eternit ies without interrupt ion .  

And Holy i s  H i s  Name: Because He is holy, h i s  min i sters are 
holy .  and to H im they procla im,  "Holy ,  holy, holy ."  

6 .  P roof of th is ,  t rustworthy  w i tnesses, are the Un iverse, Year and 
Sou l .  Twelve  arc below. seven arc above them, and three are above 
the seven .  From these three He founded H i s  abode, and all of them 
depend on One. As a sign , th is  is  a One that has no second. He is  a 
s ingu lar King in H i s  un iverse . where He is One and Hi s  name i s One. 

C h a pter 4 

I .  Ten Sefirot of Nothingness: One is the Breath of the Living God, 
Life of worlds, His throne i s  establ i shed from etern ity, blessed and 
bcnedicted is  H i s  name, constant ly ,  forever and ever. This i s  the Holy 
Breath (Ruach HaKodesh) .  

2 .  Two: Breath from Breath .  With i t  He  engraved and carved four 
d irect ions (breaths) of heaven :  east ,  west ,  north ,  and south .  And there 
is a breath in each one of them. 

3 .  The twenty-two letters arc a foundation consist ing of three Basics, 
seven Doubles, and twelve Elementals .  The letters are carved with 
Breath .  engraved with voice, and set in  the mouth i n  five places: 
AHChO. BVMP. GYKQ, DTLNTh, ZSTzRSh.  AHChO is pro­
nounced with the base of the tongue and the throat . BVMP is pro­
nounced between the l ips and with the t ip of the tongue. GYKQ uti­
l i zes the first th i rd of the tongue. DTLNTh i s  pronounced with half 
the tongue and the voice. ZSTzRSh i s  pronounced between the teeth 
with the tongue sleeping. 

4 .  The twenty-two letters: He engraved them, carved them, permuted 
them, weighed them, transformed them, and from them He formed 
all that was ever formed and al l that would ever be formed. How did 
He permute them? Alef with them all and all of them with Alef; Bet 
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with them al l ,  and al l  of them with Bet ;  Gimel wi th them al l ,  and a l l  
of them with Gimel . Al l  of them osc i l late cycl ically, and emerge 
through 23 1 Gates. As a result ,  everyth ing spoken and everyth ing 
formed emerges as one Name. 

5 .  He formed substance from chaos,  and made that which was not 
into that which is .  He carved great pi l lars from air that cannot be 
grasped . 

6 .  Three: water from breath .  With it He engraved and carved chaos 
and void , clay and mire. He made them l ike a garden plot, He carved 
them l ike a wal l ,  and He decked them l i ke a cei l i ng. He poured water 
on them. and it became dust, as i t  i s  written. "For to snow He said, 
become earth" (Job 3 7 : 6 ) .  Chaos is  the azure l ine that surrounds the 
universe. Void consists of the spl i t  stones imbedded i n  the abyss, 
from between which water emerges . It i s  thus written, "He spread 
over i t  a line of Chaos and stones of Void" ( I saiah 34: I I ) .  

7 .  Four: fire from water. With i t  He engraved and carved the Throne 
of Glory and al l  the host on high. I t  i s  thus wri tten, "He  makes H i s  
angels  o f  breaths, and  Hi s  m in i sters of  flaming fire" (Psalms 
1 04 :4 ) . 

8 .  He chose three Elementals, and set them in  His  great name. And 
with them He sealed the s ix d i rect ions. 

He  sealed "above, "  faced upward, and sealed i t  with YHV.  
S ix :  He  sealed "below," faced downward, and sealed i t  with 

YVH.  
Seven :  He sealed east, faced forward, and  sealed i t  with HVY. 
E ight :  He sealed west, faced backward, and sealed i t  with 

HYV. 
N i ne: He sealed south ,  faced to His  right, and sealed i t  wi th 

VYH. 
Ten : He sealed north ,  faced to Hi s  left ,  and sealed i t  wi th 

VHY.  
These are the  Ten Sefirot of  Nothingness. One  i s  the  Breath of 

the Living God, two i s  breath from Breath ,  three i s  water from 
breath,  four is fi re from water; above and below, east and west, north 
and south .  

C h a pter 5 
I .  He made Alef king over breath ,  bound a crown to it ,  permuted 
one with another, and with i t  He formed air in  the Universe, the tern-
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perate in  the  Y car. and the chest in  the Soul ,  ma le  and female .  The 
male with AMSh . and the female with AShM .  

2 .  He made Mem king over water, bound a crown t o  it ,  permuted 
one with another, and with it He formed earth in the Universe, the 
cold in the Year, and the belly in the Soul .  

3 .  He made Sh in  k ing over fire, bound a crown to  i t ,  permuted one 
with another .  and with it He formed heaven in  Un iverse, the hot in 
the Year.  and the head in the sou l .  

As ma le  and female ,  how did He permute them? AMSh AShM ,  
MShA MASh,  ShAM ShMA.  Heaven is  fire, a i r  i s  breath, earth i s  
water. Man's  head is  fire. his heart is breath ,  and his bel ly  i s  water. 

4 .  The seven Doubles are BGD KPRT. He engraved them, carved 
them. permuted them, weighed them, and transformed them. With 
them He formed planets, days and gates. 

5. He made Bet king, bound a crown to it ,  permuted them one with 
another, and with it He formed Saturn i n  the Universe, the Sabbath 
in the Year, and the mouth in  the Soul .  

6 .  He made Gimel king, bound a crown to it ,  permuted them one 
with another, and with it He  formed J upiter in  the U niverse, Sunday 
in the Year. and the right eye in the Soul .  

7 .  He made Dalet k ing, bound a crown t o  it ,  permuted them one with 
another, and with it He  formed Mars i n  the Universe, Monday in  the 
Year. and the left eye in the Soul .  

8 .  He  made Kaf king, bound a crown to it ,  permuted them one with 
another. and with it He  formed the Sun in the Universe, Tuesday in 
the Year. and the right nostri l i n  the Sou l .  

9 .  He made Peh king. bound a crown to  it ,  permuted them one with 
another .  and with it He formed Venus in  the U niverse, Wednesday 
in the Year, and the left nostri l in  the Soul .  

I 0 .  He made Resh king, bound a crown to it ,  permuted them one 
with another, and with i t  He formed the Star of the Sun ( Mercury ) 1 7  
i n  the Universe. Thursday in  the Year, and the right ear i n  the 
Soul .  

I I .  He made Tav king, bound a crown to it ,  permuted them one with 
another. and with it He formed Moon in  the U n iverse, Friday i n  the 
Year. and the left ear in  the Soul .  

1 2 . He separated the witnesses and stood them alone, one by one :  the 
Universe a lone .  the Year alone. and the Soul  alone. 
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Cha pter 6 

I .  The twelve Elementals are HVZChTYLNSOTzQ. He engraved 
them, carved them, permuted them, weighed them and transformed 
them, and with them He formed constel lat ions,  months and d i rec­
tors. Two are extreme, two stabi l i ze, two advise, and two rejo ice. 
They are the korkebans 1 8  the two hands, and the two feet . He made 
them l ike a dispute, and arranged them l ike a battle. "And God made 
one opposite another" (Ecclesiastes 7: 1 4  ) . 

2. Three: each one i s  alone. Seven are d iv ided, three aga inst three, 
with one as the decree dec id ing between them. Twelve: twelve stand 
in  war, three al l ies ,  three enemies, three ki l lers, and three l ifegivers . 
All of them are attached, one to another. A sign of th is  is twenty-two 
obj ects and one body. 

3. How did He permute them? HV VH,  ZCh ChZ, TY YT, LN N L, 
SO OS, TzQ QTz.  

4.  He made Heh k ing, bound a crown to i t ,  permuted one with 
another, and with i t  He formed Aries i n  the Universe, N i ssan in  the 
Year, and the l iver in  the Sou l .  

5 .  He made Vav k ing, bound a crown to i t ,  permuted one wi th  
another, and wi th  i t  He  formed Taurus i n  the  Universe, lyar  i n  the  
Year, and the  gall bladder in  the  Soul .  

6 .  He made Zayin king, bound a crown to  i t ,  permuted one  with 
another, and with it  He formed Gemini in the Universe, S ivan in  the 
Year, and the spleen i n  the Sou l .  

7 .  He made Chet king, bound a crown to  i t ,  permuted one  with 
another, and with i t  He formed Cancer i n  the Universe, Tamuz in 
the Year, and the mesess in  the Soul .  

8 .  He made Tet ki ng, bound a crown to it ,  permuted one with 
another, and with i t  He formed Leo in  the Universe, Av in  the Year, 
and the right k idney in the Soul .  

9 .  He made Yud king, bound a crown t o  i t ,  permuted one with 
another, and with i t  He formed Virgo i n  the Universe, Elul i n  the 
Year, and the left kidney i n  the Soul. 

I 0 .  He made Lamed king, bound a crown to i t , permuted one with 
another, and with i t  He formed Libra i n  the Un iverse, Tisrei i n  the 
Year, and the korkeban in the Soul . 
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I I . He made Nun king, bound a crown to i t ,  permuted one with 
another, and with i t  He formed Scorpio in  the Un iverse, Cheshvan 
in the Year, and the kivah in  the Soul .  

1 2 . He  made Samekh k ing, bound a crown to i t ,  permuted one with 
another ,  and with it He formed Sagittarius in the Universe, Kislev 
in the Year,  and the right hand in the Soul .  

I 3 .  He made Eyin k ing, bound a crown to i t ,  permuted one with 
another, and with i t  He formed Capricorn in the Un iverse, Tevet in 
the Year, and the left hand i n  the Soul .  

1 4 . He made Tzadi k ing, bound a crown to it ,  permuted one with 
another, and with i t  He formed Aquarius in  the Universe, Shevat in 
the Year, and the right foot i n  the Soul .  

1 5 . He  made Kuf k ing, bound a crown to it ,  permuted one with 
another. and with it He formed Pisces in  the Un iverse, Adar in  the 
Year. and the left foot in the Soul .  

1 6 . He separated the witnesses and stood each one alone: the Uni­
verse alone. the Year alone, and the Soul alone. 

Chapter 7 

I .  Air, temperate , chest . Earth ,  cold, bel ly. Heaven , hot, head. And 
th is  i s  AMSh.  

2 .  Saturn, Sabbath, mouth .  Jupiter, Sunday, right eye .  Mars, Monday, 
left eye. Sun, Tuesday, right nostri l .  Venus, Wednesday, left nostri l .  
Sun  Star (Mercury), Thursday, right ear. Moon, Friday, l eft  ear. And 
this  is BGD KPRT. 

3 .  Aries, N i ssan,  l i ver. Taurus, I yar, gall bladder. Gemin i ,  Sivan, 
spleen . Cancer, Tamuz,  mesess. Leo, Av, right kidney. Virgo, Elu l ,  
left k idney .  Libra, Tishre i ,  korkeban. Scorpio, Mar-cheshvan, kivah. 
Sagittarius ,  Kislev, r ight hand. Capricorn, Tevet ,  left hand. Aquarius, 
Shevat . right foot. Pi sces, Adar, left foot. And these are H V Z Ch T 
Y L N S 0 Tz Q.  

Chapter 8 

I .  With Alef He formed these: breath ,  a ir, temperate, chest, and the 
tongue of decree. With Mem He  formed these: water, earth ,  cold, 
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belly, and the pan of l iabi l i ty .  With Shin He  formed these: fire, 
heaven , hot , head, and the pan of merit . 

2 .  With Bet He formed these: Saturn , Sabbath ,  mouth, l i fe and death .  
Wi th  Gimel He  formed these: J upiter, Sunday, right eye, peace and 
ev i l .  Wi th  Dalet He  formed these: Mars, Monday, l eft eye, wisdom 
and fool i shness. With Kaf He  formed these: Sun, Tuesday, right nos­
tri l ,  wealth and poverty .  With Peh He  formed these: Venus, Wednes­
day, left nostri l ,  seed and desolat ion.  With Resh He formed these: 
Sun Star (Mercury) ,  Thursday, right ear, grace and ugl iness .  With Tav 
He formed these: Moon, Friday, left ear, dominance and 
subj ugat ion .  

3 .  With Heh He formed these :  Aries ,  N i ssan, l iver, s ight and bl ind­
ness. With Vav He formed these: Taurus, lyar, gall bladder, hearing 
and deafness. With Zayin He formed these: Gemin i ,  Sivan, spleen, 
smell and inabi l i ty to smell .  With Chet He formed these: Cancer, 
Tamuz ,  mesess, speech and dumbness. With Tet He formed these: 
Leo, Av, right kidney, taste and hunger. With Yud He  formed these: 
V irgo, Elul ,  left kidney, coition and castrat ion .  With Lamed He  
formed these: Libra, Tishre i ,  korkeban, action and paralysis .  With 
Nun He formed these: Scorpio, Cheshvan, kivah, motion and lame­
ness. With Samekh He formed these: Sagittarius ,  Kislev, right hand, 
anger and lack of l i ver. With Eyin He formed these: Capricorn, 
Tevet. left hand, laughter and lack of spleen .  With Tzadi He formed 
these: Aquarius, Shevat, right foot, thought and lack of heart ,  where 
it is not . With Kuf He formed these: Pisces, Adar, left foot, sleep, 
dead and gone. 

4 .  And al l of them are attached to the Tel i ,  Cycle and Heart . Teli in 
the Un iverse is l i ke on a throne, Cycle in the Year i s  l i ke a king in 
the province, Heart i n  the body is l i ke a king in  battle .  The general 
rule i s  this . Some permute with others, and others permute with 
these. Some are with others ,  and others are with these. Some are the 
opposite of others, and others are the opposite of these. Some are the 
paral le l  of others ,  and others are the paral le l  of these.  If not some, 
then not others :  and if  not others, then not these. And al l  of them 
are attached to the Tel i ,  the Cycle ,  and the Heart. 

5. And When Abraham our father understood, formed, permuted, 
probed, thought and was successfu l ,  the Blessed Holy One revealed 
Himself to him, declaring to him, "Before I formed you i n  the womb, 
I knew you, and before and emerged from the womb, I sanctified you. 
I have made you a prophet for the nat ions" (Jeremiah I : 5 ) .  He  made 
him His friend, and made a covenent with him and his chi ldren for­
ever and unt i l  etern ity .  





APPENDIX I I  

The Thirty--Two Paths 
of Wisdom 

The Thirty-Two Paths of Wisdom are presented as different states of 
consciousness. This presentation most probably dates from the 
Gaonic period ( 7th- I Oth centuries), and i s  found in  a number of 
Kabbal i st ic texts . 1 These states are also related to the 32 t imes where 
God's name appears i n  the fi rst chapter of Genesis . 
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I .  Mystical Consciousness (Sekhel Mufla).  This i s  the Light that was 
original ly conceived, and it i s  the First Glory . 2 No creature can atta in 
its excel lence. 

2. Radiant Consciousness (Sekhel Maz 'hir) . This i s  the Crown of cre­
ation and the radiance of the homogenious unity that "exalts itself 
above al l  as the Head ." 3  The masters of Kabbalah call i t  the Second 
Glory .  

3 .  Sanctified Consciousness (Sekhel MeKudash) .  This i s  the founda­
tion of the Original Wisdom, and i t  is called "Faithfu l  Faith . "4 I ts  
roots are AMeN. I t  i s the father of faith,  and from its power faith 
emerges. 

4 .  Settled Consciousness (Sekhel Kavua). It i s  called this because all 
the spiritual powers emanate from i t  as the [most] etherial of emana­
t ions .  One emanates from the other through the power of the original 
Emanator, may He  be blessed . 5  

5 .  Rooted Consciousness (Sekhel Nishrash ) . I t  i s  called this because 
it is the essence of the homogen ious U nity. I t  i s  unified in  the essence 
of Understanding, which emanates from the domain of the Original 
Wisdom. 

6 .  Transcendental Influx Consciousness (Sekhel Shefa Nivda[). I t  i s  
called this  because through it  the influx of Emanation (A tzilut) 
increases itself. It bestows this influx on all blessings, which unify 
themselves in its essence. 

7. Hidden Consciousness (Sekhel Nistar) .  It i s  called this because it 
i s  the radiance that i l luminates the transcendental powers that are 
seen with the mind's eye and with the reverie of Faith .  6 

8 .  Perfect Consciousness (Sekhel Shalem) .  I t  is called this because i t  
i s  the Original Arrangement. There i s  no root through which it  can 
be pondered, except through the chambers of Greatness, which ema­
nate from the essence of its permanence. 

9 .  Pure Consciousness (Sekhel Tahor). I t  is  called this because it  puri­
fies the Sefirot . I t  tests the decree of their structure and the inner 
essence of their unity, making it  glow. They are then unified without 
any cutoff or separat ion .  

I 0 .  Scint i lating Consciousness (Sekhel MitNotzetz) . I t  i s  called this  
because it elevates itself and sits on the throne of Understanding. I t  
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shi nes with the radiance of al l  the luminaries, and it  bestows an 
influex of increase to the Prince of the Face. 7 

I I . Glaring Consciousness (Sekhe/ MeT:::uchtzach) .  I t  is called this 
because i t  i s  the essence of the Vei l  which i s  ordered in  the arrange­
ment of the system. It indicates the relat ionship of the Paths (netivot) 
whereby one can stand before the Cause of Causes. 

1 2 . Glowing Consciousness (Sekhel Bahir) . I t  i s  called this because it  
i s  the essence of the Ophan-wheel of Greatness. 8 I t  is cal led the Visu­
a l izer ( Chazchazit), the place which gives rise to the vis ion that the 
Seers perceive in an apparit ion . 9  

1 3 . Un ity Direct ing Consciousness (Sekhel Manh ig HaAchdut) .  I t  i s  
called th i s  because it i s  the  essence of the  Glory . 1 0 I t  represents the 
completion of the true essence of the unified spiritual beings. 

1 4 . I l luminating Consciousness (Sekhel Meir) . I t  i s  called this because 
it  i s  the essence of the Speaking S i lence ( Chashma/). 1 1  It gives instruc­
tion regarding the mysteries of the holy secrets and their structure. 

1 5 . Stabi l iz ing Consciousness (Sekhel Ma 'amid) . I t  i s  called th i s  
because i t  stabi l izes the essence of creation in  the "Glooms of Pur­
ity . " 1 2 The masters of theory said that th i s  i s  the Gloom [at S inai ] . 1 3  
This i s  the meaning of, "Gloom i s  i ts cocoon" (Job 3 5 : 9 ) . 1 4  

1 6 . Enduring Consciousness (Sekhef Nitzch i) . I t  i s  called this  because 
it  is the Delight (Eden) of the Glory .  As it is ,  there is  no Glory lower 
than it. It i s  called the Garden of Eden, which is prepared for the 
[ reward of the] saints .  

1 7 . Consciousness of the Senses (Sekhef Haflergesh) .  This i s  prepared 
for the fa ithful  saints so that they should be able to clothe themselves 
in the spirit of holi ness. I n  the arrangement of the supernal Entities, 
i t  is called the Foundation of Beauty ( Yesod Ha nferet) . 

1 8 . Consciousness of the House of Influx (Sekhel Bet HaShefa) . By 
probing with i t ,  a secret mystery (ra:::) and an al lus ion are transmitted 
to those what "dwell in i ts shadow" 1 5  and bind themselves to probing 
its substance from the Cause of Causes. 1 6 

1 9 . Consciousness of the Mystery of al l  Spiritual Activit ies (Sekhel 
Sod HaPau/ot HaRuchniot Kufam) .  It is called this  because of the 
influx that permeates it from the h ighest bless ing and the supreme 
Glory.  

20 .  Consciousness of Wi l l  (Sekhe/ HaRatzon) .  I t  i s  cal led th i s  because 
it i s  the structure of al l  that is  formed. Through this state of con­
sciousness one can know the essence of the Original Wisdom. 1 7 
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2 1 .  Desi red and Sought Consciousness (Sekhel HaChafutz 
VeHaMevukash) .  I t  is called th is  because it receives the divine Influx 
so as to bestow its blessing to al l  th ings that exist .  

22. Fa ithful Consciousness (Sekhel Ne 'eman) .  I t  i s  cal led this because 
spiri tual powers are increased through it ,  so that they can be close to 
all who "dwell in the ir  shadow. " 1 9  

2 3 .  Sustai n ing Consciousness (Sekhel Kayam) .  I t  i s  called th is  
because it is the susta in ing power for a l l  the Sefirot. 

24 .  Appari t ive Consciousness (Sekhel Dimyoni) .  I t  i s  called th i s  
because i t  provides an appearance for al l  created apparit ions ,  i n  a 
form fitt ing their stature. 

2 5 .  Test ing Consciousness (Sekhel Nisyoni) . I t  i s  cal led this  because 
it is the original temptation through which God tests al l  of H i s  
saints .  

26 .  Renewing Consciousness (Sekhel MeChudash). I t  i s  called this 
because i t  i s  the means through which the B lessed Holy One brings 
about all new th ings which are brought into being in  His creation.  

27 .  Palpable Consciousness (Sekhel Murgash) .  I t  i s  called th i s  because 
the consciousness of all th ings created under the ent ire upper sphere, 
as well as al l  their sensat ions ,  were created through i t .  

2 8 .  Natural Consciousness (Sekhel Mutba) .  I t  i s  called th i s  because 
the nature of al l  that exist under the sphere of the sun was completed 
through i t .  

29 .  Physical Consciousness (Sekhel Mugsham) .  I t  i s  called th i s  
because it depicts the growth of everyth ing that  becomes physical 
under the system of al l  the spheres. 

30. General Consciousness (Sekhel Kelali) .  I t  is called this because it 
i s  the means through which the "general izers of the heavens" collect 
their rules regarding the stars and constel lat ions, forming the theory 
that compri ses their knowledge of the Ophan-wheels of the spheres. 

3 1 .  Continuous Consciousness (Sekhel Tamidi) . Why i s  i t  called this? 
Because i t  directs the path of the sun and moon according to their 
laws of nature, each one in  i ts proper orbi t .  

32 .  Worsh iped Consciousness (Sekhel Ne 'evad). I t  i s  called this  
because it i s  prepared so as to destroy al l  who engage i n  the worship 
of the seven planets. 
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The 2 2 1 Gates of Rabbi  E l i ezar 
Rokeach of Wormes 

3 0 3  

The tables on pages 30.f-309 are presented here exactly as they 
are printed in  the Przemysl edit ion, ( 1 8 89 ) , of the commentary on 
Sefer Yetzirah. In  order to derive the proper arrays from these tables, 
l i nes conta in ing only eleven letters must be doubled. The other l ines, 
which contain twenty-two l etters, are left as they are . Al l  the letters 
arc then paired i nto groups of two. One can see how th i s  is done by 
compari ng the table for Alef with the array given in  chaper 2 :4 . 

These are the 22 1 Gates that Rabbi El iezar prescribes for use in  
creating a Golem. They can also be  used from less advanced medita­
t ive exerci ses. When ut i l iz ing any letter, the appropriate array must 
be used. 



Array for Alef 

J'1!01j?f!lVOJr.h.::l 't:l nr 1:1 1l :J� 
lO j?!l OI.J .::lt:l !:1 l� 

1!lJ.::ln:1:J!OYOt,t:l1l 11j? VI.J 'l 1� 
j?O.::l n W!l I.Jt:l n� 

YI.Jnl 10':1 J'1!lt,l:Jj?Jt:l1!0 V.::l 1� 
!l.::l:1!0 Ot:ll j?I.J �� 

Vt:lJ '1'l f.::l1 j??;, 11.J1W Jt no n� 
Ol !pi.J;"l j?.::l l!l t:l� 

J:1'f't:l 111.J1 !ln wt,l vr 1.::l:J01j? ·� 
I.Jl 0;"1 !ll j?t:l!O .::l� 

,N 
.::l!O t:lj? l!l:1 Ol I.J� 

'j?10:J.::l 1lVl t,w n!l11.Jl'1 t:lY J� 
t:l!l l.::l j? ;"li.J !0! 0� 

nonuw 11.J1;"1t,i' 1::lYl'!l :Jt:l v� 
li.Jj? lt:l 0!0 ;"l.::l !l� 

1.::lV!01 t:lJj?:J r?.on :1'01l ni.J Y� 
;"lt:li.J!l !Ol l.::lO i'� 

1l'I.J Vi'l'1 l1t:l t,oy !OJ;"! n.::J J!l1� 
);"!! tDIJ O!lj? !0� 

:Jl1;"11 tnt:l' lt,IJJ OV!lY j?1!0 11� 

For Gimel 

:J� J'1!01j?Y!lVOJD?.::l 't:l m 1:1 1l  
� !Oj? !lO I.J.::l t:l l  ;"1) 

11j?VIJ '!1�1!lJ ::lnJ'1:J!O YO'?t:l 1l 
!O!liJ t:l ;"! �j? O::l ll 

10';"1 11!lt,r :Jj?Jt:J1to:V::l1 �YI.J m 
j?I.J! �!l.::l ;"1!00 t:ll 

f.::l1 j??;, 11.J1!0Jll'1 wn� Vt:l:J!l 'l 
!lt:J� Ol!O I.J;"lj? .::ll 

vr 1.::l:J 01j?'�J:1Yt:l J'11.J1 !lnw ?l 
0;"1 !ll j?t:l!O.::l� IJl 

I.J� .::l!O t:lj? l!l:1 Ol 
?wn!l11.Jl'1t:JY:1J�'i' 10 :J.::l 11 Vl 

.::lj?:1 I.J!pt O�t:l !ll 
'!l:Jt:lV�nOJ'1!Jl011J 1;"1 ?p 1::l Yl 

t:l 0!0 ;"!;) !l� !IJ j?l 
noY� 1::l:Vto1t:lJj?:J rt,!ln ;"1'0 1l 

t .::lO i'� ;"lt:l I.J!l !Ol 
1t:J? Ol'!O:J :11.J.::l J!l1�1! 'I.J Vi' J'1l 

;"ll t:l.::l I.JO!l j?!O �l 
1;"11 tnt:l' l?I.J.::l OV!ll' j?1!0 n� :Jl 

For Bet 

�n W1j?Y !lVOJ �.J?.::l't:lnl1 :11 l:J 
J'11YV J t,•n1 1::1 

toY ot,t:Ju 11j?VI.J '!1�1!lJ.::ln :1::1 
1Vt, n1 J'1YJ' 1::1 

j?Jt:l1 WV::l1 �Yo m1 0';"1 n!lt, r:J 
Y?m V'1 1J n:J 

!l'l Y.::l1 i'?;, 1m wJmon �v t:J:J 
vn m1 1? 1Y ':J 

01j?'�J ;"l'f't:ll'1 I.J1 !ln wt,l v 11 .::l:J 
J 1V 1Y n1 'J'1 t,:J 

? n•1 nY1 V1 J:J 
.::l1lVlt,ron !l11.J11 t:lY;"lJ �'j?1 OJ 

'Y1t, 1u11n V:J 
t:JV �no 11!Jto 101 ;"1t,j?1.::lY l' !l:J 

m 11 'V m? Y:J 
r?.on;,•o1l ni.J Y� 1.::lV!01t:lJ j?:J 

1'JY mn ?v 1::1 
;"ln.::lJ !11� 1l'I.J Vi'11 l1t:l?OY !p:J 

1 1 n ' ? J v Y1 11::1 
l1 ;"11 lnt:l' lt,IJJ O:V!lY j?1 !011 �:J 

For Dalet 

l:J�J'1!01 j?Y!lll OJO? .::l' t:Jn l1 :11 
:J m YV h '0 11 

� 1!lJ::ln;"l:J toY ot,ml l'1j?VI.J' n 
11YJ'1 :J1:Vt, n1 

to:V::l1 �YIJ m 10';"1 11!lt,r :Jj?J t:l1 
1Jn ::�yt, mv '1 

j??;, 11.J1W Jmon� Vt:l:J !l'll' .::l1 
Y':J vn nm ?1 

!ln w?l vr 1.::l:J 01j?'�J ;,?n 01 
1V 1Y n1 '11?::1 J1 

01 

J:J? n•1n?1 V1 
cnt:JY :1J� 'i'10:J.::l 1!V l?wo .01 

?11m nv :J' Y1 
::lYl'!l:J t:J:V �no nuw 11.J1;"1? j?1 

'V mt,y::� m 11 
t:lJj?:J t?!ln ;"1'01l m·Y�1::lV !01 

n? V1:J 1'JY n1 
r•o Vi'l'1 lm? oYW:J ;,o.::J J!l1 �1 

1n•?J VY1 n ::11 
:11tnt:l' 1?1.JJ OV!ll'j?1!0J'1 �:J l1 



For Heh 

!117 1j? Y!J vo �r.:l �::1 'V m 1;"1 
l�lV j?!J Or.:l :lt:l t;"l 

:JlVY O�t:l1l !1j?Vr.:l • t1� 1!J�:l n;"l 
�j?O:l tl lV!Jr.:l t:l;"l 

!1!J�t:::lj?Jt:l1lVV:l1 �Yr.:l nl 10 ';"1 
lVOt:ll j?r.:lt �!) ::1;"1 

1r.:l1TV�t!1 on�Vt:l:J !J'l r:11p �;"1 
j?:ll !Jt:l� Ot!Vr.:l;"l 

rt:l !1r.:l1 !Jn lV�lVt1:l:J01p'� �;"1 
!)t j?t:l 17) �r.:ll 0;"1 

0 lr.:l �0 17t:l j?t !);"1 
��'i' 10:J:l 1tV l�TV n!J1r.:l !1t:l Y;"l 

r.:l lVt 0� t:l!) l:l j?;"l 
�j?1:1Yl'!J:::lt:lV�no !1D 171r.:l 1;"1 

:l!l� tr.:lj?l t:lO lVr.:l 
'01l �r.:lY� 1:1VlV1 t:l�j?:J t�!J!1;"1 

t:lr.:l!J !Vl t:l Oj? �;"1 
n:l J!J1� 1t'r.:l)lj?!1 l1t:l �OYlV ::J;"l 

tt:l:l r.:lO!J j?lV � l;"l 
1tnt:l' 1�r.:l� OV!lY j?117 !1 �:Jl 1:1 

For Zayin 

1:1 1l  :::l� !1171j?Y!JVO�r.:l�:l'tl nt 
:1l�lV j?!JO r.:l::l tlt 

1� 1!J �::1 n:1:JlVYO�tl1l !1j?)lr.:l •t 
lTV !Jr.:l t:l;"l� j?O :lt 

:Jj?Jt:l 1TVV:l1 t:lYr.:lnno•;, !1!l �� 
�!l:l :117 Ot:l lj? r.:lt 

non� Vt:l:J !J'lr:11p�:1 1o1TV �t 
lVr.:l:1 j?::l l!Jtl � Ol 

1:l:::l 01 j?'��:1Ytl:1r.:l1!Jn lV�l )lt 
j?t:llV:l �r.:ll 0:1 !Jt 

!);'10 lr.:l� :llVt:l j?t 
Vl�lV n!J1r.:l !1tlY :1�� 'j?10:::l:l 1t 

0 �tl!Jlj?:l ;'lr.:l lVt 
�TV1r.:l1!1�j? 1:1Y l'!J:JtlV �no !1t 

r.:lj?l t:lOlV ;"1�!) �t 
�!J!1 :1'01l nr.:lY�1:1VlV1 t:lJj? :Jt 

:lOj?� :1t:lJ'!llV lt 
'r.:lVj?!1 l1t:l� OYI7�:1n:l �!J1� 1t 

t:l:lr.:l O!Jj? lV�l :1! 
nt:l'l�r.:l�OV!JY j?117!1 �:J l1;"1 1t 

\ ( )�  
For Vav 

;"11 l:J �!1171j?Y!JVO�r.:l�:l' t:ln t1 
1:J !11YV� �· m 

l!1j?Vr.:l 't1� 1!J�:l n:1:J lVYO� t:l1 
:J1V �m !1Y� '1 

�Yr.:lnl10';"1 !1!J�t:Jj?� t:l1 TVV ::11 
!1V '11� n::JY �1 

lVJt!1 on�)lt:l:::l !J'l r:l1 j?�:11 r.:l1 
1� 1Y':J vnn �1 

r·��:1rt:lnr.:J1!ln TV�l vr 1:l:J o1 
Yn1 '!1�:JJ 1 V1 

!)1 
V1J::J� n•1n �1 

O:::l:l1t)ll�lV n!J1r.:l !1tlY ;"1��· j?1 
mn V:J'Y 1� 11 

r.:l1 :1�p 1:1Yl'!l:Jt:lV�no rm ow1 
�Y:J nJ1 1'V !11 

:1VTV1 t:l�j?:J t�!J!1 :1•01J nr.:lY �1 
·�Y !11n �V1 :::l1 

tl� OY!V:::l;"ln:l�!J1�1t'r.:l Vj?!1 l1 
n·�� VY 1!1:J 11 

tnt:l' 1�r.:lJ OV!lYj?1lV !1 �:J l1 :11 

For Chet 

l1:11l:::l �!1171j?Y!JVO�r.:l�::l' tln 
11:::l !11YV� � •n 

;"l:::llVYO�tl1l !1j?Vr.:l '!1� 1!J� :ln 
1!1YJ'1 l:ltl �n 

no•;, !1!l�tJj?Jt:l 1TVV::l1 �� on 
:JY�1 1'1V'1 1 Jn 

�Vt:l:J!J'lr:l1 p�:1 1r.:l1 TV� rn on 
!1m� 1Y':::l )ln 

TV�l Vt1:l:J01j?'��:1Ytl nr.:l1 !Jn 
1'!1�:JJ 1V 1 Yn 

pn 
Y1 V1 �:J �!1' 1n 

!J1r.:l !1tlY:1J� 'j?10:::l::l 1!)7 l� TVn 
V:J'� 1� 1u nn 

0!1!�17 1r.:l1;"1�j?1:1Y l'!J :::ltlV �n 
J 11'V 1'11�Y Jn 

OY�1:1VlV1 t:lJj?:J t�!lJ"l :1'01 ln 
�V1:J 1'JY !1 1r.:l 

:l�!J1� 1t'r.:l Vj?!1 l1t:l� OYlV:::l :1n 
·� �VY 1!1:J 1 1n 

t:l' l�r.:JJO)l!Jlr j?117!1 �:J l1:11 tn 



For Tet For Yud 

nn:11l:J� 1'1'171j?Y!lVOJ�t,;, 'tl tint 1:11l:J� 1'1'171j? Y!l)lOJ�t, )1 
t :1l �'17 j?!l 0� )t;l n11J 111YVJ t,. 

1l 1'1j?)lrJ 1t1� i!lDn :1J'VYO t,tl r1� i!lJJ n;,JwY ot,t:Ju nrv �· 
;'ll:'(j?OJ!l'V!l r.Jt:l 1:JiV 7m rw J' 

i'V)lJ11'(YrJ nl 10';"1 !l!l?t :Jj? Jt:l ;,n!l7t :Jj?Jt:l itc/)l:J1 I'(Yr.Jn li o• 
lj?rJ ll'(!l:J :1tc/ Ot:l ,,J n:JY 71!1 ll' 

J!l'l yJ1j?7:1i�1 '17Jt1'1 on�'( Vtl lYJ1 r7;,;�1 tc/Jt1'1 on� )lt:JJ !l' 
�Ot '17�:1 j?) l !ltl JVn nmt, 1t,' 

1'1�1!ln"Vt,lV tiJJ 01j?'I'(J :1 Ytl I'(J:-1 Ytl 11�1 !lnw t,lVtiJJ 01 i'' 
tc/:J l:'(rJ lO ;'l!llj?t:l n7:JJ 1V 17 m• 

11::) 'ttl' 

j?l!l ;"10 lrJ �J 'Vt:l 1nY1V 1J:J 7n• 
7:1JI'( 'j?10:JJ itV l7w n!l1� nt:J j?10JJ it)l l7'17 n!l1rJ !'1tlY :1J �· 

!l Dj? :1rJlC/ tO l'(t:l Y17 11m nv :J' 
)ll'(no !1lJlC/1rJi;"1 7j?1:J yl'!l :Jt:l !lJt:lll �no !1lJlC/ 1r.Ji ;,7i' 1JY l' 

Otc/ :1J!ll'( tr.Jj? lt:l )l!1 17 Y:J nJi 1' 
Jj?J t7!ln ;,•oil nrJY� 1JVW 1tl Oil n�71'( 1JV'I71 tJJj?:J rt,!ln :1' 

�!l'V lt JOj? � :1tl JY n1n t,v 1::1 1' 
7oYW:J ;,n;,J!li� 1P� Vi'1'1 l 1tl �Vj?1'1 l1tl7 OY'VJ :1nJJ!l1� 1 t' 

JrJO !lj?tc/ l'(l :1 ttl 7 J)lY i!l:J 11n' 
•1?m O)l!lY j?itc/:1 I:'(:J l1:11 t nt:J 1?rJJ O)l!lY j?itc/11 I'(:J l1:11 tn t:l' 

For Kaf For Lamed 

'tlnt1:11l:J� 1'1'17 ij? Y!l )lO J� t,;, )1tlnt1 :11 l:J �1'1'17ij?Y!l)l0J �t, 
tlt:-1 li'('V j?!lO �;, •nn:J m;;-v h 

n;, :Jtc/Y o7t:J'l 11j?VrJ't1 l'(i!l JJ vunrv� •r;� i!lJJ nn:J w;;- ot, 
!llC/!lrJt:l:-ll:'(j? OJ m !1YJ'1 :Ji )l7 

11:'(YrJ nl 10';"1 !l!l?t :Jj?Jt:l itc/ )lJ l:Jj?Jt:lilC/)lJ1 I:'(YrJ nl 101;"1!1 !l? 
;'ltc/ Ot:ll j?r.Jl N !lJ 1!1ll 'iiJ n:J Y7 

1j?t, :11�1 '17Jt1'1 O�N)ltl:J !l'l YJ ;'li� 1'17JtnonN )ltl:J !l'l YJ1 r7 
l!l tl� 0!'17� :1 j?J 1t,'J vn m1 ,t, 

::101 i''�J:-1 yt:J 1'1�1!ln"Vt,lV liJ lVl ;;,::1o1 i''�J :1Ytl1'1�1 �n wt, 
l:'(r.Jlj? ;'l!lt j?t:ltc/J :JJ iV 1Yn ,, n7 

!1::l N? 
'Vtl j?l!l:-1 OlrJ �;, n•;n;;- 1V 1J :J7 

1l)llt,w n!l1� 1'1t:JY :1J �'j?10 JJ wn!l1� nt:JY:1J �·r 1o:J;,,rv lt, 
j?:-1�'17 !0� tl!l D 11mnv:J'Y 1? 

Yl'!l :Jt:lll Nno rm lC/1rJi;'l 7r ,, j?1JY l'!l:Jt:l)lN nonnw 1�1 ;,7 
!ll:'( trJ j?lt:lOlC/ ;,;, Y.:J nJii')l!l 1? 

Vtcl it:lJj?.:J t?!ln ;,•oil nrJYI:'( ,, !l!l;'l'Oil nrJYI:'(1 J)ltc/i t:lJj?.:J t? 
Oj?l:'( ;'lt:lrJ!llC/ l lJ )li:J1' JY n; n? 

J!li� 1t'�Vi' 1'1l'tl7 OY'VJ:-1 nJ OY'V:J:-1 n;,J!li�1 t'� )lj?1'1l1 t:J7 
� O!l j?'V �l :1! tl) J)lYi 1'1J11n •? 

7�J O)l!lYj?i'l71'1 �:Jl1:11 tntl 'J �JO)l!lY j?1'171'1 �Jl1:11 lntl' ;,t, 



For Mem For Nun 

�::l't:l nl1:''11l :JN J"1V1jiY!l))O Jr.J r.J �::l 't:lnt1:11l:JN J"1V1jiY!l)) OJ 
::lt:ll:1lNV j?!l Or.J �•n1 i:J J"11Y VJ 

•r;�;!l J:m;"l:r�::yo Suu 11i' llt:l ' n;"l :JV:YoSuu 11j?llt:l'li�i !lJ 
U;"T�j?O:::lll!Q !lr.:l '1:Jill Sn 111 Yl 

m;o•;,n !lSt:Jj?JU i!.7ll:::l1 � Yr.:! t�i!.7ll' ,�Yom iO';"l n!lSt:J pl 
l�!l::l;"!!QOUl j?t:l n:JYS111V'i iJ 

1VJ ll'10nN )lt:l:J!l'l r;:,; ji�;"l 1r.J monN Vt:J:J!l •lr::l, p�:11o1 vJ 
:1ji::ll!lt:lNO! Vr.J 11Y1Y':J)lr.J J"1J 

1!ln!.7 SlVTi ::l:J01 i''NJ;"l:YU 110 ;"l:YU11t:li!lnVSlllli::l:J01j?' �J 
lO;"!!llj?U!Q:::l �t:l ili'Yni• nS :JJ 

:Jr.J lJ 
�::l!Qt:lj?l!l;"!O lr.J :J�J"1'1nY 1V 1J 

J"1t:lY;"!J N'j?10 :J::lil)l l�Vn!l ir.J N'j?10 :J::lil)l l�Vn !l1r.JJ"1t:lY ;"!J 
!QlO�U!ll:::lj? ;"lt:l nnV:J'YiSi u 

i;,Sp;, Yl'!l:J Ull� no11!JT.7 10 !.71t:li;"l Spi:::l:Yl '!l:JUll� non TJ 
j?lt!O!Q;"l:::l!l� lt:l ii'll 11 1S:Y:J m 

Y�1:::lll!.7 iUJj?:J tS!l11;"1 'Oil nr.:1 j?:JtS !l11;"1'0il nr.:�S� 1:::lll!.7i uJ 
!lVlDOj?�;"! Ut:l Y111n�Vi:J1 'J 

Vj?11 l1t:lS OYV:J:'ln::l J!l1N1l •r.J !liNil' t:l)lj?J"1l 1t:l�OY O:J:'ln ::lJ 
O!lj?V�l:'l!U ::lt:l VY111:Ji1n' SJ 

JOll!l:Y j?iV 11 �:J li;"11lnU':::l Sr.:� Oll!l:Yj?iV11 �:J li;"11 Tnt!' ,s t:IJ 

For Samekh For Eyin 

Jt:l S;:,•um 1:1il:J� 11Vij?Y!l vo OJt:l S;:, •t:Jnn :11:Jl:JN 11Vij?Y!lll 
r.J::lt:ll:'llNVj? !lO h•mi:JJ"11 YV 

Suu 11j?llt:l 'li�i!l J::ln:'l:JV YO t:l'li �i!l J:::ln:'l:JV :YOSU1l11 i'll 
:::lllV!lt:IU ;"!� j?O t, n; 11:Y J'1:J ill 

';"111 !lSt:J j?Jt!i!.7ll:::l 1�Yt:lnl iO , ,�yr.:� mio•;"l n!lSt:Jj?Jt�i Vll 
Ulj?t:ll�!l:::l;"l VO 'iiln:J:YS1 11ll 

nN)lt:l:J !l'l:Y::li pS;"lit:l 1VJ! 110 t:l:J!l 'lY::l ;pS :11r.J1VJ!11on NV 
lVr.J:'lj?::ll!lt! NO nnmS;y• :JV 

1j?'�J ;"l:Yt:J11t:l i!lnv SlVli::l :JO ti::l :::101 i''�J:'l:Yt� 11t:li!lnvS lll 
;"l!llj?t!V:::l�t:l lO 1Yni' nS:JJ ill 

,0 ;"tv 
lt:l�::lVUj?l!l ;"10 il:JSn•inY 1V 

:J::lil)l lSVn!lir.J 11UY:1J N'j? 10 l�Vn!l1r.JJ"1t:lY:1 JN 'j?10 :J::li l)l 
Nt:l!lDj? :'lr.JV TO :J'YiS 11m nv 

11!JV1 t:li;"!Sj? i:::l:Yl'!l:Jt!ll � no � no 11!JV 1t:li;"!Sj?i:::l:Yl'!l:J till 
V;"!:::l!l�lt:lj?l t!O 111S:Y:JnJii 'll 

ilnt:IY �1:::lll ViUJj?:J tS!l11;"1 •o Vit!Jj?:J tS!l 11;"1'0il nt:IY�1 ::lll 
j?N:'lt:lt:l!lVll ::lO i:J1'JY mn �v 

YV :J;"ln::lJ!li �il'r.JV j?11l1t:l �o j?11l 1t:lSo YV:J:'ln ::lJ!liNil' t:l)l 
!lj?V�l:'l!U::l t:IO Yi11:Jim•S lll 

ll!l:Y j?iV11�:J li;"11 Tnt!':::l?t:i JO !l:Y j?iV 11 �:Jli ;"11lnt!':::l?t:IJ Oll 



For Peh For Tzadi 

)lO �l.:lt,::l 'tiT1l 1:11l�� !"1�1j?Y!l !l)lO�l.:l t,, 'tJT1l1:11l ��!"1�1 j?Y 
Ol.:l::ltJ!:1l �� j?!l vh'm1� !"11Y 

J:Jm ��yot,t�1l !"1j?Jlr.l '!1� 1!l ot,t�u !1j?Jl r.l'l1� 1!l�::>n;,� �Y 
r.ltJ:1 �j?O::lll �!l �'1�1)lt,m !"1Y 

t,l�j?�tl 1�)l::l1 �Yr.l nl10':1 !"1!) r.l nl10':1 !"1!lt,l�j?� tJ1�)l::l1 �y 
::l:1�0tJl j?r.ll �!) t,1!"1Jl'11�n �Y 

'lY::l1 j?t,:11l.:l1 o�mon �lltJ �!l ::>1 i't, !"11l.:l1��� non�)ltJ�!l' lY 
tJ�Ol�l.:l:1j?::l l!l '�vnnmt, 1Y 

n�t,l )ll1::l�O 1j?'��;, YtJ!"1l.:l 1!l tl!"1r.l 1!ln� t,l)ll 1::l�01j?'�� ;,y 
lj?tJ�::l�r.llO :1!) n1'1"1t,::m)l 1Y 

1!l TY 
:10ll.:l �::l�tlj? !!) 1Jl1��t,!"1'1 ny 

1l.:l!"1 tJY:1� �'j?10 �::l1T)lh� n!l ;,� �'j?10�::> 1l)llt,� n!l1l.:l:1 tJY 
l::lj?:1r.I�!O� tJ!l 1t,1 1mnv� 'Y 

�till �nonn �1r.l1:1 t,p1:m '!l l'!l�tJ)l �no nn� 1r.11:1t,p1 ::>Y 
�lr.lj?ltl0�:1 J!l Jm11'll1"11 �Y 

!"1:1'01 lnr.IY �1J)llt'1 mp�r �!l �1J)l lt'1tl)j?� !�!lJ"1:1 '01ln r.IY 
�ll::lOj?�:1tJ r.l!l 111nt,v1�1' �Y 

1�1l'l.:l J,/j? !"1l1tJ� OY�:J:1n::l J!l �::1;"1 n:JJ!l1 �1l'l.:IJ,/ j?!"1l1tJ� OY 
j?� �l;"lltJ::ll.:l O!l 1!"1::111n't,J )lY 

Y j?1� !"1 ��l1:11lntJ '::lt,r.I�O )l!l j?1� !"1 ��l1:11 lnti'::lt, l.:I�O)l !lY 

For Kuf For Resh 

Y!l)lO�r.lt,J 'tiT1l 1:11l�� !"1� 1j? j?Y!l)lO�r.lt,J>tinl1:11l��!"1 lt'1 
!lOl.:l::ltJ!;"ll� �j? Y)l J t,'n11� !"11 

)ll.:l'l1� 1!lJ:Jn ;"!��YO t,tJ1l !"1j? !lJ::ln;"l:J�YO�tJ1l!"1j?)ll.:l'l 1 �1 
O::lll�MtJ:1 �j? vt,m !"1Y�'1 �1 

)ti1lt')lJ 1�Yr.lnl 10':1 !"1!lt,l �j? 0':1 J"1.!l�!�j?)tl1lt')lJ1 �Yr.l n n 
r.l! �.!lJ :1lt'O tl lj? )n� Y�1 1"1ll' 11 

�;, 1r.I1�)!!"10n� )ltl�!l'l r;, 1j? l.:l1lt')l!"1 on�)ltl�.!l'l YJ1 i'� :11 
' )!) tJ� 0! �l.:l ;"!j? t,1y '�ll nm 11 

'�J:1YtJ!"1l.:l1 !ln ��l)ll 1::l�O 1j? ::>� 01j?'�J:1YtJ!"1l.:l1 Dn �t,lll 11 
tJ�::l �l.:llO :1!l lj? '!"1t,�� 1Jl 1Y m 

np tl1 

!!) :10) r.I�:Jlt' tlj? nY1 )l1) �� 11 '1 
10::>� 1!Jllt,�n!l1l.:l !"1tJY ;"!J� 'i' !Jllt,� nD1l.:l!"1tJY:1�� 'j?10� :J1 

;"Tr.l�l 0� I:JJ) l ::lj? unn ll�'Y 1 t,1 
1:JY l'!l �tJ)l�nonn lt'1r.l1:1 t,i' ;,t,i' 1::>Yl'!l �tJ)l�nonr.�� �1 r.11 

ltl 0� :1J.!l�l r.lj? 1'Jl !"11�Y� n )1 
���.!l!"1:1'01lnr.IY� 1Jll lt'1 t1 )j? lnr.IY� 1J)llt'1tl)j?� !�.!l!"1 :1' 01 

�:1tlr.l!l� ll :J Oj? � 1' �Y 111n t, )l1 
!"1l11:Jt, OY�:J ;"ln:JJ!l1� 1l'l.:l )lj? �1 l'r.l)lj?!"1l1tJt, OY��;"ln:J � !l1 

�� );"!! tJ::ll.:l 0 !lj? !"1::l 11n't, J )l Y1 
1�!"1 �� l1:11 lnti'lt,l.:I�O)l!l Yj? � !"1 ��l1:11lnti' lt,r.l� O)l!lY j?1 



\ ( )lJ 
For Sh in  For Tav 

1j?liDllOJIJ�::l��nn;,,l:JI'( n� �1j?ll!l)l0)1:J�::ll�nl1;'11l:J I'(Tl 

pDom m ;,l I'(� 1llll) �� ;'111 :JTl 

YO 'iun .npvr.:l 1t1� 1!lDn:1 :J� j?Jl1Jit1� 1!lD n:1:JVY O'itl1 l.n 
!:lr.:l tl:1� j?O::l t lV YJ11 :J1ll 'in 1.n 

Jl::l1�Yr.:lnl101:1 .n!l'it :lj?J tl 11.7 !l'it :lj?Jtl1Vll)1 �Yr.:lnl 101 :1.n 

Otllj?IJ t�!l::l ;,� ll111Jn :Jll'i 1.n 
Jtn on� ll�:JD1lY::l1p'i;, 1r.:l 1� on� ll�:J D1lll::l1p�;,11:J1 �J tn 

I:J;'Tj?::l l!l� 1'(0 �� m� 1li1:J v nn 
'illlt 1)::101 r�) ;'llltl .ni:J1 !l n� r.Jn!l1� �lllt1::l:J01 j?1�J ;,y �n 

::l�IJlO :1!lt j?tl� 'i:JJ 1ll 1Y ni 1.n 

�it' :m 

�j?l!l;'T Olr.:l � ::l� 11nY 1ll1J ::1 �.n 

n!l11:J .nt:JY;"TJ� 1j?10:J::l 1tlll 'iv tlY :1J� 1j?10J::l1tlll'i�n!l 1 r.J.n 

!0 �tl!l l::lj? :1 I:JV nv:J 1Y1'i 11 m 
11:J1 :1'ip 1::lY l1!l:ltlll�no.nt JV ov 11:J1 ;,'ip1::lYl'i1!l:Jt:lll� n o.n 

:1::l !l� li:Jj? ltl 0� 1'iY:J m 111 v.n 

1tlJj?:J t'iD.n ;'1101lnr.:lll� 1::l ll� ;"TI01l�I:Jll�1::lll �1 t:lJj?:J �� Dn 

m op �;, t:li:J D� 1n� ll1:J1 1J ::m 
:l;'Tn::l J!l1� 1PIJ llj?.n1ltl'iO YV l1tl'i oY�:J :1n::JJ!l1� 1t11J vp.n 

�l :1! tl::lr.:l O!l j?V :J 11n1'i J llY 1.n 

.n�:J l1:11 tntl1l'iiJJ Oll!lYj? 1� �:Jl1;'11tntl1 l'ii:JJ OllDY j?1 � T1 

T he 2 3 1 Gates According 
to the Later Kab balists 

These tables appear in  Emek HaMe!ekh (Amsterdam, 1 5 63 ) ,  
pages 4 to  6 .  

Accord ing to  the  later Kabbal i sts ,  they can be  used for creat ing 
a Golcm and for sim i lar meditations. 



Alef: Partzuf of Keter 

, rrw 1j? r'!:l vo lrJ ?;, ·� m 1:1 1l :1� 

1 ::m �1 i'Y �v o� rJ? 1' �n n :11 l� 

1 l:J 11� 1j? r'!:l vo llJ ?;, ·� m 1:1 1� 

:1 1l :111 �1 i'Y �v o� rJ? 1' �n n :1� 
, :11 l:J n� 1j? r'!:l vo 10 ?;, ·� m 1� 
1 1:1 1l :111 �1 i'Y �v oJ rJ? 1' �n �� 
, n :11 l:J 11� 1j? r'!:l vo lrJ ?;, ·� n� 

1 m 1:1 1l :111 �1 i'Y �v oJ o? 1' �� 
:1 �n t1 :11 l:J 11� 1j? r'!:l vo 1r.:1 ?;, ·� 
, ·� m 1:1 1l :�n �1 i'Y �v o� rJ? 1� 

:1' 1' on t1 :11 l:J 11� 1j? r'!:l vo 1lJ �� 
, ?::l '0 nt 1:1 1l :11'1 �1 j?Y '1V OJ rJ� 
1 o? 1' on n :11 l:J n� 1j? r'!:l vo 1� 

1 llJ ?;, ·� m 1:1 1l :�n �1 i'Y �v o� 
:1 o� rJ? 1' �n n :11 D n� 1i' r!:l v� 

, )lO lr.:l ?:> ·� nt 1:1 1l ::m �1 jiY �� 

1 �v 0� r.:�? 1' �n l1 :11 l:J 1'1� 1j? r� 

� r'!:l vo 1lJ t,, '0 nt 1:-t 1l :11'1 �1 i'� 

1 j?Y '1V OJ o? 1' �n t1 :11 l:J 1'1V 1� 

:-t 1j? r'!:l vo 1lJ ?, ·� nt 1:-t 1l :11'1 �� 
, �1 j?Y !:lV OJ rJ? :l' on l1 :11 l:J 1'1� 

Gimel :  Partzuf of Binah 

, :1� 1'1� 1j? r'!:l vo llJ ?:> ·� nt 1:1 1l 

1 1:1 �n �1 i'Y �v oJ rJ? "' �n n :-tl 

1 :11 :1� 1'1V 1j? r'!:l VO llJ ?::l ·� nt 1l 
:-t 1:1 1:1 �;., �1 pY �v o� r.:�? '' �n n 
, l1 :11 :1� 1'1� 1j? r'!:l vo llJ ?:> '0 :"ll 

1 m 1:1 1:1 �n �1 i'Y �v o� rJ? ,, �l 
, t:Jn t1 :11 :1� 11� 1j? r!:l vo 1lJ ?:> 'l 

1 ·� m 1:1 1:1 �n �1 i'Y �v oJ o? 1l 

:1 :l' �n t1 :11 :1� n� 1j? r'!:l vo lrJ ?l 
, ?:> ·� m 1:1 1l �n �1 i'Y �v o) rJl 

:1' r.:�? '' �n n :11 :1� n� 1ji rD vo p 
, 1lJ ?::l 't:l nt 1:-t 1:1 �1'1 �1 j?Y �V Ol 
1 o� rJ? ::l' t:Jn n :11 :1� 11� 1j? r'!:l Vl 

1 VO )rJ ?;, ·� nt 1:1 1:1 �1'1 �1 j?Y �l 

;., �v o� rJ? 1' �n n :11 :1� n� 1i' r'l 
, r'!:l vo lr.:l ?:> ·� nt 1:1 1:1 �1'1 �1 j?l 

1 j?Y �V OJ r.:i? 1' t:Jn l1 :11 :1� 1'1V 1l 
� 1j? r'!:l vo 10 ?, '0 nt 1:-t 1:1 �1'1 �l 
1 V1 j?Y '1V OJ r.:1? ::l' t:Jn t1 :11 :1� m 
;., 1'1� 1j? r'!:l vo lrJ ?;, ·� nt 1:1 1J �l 
, �n �1 i'Y �v o� r.:�? 1' �n n :11 Jl 

Bet: Partzuf of Chakhmah 

, �n �1 i'Y �v oJ rJ? 1' �n n :11 l:J 

1 l� 11� 1j? r'!:l vo �rJ ?;, ·� m 1:1 1:1 

1 1l �n �1 i'Y �v o� rJ? 1' �n n :1:1 

:1 :11 l� 11� 1j? r'!:l vo �rJ ?;, ·� m 1:1 
, 1:1 1l �1'1 �1 j?Y !:lV 0� rJ? 1' �n l:J 

1 n :11 l� n� 1j? r'!:l vo 1rJ ?;, ·� n:1 
, nt 1:1 1l �1'1 �1 j?Y !:lV OJ rJ? 1' �:1 

1 �n t1 :11 l� 11� 1j? r'!:l vo lrJ ?;, ':1 

;., ·� m 1:1 1l �n �1 i'Y �v o� rJ? 1:1 
, 1' �n t1 :11 l� 11� 1j? r'!:l vo 1r.:1 ?:1 

:1• ?;, •o m 1:1 1l �n v1 i'Y �v o� t:J'':J 

, 
1 

1 

;., 
1 

� 

1 
:-t 
, 

, 

1 
1 

;., 
, 

1 
, 

1 
:-t 
, 

o? 1' on n :11 l� 11� 1j? r'!:l vo p 
10 ?::l '0 nt 1:-t 1l �1'1 V1 j?Y '1V 0:1 
o� r.:�? 1' �n n :11 l� n� 1i' r'!:l V:J 
VO lr.:l ?:> '� nt 1:1 1l �1'1 �1 j?Y �:1 

�v 0) r.:�? 1' �n l1 :11 l� 1'1� 1ji r:� 

rD vo 1r.:1 ?:> ·� nt 1:1 1l �n �1 jiJ 

i'Y �v o� r.:�? 1' �n n :11 l� n� 1:1 

1j? r'!:l VO 10 ?::l ·� nt 1:-t 1l �1'1 V:J 

�1 j?Y DV OJ rJ? ::l' �n l1 :11 l� 1'1:1 

1'1� 1j? r'!:l vo 1lJ ?:> ·� nt 1:1 1l �:1 

Dalet: Partzuf of Daat 

l:J �n �1 i'Y �v o� r.:�? '' �n n :11 

;''ll :1� 1'1� 1j? r'!:l vo lr.:l ?:> ·� nt 11 

1:1 l:J �n �1 i'Y �v oJ rJ? "' on t1 
l1 :"ll :1� 1'1� 1j? r'!:l vo 1lJ ?:> ·� n1 

m 1:1 l:J �n �1 i'Y �v o� rJ? '' �1 

�n t1 :"ll J� 11� 1j? rD vo lrJ ?:> '1 

•o m 1:1 l:J �n �1 i'Y �v o� rJ? 11 

1' t:Jn t1 :"ll :1� 11� 1j? r'!:l vo llJ ?1 
?:> •o m 1:1 l:J �n �1 i'Y �v o� r.:11 

rJ? ::l' �n t1 :-tl J� 11� 1j? r'!:l vo 11 

:1' llJ ?:> '0 nt 1:-t l:J �1'1 �1 j?Y !:lV 01 
, o� r.:1? 1' �n t1 :-tl :1� 1'1� 1j? Y!:l V1 

1 VO llJ ?::l '� nt 1:1 l:J �1'1 �1 j?Y �1 

1 �v 0) r.:�? :l' �n l1 :"ll :1� 1'1� 1j? r'1 

:1 Y!:l VO lr.:l ?:> 't:l nt 1:1 l:J �1'1 �1 j?1 
, i'Y �v o� r.:�? '' �n n :"ll :1� n� 11 

1 1j? r'!:l vo 1lJ ?::l 't:l nt 1:-t l:J �1'1 �1 

� �1 j?Y '1V OJ rJ? :l' on l1 :-tl :1� 1'11 

1 n� 1j? Y!:l vo m t,, 't:l m 1:1 l:J �1 

;., �n �1 j?Y DV O) o? '' �n n :-tl J1 
, J� 1'1� 1ji r'!:l vo lr.:l ?;, ·� nt 1:1 l1 



Heh:  Partzuf of Chesed Vav: Partzuf of Gevurah 

' 1l :::l� n� ,i' r� vo liJ '?::1 ·� m 1:1 ' :11 l::J �n �, j?Y �v oJ rJ'i 1' �n n 

1 11 l::J �n �, i'Y �v oJ rJ'i 1' �n 1:1 1 1:1 1l :::l� n� ,i' r� vo 11J '?::1 ·� m 
1 11 1l .:JI-( n� 1j? 'f'!J vo 1'0 '?;:, 't:l n;, 1 T1! :11 l.:J 1'(!1 �1 j?Y 'lll OJ IJ'i :::l' t:l1 
;"1 T1! 11 l:::l 1'(!1 �1 j?Y 'lll OJ IJ'i 1' t:l;"l ;"1 t:ln !;"1 1l .:JI-( !1� 1j? 'f'!J vo 1'0 '?;:, '1 
' t:Jn !1 1l :II'( !1� 1j? 'f'!J vo 1'0 ?::1 ';"1 ' 't:l T1! ;"11 l.:J 1'(!1 �1 j?Y !Jll OJ IJ'i 11 

1 't:l T1! 11 l:::l 1'(!1 �1 j?Y 'lll OJ IJ'i 1;"1 1 1' t:Jn t;"l 1l ::JI-( n� 1p 'f'!J vo liJ ?1 

' 1' �n 11 1l ::J� !1� 1j? 'f'!J vo liJ ?;"1 ' ?::1 '� 1"1l ;"11 l:::l �!1 �1 j?Y �ll OJ IJ1 

1 ?::1 't:l nt 11 l:::l 1'(!1 �1 j?Y 'lll OJ IJ:1 1 rJ'i 1' t:Jn t;"l 1l ::JI-( n� 1j? 'f'!J vo J1 

;"1 rJ'i ::1' �n 11 1l ::JI'( !1� 1i' 'f'!J vo j;"l ;"1 11J ?::1 ·� nt ;"11 l::J �n �, j?Y 'lll 01 

' 11J '?::1 't:l T1! 11 l.:J �1"1 �1 j?Y 'lll 0;"1 ' OJ rJ'i ::1' t:Jn !;"1 1l .:JI'( n� 1i' 'f'!J ll1 

;"1' OJ rJ'i ::1' t:Jn n 1l ::J� n� 1p 'f'!J :V;"! ;,• vo JIJ ?::1 ·� m ;"11 l:::l �!1 �, j?Y 1']1 
' llO 11J ?::1 't:l T1! 11 l:::l 1'(!1 �1 j?Y '1;"1 ' !J)l OJ IJ'i ::11 t:Jn !;"1 1l ::JI'( !1� 1j? 'f'1 

1 'lll oJ rJ'i 1' �n n 1l .:1� n� 1p 'f';"l 1 Y!J )lO JIJ ?::1 't:l T1! ;"11 l.:J 1'(!1 �1 j?1 

1 'f'!J vo 11J 'i::l 't:l T1! 11 l.:J 1'(!1 �1 j?;"l 1 j?Y !J)l OJ IJ'i ::1' t:Jn !;"1 1l ::JI'( !1� 11 

;"1 j?Y 'lll OJ IJ'i 1' t:Jn !1 1l !1� 1;"1 ;"1 1j? 'f'!J vo 11J 'i::l 't:l T1! ;"11 l:::l �1"1 �1 

' ,i' r� vo 1'0 ?::1 •t� m 11 l:::l �n �;, ' �1 j?Y �ll OJ IJ'i ::11 tJn !;"1 1l :::l� !11 

1 �1 i'Y �v oJ r..? 1' t�n 11 1l ::J� n;, 1 n� ,i' r� vo Jr.. ?::1 •t� m :11 l:::l �1 

� J"l� 1j? 'f'!J vo 11J ?::1 'tJ T1! 11 l.:J �;"1 � �J"l �1 j?Y �ll OJ r..? ::1' tJn !;"1 1l :::!1 

1 �!1 �1 j?Y 'lll OJ IJ'i 1' tJn !1 1l .:1;"1 1 .:JI'( !1� 1j? 'f'!J vo 11J '?;:, 'ti T1! ;"11 l1 

;"1 :II'( !1� 1j? 'f'!J vo 11J '?;:, 't:l T1! 11 l;"l ;"1 l.:J 1'(!1 �1 j?Y 'lll OJ IJ'? ::1' tJn !;"1 11 

' l:::l �!1 �1 j?Y 'lll OJ IJ'i 1' tJn !1 1;"1 ' 1l ::J� n� 1j? 'f'!J vo 11J ?::1 •t� nt ;"11 

Zayin :  Partzuf of Tiferet Chet : Partzuf of Netzach 

' 1;"1 1l ::JI-( !1� 1j? 'f'!J vo 1'0 ?::1 'ti T1! ' n ;"11 l::J 1'(!1 �, j?Y 'lll OJ rJ'? 1' t:Jn 

1 n1 ;"11 l.:J 1'(!1 �1 j?Y 'lll OJ IJ'i :::l' t:l! 1 t:l! 1;"1 1l :II'( !1� 1j? Y!J llO 1'0 '?;:, •n 

1 t:Jn 1;"1 1l :II'( !1� 1j? 'f'!J vo 1'0 '?;:, '! 1 't:l !1 ;"11 l.:J 1'(!1 V1 j?Y 'lll OJ IJ'i 1n 
;"1 't:l n1 ;"11 l.:J 1'(!1 �1 j?Y 'lll OJ IJ'i 1! ;"1 1' tJ! 1;"1 1l ::JI-( !1� 1j? 'f'!J vo 11J 'in 

' 1' t�n 1;"1 1l ::J� n� 1j? 'f'!J vo liJ ?t ' '?::1 •t� n :11 l:::l �!1 �, j?Y 'lll OJ IJn 

1 '?::1 •t� m :11 l::J �n �, pY �v oJ m 1 IJ? ::1' tJn 1:1 1l :::l� 1"1� 1j? r� vo Jn 
' rJ'i ::1' t�n 1;"1 1l ::J� n� 1j? 'f'!J vo 11 ' 11J ?::1 'tJ m ;"11 l:::l 1'(!1 �1 j?Y 'lll on 

1 11J '?;:, 'tJ n1 ;"11 l.:J 1'(!1 �1 j?Y 'lll 0! 1 oJ rJ'i 1' t:Jt 1;"1 1l .:JI'( n� 1p 'f'!J vn 

;"1 OJ r.h 1' tJn 1;"1 1l :II'( !1� 1j? 'f'!J )l! ;"1 llO 1'0 '?;:, 't:l n1 ;"11 l.:J 1'(!1 V1 j?Y 'ln 

' llO JIJ ? ::1 't:l n1 ;"11 l.:J 1-(J"l �1 j?Y 'll ' �V OJ r..? 1' tJn 1:1 1l ::JI-( !1� 1j? 'f'T1 

:1' �V OJ IJ'i ::11 �n 1;"1 1l :::l� 1"1� 1j? rt :1' r� vo liJ 'i::l ·� n :11 l:::l �1"1 �, pn 
' r� vo liJ 'i::l 'tJ n1 :11 l:::l �1"1 �1 j?! ' i'Y �v oJ r..? 1' �� 1:1 1l ::J� n� 1n 

1 j?Y 'lll OJ IJ'i :::l' tJn 1;"1 1l ::JI'( !1� 1! 1 1j? 'f'!J vo 1'0 ?::1 'ti !1 ;"11 l.:J 1'(!1 �n 

1 1p r !J vo JIJ '?;:, 't:l m ;"11 l.:J 1'(!1 vt , V1 j?Y 'lll OJ IJ'i 1' tJ! 1;"1 1l .:JI-( !1n 

;"1 �1 j?Y 'lll OJ IJ'i 1' t:Jn 1;"1 1l .:JI'( !1! ;"1 !1� 1j? 'f'!J vo 1'0 '?;:, 't:l !1 ;"11 l.:J l'(n 

' !1� 1j? 'f'!J vo 11J '?;:, 't:l n1 ;"11 l:::l !'(! ' 1'(!1 �1 j?Y 'lll OJ IJ'i ::1' tJ! 1;"1 1l ::Jn 

1 �n �, i'Y �v oJ rJ'i ::1• t�n 1;"1 1l ::Jt 1 ::J� 1"1� 1j? Y� vo jiJ '?::1 ·� n :11 m 
� :::l� n� ,i' r� vo JIJ ?::1 ·� m :11 lt � l::J �n �1 i'Y �v oJ r.."? ::1• �n n 1n 

1 l:::l 1'(!1 �1 j?Y 'lll OJ IJ'i 1' tJn 1;"1 1! 1 1l .:JI'( !1� 1j? 'f'!J vo 1'0 ?::1 't:l !1 ;"ln 

;"1 1l .:JI'( !1� 1j? 'f'!J vo 11J '?;:, 'ti n1 ;"1! ;"1 ;"11 l.:J 1'(!1 V1 j?Y 'lll OJ IJ'i 1' t:l! 1T1 
' ;"11 l.:J 1'(!1 V1 j?Y 'lll OJ IJ'i :::l' t:Jn 1! ' 1;"1 1l .:JI'( !1� 1j? 'f'!J vo 1'0 '?;:, 'ti !T1 



' I -, -

Tct: Partzuf of Hod Yud:  Partzuf of Yesod 

' nt 1:1 1l :::l� nw 1j? r!) vo 10 "' 't:l ' t:Jn n :11 l:::l �n w1 j?Y �v oJ o'? 1' 
1 •n n :11 l:::l �n w1 j?Y �v oJ o'? 1t:l 1 1t:l m 1:1 1l :::1� nw ,i' r!) vo 10 '?• 
1 1' m 1:1 1l :::1� nw ,i' r!) vo 10 '?t:J 1 "' t:Jn n :11 l:::l �n w; i'Y �v oJ o• 
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Tav: Back of Malkhut 

Vi j?Y �V OJ o? 1' t:Jn n :11 lJ �n 

�v ij? y!l vo 10 '?:;, 'tl m 1:1 1l Jn 

:J� Vi j?Y 'lV OJ r.:h 1' t:Jn !1 :1i l!"1 

l:J �v ij? f.!l vo 10 ?;, 't:l nt 1:1 i!"1 

il  :J� Vi j?'Y 'lV OJ o? 1' t:Jn l1 :1!"1 
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P ri nted E d i t ions  

Mantua 1 5 62 ,  4 °  1 08 If Fi rst Edit ion . I ncludes commentaries of 
Raavad, Ramban B,  Moshe Botri l ,  Saadia B ,  E l iezer of 
Wormes B .  Major text is  the Short Version, but also i ncludes 
the Long Version as an appendix (fJ. I 02- 1 08). Publ ished by 
Y aakov ben N aftali Gazolo. 

Lemberg, 1 6 80 .  Contains s ix versions of the text . 1 
Amsterdam, 1 7 1 3 , 1 2° 48.ff Also includes the Zoharic Sifra 

De Tzeniuta and parts of the Talmudic tract of Tamid. With 
introduction by R .  Moshe (ben Yaakov) Hagiz. 2 

Constant inople, 1 7 1 9 , 8° 2 8  jJ Includes abridged commentaries of 
Raavad, Ramban 8,  and the Ari .  Published by Yonah ben 
Yaakov and Yeshiah Ashkenaz i .  

Constantinople, 1 7 24, 4 ° .  Same as 1 7 1 9  edit ion.  
Zolkiev,  1 74 5 ,  4° .  Contains a l l  commentaries in  Mantua edit ion,  as 

wel l as that of the Ari .  Also contains  Long Version.  
Koretz ,  1 7 79 ,  4° 36  .ff I ncludes commentary Otzar HaShem, attrib­

uted to R.  Moshe ben Y itzchak of Kiev (q .v . ) .  
Grodno, 1 7 97 ,  8° .  I ncludes commentary Pri Yitzchak, by R .  Yitzchak 

I saac ben Yekutiel of Mohelov (q. v . ) .  
Grodno, 1 806 ,  4° 86  f( With vocal ized text and al l  commentaries in  

M antua ed i t ion .  A lso  includes commentary of Ari and R .  
El iahu Gaon of  Vi lna (Gra) .  Edited by  Menachem Mendel of 
Sklav. 

Dyhrenfurth ,  1 8 1 2 . 3  
Vi lna-Grodno 1 8 20 ,  4° . Conta ins  a l l  commentaries a s  in  Mantua ed i -

t ion ,  as wel l  as that  of Gra .  
Salonica, 1 8 3 1 . 4 
Cracow, 1 8-. 5 
Prague, no date, 4° .  Contains commentaries as i n  Mantua edit ion. 
Lvov, 1 8 60,  4° 1 76 fl. Contains commentaries as i n  Mantua edition, 

as well as Otzar HaShem, Pri Yitzchak, and commentaries of 
Ari and Gra. Publ ished by Benjamin Bischko. 
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Jerusalem. 1 8 74- 85 .  three volumes, 1 8 6 {{ Contains commen­
tary of Gra. edited by his d i sciple R. Moshe Shlomo of 
Tulch in .  Also includes supercommentary on Gra, To/dot 
Yit::chak. by R .  Yi tzchak ben Yehudah Leib Kahanah (q .v . ) .  

Warsaw. 1 8 84 .  4° I 06 .fT The standard edit ion in  current  use .  Con­
sists of two sect ions .  The first section contains al l  commentar­
ies as in Mantua edit ion.  as well as Otzar HaShem. The com­
mentary Chakamoni,  by R.  Shabbatai Donello, i s  printed 
separately at the end of th i s  sect ion .  Second sect ion contains 
Pri Yit::chak and commentary of Gra,  with commentary of Ari  
at the end. Also contains Long Version at end. This edition 
contains many typographical errors in the commentaries. 

London, 1 902 .  8°  79 pp. With commentary by Donash ibn Tamim 
(q .v . ) 

Jerusalem, 1 962 .  Reprint of Warsaw edit ion.  
Jerusalem, 1 96 5 ,  204 pp. Long Version, with commentary, Yotzer Or, 

by Bentzion Moshe Yair Weinstock. 
I srael ,  1 9 70 .  Reprint of London 1 902 edition .  
Jerusalem. 1 9 72 .  1 4 3 pp. Critical edit ion of first chapter, based on 

al l  pr inted ed it ions .  commentaries and manuscripts, by Y israe1 
Weinstock. "LeBirur HaNusach she/ Sefer Yetzirah, " Temirin 
I : 9-6 1 . 

Other Books Conta i n i ng 
The Sefe r Yetz i ra h  

Chemed E/ohim, by R .  Benyamin HaLevi .  Kabba1istic prayers and 
readings for the ent ire year. Contains vocal ized text of Ari 
(Gra) Version.  In later edit ions ( 1 7 72) ,  the text i s  from a man­
uscript from the l ibrary of R. Benyamin HaLevi ,  owned by h is  
father. and edited by the Kabbalist ,  R .  Shul iman ibn Ochna, 
one of the main disciples of the Ari . 6 

I smir, 1 7 3 8 .  
Venice, 1 7 56 ,  1 22 fJ. 
Venice, 1 7 66 .  
Venice, 1 7 72 ,  1 22 /{ 
Venice, 1 7 8 7 ,  1 08 /f 
Livorno, 1 7 9 3 .  
Venice, 1 7 9 3 .  
Livorno, 1 7 97 .  
Salonica, 1 800. 



Livorno, 1 80 I .  
Livorno, 1 803 .  
Livorno, 1 8 1 0 . 
Livorno, 1 g 20 .  
Livorno, 1 g 2 7 .  
Livorno, J g 3 7 .  
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Belgrad, J g4 J ,  1 2° 1 2 7ff. Edited by R .  Chaim ben David 
Chaim. 

Livorno, 1 842 .  
Livorno, J g62 .  
Ven ice, J g 66 .  

[Seder] Kiryat Moed. Kabbalist ic and other readings for the  n ights of 
the Seventh of Passover, Shavuot, Hashanah Rabbah, and the 
Seventh of Adar (anniversary of Moses' death) .  

Constant inople, 1 7 36 .  
Livorno, 1 743 .  
Constant i nople, 1 7 54 .  
Venice, I 7 56 .  
Pisa, 1 7 86 .  
Livorno, 1 7 9 5 .  
Vienna, J go I .  
Livorno. J gos .  
Vienna, 1 g 22 .  
Livorno, 1 8 30 .  
Livorno, 1 84 1 .  
Livorno, 1 8 6 5 .  
Vienna,  1 g 10 .  
Livorno, 1 g 92 ,  go 2 5 9  If 

Likutey Tzvi, Ko/ Bo, Warsaw (Levin-Epstein) ,  no date, p. 1 05 .  First 
and last stanzas, as part of Shavuot night service. 

Mishnayot (vocal ized), Ven ice, 1 704. 
Same, but in  a somewhat d ifferent version, Venice, 1 7 3 7 .  
Ne 'edar BaKodesh . Conta ins Ar i  (Gra) Version, together with Idra 

Rabba, Idra Zuta, and Sifra DeTzniuta, as recited on Shavuot 
night. Introduction by R. Moshe Hagiz .  7 

Amsterdam,  I 723 ,  5 6  jf 
Ismir ,  I 7 3 8 .  
Ismir, 1 746 .  
I smir, 1 7 5 5 ,  go  70  fJ From manuscript i n  l ibrary of R .  

Benyamin HaLevi ,  edited by R .  Shul iman ibn Ochna (see 
Chemed Elohim).  

Shaarey Tzion, edited by R .  Nathan Noteh ben Moshe Hanover. 
Prayers and readings for various occasions based on the teach­
ings of the Ari . Prague, 1 662 .  
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With addit ions :  Tikkun Seuday, Kadd ish ,  by R. Yermiyah of 
Vert i sh .  

Amsterdam, 1 6  72 ,  54 If 
Prague, 1 6 82 .  
Prague. 1 6 8 8 ,  5 2  .tr 
Wilhe lmsdorf, 1 690 .  
Prague. 1 692 .  
Dessau,  1 6 98 .  
Ven ice , I 70 I . 

With add it ions by R .  Mordecai Markil ben Y israel N i ssan 
Diherenfurth ,  1 705 .  
Amsterdam, I 706 .  
Venice,  1 707 .  
Wilhe lmsdorf, I 7 1 2 . 
Amsterdam,  I 7 1 8 . 
Amsterdam , I 720 .  1 3 1  If 
Constantinople, 1 7 32 .  
Amsterdam. 1 7 36 .  A somewhat different vers ion.  
Venice .  1 7 36 . 1 8 7 If 
Sulzbach ,  I 7 4 7 .  
Amsterdam, 1 7 5 1 .  
Venice,  1 7 5 1 .  
Venice, 1 7 5 3 , 1 8 7 ff 
Amsterdam, 1 760.  
Amsterdam. 1 764 .  
Amsterdam ,  1 7 66 ,  1 2 3  If 
Amsterdam.  I 7 70 .  
Amsterdam, 1 7 74 .  
Amsterdam,  1 7 79 ,  1 2 3 If 
Sulzbach,  1 7 82 ,  1 42 If 
Amsterdam ,  I 784 . 
Novydwor, I 7 8 8 .  
Poritzk, 1 7 94 .  
Livorno. 1 7 9 5 .  
Vienna, 1 79 5 .  
Dihernfurth .  I 798 .  
Pisa,  1 7 99 .  
Dihernfurth ,  1 804. 
Vienna. 1 804. 
Vienna . 1 809 .  
Minkovitz, 1 8 1 2 . 
Amsterdam .  1 8 1 7 . 
Gorodno, 1 8 1 9 . 
Medzyboz, 1 8 2 3 .  



Appendix I V  

Dihernfurth ,  1 82 8 .  

Ostrog, 1 82 8 ,  1 8 8 If 
Venice, 1 8 36 .  
Josefov, 1 8 39 .  
J osefov, I 84 1 .  

With Y iddish Translat ion 
Iassi , 1 843 .  
Zitamar, 1 849 .  
Livorno, 1 86 1 . 

Vienna , 1 8 64,  1 42 pp.  
Lvov, 1 8 6 3 .  
Lvov, 1 8 7 1 .  

3 2 3  

Przemys1, I 9 1  7 ,  1 2° I 96 If With commentaries, Po teach 
Shaarim, Shaarey Orah, Maasim Tovim, as well as Tikkun 
HaKe/ali, by R. Nachman of Breslov. 
New York, 1 9 74 .  Reprint of the above. 

Tikkun Lay/ Shavuot. Readings for Shavuot n ight accord ing to the 
order arranged by R. Shlomo AlKabatz. Contains first and last 
stanzas of the Long Version.  

Venice ,  1 648 .  
Venice, 1 6 54 .  
Venice, 1 6 5 5 .  
Venice,  1 6 59 .  
Amsterdam , I 700. 
Amsterdam, I 70g .  
Furth ,  1 7 23 ,  go 70 .ff 
Furth .  I 72g ,  1 2° 1 g g .ff 
Venice. I 730 .  
Venice, 1 7 39 .  
Furth .  1 7 39 ,  96 If 
Venice, 1 743 ,  9 7  {f 
Frankfort am Mein ,  1 7 5 1 .  
Sulzbach, 1 7 54 .  
Venice, 1 766 ,  1 42 if 
Vienna,  1 7 94,  go 1 4 1  if 
Vienna, 1 803 .  
Livorno, 1 805 .  
Blizorka, 1 808 .  
Sk1av. 1 g 1 4 . 
Ostrog, 1 8 1 4 . 
Ostrog, 1 g2 3 .  
Bli lovka, 1 8 24.  
Livorno, 1 8 3 1 .  
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Stavita, 1 8 36 ,  4° 1 6 5 fJ. 
Sudylkov, no date. 
Zitamar, 1 8 6 7 ,  1 6 8 fJ. 
Vienna, 1 8 6 1 .  
Vienna, 1 8 64 .  
Josefov, 1 8 6 5 ,  I 40 f( 
Brody, 1 8 76 ,  8° 1 2 8 .f/.' 
And many others .  

Manuscripts 

Ari (Gra) Version 

Jewish Theological Seminary, Ms. Adler 1 327 .  1 6th century .  

Short Version 

British Museum, Ms. 7 36 ,  (( 40a-43b .  1 3  century .  Earliest and best 
text of th is  vers ion.  

Paris , Ms .  763 ,  ff I a-3a .  1 3 th century .  
Parma, Ms .  1 390,  ff 3 6b-3 8b .  1 4th century .  
Paris, Ms .  802 .  ff 5 7b- 5 9b .  1 4th century .  
Hebrew Union Col lege, Cincinatt i ,  Ms .  5 23 .  1 4th  century .  
Brit ish Museum, Ms.  Gaster 4 1 5 , fJ. 29a-32a .  1 4th century. 
Vatican, Ms.  44 1 ,  If 1 1 8a- 1 22a. 1 6th century .  
Oxford, Ms .  245 5 .  fJ. 3a-8b. 1 6th  century. 
Cambridge , Ms .  Add 64 7 ,ff 7b-9b. 1 6th  century. 

Long Version 

Vatican, Ms. 299 ,  fJ. 66a-7 1 b . Very old, probably from the l Oth  or 
I I  th century .  This is  the earl iest and best complete manuscript 
of Sefer Yetzi rah .  Is also contains an introduction by an early 
anonymous writer, published by Yisrael Weinstock, Tarbitz 
32 :  ! 5 7 ( 1 963 ) ,  Sinai 54 : 2 5 5- 56  ( 1 964) .  The text in th i s  manu­
script is often referred to in  R.  Yehudah Barceloni 's  commen­
tary on Sefer Yetz i ra. 
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Oxford ,  Ms .  1 5 3 1 ,  .(f I b- 1 2a .  1 3 th century .  
Br i t i sh Museum, Ms .  7 5 2 ,  jJ. 79a-8 l a . 1 4th century .  Contains same 

text as Vatican 299 ,  with some errors. 
British Museum, Ms. 7 3 7 ,  fJ. 3 79b-3 8 7a .  1 6th century .  

Saadia Version 

Geniza Fragment, Taylor Schechter 32 . 5 . I I  th  century. This manu­
script apparently contained the ent ire Sefer Yetzi rah on a s in­
gle page . Publ i shed by A .M .  Habermann, Sinai 1 0  ( 1 94 7) .  

Geniza Fragment,  Cambridge-Westminster, Talmud 2 3-25 .  
Brit ish Museum,  M s .  7 54 ,  . fT  2 1 2a-2 1 6a .  1 4th century .  
Pari s .  Ms .  7 70, fi 4 1  a-45a .  1 5 th century .  

Commentaries 

Aaron (ben Yosef) Sargado, 890-960.  Port ions of this commentary 
are cited by R .  Moshe Botril (q .v . ) .  

Abraham (ben Shmuel) Abulafia, 1 240- 1 296 .  Gan Naul. Written in 
Sic i ly in 1 2 89 .  Munich ,  Ms .  58 .  Prin ted i n  part in  Sefer 
HaPe!iyah (Sefer HaKanah), Koretz, 1 7 84 ,  pp. 50c-5 6c.  

__ . Otzar Eden HaGanuz. Also conta ins  important autobiographi­
cal material ,  i ncluding a l i st of th irteen earl ier commentaries 
on Sefer Yetzirah used by Abulafia. Written in  Sicily in 1 2 8 5 .  
Oxford, Ms .  Or  606.  

Abraham ben David, "The Raavad. " Commentary printed i n  the 
Manuta, 1 5 62  edit ion,  as well as together with R ittangel 's 
Lat in  translat ion (Amsterdam, 1 642) ,  and included in  most 
major subsequent edi t ions .  Although the Raavad is  usually 
identified as R .  Abraham ben David of Posquieres 
( 1 1 20- 1 1 98 ) ,  one of the early Kabbal i sts ,  the accepted opinion,  
both among Kabbalists and h i storians, i s  that he was not the 
author of th i s  commentary. 8  From internal evidence, i t  was 
written in 1 430 .  Many authorit ies attribute thi s  commentary 
to R .  Yosef HaArukh (q .v . )  or R.  Yosef (ben Shalom) Ashke­
nazi (q .v . ) . 9 This commentary appears to follow the system of 
R. Yitzchak Bardashi (q .v . ) . 1 0 

Abraham ibn Ezra, 1 092- 1 1 6 7 . This commentary i s  mentioned by R .  
Abraham Abulafia, where i t is  described a s  combin ing philoso­
phy and Kabbalah . 1 1  In a letter to h i s  brother, Ibn Ezra h imself 
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also apparently refers to th is  commentary . 1 2  N o  known copy 
of th is  commentary i s  existent . 

Abu Shal Donash ibn Tamim.  See Donash. 
Anonymous Commentaries 

Jerusalem, Ms. go 330 :26 ,  29, 30. 
Leiden, Ms.  24: 6- 1 0 . 
Oxford, Mss.  6 32 . 2  

1 5 5 7 : 7 . 9  
1 5 94 : 5 , 6  
1 62 3 : 5  
1 7 94 : 1 0  
1 947 : 1 
2280 : 3  

Paris, Mss. 680: 6 , 7 , 8  
763 : 2 , 3 ,4 , 5 , 6 , 8  
7 66 : 3 , 5 , 6  
770 : 5 
774 : 3 
799 : 2  
843 : 2  
1 048 : 3  
1 092 : 1 0  

Ari .  See Yitzchak Luria.  
Azriel (ben Shlomo) of Gerona, 1 1 60- 1 2 38 ,  master of the Ramban in 

Kabbalah. Commentary mentioned by R .  Abraham Abulafia. 
Parma, Ms. 1 3 90, 1 4th century .  According to some scholars, 
the printed commentary attributed to the Ramban was actu­
ally written by R. Azriel . J .1 See Moshe ben Nachman, Ram­
ban B .  

Barceloni .  See Yehudah Barcelon i .  
Barukh (ben Barukh) Torgami ,  1 3th century, Maftechot HaKabbalah .  

Torgami was the master of R .  Abraham Abulafia, and the lat­
ter also mentions his commentary, which consists largely of 
gematriot and other word manipulat ions .  Paris, Ms .  770 :  I ,  
with fragments i n  Oxford, Ms .  1 5 9 8 : 3 .  Publ ished i n  G. 
Scholem, HaKabba/ah She/ Sefer HaTemunah VeShel Abraham 
A bulafia, Jerusalem, 1 96 5 ,  pp. 229-239 .  

Bentzion Moshe Yai r  Weinstock, contemporary ,  Yotzer Or. Commen­
tary on the Long Version anthologiz ing earl ier sources. Jerusa­
lem, 1 96 5 .  204 pp. 

Birkat Yosef. See Yosef Edles Ashkanaz i .  
Chaim of V idzy, 1 8 th century, Gan Yah .  Commentary on Gra Ver­

s ion,  following teachings of Ari and Gra. Written around 1 800. 
Breslau, 1 8 3 1 .  4° 42 ff 
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Chakamoni. See Shabbatai Donnolo. 
David Chabilo, 1 5 8 8- 1 66 1 .  Existent in manuscript belonging to the 

late Warsaw community. 
Donash (or Adonim) Ibn Tamim,  I Oth century . 1 4  Written in  Kair­

wan , Tunisia ,  in 9 5 5 ,  based on the lectures of Donash's  mas­
ter, R. Yitzchak Israel i .  Originally wri tten in Arabic, but trans­
lated in several versions into Hebrew. Mentioned by Abraham 
Abulafia. F irst commentary on Short Version . Existent in 
manuscripts Berl in  Or 8°  243 :4 , Paris I 048 : 2 ,  fragments of 
which were published by Georges Vaj da. 1 5 A translation by R .  
N achum HaMaarabi i s  in Munich ,  Ms .  4 7 ,  and parts of it  were 
publ i shed by Yehudah Leib Dukes, in h i s  i ntroduction to 
Kuntres HaMesoret, Tubingen ,  1 846 .  The complete text was 
publ ished by Menasheh Grossberg on the basis of Oxford, Ms .  
2250 :2 ,  London, 1 902 ,  go  79  pp. Reprinted, I srael , 1 9 70 .  

El iezer Ashkenaz i .  This commentary is mentioned by Abraham 
Abulafia, who says that i t  i s  deeply Kabbal istic .  No known 
copy existent . 1 6 

El iezer Ha-Darshan Ashkenaz i .  Mentioned by Abraham Abulafia, 
who states that he d id not see i t .  Extant in manuscript, Munich 
Leipzig 30 .  Some identify th i s  with commentary of R.  Eliezer 
Rokeach of W ormes. 1 7 

Eliezer Ha-Kalir, around sixth century .  Concepts found in  Sefer 
Yetzirah are woven into some of h i s  poetry . 1 8 Some authorities 
place R .  El iezer HaKalir as early as the second century, identi­
fying him with R. E l iezer. son of R .  Shimon bar Yocha i ,  
author of the Zohar. 1 9 

El iezer (ben Yehudah) Rokeach of Wormes (Garmiza) , 1 1 60- 1 23 7 .  
His  treatment t o  t h e  first three chapters i s  h ighly mystical, but 
the astrological concepts in the later chapters i s  taken largely 
from Chakamoni. He is  un ique in ut i l iz ing 22 1 Gates, rather 
than 23 1 .  Brit ish Museum, Ms .  7 3 7 ,  1 6th century .  Edited by 
R .  Tzvi El imelekh Shapiro of Dinov, and published by h i s  
grandson, Moshe Shapiro ,  as Perush HaRA MeGarmiza, Prze­
mysl, 1 8 88 ,  22 !f. 

__ . Abridgement of the above, first published in  the Mantua, 1 5 62 ,  
edit ion . �0 

Elchanan Yitzchak (ben Yakir) of London. middle 1 3th century. 
Based on lectures of R.  Yi tzchak of Dampierre . � 1 Fulda 
Landesbibl iothek, Ms.  4 ,  published by Georges Vajda, Kobetz 
a/ Yad 1 6 : 1 4 5 - 1 9 7 ( 1 966) .  

El iahu ben Menachem Ha-Zeken ,  around I 000 .  Often cited in  com­
mentary of R .  Moseh Botri l .  

E l iahu (ben Shlomo), Gaon of Vi lna ,  " 'The Gra," 1 720- 1 797 .  Consid-
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ered one of the greatest geniuses of a l l  t ime .  Purely Kabbalistic 
commentary on the Gra Version . which he edited. First pub­
l ished in  Grodno, 1 806,  and contained in subsequent editions, 
most notably that of Warsaw, 1 8 84 .  An edition edited by his 
d i sciple R .  Moshe Shlomo of Tulch in ,  and also conta in ing a 
supercommentary, To/dot Yitzchak. by R .  Y itzchak ben 
Yehudah Leib Kahanah (q .v . )  was published in Jerusalem, 
1 8 74 ,  1 8 6 pp. 

Ezra. 1 1 5 7- 1 2 38 .  Disc iple of I saac the Bl ind,  and master of Ramban 
in  Kabbalah. His commentary on Sefer Yetzirah is  mentioned 
by R .  Abraham Abulafia. Some identify this with Ramban B 
(see Moshe ben Nachman) .  

Gan Yah .  See Chaim of Vidzy. 
Gan Naul. See Abraham Abulafia. 
Ginat Egoz. See Yosef Gikatal ia .  
Gra. See El iahu, Gaon of Vilna. 
Hadrey Kodesh . See Meir Kornik .  
Ha i  (ben Sherira) Gaon,  969- 1 03 8 .  Fragments of h i s  commentary are 

quoted by R.  Moshe Botril .  Je l l inec assembed these fragments 
and printed them together, Lit teraturblat t  des Orients (OLB) 
1 8 5 1 ,  pp. 546-5 56 .  
Sheela! U'Tshuvot a /  Sefer Yetzirah. Questions and  answers 
regarding the Sefer Yetzi rah .  Vatican, Ms .  1 8 1 .  Quoted in 
Bachya, commentary on Exodus 34 : 6 ,  Pardes Rimonim I I : I .  

I saac. See Yitzchak. 
I saac of Acco. See Yitzchak DeMin  Acco. 
I saac the Bl ind .  See Yitzchak Sagi Nahor. 
Jacob. See Yaakov. 
Joseph .  See Yosef. 
Judah. See Yehudah . 
Kuzari .  See Yehudah HaLevi .  
Luria .  See Yitzchak Luria .  
Meir  Aristola. The existence of th is  commentary is mentioned by R .  

Shlomo A!Kabatz ( 1 505- 1 5 84) in  h i s  Aperion Shlomo, chapter 
3 . 1 2 

Meir  (ben Moshe) Korn ik .  1 7 52- 1 826 .  Hadrey Kodesh. Commentary 
on first and last stanzas of Long Version, as found in  Tikkun 
Layl Shavuot (q .v . ) .  Dihrenfurth ,  1 8 1 2 . 1 6 ff 

Meir  (ben Sh1omo) Ibn Sahula. Only known commentary written on 
Saadia Vers ion,  other than that of Saadia h imself. Written i n  
1 3 3 1 .  Rome. Angel ica Library, Ms .  Or .  4 5 .  1 4th century. 

Menachem Epste in .  Yetzirah. Odessa, 1 9 1 3 , 30 pp. A d i scussion 
regarding the creat ion of a Golem through Sefer Yetz irah, 
based on the Talmud and later sources. Also includes an analy-
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s is  of Nz{laot Maharal MiPrague, Pieterkov 1 909 .  
Moshe Botri l ,  early 1 5 th century .  Written i n  1 409 ,  and quotes many 

earl ier sources no longer in existence. 2 3  Vatican , Ms .  44 1 , 1 5th 
century .  First printed in  Mantua, 1 5 62 ,  and in  most subse­
quent editions.  

Moshe Cordevero, "The Ramak," 1 5 22- 1 5  70 .  Dean of the Sa fed 
School of Kabbalah .  Existent in  manuscript, Jerusalem go 
2646 . 24 The Sefer Yetzirah i s  also discussed extensively i n  the 
Ramak's other works. 

Moshe (ben Maimon) Maimonides, "The Rambam," 1 1 3 5- 1 204. The 
ex i stence of such a commentary is mentioned by R .  Yech ie1 
Hei 1pern i n  Seder HaDorot (Sefarim, Sefer Yetzirah).  No copy 
i s  known to exist ,  and in general ,  the Rambam's phi losophy 
appears to oppose the approach of the Sefer Yetzirah .  

Moshe ben Nachman, Nachmanides, "The Ramban," 1 1 94- 1 267 .  
One  of  the leading Talmudists and Kabbalists i n  h i s  t ime.  
Commentary i s  mentioned by Abraham Abulafia,  Jerusalem ,  
Ms .  go  3 30 : 2g ,  If 2 59a-26 1 b , published by Gershom Scholem ,  
Kiryat Sefer 6 : 3 g 5-4 1 0 ( 1 930) .  

__ . Ramban B .  Commentary first printed i n  Mantua, 1 5 62 ,  and in 
many subsequent edit ions.  Does not coincide with many 
quoted exerpts from Ramban's commentary cited in  early 
sources, as does previous text . 2 5  According to most authorities, 
this is  commentary of Ezra or Azariah of Gerona (q .v . ) . 26 

Moshe ben Yaakov of Kiev, 1 449- 1 5  30,  Otzar HaSh em. First pub­
l ished i n  Koretz ,  1 7 79 ,  and included in  many later editions. 
R .  Moshe of Kiev is also known as author of Shoshan Sodot 
( Koretz ,  J 7 g4) .  

Moshe (ben Yaakov) ibn Shoshan . Written i n  1 5 1 1 .  Munich,  Ms .  
I 04. 2 7 

Moshe ben Yosef of Al isai .  See Saadia .  
Nachum HaMaarabi .  See Donash ibn Tamim,  Yitzchak Yisrael i .  
Otot U 'Moadim. See Yehoshua E isenbach . 
Otzar Eden HaGanuz. See Abraham Abulafia. 
Otzar HaShem. See Moshe of Kiev. 
Peretz (ben Y itzchak) Ha-Cohen, 1 3th  century .  In his noted work, 

Maarekhet Elokut, Mantua, 1 5 5 g ,  he mentions that he wrote 
a commentary on Sefer Yetzirah . 2 8  

Pri Yitzchak. See Yitzchak Isaac of Mohalov. 
Raavad. See Abraham ben David, Yosef HaArukh,  Yosef 

Ashkenazi .  
Ramak. See Moshe Cordevero .  
Ramban. See Moshe ben Nachman, Azria l ,  Ezra. 
Rambam. See Moshe Maimonides. 
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Ra::ic/. a l so known as Raziel HaMalakh and Raziel HaGadol . An 
ancient anonymous magical and Kabbal ist ic text . Actually 
cons ists of three books. Ra::icl HaMa/akh (or Sefer 
HaMalbush. pp. 2b-7a) .  Ra::iel HaGadol (pp. 7b-3 3b) ,  and 
Sefer Raziel (or Ma'ayin HaChakhmah. pp.  34a-48b) .  The sec­
ond book, Ra::iel HaGadol, contains many important com­
ments on Sefer Yetz irah.  Some attribute this section to Abra­
ham Abulafia. 29 First publ i shed in Amsterdam. 1 70 I ,  4° 46 ff 
Other edi t ions inc lude: 

Gorodna, 1 7 9 3 .  
Minkowitz. 1 803 .  
Lvov. 1 804. 42 .tr 
Medzyboz . 1 8 1 8 . 49 ff 
Kapust. 1 8 20 .  
Lvov .  1 8 2 1 .  
Ostrog. 1 8 2 1 .  40 .fT. 
Medzyboz, 1 824 .  
Minkowitz. 1 8 2 7 . 
Ostrog. 1 82 7 .  
Ostrog. no date. 4° .  
Lvov. 1 8 3 5 .  
Salon ica. 1 840.  
Calcutta. 1 845 ,  So 1 34 if 
Warsaw, no date , 40 .ff 

Edi ted by R. Yisrael (ben Shabatai Shapiro) Maggid of 
Kozn itz :  

Warsaw, 1 8 1 2 . 
Lvov, 1 842 .  
Lvov. 1 840, 40  if 
Lvov. 1 8 63 .  
Lvov. 1 8 6 5 .  64 pp. 
Lvov. 1 8 69 .  
Josefov.  1 8 7 3 .  72  pp. 
Vi lna .  1 8 8 1 .  4° .  
Warsaw. 1 8 8 1 .  
Lvov. 1 8 82 .  
New York (Naftali Zv i  Margolies) ,  no date, 1 5 5 pp. 

Saad ia (ben Yoscf) Gaon . 89 1 -94 1 ,  Tzafsor Ktaav A !Mabadi, written 
in Arabic in  9 3 1 .  Oxford, Ms. 1 5 3 3 , 1 3th century .  Publ i shed 
with French translation by Meyer Lambert ,  under the t it le ,  
Commentaire sur le Sefer Yet::irah; our Livre Creation par le 
Ciaon Saadja d Fayyoum, Paris 1 8 9 1 .  Also publi shed with 
Hebrew translation by Yosef ben David Kapach ,  Jerusalem, 
1 9 72 .  1 43 pp. 
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__ . Translated into Hebrew by anonymous author in the 1 1 th cen­
tury.  Vatican, Ms. 236 ,  1 6th century .  This is  the text quoted 
in commentary of Yehudah Barceloni (q .v . ) .  
Translated into Hebrew by R.  Moshe ben Yosef of Alisna.  
Parma. Ms .  769,  1 4th century. Exerpts of th i s  translat ion were 
publ i shed by A. Je l l inek, Lit teraturblat t  des Orients (OLB ) , 
l g 5 1 ,  p. 224 .  

__ . Saad ia B .  Fi rst publ ished in  Mantua, 1 562 ,  and in  many later 
ed it ions .  On Long Version,  cannot be attributed in  its entirety 
to Saad ia Gaon .  s ince it mentions many later sages, such as 
Abraham ibn Ezra and R .  Yaakov Tam . Most probably written 
by a 1 3 th century Ashkenazic scholar, possibly named Saadia .  
A more complete version, including an i ntroduct ion not in 
printed edit ions is  existent i n  manuscript, M unich 40, Jerusa­
lem go 1 1 36 ,  1 5 th  century . 30 Introduction was published by M .  
Steinschneider. Magazin fur die Wissenschaft des Judentums, 
l g 92 .  p. g 3 .  

Shabbatai (ben Avraham) Donnelo, 9-3-9g2 ,  Chakomoni or  
Tachkamoni. Written in  946 , and  mentioned both by  Rashi , 3 1 
and by Abraham Abulafia. Parma, Ms.  4 1 7 , 1 5th century, and 
M unich .  Ms. 36 : 2 . 3 " First published by David Castel l i ,  as II 
Commento di Sabbathai Donnolo sur Libra della Creazione, 
Firenze. 1 g go, go _ Also included in Warsaw, 1 g g4 ,  edit ion, pp. 
62a-74b. Publ i shed together with Kitzur Chovot HaLevavot, 
Jerusalem. 1 94 5 . 1 1 

Shlomo ibn Gabrie l ,  I 02 1 - 1 0 50 .  In  a number of h i s  poems, he elabo­
rates on the doctrines of Sefer Yetzirah .  See Shirey Shlomo ibn 
Gabriel .  edited by Bial ik and Rawnitzki , Berl in-Tel Aviv, 
1 924-29 ,  Vol . 2 ,  No. 5 8 .  

Shlomo (ben Shimon) Toriel .  1 6th century .  Oxford, Ms .  245 5 : 1 .  
Shmuel (ben Saad ia)  ibn M otot, 1 5 th century, Meshovev Netivot. Vat-

ican.  Ms. 2 2 5 ,  1 5 th century, Paris, Mss. 769 : 1 ,  824 :9 ,  842 :2 .  
Shmuel (ben El isha) Porteleone. London, Ms.  Jews College. 
Tachkamoni .  See Shabbatai Donnelo. 
To/dot Yitzchak. See Yitzchak Kahanah. 
Tzahal lel (ben Netanel)  Gaon. Some of h i s  poems expound upon the 

teachings of Sefer Yetz i rah .  Publ ished by Davidson, Hebrew 
Union College A nnual 3 : 2 2 5 - 5 5  ( 1 926 ) ,  with addit ions by E .  
Baneth .  Monatsschrz{t fur Geschichte und Wissenschaft des 
Judentums (MGWJ ) 7 1 :426-42 ( 1 927 ) .  

Yaakov ben Nis im of Kai rwan, 908-976 .  Philosophical commentary 
based on teach ings of Yitzchak Yisrael i ,  and much l i ke com­
mentary of Donash . M unich ,  Ms .  92 : 20 .  Publ i shed by 
Ychudah Le ib  Dukes, Kuntres HaMesoret, Tubingen, 1 846 . 34 
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Yaakov of Sagovia.  H is commentary is  mentioned by Abraham 
Abulafia, who states that i t  i s  completely Kabbal ist ic .  No 
known copy in  existence. 3 5 

Yehoshua Eisenbach,  Otot U 'Moadim, Bartfeld, 1 904, 4° 3 5  fJ 
Yehudah (ben Barz i la i )  Barcelon i ,  l 082- 1 1 48 .  An extensive, mostly 

phi losophical and Talmudical commentary ,  quoting numerous 
early sources. most notably Saadia Gaon . A most mportant 
source book regard ing early Jewish theology. Publ ished by 
Shlomo Zalman Chaim Halberstam, Berl in ,  1 8 8 5 ,  30, 3 54 pp. 
Reprinted, Jerusalem, 1 9 7 1 .  

Yehudah (ben Shmuel)  Ha-Chasid of Regensburg, 1 1 45- 1 2 1 7 . Men­
t ioned by Abraham Abulafia, who notes that i t  fol lows 
Chakamoni of Shabbatai Donnelo (q .v . ) .  C.f Leipzig, Ms. 30. 
(The commentary of R.  E l iezar Rokeach of Wormes, a disciple 
of R.  Yehudah H aChasid, often quotes his master, and th is  
commentary also often fol lows Chakamoni. ) No known copy 
in existence. 36 

Yehudah Ha-Lev i .  l 068- l l l 8 .  In his famed Kuzari 4 : 2 5 ,  he provides 
a h ighly insightfu l  phi losophical commentary on Saadia Ver­
s ion .  Kuzari was written in Arabic, translated into Hebrew by 
Yehudah ibn Tebon ( 1 1 20- 1 1 9 3 ) ,  and first publ i shed in  Fano, 
1 506 .  62  If There have been over twenty-s ix subsequent edi­
t ions .  including numerous translat ions and commentaries on 
this important classic . 

Yehudah (ben Nis im) ibn Maika, 1 4th century .  Written in  Arabic, 
and quoted in  commentary of R .  Moshe Botri l ,  as well as in 
Megillat Setarim (Ven ice, 1 5 54) ,  a commentary by R .  Shmuel 
ibn Motot (q .v . )  on Pentateuch commentary of Abraham ibn 
Ezra (q .v . )Y Paris ,  Ms .  764 : 3 ,  an excerpt of which i s  in 
H i rschfeld, Arabic Chrestomathy, London, 1 892 ,  pp. 1 9-3 1 .  A 
Hebrew translation of th is  commentary i s  i n  Oxford, Ms .  
1 5 36 .  See George Vajda, Juda ben Nissim ibn Maika: 
Philosphe juz( Marocain, Paris, 1 9 54 .  

Yetzirah.  See Menachem Ekstein .  
Yitzchak Bardash i .  1 2 th century . 38 Mentioned by Abraham Abulafia, 

who makes specia l  note of his arrangement of the 2 3 1 Gates. 39 
Here, h i s  system is almost exactly the same as that found i n  
Raavad (see Abraham ben David) .  

Yitzchak (ben Leib) Kahanah, 1 8 24- 1 900, To/dot Yitzchak. Super­
commentary on commentary of R .  El iahu,  Gaon of Vi 1na 
(Gra) .  Fi rst publ ished in  Jerusalem, 1 8 74,  and with additions, 
Jerusalem, 1 8 79 .  

Yitzchak De-Min  Acco ( I saac of  Acco) ,  1 2 50- 1 340. Disciple of 
Ram ban . Commentary draws heavily on that of Yitzchak Sagi 
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Nahor. Jerusalem, Ms .  8 °  404, published by Gershom 
Scholem, Kiryat Sefer 3 1 : 3 79-396 ( 1 9 5 7) .  

Yitzchak Luria, "The Ari, " 1 5 34- 1 5 72 .  Leading luminary of the 
Safed school ,  and the most influential of al l  Kabbalists .  Com­
mentary weaves teach ings of Sefer Yetzi rah into the Ari's gen­
eral scheme. First publ i shed in Constant inople, 1 7 1 9 , Zo1kiev, 
1 74 5 ,  and in  other editions. I ncluded at end of Warsaw, 1 8 84,  
edit ion.  A discussion of the Thirty-two Paths of Wisdom by 
the Ari is found in  Likutey Shas, 1 7 83 ,  ff 27a, b, and also at 
end of Warsaw edition. 4o 

Yitzchak Sagi Nahor ( I saac the Bl ind) ,  1 1 60- 1 2 36 .  Son of R .  Abra­
ham ben David of Posqueres, and master of Azriel and Ezra 
of Gerona (q .v . ) .  Considered one of the greatest of al l  
Kabbal ists. His is one of the few commentaries to openly dis­
cuss the meditative aspects of Sefer Yetzi rah .  Rome, Angelica 
Library, Ms. 46, 1 5 th century; Oxford, Ms. 2456 :  1 2 ; Leyden,  
Ms .  24 : 1 6 . 4 1  Publ ished by Gershom Scholem, at end of 
HaKabbalah BeProvence, Jerusalem, 1 966 .42 

Yitzchak I saac (ben Yekutiel Zalman) of Mohalov, 1 728- 1 806,  Pri 
Yit:::chak. Kabbalistic commentary based on Zohar and teach­
ings of the Ari .  Fi rst publ ished in Grodno, 1 797 ,  go  (also 
including add itions to his  Beer Yitzchak, his  commentary on 
Tikuney Zohar, first published in  Zolkiev, 1 7 7 8) .  Also 
included in Lvov, 1 8 60, edition, and in  second part of War­
saw, 1 8 84, edit ion. 

Yitzchak (ben Shlomo) Yisrae l i ,  8 30-932 .  One of the greatest sages 
of h is  t ime.  According to h is  disciple , Donash ibn Tamim 
(q .v . ) ,  Saadia Gaon (q .v . )  would often consult h im with regard 
to scientific matters. Phi losophical and astronomical commen­
tary, much like that of Donash ibn Tamim (q .v . ) ,  originally 
written in Arabic .  Existent in manuscript, Bibl ioteque 
National ,  Paris, and in translation by Nachum HaMaarabi . 43 
A fragment of this translation was publ ished by Yehudah Leib 
Dukes, Kuntres HaMaesoret, Tubingen,  1 846 ,  pp. 5 - 1 0 . 

Yosef (ben Shalom) Ashkenazi ,  1 4th  century .  According to most 
scholars, he is  the author of the commentary printed under the 
name of Abraham ben David ( Raavad, q .v . ) .  Possibly identi­
fied with Yosef HaArukh .  Existent i n  manuscript, British 
M useum,  Gaster 4 1 5 , 1 4th century .  44 

Yosef Edels (Ashkenazi ) ,  Birkat Yosef Kabbal ist ic commentary on 
Gra Version,  based on teachings of the Ari .  Salonica, 1 8 3 1 ,  
3 2 .[{ 

Yosef Ha-Arukh (Joseph the Tal l ) ,  1 4th century .  See Yosef Ashke­
nazi, Abraham ben David .  R .  Moshe Cordevero cites the com-
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mentary on the Thirty-Two Paths of Wisdom, appearing in 
commentary of Abraham ben David ( Raavad, q .v . ) ,  and attri­
butes them to Yosef HaArukh . 4 5  However, in  a number of 
places, R. Moshe Botri l cites a commentary by R. Yosef 
HaArukh on Sefer Yetz i rah ,  and it does not coincide with 
Raavad. 46 · 

Yosef Gikatal ia ,  1 248- 1 32 3 .  One of the greates Kabbal i sts , best 
known for his Shaarey Orah, first publi shed in  Riva di Trento, 
1 5 6 1 ,  a year before the first edition of Sefer Yetzirah. The sec­
ond chapter of h i s  Gina! Egoz is essentia l ly a commentary of 
Sefer Yetzirah .  Printed in Hannau, 1 6 1 5 , 2° 75 JJ; Zolkiev, 
1 7 73 .  Mohelov, 1 798 ,  4° ;  Hannau edition reprinted anony­
mously around 1 9 70 .  

Yosef of Saporta. A fragment of h i s  commentary is  quoted by R .  
Moshe Botril ( I :  1 2 ) .  

Yosef Sar  Shalom , 1 5 th century .  H i s  commentary i s  mentioned by 
R .  Aaron A!Rabi in h is  supercommentary to Rash iY 

Y osef ben U zic l ,  said to  be  a disciple of  the  prophet Jeremiah.  See 
I ntroduct ion.  notes 42. 43 .  

Yosc( Or. See Bentzion Moshe Ya i r  Weinstock. 

Tra ns lat ions 

A rabic 

Saadia Gaon, 89 1 -94 1 .  In  Siddur q( Saadia Gaon, Oxford, Ms. David 
Oppenheim 1 0 1 0 . 4x 

Czech 

0. Giese, 1 92 1 .  

English 

Akiva ben Joseph (pseudonym), The Book of Formation, 1 9 70 .  
M.  Dorea! ,  Sepher Yet:::irah. Translation and analysis .  Denver, 1 94 1 ,  

48  pp. 
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Alfred Edershe im,  1 825 - 1 889 ,  in h i s  book, The Life and Times of 
Jesus, London, 1 8 84 (and other edit ions) ,  Vol .  2, pp. 
692-698 .  

I rving Friedman, The Book of Creation. Translation and comments. 
Samuel Weiser, York Beach , M E, 1 9 7 7 .  

I s idor Kal i sh ,  "Sepher Yezira ,  a Book on  Creation o r  the Jewish Met­
aphysics of Remote Antiquity . "  With preface, explanatory 
notes and glossary. I n  A Sketch of the Talmud, New York, 
1 8 7 7 ,  go  57 pp. 

Phineas Mordel, Sefer Yetzirah. Hebrew text and translation in a new 
version deduced logically by the author, but not accepted i n  
kabbal ist ic or scholarly c ircles. Ph i ladelphia ,  1 894, 2 ,  I 0 pp. 
The Origin of Let ters and Numerals according to the Sefer 
Yet::.irah.  Same as above, but i ntroduction contains important 
h istorical data and quotes significant manuscripts. Originally 
published in  Jewish Quarterly Review, New Series 2 : 5 5 7- 5 8 3  
( 1 9 1 2 ) .  3 : 5 1 7 -544 ( 1 9 1 3 ) .  Published separately ,  Phi ladelphia, 
1 9 1 4 . Reprinted by Samuel Weiser, York Beach, ME, 1 9 7 5 .  

Saul Raski n .  in  Kabbalah i n  Word and Image. Hebrew text with 
Engl ish and Yiddish translat ion .  New York, 1 9 52 ,  80 pp. 
I l lustrated. 

Knut Senring. The Book of Formation (Sepher Yetzirah).  With intro­
duction by Arthur Edward Waite. New York, 1 923 ,  62 pp. 
Reprinted by Ktav, New York, 1 9 70 .  

Wil l iam Wynn Westcott, Sepher Yet::.irah, the Book of Formation. 
Based on text of Rittangel (q .v . ) .  London, 1 8 8 7 .  Reprinted 
with additional notes as a volume of Collectanes Hermatica, 
London, 1 893 ,  43 pp. Printed separately, London, 1 9 1 1 ,  49 
pp. The 1 89 3  edition was reprinted by Samuel Weiser, York 
Beach, M E, 1 9 7 5 .  

French 

Comtesse Calomira de Cimara, Sepher Yetzirah , Paris ,  1 9 1 3 , 4° 2 7  
pp. 

Gerard Encausese (Papus) , Sefer Yetzira, Paris, 1 8 88 .  
Karppe, Etude sur les Origines . . .  du Zohar, Paris, 1 90 1 ,  pp. 

1 3 9- 1 5 8 .  
Meyer Lambert ,  Commentaire sur le Sefer Yesirah: Our Livre Cre­

ation par le Gaon Saadja de Fayyoum, Paris, 1 8 9 1 ,  pp. 1 - 1 1 .  



3 3 6  S E FE R  Y E TZ I R A H  

German 

E.  Bischof, I 9 1 3 . 
Lazarus ( Ei iezer) Goldschmidt ,  Das Buch der Schopfung (Sepher 

Je�irah) .  With i ntroduct ion,  bibl iography and notes. Hebrew 
texts compare all printed edit ions .  A valuable reference work.49 
Frankfort am Mein ,  1 8 94 , 92 pp. 

Yohann Freidrich von Meyer, Das Buch Yezirah: die Alster 
Kabbalistischen Urunded der Hebraer. Hebrew text and Ger­
man translat ion . Leipz ig, 1 8 30, 4o 36 pp. 

Frieherr Albert von Thimus, Die Harmonikale Shmbolik des 
A lterthums. Analysis of Sefer Yetzi rah.  Koln ,  1 868-76 ,  Vol .  2 .  

Hungarian 

Bela Tenncn. A Teremtes Konyr, Budapest, 1 9 3 1 ,  62 pp. 

Italian 

S.  Sav in i ,  1 923 .  

Latin 

Athanasius Kirscher, Werke Oedipus Aegyptacus 2 :  I ,  Rome, 1 6 5 3 . 50 
Johannes Pistorius (John Pistor), 1 546- 1 608 ,  ' 'Liber de Creations 

Cabalistinis, Hebraice Sepher Jezira ; Authore Abrahamo," in  
h is  A rtis Cabalisticae hoc est Reconditae Theologiae et 
Phi/osophiae Scriporum.  Some scholars attribute th is  transla­
t ion to Johann Rcuchl in ,  or to Paul Ricci (an apostate Jew who 
also translated Yosef Gikatalia's Shaarey Orah into Lat in) .  5 1  
At the end of Brit ish Museum Ms .  740, there i s  a note that i t  
was written in 1 488  by a Jew, Yitzchak of Rome. Basi l le ,  1 5 87 ,  
Vo l .  L pp .  869-872 .  

Gulelmus Postell us (Wi l l iam Postel l ) ,  1 5 1 0- 1 5 8 1 ,  A brahami Patri­
archa: Liber Je:::irah sive Formationis Mundi, Patribus quidem 
A brahami tempora pr(l'dentibus revalatus. First translation of 
Sefer Yetzirah .  This  translat ion is based on the Short Version, 
but in a somewhat different form than that published in the 
Mantua, 1 5 62 edition. A similar version is  found in some ear-
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l i e r  manuscripts. Th i s  translation was published ten years 
before the first Hebrew edition. Paris, 1 5 52 ,  1 6° 84 pp. 

Joanne Stephana Rittangel io (John Stephan Rittangel) ,  1 606- 1 6 52 ,  
Lihcr Jezirah, qui Ahrahamos Patriarchce Adscribitur, unacum 
Commentario Rabi Abraham FD. super 32 semitis Sapientice, 
a quihus Liher Jezirah incipit. Contains Hebrew text, commen­
tary of R .  Abraham ben David (Raavad, q .v . ) ,  and the Thirty­
Two Paths of Wisdom. Notes and I l lustrations. Amsterdam, 
1 642 ,  4° 208 ,  8 pp.  

Yiddish 

Saul Rask in ,  Kabbalah in Word and Image. Contains Hebrew text 
with Engl ish and Yiddish translations. New York, 1 9 52 ,  80 pp. 





NOTES 





34 1 

Introduction 

I .  This i s  d iscussed at length in  my Meditation and Kabbalah, and 
Meditation and the Bible (York Beach,  ME: Samuel Weiser). 

2 .  Kuzari 4 :27 .  
3 .  Barceloni ,  p .  I 00 .  This  i s  in the  Brit ish Museum,  Ms .  600 .  See 

M. Margul iot ,  Catalogue ofHebrew and Samaritan Manuscripts 
in the British Museum, Vol .  2, p. 1 9 7 .  Also in the Vatican, Ms .  
299 ,  and the Brit ish Museum,  Ms .  752 .  Another account also 
states that Rava and Rav Zei ra gazed ( tzafah)  in the Sefer 
Yetzirah for three years ( Barcelon i ,  p. 268 ) .  

4 .  Thus, in a number of places in the text, the word Tzar i s  used 
instead of Yatzar. This i s  more easily read in the imperative 
than in the th i rd person past .  

5 .  Sanhedrin 67b. Barceloni ,  lac. cit. Also see Shu/chan Arukh, Yoreh 
Deah 1 79 :  1 5 , S�(sey Cohen I 79 :  1 8 ; Tshuvot Radbaz 3 :405 .  

6 .  Yehudah ben  Nissim ibn Maika, Commentary on  Sefer Yetzirah 
(Oxford, Ms .  1 5 36) ,  quoted in George Vajda, Juda ben Nissim 
ibn Maika. Philosophe juif Marocain, ( Paris, 1 9 54) ,  p. 1 7 1 ;  
Gershom Scholem, Kabbalah and its Symbolism,  (New York, 
1 969) ,  p .  1 7 7 .  There is some quest ion as to whether th i s  Razie1 
i s  the same as the publi shed edit ion .  Abraham Abulafia also 
mentions having studied this book, see Sheva Netivot 
HaChakhmah, i n  A .  Je l l inek, Phi/osophie und Kabbalah, (Leip­

zig, 1 8 54), p .  2 1 .  
7 .  A .M .  Habermann, Sinai 1 0 : 3b ( 1 9 74) with regard t o  Geniza 

fragment Taylor-Schechter 32 : 5 .  This i s  the Saadia  Version, 
which i s  the longest. 

8 .  Y israel Weinstock, " LeBirur HaNusach she! Sefer Yetzirah , " 
Temirin I : 20.  note 4 1 ,  I :  1 6 , note 3 1 . 

9 . See Ne 'edar BaKodesh. Shaarey Tzion . 
I 0. Barcelon i ,  p .  I 0 5 .  I n  the  Pistoris translation, chapters five and 

s ix are combined, as well as i n  many manuscripts . See 
Weinstock, foe. cit . . note 3 3 .  The divis ions in Donash and 
Chakamoni were put in by the printer, and do not exist in  the 
original manuscripts. 

I I . Saad ia Gaon, Commentary on Sefer Yetzirah, translated into 
Hebrew by Yosef Kapach (Jerusalem, 1 9 72) ,  p. 34. 

1 2 . See Introduction to Raziel; Shimushey Tehilfim in Tshuvot 
Rashha 4 1 3 ; R .  Moshe Cordevero, Commentary on Zohar Shir 
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HaShirim(Jerusalem, Ms .  4o 74) ,  in  G .  Scholem . Kitvey Yad 
BaKabba/ah, p. 2 3 3-4. 

1 3 . See Bahir, Ed. Reuven Margol ios (Jerusalem 1 9 5 1 ) , Nos. 95 ,  
1 0 1 ,  1 06 .  

1 4 . Saadia Gaon, pp. I 7 ,  3 3 .  
1 5 . Hai  Gaon, quoted in Bachya on Exodus 34 :6 ,  Pardes R imonim 

I I : I ,  Kerem Chemed 8 : 5 7 ;  Donash , pp. 1 6 , 26 ,  Chakamoni ( i n  
Warsaw, 1 8 84 edt ion) ,  p .  66a ,  Kuzari 4 :25  (Warsaw, 1 8 80) ,  42a ;  
Or HaShem 4: I 0 (Vienna, 1 860) ,  90b ,  Tzioni  on Genesis 1 2 : 5 ;  
Nissim ben Yaakov, i ntroduction t o  h i s  commentary o n  Sefer 
Yetzirah ,  quoted in Goldschmidt, Das Buch der Schop{ung 
( Frankfort am Mein ,  1 8 94) ,  p. 3 1 ,  note 2. Rabbi Abraham 
Abulafia. however, apparently was not certain as to the author­
sh ip .  and writes, " let it be whoever it is . " Or HaSekhe/ 4 :2  (Vati­
can, Ms. 2 3 3) ,  p .  48b, quoted i n  Landauer, Lit teraturb/at t  des 
Orients (OLB) 1 846 ,  Goldschmidt, p .  8 ,  note 4 .  

1 6 . Zohar (Tosefta) 2 : 275b end, Zohar Chadash 3 7c; Raziel (Amster-
dam, 1 70 I ), 8b, [New York, Margolies, no date, p. 1 7 ] .  

1 7 . See note 3 .  Cf. Barceloni ,  p. 268 .  
1 8 . Saad ia. p .  3 3 .  
I 9 .  Barceloni , p .  I 00 .  
20.  Zohar 1 : 3 7b.  
2 1 .  Tzioni ad foe. , Raavad on Sefer Yetzirah 6 :4 .  
22 .  Abraham left Haran at God's command when he was 7 5  years 

old (Genesis 1 2 :4 ) .  According to most authori t ies, Abraham 
made the covenant with God ment ioned in  Genesis 1 5  when he 
was 70 years old,  before he left Haran .  See Seder 0/am Rabbah 
1 ,  Mekhi l ta on Exodus 1 2 : 40, Ram ban, Sf{sei Chachamim. 
ibid. ; Rash i ,  Sanhedrin 92b, " U 'Ta 'u," Tosefot. Shabbat l Ob,  
" VeShe/, " Avodah Zarah 9a, " U 'Gemiri, " Rosh, Yebamot 6 : 1 2 . 
This  covenant may have been related to the system of Sefer 
Yetz irah ,  see below. chapter I ,  note 70. See R.  El iezer of 
Wormes. Commentary on Sefer Yetzirah ,  p .  I a . 

2 3 .  See note 9 5 .  Also see Zohar 1 : 7 9a, 2 :  1 9 8a .  
24 .  Barcelon i ,  p. 266 .  Cf Botri l on 1 : 1 ;  Saadia  B (Munich,  Ms .  40) ,  

p .  7 7a. quoted in Scholem, Kabbalah and its Symbolism, p. 1 7 1 .  
Also see Saadia,  p .  1 4 1 ,  Barceloni ,  p. 99 .  

2 5 .  Pesikta Chadata, in  A. Je l l i nek, Bet HaMidrash ( Leipzig, 1 8 5 3 ) ,  
6 : 3 6 . quoted in Barceloni ,  p .  268 ,  Sefer Rokeach (Jerusalem, 
1 96 7 ) . p. 1 9 . and in translat ion ,  in  Scholem, Kabbalah and its 
Symbolism, p. 1 7 8 .  See chapter 2, note 6 1 .  

26 .  Genesis 1 4 : 1 8 , Rash i ,  Targum J .  ad foe. Psalm I I  0:4 ,  Nedarim 
32b .  Ran ad foe. " U 'Ma/ki Tzedek "; Radak, Ralbag, on Joshua 
I 0 :  I .  
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27 .  Pirkey Rabbi Eliezer 48  (Warsaw, 1 8 5 2) ,  1 1 6a .  I t  i s  also taught 
that Moses studied the letters on Mount Sinai ,  Ibid. 46 
( ! l Ob) . 

2 8 .  Bava Batra I 6b .  Abraham was considered a leading figure in  his  
t ime,  Kiddushin 3 2b, Ram ban of Genesis 40: 1 4 . 

29 .  Pirkey Rabbi Eliezer 8 ( 1 8b) ,  Ran, lac . cit. 
30. Shabbat 1 5 6a. 
3 1 .  Avodah Zarah 1 4b .  C.f Barceloni ,  p .  I 00. 
32. Sanhedrin 9 1  b ,  Be 'er Shava, ad foe. , Zohar I : 9 9b ,  1 :  1 3 3b,  

I : 2 3 3a, Barceloni ,  p .  1 5 9 .  
33 .  Shnei Luchot HaBrit. Torah SheBeK'tav, Va Yeshev (Lvov, 1 860) ,  

3 : 6 5a ;  Pitchey Tshuvah. Yorah Deah 62 :2 .  See Yerushalmi Peah 
1 : 1 ,  Rash i on Genesis 3 7 : 2 .  

34 .  Bcrakhot 5 5a .  C.f Barceloni ,  p .  1 02 ,  Raavad on 6 :4 ,  Metzaref 
LeChakhmah (Jerusalem, n .d . ) ,  28a .  Also see Ramban on Exo­
dus 3 1 : 3 .  According to Rashi ,  the "knowledge" mentioned in  
th i s  verse refers to Ruach HaKodesh . 

3 5 .  Tanchuma, Pekudey 2 ,  Zohar 2 :  1 62b.  
36 .  Pesikta Chadata, in  Bet HaMidrash 6 : 3 7 .  A s imi lar tradit ion i s  

attributed to R.  Yehudah ben Bat i rah i n  h i s  Sefer Bitachon, said 
to be quoted by R .  Chamai Gaon in  his Sefer Ha Yichud (this 
book i s  quoted in  Pardes R imonim 1 1  : 4) ,  cited in  Avodat 
HaKodesh 3 : 1 7  (Warsaw, 1 894) , 80a Chelkak MeChokak on 
Evven HaEzer I :8 .  This  is a lso found in  Jewish Theological 
Seminary, Ms. Halberstam 444, p .  200, and in Lat in  in  Johanne 
Reuchl in ,  De Arte Cabalistica ( 1 603) ,  col . 7 5 9 .  Also see Pefiyah 
( Koretz, 1 784) ,  3 6a, Yalkut Reuveni (Warsaw, 1 8 84) ,  20b; R .  
Yehudah HaChasid, Sefer HaGematria, quoted by  Abraham 
Epstein ,  Beitrage zur Judischen Altertumskunde (Vienna, 1 8 87 ) ,  
pp .  1 22-3 ;  Saadia B, introduction to Sefer Yetzirah, publi shed 
by M. Steinschneider, Magazin fur die Wissenschaft das 
Judentums, 1 8 92 ,  p .  8 3 .  Also see Rav Pa 'afim (Warsaw, 1 894) ,  
p.  4 1 .  For Engl ish translat ion ,  see Scholem ,  Kabbalah and its 
Symbolism, pp. 1 7 8- 1 80 ;  Phineas Mordel l ,  The Origin of Let ters 
& Numerals According to the Sefer Yetzirah (New York, 1 97 5 ) ,  
pp. 5 1 ,  52 .  

37 .  A((a Beta deBen Sirah , in  Otzar Midrashim, p.  43 .  C.f Chelkat 
Mechokek on Evven llaEzer I : 8 ,  Mi shnah LaMelekh on Yad, 
!shut  1 5 :4 . See Rahi ,  Chagigah 1 5a, "BeA mbati. " 

3 8 .  Sefer Mahari!, beginn ing o f  Likutim a t  end  o f  book (Jerusalem ,  
1 969) ,  8 5a .  

39 .  Bet Chadash , on Tur Yoreh Deah ! 9 5 " VeLa " ( 7 7b ); Turey Zahav, 
Yoreh Deah 9 5 : 7 ; Bet Shmuel, Erren HaEzer I :  I 0, Birkey Yosef, 
Evven HaEzer I :  1 4 , Tshuvot R .  Yaakov Emdin 2 : 97 ,  Tshuvot 
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Tashbat::: 3 : 2 6 3 ;  Pachad Yitzchak, "Ben Bito " ( 30a) .  According 
to some sources. Rav Zei ra and Rav Pappa were born in  the 
same manner. see A. ((a Beta DeBen Sirah, Otzar Midrashim p. 
43, Yuchsin (Jerusalem 1 962) .  3 9c,  Tzemach David (Warsaw, 
1 8 78 ) .  p. 26 .  Seder HaDorot, Tanaim VeA moraim, R. Zeira 3 
(Warsaw. 1 8 82) .  Vol .  2 ,  p. 59c.  

40.  Yosef ben Uziel is mentioned at the beginning of A.((a Beta DeBen 
Sirah (Ed. Steinschneider. Berlin, 1 858 ), in Otzar Midrashim p. 35 .  
There is also a dispute between Uziel, son of Ben Sirah, and Yosef 
ben Uziel, Ibid. p. 36 .  Also see pp. 37 ,  39 .  There is also a treatise 
called Bareita o( Yose{ ben Uziel, which is said to be based on teach­
ings that Jeremiah revealed to him, see Leipzig, Ms. 30, p. 1 2, A. 
Epstein. HaChokcr. Cracow-Vienna. 1 893-95, 2:4 1 :  Mordell ,  p. 48 .  
This Bareita is apparently quoted in Recanti on Genesis 3 :24 ( 1 5c). 
This Yosef ben Uziel may be identified as the great-grandfather of 
Judith. She is described as "Judith, daughter of Merari , son of Ox, 
son of Joseph. son of Oziel, son of Helkias" (Apocrypha, Judith 
8 :  I ) . Helkias or Chilkiah of course. is the father of Jeremiah ( 1 : 1  ), 
and the generations of Jeremiah and Ben Sirah may have been 
el iminated from the text. perhaps due to the sensitivity regarding 
the birth of the latter. I n  another source, Judith is identified as a 
"daughter of the prophets," see Nissim ben Yaakov, Chibur Yafeh 
(Amsterdam, 1 746), 22a, Bet HaMidrash I :  1 30, Otzar Midrashim 
p. 1 04. C{ Ran. Shabbat (on Rif l Oa, top), Kol Bo 44, Shu/chan 
Arukh. Orach Chaim 670:2 in Hagah. See further, Yotzer for second 
Sabbath of Chanukah. end. 

4 1 .  Paris .  Ms. 762 ,  Brit ish M useum Ms .  1 5 299 ,  quoted by J . L. 
Barges in Sefer Tagin (ed. Schneur Zaks, Paris 1 866) ,  and also 
quoted by Mordcl l .  p. 49 .  

42 .  Ral' Pa 'alim, p .  66 ,  Seder HaDorot, Sefarim, Sefer Yetzirah; 
Otzar Sefarim, Yud 386 .  There is a manuscript that concludes, 
"Thus ends the M ishnah of Abraham and the Mi shnah of Yosef 
ben Uzie l . "  Oxford, Ms .  1 94 7 : 3 ,  described in  Neubauer, Cata­
logue of the Manuscripts in the Bodlean Library (Oxford, 
1 8 86- 1 906 ) .  1 94 7 : 3 :  Goldsmidt, p .  1 1 , note 2. Also see Oxford, 
Ms. David Oppenheim 9 6 5 .  This  i s  d i scussed at length in 
Mordel l .  pp.  47-50 .  Sec chapter 5, note 3 8 .  

43 .  Bava Batra 1 5a .  J1aaseh Bereshit was also revealed to Daniel ,  
see Seder 0/am Rahhah 29  (Jerusalem, 1 9 7 1  ) , p. I 02 ;  Tanna 
DeBei Eliahu Rabbah 1 7  (Jerusalem, 1 963 ) ,  7 9b, from Daniel 
2 : 1 9 . Regard ing a s im i lar revelat ion to Ezra, see Apocrypha, 2 
Esdras 1 4 :44 .  

44 .  Berakhot 3 3a.  These were not put in  writt ing, and were there­
fore forgotten. see Megi!lah 1 8a .  
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45 .  Yerushafmi, Sanhedrin 7 : 1 3  (4 l a) ,  according to reading in  
Frank,  La Cabbalah, p.  77 .  

46 .  Avot 2 : 8 ,  Succah 2 8a, Bava Batra 1 34a. 
47. Chagigah 1 4b, Tosejta 2 .  He was also expert in  magic, see 

Sanhedrin 68a .  See Yosef Tzayach,  Tzaror HaChaim, Jews Col­
lege, London,  Ms. 3 1 8 , p .  32a .  

48 .  Sefer Ha Taggin ( Paris, 1 866 ) , in Otzar Midrashim p .  564, also 
quoted in  Machzor Vitri ( Berl i n ,  1 8 89) ,  p .  674. See chapter 3, 
note 3 8 .  

4 9 .  Avot 2 : 8 .  
50 .  Chagigah 1 4b, Tosefta 2 ;  Zohar Chadash 7 a .  See Radal, intro­

duction to Pirkey Rahhi Eliezer 6b.  
5 1 .  We thus find that he went to the river Dismas, see Shabbat 

1 4  7a,  Rash i ,  ad foe. , Avot Rabbi Nathan 1 4 : 6 .  In another source, 
however, we find that he went to Emmaus where his wife was, 
Kohelet Rabbah on 7 : 7 .  See Neubauer, Geographie du Talmud 
(Paris. 1868), p. 1 00; Otzar Yisrael 2 : 7 9 .  

52 .  Midrash Tanaim on Deuteronomy 26 : 1 3  (Ed .  David Tzvi Hoff­
man,  Berl in ,  1 908) ,  p.  1 7 5 .  See my introduction to The Bahir, 
note 3 7 .  Also see below, chapter 4, note 5 .  Emmaus was a town 
near Tiberias. 

5 3 .  Bava Batra I Ob; Hekhelot Rabbatai 1 6 : 3  (Batey Midrashot 
I : 92 ) .  

54 .  Chagigah 2 : 2  ( 1 6a) .  See  d iscussions in  Bavli and Yerushalmi, ad 
foe. 

5 5 .  A ntiquities 1 5 : 1 0 : 5  (Tr. Wi l l iam Whiston : New York, n .d . ) ,  p .  
4 7 1 .  See Yuchsin 9d,  Shafshefet HaKabbafah (Jerusalem, 1 962) ,  
p. 57 ,  Seder HaDorot, Tanaim, VeA moraim, "Menachem."  
Sam iu s  mentioned in A ntiquities 1 4 : I 0 :4 i s  most probably 
Shammai .  

56 .  liars 2 : 8 : 7 , 1 2 . 
5 7 .  A ntiquities 1 5 : 1 0 :4 ,  p. 47 1 .  
5 8 .  Minachot 29b .  A text o n  the subject i s  also ascribed t o  h i m ,  see 

Batey Midrashot 2 : 4  7 1 .  See chapter 3, note 38 .  
59 .  Chagigah 1 4b.  He  also learned the  magical spells i nvolving 

cucumbers from Rabbi Yehoshua, Sanhedrin 68a.  
60 .  He was thus the only one of the four  who entered Paradise who 

"emerged in  peace,"  Chagigah 1 4b. He  was able to describe syn­
esthesia, a common experience of the mystical state, see 
Mekhi lta on Exodus 20: 1 5 . I t was he who also taught that God 
cannot be seen in  even the most abstract vis ion,  see Mekhi lta 
on Exodus 20 :4 ,  Barcelon i ,  p.  1 4 . 

6 1 .  Pardes Rimonim I :  I ;  R.  Yi tzchak de Lattes, responsum at 
beginn ing of Zohar; Shafshefet HaKabbafah, p. 63 .  Pardes 
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Rimonim was completed in 1 548 ,  and first publ i shed i n  Salon­
ica. 1 5 84 .  The responsum of R .  Yitzchak de Lattes was written 
in  1 5 5 8 .  Shafshelet HaKabbalah was first publ ished in Venice, 
1 5 8 7 .  This ,  then.  appears to be the t ime that this tradit ion was 
in  c irculat ion .  

62 .  I t  i s  thus taught that an anonymous Mishnah i s  Rabbi  Meir, 
Tosefta i s  Rabbi Nehemiah,  Si(ra is Rabbi Yehudah, Sifri i s  
Rabbi Shimon (bar Yochai ) ,  and al l  fol low Rabbi Akiba, 
Sanhedrin 86a,  lggeret Sherirah Gaon (Jerusalem,  1 9 72 ) ,  p.  27 .  
Also see Git tin 6 7a, Rashi ,  ad  foe. "Otzar, " Avot Rabbi Nathan 
1 8 : I ,  Tose{ta, Zm·im I : 2 .  A mi shnah of Rabbi Akiba i s  men­
tioned in Sanhedrin 3:4 (2 7b) ,  Tose_{ta, Maaser Sheni 2 :  1 3 ; Shir 
lfaShirim Rahbah 8: I .  Kohefet Rabbah 6 : 2 .  This  is apparently 
related to the "first J1ishnah," which we find in Eduyot 7 : 2 ,  
Gittin 5 : 6  ( 5 5b) ,  Nazir 6 :  I ( 34b) .  See Maharitz Chayot, Yoma 
53 b .  

63 .  Berakhot 4 7a, Shahhat I 5a,  Bekhorot 5a,  Eduyot I :3 .  See 
Rambam. introduction to Mishnah, i ntroduction to Yad. See 
Maharitz Chayot, Shabbat 6b.  

64 .  See note 62 .  
65 .  Rambam. introduction to Mishnah, introduction to Yad; 

Tshurat  Sherirah Gaon, C( Yebamot 49a, Sanhedrin 5 7b ,  
.\linaehor 70a ,  Chulin 60b ,  Yerushalmi, Berakhot 9 :5  (6 8a) ,  
Maharitz Chayot, Shabbat 6b.  See Saadia, p .  33 ,  that Sefer 
Yetzirah was l ikewise preserved . 

66 .  Rash i ,  Shahhat 6b ,  "Megillat . " 
6 7 .  Introduct ion to Yad. 
6 8 .  Chayot , Sotah 20a. from Bereshit Rabbah 9 : 5 ,  20 :29 ,  

Yerushalmi, Taanit I :  I ( 3a) .  See Se_(er Chasidim 282 ,  as well as  
Eruvin 2 1  b,  54  b. Shnei Luehot HaBrit 3 : 2 3 1 a .  

69.  Rash i ,  foe. cit. , Bam Metzia 92a,  "Megiffat . " 
70 .  Chagigah 2 :  I ( I I b) .  
7 1 .  See my Meditation and Kabbalah, chapter 2 :  I .  
72 .  llekhalot Rabatai I :  I ,  Tshura t  Hai Gaon, i n  Sheelot U 'Tshuvot 

l!aGaonim ( Lyck. 1 8 64) .  (#99) ,  quoted in HaKotev on Eyin 
Yaakor. Chagigah 1 4b ( # I I ) ; Otzar HaGaonim, Chefek 
Ha Tshumt, Chagigah,  p. 1 4 ; R. Chananel on Chagigah i 4b, 
A rukh . "Arney Sha.l'ish . "  For phi losopher's opinion,  see Yad, 
Yesode,r /Ia Torah 2 : 1 2 . 4 :  1 3 ; Ram bam on Chagigah 2 :  I ,  Moreh 
Neruch im. introd uct ion to part 3 ;  Or HaShem 4: 1 0  (90a, b) .  

73 .  Rash i ( in  Eyin }(wkov), Chagigah l i b ,  "A in Dorshin " ( Cf 
Rash i .  Chagigah 1 3a ,  "Sitrey Torah, " where he also inc ludes 
Sefer Yetzirah). Ku::ari 4 : 2 5  ( 5 3a) ,  see Kof Yehudah, ad foe. ; Or 
HaShem 4: 1 0  ( 90b), Metzaref LeChakhmah 6 ( 2 3a . b) .  
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7 4 .  We thus find that a d isciple of Rabbi Yehudah the Prince 
expounded upon the Markava before him, Yerushafmi, 
Chagigah 2 :  I (9a top) . 

7 5 .  So in Tosefot, Gittin 5 6a "Agla, " Bekhorot 1 9a "DeHach. " Cf 
Rash i ,  Sanhedrin 6 5b,  Shahbat l l a,  Eru vin 63a, Pesachim 68a, 
A rukh, "Tifta, " Targum J .  Ibn Ezra on Genesis  1 5 : 9 ,  where 
other interpretations are found. Some say that it indicates a 
"three year old calf," while others, "a calf a third the size of its 
mother. " 

76 .  Sanhedrin 65b .  Cf Pesikta Chadata. Bet HaMidrash, 6 : 36 ,  
which states that they are the  tongue for the  Saturday night 
meal .  

77. Sanhedrin 6 7b. 
78 .  We thus find the term, "rules of medicine" (h i/khat rafua), 

Yerushalmi. Yevamot 8 : 2  (47a), Sifri (247 )  on Deuteronomy 
23 : 2 .  We also find an expression, "It i s  a rule (halakhah) that 
Esau hates Jacob," Sifri on Numbers 9: I 0, Rashi on Genesis 
3 3 :4 .  

79 .  Barceloni ,  p.  268 .  Vatican, Ms .  299 ,  66a .  
80 .  Barceloni ,  p .  I 03.  Cf Yad Ramah.  Sanhedrin 65b.  
8 1 .  Ner Elohim, quoted in G. Scholem, HaKabbalah she! Sefer 

Hetemunah VeSeh! A braham A bulafia (Jerusalem, 1 96 5 ) ,  p. 
2 1 7 . 

82 .  Tshuvot Rashba 4 1 3 . 
8 3 .  Sanhedrin I 7b .  Pumpadita was founded in  the year 2 5 5 ,  and 

stood for some 800 years. 
84 .  Chagigah 1 3a ,  ({ Maharsha. ad foe. Note that on the bottom 

of this fol io ,  Rav Yehudah explanis the Chashmal .  
85 .  See Rashash, ad  foe. 
86 .  See note 34.  
8 7 .  Shabbat 1 5 6a.  See note 30 .  See chapter 3 ,  note 38 .  
8 8 .  Kiddushin 7 1  a .  Some say that t h i s  Name i s  t he  essence of 

Maaseh Bereshit, Tosefot, Chagigah I I  b "A in Dorsh in. " The 42 
letter name is  actually derived from the first verses of Genesis, 
sec Zohar I : 30a , Tikuney Zohar 1 3a ,  Peliyah 3 7b, Sefer 
HaKanah (Cracow, 1 8 94) ,  8 8a, Pardes Rimonim 2 1 : 1 3 . I t  is s ig­
nificant to note that the init ia l  letters of Maaseh Bereshit, Mem 
Bet, spel l  out the number 42 .  

89 .  Shabbat 4 I a . 
90.  Ibid. 1 2a .  Sotah 33a.  
9 1 .  Chagigah 1 3a .  
92 .  Rashi states that  the text of Hakhalot Rabatai was the essence 

of Maaseh Markava, Rash i ( in  Eyin Yaakov) on Chagigah ! l b .  
See note 72 .  
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9 3 .  See note 1 6 . Also see Reyah .Wehemna, Zohar 2 :  1 8 7b;  Tikuney 
Zohar 70 ( 1 32b end) .  I t  is s ignificant that most commentators 
on Sc�(er Yet::irah, even those as late as R. Moshe Botril ,  who 
l ived over a century after the Zohar was publ ished, do not quote 
the Zohar. 

94 .  Chagigah 1 3a .  
9 5 .  Yerushalmi, Sanhedrin 7 : 1 3  (4 1 a) ,  Bereshit Rabbah 39 : 1 4 , 84 :4 ,  

Tanchuma, Lech Lecha 1 2 . This  i s  a lso stated anonymously in  
S ifri ( 32)  to Deuteronomy 6 :5 .  Amt Rabbi Nathan 12: 7. Rabbi 
£lazar said many th ings in the name of R.  Yosi ben Zimra, cf 
Berakhot 32b .  

96 .  Midrash Tehillim 3 : 2  ( I  7a) .  Bracketed port ion i s  not  in  al l  edi­
t ion .  There is  also a teach ing that God placed the Sefer Yetzirah 
in the Torah .  see Bet llaMidrash 6 : 3 6 .  

9 7 .  ,'·>anhedrin 65b .  
98 .  Chu/in 1 22a end. 
99 .  Bava Metzia 8 5b.  See below, chapter 3 ,  note 1 1 . R .  Zeira also 

had his throat slit and was miraculously resurrected, Megillah 
7b .  

I 00.  Barcelon i .  p .  268 .  ('{ Bet HaMidrash 6 : 3 6 .  

I 0 I .  Sanhedrin 65b .  Rash i  says that they accompl ished th i s  using the 
Sefer Yet::irah, also see Raavad on 6:4, Metzaref LeChakhmah 
27a, b. There is a question as to whether this was an actual cre­
ation or an i l lus ion.  L:f Yad Ramah, ad foe. , Barceloni ,  pp. I 02,  
I 03 ,  Tshumt Radba:: 3 :405,  Bet Yosef on Yoreh Deah 1 79 , 
Tshuvot Maharshal 98 .  Some authori t ies  here read Rabbah 
instead of Rava, sec Yaakov Emdin ,  ad foe. , Margol ios on Bahir 
1 96 .  

I 02 .  Bahir ! 96 .  (( Amdat HaKodesh 3 : 9 ;  Hi l lel of  Verona, Tagmu/ey 
HaNefesh (Lyck, 1 8 74) ,  9b, Ramban on Genesis 2 : 7 .  

I 03 .  C( T<;huvot Chacham Tzvi 93 .  
I 04 .  Peliyah 2 c :  '" He reversed h i s  name (REA) and created (BRA) . "  
1 05 .  Targum J .  on Genesis 1 : 2 7 .  The  sum 6 1 2  i s  also the  numerical 

value of Brit , meaning covenant. See below 1 : 3 ,  1 : 8 .  
1 06 .  I t  is  s ign ificant that,  when written th is  way, Abracadabra con­

tains the word BRA (Bara), meaning to create, while the 
remaining letters add up to 26 ,  the numerical value of the Tetra­
grammaton . Abracadabra is  usual ly written in descending order, 
and s imi lar devices are found, see Rashi ,  Avodah Zarah 1 2b , 
Raziel 40b ( 1 3 9) ,  Gra on Sefer Yetzirah 2 : 4 . 

I 07 .  Barcelon i ,  p. I 02 .  
I 08 .  Quoted in  Barcelon i ,  p .  I 04. Also see note  72 .  
I 09 .  Sasoon Ms .  2 1 8 , p .  22 ,  described in  Ohel Dawid (Oxford, 1 9 32) ,  

p. 2 7 1 .  Also see L. Zunz ,  Literaturgeschichte ( Berl in ,  1 865 ) ,  p. 
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32, Nehemiah Aloni, JlaShitah HaAnogramit she/ HaMilonut 
BeSefer Yetzirah, Temirin I :69 (Jerusalem ,  1 9 72 ) .  Cf A. M irski ,  
Sinai 6 5 : 1 84 ( 1 929 ) ;  Idem. ,  Yalkut HaPiutim (Tel Aviv, 1 9 5 8) ,  
pp .  1 7-2 3 .  

1 1 0 .  See Bareita DeShmuel HaKatan, beginn ing o f  chapter 5 .  
1 1 1 . BaMidbar Rabbah 1 4 : 1 2 . Al l  the sevens in  Sefer Yetzirah are 

also mentioned in another early M idrash,  P irkey Rabbi Eliezer 
1 8  (43b,  44a), see below 4 : 7 .  

1 1 2 .  Temirin, p. 2 1 .  
1 1 3 .  Donash ibn Tam i m, Commentary on Sefer Yetzirah ( London, 

1 902) ,  p. 6 5 ;  Barce1oni ,  p .  1 3 8 .  See above, note 68 .  
1 1 4 .  Yaakov ben Nissan, Commentary on  Sefer Yetzirah, Munich ,  

Ms .  92 : 20, quoted in  Goldschm idt, p .  30 ,  note 4 .  
1 1 5 . See  Revue des Edudes Juives (REJ)  I 05 :  1 3 3- 1 36 ,  1 40 ;  Temirin , 

p .  1 1 . 
1 1 6 .  Otzar Eden HaGanuz (Oxford, Ms .  Or 606) ,  p. 7 8b.  
1 1 7 .  Saadia,  p. 34 .  
1 1 8 .  Barceloni ,  pp.  I 05 ,  1 1 6 , 2 1 1 ;  Donash,  p .  49 .  
1 1 9 .  Ramak, Commentary on Se.fer Yetzirah I :  1 3  (Jerusalem, Ms.  go 

2646 :2 ) ,  p .  l Ob. Cf. G.  Scholem, Kitvey Yad BaKabbalah (Jeru­
salem, 1 9 30) ,  p .  9 3 .  Also see Pardes Rimonim 2 1 : 1 6 . 

1 20 .  I ntroduction to Perush HaGra on Sefer DeTzeniuta (Vi1na, 
1 843 ) ,  p. iv .  The Gra used ten versions, chosing that of the Ari , 
but correct ing certain errors in  the printed edit ions.  

C h a pter O n e  

I .  Kuzari 4 : 25  ( 43a-44a). 
2. Raavad, ad foe. , Tikuney Zohar Chadash 1 1 2c,  Peliyah 2 1 3a ,  

Pardes Rimonim 1 2 : 1 ,  Mavo Shaarim 5 : 2 : 6 ,  Etz Chaim, Shaar 
Ha Tzelem 2 .  

3 .  Avot 5 :  I .  
4. BaMidbar Rabbah 1 4 : 1 2 . 
5 .  Rosh HaShanah 32a,  Megillah 2 1 a, Zohar I :  1 5a, I :  1 6b , 

Tikuney Zohar 1 2  (2 7a) .  See note 1 8 5 .  
6 .  Raavad. ad  lac. , Peliyah 49c.  
7 .  Bahir I 06,  Barceloni ,  p .  I 06,  Tikuney Zohar 30  (7 5a) .  
8.  See chapter 6 ,  note 57 .  Cf I saac of Acco,  ad foe. , p. 3 8 1 1 1 . 
9. Barceloni ,  p .  1 07 ,  I saac of Acco, Otzar Chaim (Moscow, Ms. 

Guenzburg 7 7 5 ), p .  I l i b . Cf Bahir 1 47 .  There i s  thus a tradi-
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t ion that God placed the Sefer 'let::irah i n  the Torah,  see Bet 
HaS£�(er 6 : 3 6 ,  Chakamoni ( i n  Warsaw, 1 8 84 edit ion) ,  66a .  Also 
sec Otiot DeRabbi Akiba . end of Bet. 

I 0. Peliyah 2d,  Recant i  (Lvov. J g go) .  J gc .  Jggeret 1/a Tiyu/, Chetek 
llaSod 2 .  

I I . See R .  Yosef Tzayyach,  Evven JlaShoham (Jerusalem , Ms.  go  
4 1 6  ) ,  p .  24a. The general formula for the array d iscussed below, 
I : 2 ,  i s  I I  n- 1 ,  and 32 i s  one of the only powers of two that ful­
fil ls this when n i s  an integer. 

1 2 . Zohar 2 : 3 1 a bottom . See Chotem Takhnit (Amsterdam, 1 8 6 5 ) , 
p. I 0 I ,  Hirsch on Psalms 1 1 9 : 3 5 .  Also see Ram ban on Sefer 
Yet::irah (Jerusalem. Ms .  go 3 30 : 2g ,  publ i shed by G .  Scholem, 
Kirrat Se(er. Vol.  6 ,  1 9 30) ,  p .  402/2, I saac of Acco on Sefer 
Yet::irah 2 8 3/3 .  

1 3 . Sec Raavad. Saad ia .  Ram ban, ad foe. Also see Genesis 1 8 : 1 4 , 
Exodus 1 5 : 1  I .  g : 1 g . Lev it icus 22 : 2 1 ,  Deuteronomy 1 7 : 8 ,  Judges 
1 3 : 1 g . Psa lms 1 39 : 6 .  and commentaries ad foe. , especial ly 
H i rsch . 

1 4 . Zohar 3 :  1 9  3b .  
1 5 . !hid. . Peliyah 30a .  
1 6 . Bahir 1 4 1 .  :tfaarekhet Elohut (Mantua, 1 5 5 g ) ,  p. g3b, Tikuney 

Zohar 52  ( g 7a) .  1 9  (4 1 b) .  
1 7 . Bahir 1 4 1 .  See Chagigah 1 3a .  Ecclesiast icus 3 : 2 1 .  Note that th is  

i s  attributed to Ben S i rah .  who.  according to tradit ion,  was 
involved with the Sefer Yetz irah .  Regarding quoting from Ben 
Sirah .  see Ritva ( in  Eyin Yaakm·) . Bara Batra 98b .  

1 g . Shaarey Orah I 0 .  Also see Tikunev Zohar 42 ( g l b) .  
1 9 . Ra::iel 9b (22 ) .  
20 .  See Ramban, p .  402 . 
2 1 .  Arot 4: 1 .  Ari ,  ad foe. , Shaar Maamarey Cha.:::ai (Tel Aviv,  1 96 1 ) , 

p. 32a ,  68a .  ({ Rashi on Exodus 3 1 : 3 .  
2 2 .  To/dot Yaakor Yos(/: Pekudey (Warsaw, 1 8 8 1  ) ,  p .  78b ,  quoted i n  

S((er Baal Shem Tor, Ki 1et::e, note I .  
2 3 .  Tamid 32a .  See note 3 7 .  
24 .  Ibn Ezra on Exodus 3 1 : 3 ,  H i rsch on Genesis 4 1 : 3 3 .  
2 5 .  Shaarey Orah 8 .  Also see Tur. Oraeh Chaim 5 .  
2 6 .  Parde.� Rimonim 2 7 : 2 7 .  See note 6 5 .  
2 7 .  Berakhot 6 1  a .  Tikuney Zohar 1 3b,  1 4b,  1 7a .  See note 8 .  
2 g .  See chapter 6 .  note 5 7 .  Also see Zohar 2 : 20 l a. When t h e  word 

Chakhmah is spelled out . it adds up to 6 1 3 , Raziel 1 2a .  The 
letters of the word Chakhmah also spel l  out Koach Mah ,  "the 
strength of What ." Zohar 3 : 2 ga ,  3 : 2 3 5b ,  Tikuney Zohar 69  
( I  02b ) .  The  word Koaeh , however, has  a numerical value of 28 .  
When the fina l  letters are counted , there are 2 7  letters in  the 
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Hebrew alphabet. The number 28 ,  then, represents the level 
above this, which cannot be expressed with letters, Peliyah 2b. 

29 .  See H i rsch on Genesis 26 : 5 ,  47 :22 ,  Exodus 1 5 : 2 5 .  
30.  Thus ,  wri t ing by erasing i s  called Chak Tokhot. Gitlin 20a. Shut­

chan A rukh. Orakh Chaim 32 :  1 8 . Also see Otzar Chaim 202b, 
Maarekhet Elohut 1 96b, Gra on 1 :  I 0 .  

3 1 .  Cf I saiah I 0 :  I ,  etc. 
32 .  Zohar I :  1 5a, Zohar HaRakia, Mikdash Melekh, ad  foe. , Shefa 

Tal 6 (Hanau, 1 6 1 2 ) ,  p.  45b  ff. , Emek HaMefekh (Amsterdam, 
1 6 5 3 ) , 6b, Likutey Torah (R.  Shneur Zalman of Liadi ) ,  
BeChukotai, 46b.  Also see Razial 1 1 a ( 2 7) ,  R .  Chananel on 
Chagigah 1 3a .  Cf Likutey Moharan 64.  Also see chapter 2 ,  note 
48 .  

3 3 .  See Bahir 2 ,  Ram ban on  Genesis I : 2 .  
34.  Yitzchak Sagi Nahor .  Yitzchak DeMin Acco ( 30 1 127 ) ,  Ramban 

A, a I .  R .  Yehudah Chayit ,  Minchat Yehudah, on Maarekhet 
Elohut, 1 96b.  

3 5 .  Peliyah 2c . 

36 .  Sanhedrin 65b .  See Introduction,  note 97 .  
3 7 .  See note 23 .  
3 8 .  Baal Shem Tov, quoted b y  R.  Yesachar Ber o f  Zlotchov, 

Memser Tzedek, Beresh it (Dubno. I 798 ) ;  quoted i n  Sefer Baal 
Shem Tov, Re 'eh 8 .  

39 .  See Bereshit Rabbah 1 2 : 9 ,  Midrash Tehillim 1 1 4 : 3 ,  Ramban on 
Genesis  43 : 20,  Tosefot Yom Tov on Succah 4: 5 ,  HaGra, Yoreh 
Deah 276 : 1 9 . Also see Rashi on Genesis 2 :4 ,  Psalms 68 : 5 ,  Mid­
rash Tehillim 1 1 3 : 3 . Eruvin 1 8b ,  Ibn Ezra on Exodus 1 5 : 2 ,  Rashi 
on Exodus I 7 :  1 6 . Radak on Isaiah 26 :4 ,  M inchat Shai  on 
Psa lms 94: 7 ,  1 1 8 : 5 ,  Kuzari 4 : 3  ( 9a) ,  Moreh Nevuchim 1 : 6 3 .  

40.  El iezcr of Wormes A, Ramban 8,  ad foe. , from Sidra Rabba 
DeBereshit I ,  in  Batey Midrashot 1 : 1 9 . 

4 1 .  Zohar 2 : 1 04b, 2 : 1 69b, 2 : 2 5 7b , 3 : 3 5a, Tikuney Zohar 2a;  
Shaarey Orah (Warsaw, 1 8 8 3 ) , pp. 3 3a,  3 5b .  

42 .  Ramban A, ad Joe. 
43. Berakhot 3 1  b .  Cf 1 Samuel I : 3 .  
44. See Shaarey Orah 2 .  Also see Peliyah 2d,  that this i s  Chakhmah 

and Binah. Actually, however, i t  i s  through the union of the two, 
which i s  through Yesod. 

45 .  Bahir I 7 1 ,  Pardes Rimonim 1 5 . See Radbaz, Magen David, 
Dalet . 

46 .  Etz Chaim, Shaar A rikh A npin 9 ;  Cf Zohar 2 :4b, 3 : 1 3 1  b .  For 
various other opinions ,  see Rash i ,  Ibn Ezra,  Ramban, Baafey 
Tosefot, ad foe. , Tosefot, Rosh HaShanah 1 7b, "Shalosh, " Sefer 
Chasidim 2 50.  
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47 .  Shaarey Gan Eden (Cracow, 1 8 8 1 ) , 2b.  
48 .  Tosefot, Kiddushin 3b "DeAssar. " Kuzari 4 : 3 .  Also see Leviticus 

1 9 : 2 , 2 1 : 8 ,  I saiah 6 : 3 ,  commentaries ad foe . .  Va Yikra Rabbah 
24 :9 .  

49 .  Kuzari 4 : 2 5  (43b.  46b, 47a) . 
50 .  Otiot De Rabbi Yitzchak (Zalkiev, 1 80 1  ), p .  3b, 4a. Cf Gina! 

Egoz ( Hanau, 1 6 1 5 ) ,  34a.  
5 1 .  Tshuvot Rivash ! 5 7 ,  Elemah Rabatai. Eyin Kol I :2 ;  Radbaz, 

Metzudot David 2. Shomer Emunim (HaKadmon) 2 : 64,  6 5 ,  
Kisey Melekh on Tikuney Zohar 22 (64b) ( Lubl in ,  1 927 ) ,  94b 
#50. 

52 .  See Etz Chaim. Shaar Machin DeTzelem 5 , 8 ,  Shaar Drushey 
Ha Tzelem 6 ,  Shaar Kiscy HaKavod 5 ;  Nahar Shalom ( in  Etz 
Chaim, Tel Aviv,  1 960.  Vol . 3 ) ,  p .  1 70ff. ; Gra on 1 : 1 ( 3a) .  See 
chapter 2, note 4 5 .  

5 3 .  Zohar 1:3 /a. 
54 . Shiur Komah 1 5  (Warsaw, 1 8 83 ) ,  2 8a. According to this, one 

could interpret Beli mah, "without anything," to indicate that 
the vowels are written without letters. J ust l i ke the Sefer 
Yetzirah later writes, "Three Mothers, AMSh," and "Seven 
Doubles, BGD KPRT," here i t  writes, "Ten Sefirot, without 
anyth ing . " I n  the t ime of the Sefer Yetzirah, there was no way 
of writ ing the vowels (see below, chapter 2 : 5 ) .  Regarding the 
assignment of the vowels  to the Sefirot, see Tikuney Zohar 70 
( 1 26a) ,  Pardes Rimonim 1 9 :4 ,  32 : 2 .  For other systems, see Ginat 
Egoz 66a .If. "�'hoshan Sodot ( Koretz ,  1 7 84) ,  74b; Perush 
HaNikkud ( Pari s, Ms .  7 74) ,  p. 38b  ff. 

5 5 .  Rash i ,  Ibn Ezra,  Ralbag, ad foe. , R.  Avraham ben Chiyah, 
Hegyon HaNefesh ( Leipzig, 1 8 60) ,  3a,  Chayit 28a. 

56.  Chulin 89a,  Radak, Sherash im, "ELM, " Raziel 8b, Pardes 
Rimonim 3 :4 .  Ibn Janach, Sherashim. "BLM, " actually quotes 
Sefer Yetzirah I : 8 .  A lso see Appendix 1 ,  note 5 .  

5 7 .  Cf Bachya o n  Deuteronomy 3 3 : 2 7 .  
5 8 .  Yitzchak D i M  in  Acco, a d  foe. , 3 8 5/ I .  
5 9 .  El iezer of  Wormes B on 2 :  1 ,  Raavad on 1 : 1 0 , Ram ban  B on  

I :  I 0 .  Also see Abraham Abulafia, Mafteach HaRayyon (Vati­
can, Ms .  29 1 ). p. 30a.  Ct: Chakamoni 66c .  

60.  Berakhot 5 5a,  Raavad on I :  1 0 . See I ntroduction, notes 34 ,  86 .  
6 1 .  See Midrash Tehillim 1 1 9 : 3 6 .  Cf R. Schneur Zalman,  Likutey 

A marim, Shaar Ha Yiehud VeHeEmunah 1 .  
62 .  Etz Chaim, Shaar HaK!ipot 2 ;  Likutey A marim, Sefer She/ 

Benon im 3 .  
63 .  Shabbat 5 5a,  Bereshit Rabbah 8 1 : 2 ,  Yerushalmi Sanhedrin 1 : 1 ,  

from Jeremiah 1 0 : 1 0 . See Rash i on Job 2 8 : 2 7 ,  who quotes th is  
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in name of  Sefer Yetzi rah .  One  reason why these letters are 
called Mothers may be because in Hebrew, mother is Em, 
spelled Alef Mem, the first two of these three fundamental let­
ters. Saadia subst itutes Umot, see Appendix 1 ,  note 1 4 . 

64 .  See Minchat Shai, ad lac. Also see Berakhot 5 7a,  BaMidbar 
Rabbah 1 0:4 ,  Bahir 1 04,  Zohar 3 : 2 90b, Tikuney Zohar 69  
( l 06b) .  

65 .  Raavad on I :  I 0, 2 : 1 ,  Pardes Rimonim 27 : 27 ;  Yitzchak Sagi 
Nahor 2 8 7 ,  Ytzchak DiMin  Acco 3 8 3/ 5 ;  Maarekhet Efohut 5 3b .  
For reason why they are not called "fathers," see Or HaGanuz 
on Bahir 9 5 ,  Shaar Gan Eden 1 0d .  

66 .  Yi tzchak Sagi Nahor, l ine 1 3 . 
6 7 .  Pardes Rimonim 1 : 1 .  
6 8 .  See Bahir 1 24,  1 3 8 . 1 8 8 ,  1 9 3 .  See Exodus 9 : 3 3 ,  1 7 : 1 1 ,  Leviticus 

9 : 22 ,  1 6 : 2 1 ,  Numbers 27 : 2 3 ,  Deuteronomy 34 :9 ,  1 Kings 8 : 22 ,  
8 : 38 .  2 Chronicles 6 : 1 2 . 

69 .  Barceloni ,  p .  1 4 1 ,  Pardes Rimonim 1 : 1 .  
70 .  Cf Rash i on Genesis 1 5 : 1 0. 
7 1 .  See Long Version 6 : 8 .  
72 .  Abraham Abulafia, Otzar Eden HaGanuz 4b, Mafteach 

HaRayyon 2 5b .  See note 9 .  
7 3 .  See Sotah 7 : 6 ,  Bahir 1 09 ,  1 2 3 .  Shaar HaKavanot (Tel Aviv, 

1 962) ,  Vol. 2 ,  p. 263 .  Cf Maarekhet Efohut 1 47b.  The tongue 
and palate are also male and female, see Etz Chaim, Shaar MaN 
U 'MaD 1 3 , p. 2 5 9 , Shaar Rashbi (Tel Aviv, 1 96 1 ) , p. 296 .  The 
five and fife also allude to the five phonetic fami l ies and the 
five primary vowels, see Perush HaNikkud 39b. See below 2 : 3 .  

74 .  Abraham Abulafia, Sefer HaCheshek (Jweish Theological Semi­
nary ,  Ms. 1 80 I ) , p .  9a. This is  quoted in  Shaarey Kedushah, Part 
Four (Brit ish Muesum, Ms .  749), p .  1 2a .  

7 5 .  Ramban o n  Exodus 30 : 1 9 . I t  i s  for a very s imi lar reason that 
the hands are washed before prayer, see Berakhot 60b, Tshuvot 
Rashba 1 9 1 .  

76 .  See Derashot HaRan #8 (Jerusalem, 1 9 74) ,  p.  1 28 ;  Avodat 
HaKodesh 4: 2 5 .  Cf Bereshit Rabbah 70 : 8 .  Also see Numbers 
7 : 8 9 .  

7 7 .  Abarbanel o n  I Samuel 3 : 3 .  This  may b e  the reason why God 
was said to "dwell among the Cherubs, " 1 Samuel 4:4, 2 Samuel 
6 : 2 .  He  i s  also said to "ride a Cherub,"  Psalms 1 8 : 1 1 , Cf Tar­

gum, ad foe. See Maarekhet Elohut 1 6 3b .  
7 8 .  Avodat HaKodesh 4 : 2 5 .  Cf Yoma 9b. 
79 .  Tikuney Zohar Chadash 1 1 2b, quoted in  Pardes Rimonim 2 3 : 20 

"Keruvim. "  See Yoma 54a.  
80 .  CJ Genesis 1 7 : 1 2 . 
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8 1 .  Maharal .  Ti(eret Yisraef 2 .  Cf Ramban. ](Hat HaAdam ( i n  
Kit re.r Ranzhan. Jerusalem. 1 964) ,  Vo l .  2 ,  pp .  302 ,  303 .  

82 .  The  toes represent the Un iverse of Beriyah, Pardes Rimonim 
I :  I .  Beriyah . however. i s  the level of Neshamah. 

8 3 .  See Sha vuot ! Sa .  Yad, Issurey Biyah 4: I I , Yoreh Deah 1 8 5 : 4 ;  
Tikkuney Zohar 69  ( I I Oa) .  Sefer Chasidim 1 7 3 .  

84 .  ,<.,'hal'lwt I Sb ;  Zohar I : 90b, I :  1 1 2a ,  I :  1 5 5a ,  3 : 43a ,  3 : 5 6a ,  3 : 246a,  
'Lohar Chadash I I  a .  

8 5 . See R. Y itzchak Santar. Sefat Emet ( Berl in ,  1 7 87 ) ,  p .  44b. Also 
see I a Yikra Rahhah 3 1 :4 .  Abraham Abulafia also writes that 
the covenant of c i rcumcis ion must precede that of the tongue, 
which i s  the Torah .  see sources in note 72 .  

8 6 .  Barcelon i .  p.  1 4 1 ,  Ram ban  8 on  I :  I 0 ,  Pardes R imonim I :  I .  See 
below, 2 : 6 .  

8 7 .  Ramban A .  Ytzchak Sagi Nahor, ad  foe. , Maarkekhet Elohut 
36a .  82b.  Chayit  4 l a , 47a , 1 1 3a (Paz), Pardes Rimonim 1 : 5 .  

88 .  Pardes Rimonim 3 :  I .  
89 .  See Yi tzchak Sagi Nahor. Yit::chak DiMin Acco ( 3 8 7) ,  Ramban 

A ,  ad foe. , Recanti  on Exodus 3 1 : 3 ( 1 5c) .  Pardes Rimonim I : 6 .  
Abraham Abulafia states that t h i s  i s  related t o  t h e  teaching that 
the Markavah can only be taught to one who is "wise, under­
standing with h i s  knowledge ,"  Otzar Eden HaGanuz 7a .  

90.  Chotem Takhnit, p.  80 ,  H irsch on Psalms 7 : 1 0 , Bet HaOtzar p. 
1 8 6 .  Cf Ramban A. ad foe. 

9 1 .  Examples of th is  incl ude Shaarey Orah; Pardes Rimonim, Shaar 
Arkhey llaKinuyim; Kehillat Yaakor. One can also use the dif­
ferent d iv ine names associated with the Sefirot, see below 6 : 6 .  
O n e  can also use t h e  Tetragrammaton with t h e  vowels associ­
ated with the Sefirot, see note 54. This i s  d i scussed at length i n  
m y  Jfeditation and  Kabbalah. 

92 .  See  Chat em Takhnit. p.  I 04 .  Both words, Eachan and Chakar, 
occur in Jeremiah 1 7 : 1 0 . 

9 3 .  Yi tzchak Sagi Nahor, l i ne 70 .  
94 .  A s imi lar expression i s  found in  Gitlin 89b .  Regarding the 

meaning of the word Bori, see Rash i ,  ad lac. " VeHeEmidu . "  
9 5 .  I Kings 8 : 1 3 . I sa iah 4 : 5 ,  Danie l  8 :  I I . Cf Psalms 33 : 1 4 . 
96 .  See Sode.r Ra::.ra (B i lgorey, 1 9 36 ) ,  p .  32 .  
9 7 .  C:f Bahir 24 .  
98 .  Zohar 2 : 3 7a, Arodat HaKodesh 3 :42 ,  Shiur Komah 2 1 .  C{ 

Moreh Ncruchim I :  I I . 
99 .  Ramban A, ad foe. (407/7) .  See chapter 2 .  note 76 .  
I 00. This  i s  based on Exodus 1 5 : 1 7 , where the word Makhon i s  read 

as ,\:fekuran .  See Rashi , ad foe. , Yerushalmi, Berakhot 4 : 5 .  This  
teaches that  the Temple on h igh paral le ls  the Temple (Bet 
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HaMikdash) below. The  Temple i s  a lso called Makhon, see note 
9 5 .  Makhon i s  also one of the seven heavens, see chapter 4, note 
70 .  

I 0 I .  Radae, ad lac. Also see Ne(esh HaChaim I :  1 3 , in  Hagah 
" U 'LeFi . . . 

I 02 .  Sec Mesechta A tzilut 5 ,  Pardes R imonim 1 6 . 
I 03 .  The Universe of Y ctzirah paral le ls the s ix Sefirot: Chesed, 

Gevurah,  Tiferet, Netzach,  Hod, Yesod, Makhon i s  the sixth of 
the seven heavens, and hence, paral le ls  Yesod. 

1 04 .  Gra, ad lac. See Kehilat Yaakov (Lvov, 1 8 70), Vol. 2 ,  p. 22a .  
Also see Tikuney Zohar ! Sa ,  b .  Also see note 1 09 .  

I 0 5 .  Th i s  is  obvious i n  the  Saad ia Version 2 :  I .  
I 06 .  Cf Psalms I l l : I 0, Bahir 49,  I 03 , 1 42 .  
1 07 .  Chagigah 1 4a,  Sanhedrin 9 3 b ,  Rashi o n  Exodus 30 : 3 .  
1 08 .  Shaar HaPesukim (Tel Aviv, 1 962) ,  p.  5 .  Cf Shaarey Orah 

63b .  
1 09 .  Siddur HaA ri: Siddur R .  Shabatai ( Lvov, 1 866) ,  p. 6 7b ;  Siddur 

Ko! Yaakm· ( Siavita, 1 804) ,  p. 1 5 6a,  Siddur R. Ashar ( Lvov, 
I 7 8 8 ) , p .  5 9a .  See Shaar HaKavanot 2 : 208 .  

1 1 0 .  Midrash Tehil!im 3 1 : 6 ( 1 20a) ,  7 8 : 1 9  ( 1 78b) .  
I l l . Cf Chayit 41  b.  The Sefirot contain the essence of the Divine,  

see Pardes R imonim 4 : 7 .  
1 1 2 . These exerc i ses are actual ly described b y  R .  E1iezar o f  Wormes, 

Sodi Razia, p .  4 1 .  
1 1 3 .  Ramban B ,  ad foe. , Yitzchak Sagi Nahor, l i ne 7 5 .  
1 1 4 .  Shaarey Orah 3 7b, 3 8a, 9 5a, Y itzchak Di Min  Acco, p .  3 8 8 .  See 

note I 09.  
1 1 5 . Sanhedrin 1 1 1  a .  
1 1 6 .  Ibn Ezra on Genes is  3 7 : 5 ,  Gra on Psalms 22 : 29 .  
1 1 7 .  C( Yerusha!mi, Nedarim 9 :  I (29a) ,  Ramban on Deuteronomy 

22 : 6 .  Sefer HaChinuch 545 ,  Shomer Emunim (HaKadmon) 2 :  I I  

no. 4 ,  Nefesh HaChaim 2 :4 .  Also see Job 2 2 : 3 ,  Psalms 1 6 : 2 ,  
Radak, ad  foe. 

1 1 8 . Deuteronomy 26 : 1 5 . Jeremiah 25 : 30 ,  Zechariah 2 : 1 6 . 
1 1 9 .  Radak ad foe. , Midrash Tehil!im 90:  I 0, Barceloni ,  p .  1 98 .  See 

Long Version 4 : 2 .  Also see Bereshit Rabbah 6 8 :  I 0, Sh 'mot 
Rabbah 4 5 : 6 .  Rash i on Exodus 3 3 : 2 1 .  

1 20 .  See H i rsch on Levit icus 1 9 : 26 ,  Deuteronomy 3 3 : 2 7 ,  Psalms 
90:  1 ;  Chat em Takhnit, p.  I 77 .  Others say that the  root of  the 
word i s  Eyin,  mean ing eye, s ince i t  i s  the place from which God 
looks down at the world, Ibn Ezra on Psalms 90 :  I .  

1 2 1 .  Isaiah 6 5 :  I I , Psalms 8 3 : 1 8 , 92 : 8 ,  1 32 : 1 4 . See Y itzchak Sagi 
N ahor, l ine I 00. Also see Chat em Takhnit, p.  200.  

1 22 .  See Bereshit Rabbah 3 : 7 ,  Moreh Nevuchim 2 : 30 ,  Ikkarim 2 : 1 8 . 
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1 2 3 .  Yit::chak Sagi Nahor, Ramban, Yitzchak DiMin Acco, ad foe. , 
Ot::ar Eden HaGanuz 8a .  See Hekhalot Rabatai I :  I .  Cf Tosefot. 
Megillah 2b. " VeOd. " 

1 24 .  Bahir 8 8 .  Cf Chat em Takhnit, p. I l l ; R .  Shlomo Pappenheim,  
Yeriot Shlomo, Vol .  2 ( Roedelheim ,  1 8 3 1  ) ,  p .  44a;  Wertheimer, 
Shemot HaNirdafim Ba Tanach (New York, 1 9 5 3) ,  p .  1 36 .  Also 
see Targum, Radak, on Isaiah 2 1 : 5 .  

1 2 5 .  Hekhalot I :  I .  See Shaarey Orah 3 7b, 96a .  
1 26 .  Some commentators d ist inguish between Bazak and the more 

common Barak, which i s  the usual word for l ightn ing. Some say 
that Bazak means a spark, Chakamoni, Radak on Ezekiel ,  and 
in Sherashim. Others say that it is  sheet l ightning, Barceloni, p. 
1 3 2 .  See Rash i ,  Mahari Kara, Abarbanel on Ezekiel I :  1 4 . In tal­

mudical language, Bazak means "to cast" or "throw," see Bava 
Bat ra 7 3a,  Sanhedrin 1 08b .  The Talmud interprets Bazak to 
mean the sparks shooting out of an oven, Chagigah 1 3b .  

1 2 7 .  Bereshit Rabbah 50 :  I .  According to the  first in terpretation,  the 
word Bazak comes from the word Zikah, meaning a meteor. A 
Zikah i s  also a bubble, ({ Donash . The Kabbalists also say that 
there i s  a heaven called Bazak, see Emek HaMelekh, Beriyah ! 2  
( 1 7 3a) .  

1 2 8 .  Shekkel HaKodesh ( London, 1 9 1 1 ) ,  p .  1 1 3 . This  i s  very m uch 
l i ke the Abubya mentioned in Mekhilta on Exodus 20:4, Cf 
Barceloni ,  p.  1 4 . Th i s  i s  an image seen in  water, see Nedarim 
9b, Tosefta Nazir 4 : 7 .  Such images were worshipped, as we find 
in  Avodah Zarah 4 7a,  Yelamdenu. Acharey Mot, quoted in  
Yalkut Shimoni 62  on Judges 7 : 2 ,  A rukh. Bavoa. Such reflections 
were possibly used for idolatrous meditat ion .  

1 2 9 .  C:f Job 2 8 : 3 ,  Psalms 1 39 : 22 .  
1 30. ({ Hirsch on Genesis 4 1 : I ;  Shemot HaNirdafim SheBa Tanach, 

p. 290 ;  Chotem Takhnit, p.  1 98 .  The Zohar states that Ketz 
denotes evi l ,  Zohar I : 62b, Etz Chaim, Shaar Ha Yareach 5 .  
When Acher became an apostate, h e  was said t o  have cut off 
(katzatz) his  plantings. 

1 3 1 .  Shlomo Pappenheim,  Yeriat Shfomo, Vol. 1 (Diherenfurth ,  
1 7 84) ,  p.  4b .  

1 32 .  R.  Dov Baer. Maggid of Mezritch, lmrey Tzadikim (Zit imar, 
1 90 1 ) , p.  23d .  

1 3 3 .  I n  Shaarey T::.ion i t  i s  vocal ized as Dabro. 
1 34 .  Midrash Lekach Tov I b. See To/dot Yaakov Yosef, Yitro (Warsaw, 

1 8 8 1  ) ,  54b, Tzaria (92b) ;  Tzafnat Paaneach ( 3 3b) ,  Keter Shem 
Tol' (Kehot, 1 9 72) ,  p.  1 2 1 .  See Abraham Abulafia, Get 
HaShemot (Oxford, Ms.  1 6 5 8) ,  9 5a;  Yosef Tzayach , Evven 
HaShoham 94b. 
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1 3 5 .  Raavad. They are also said to  "run" with Metatron, and to  "return" 
with Sanedlfon, Zohar 3:229b, Yitzchak DiMin Acco, p. 392. 

1 3 6 .  Another possible instance is Ezekiel 43 : 27 ,  see Rashi ,  Radak, 
ad foe. 

1 3  7. Bereshit Rabbah 50 :  I .  See Radak, Sherashim, Ra TzaH. Cf 
A1oreh !Vevuchim 3 : 2 .  

1 3 8 .  I saiah 2 1 : 1 ,  29 : 6 ,  Numbers 2 1 : 1 4 , Targum J . ,  ad  lac. ; Proverbs 
I 0 :25 ,  Nahum I : 3 ,  Psalms 8 3 : 1 6 . See chapter 6, note 46 .  

1 3 9 .  The Targum translates this  as A la/, which means destructive, see 
Kelayim 7 : 7 ,  Rambam, ad lac. ; Proverbs 1 0: 2 5 .  Cf Radak, 
Sherashim, "Sof " Shemot Ha!Virdafim SheBa Tanach, p .  243 .  

1 40 .  H i rsch on Exodus 2 : 3 .  
1 4 1 .  Cf Ra::iel 3 6 a  ( 1 23 ) :  A1idrash Konen ( i n  Otzar A1idrashim), p .  

2 5 7 .  
1 42 .  See Gra, Malb im,  o n  Nahum I : 3 ,  Psalms 8 3 : 1 6 , Hirsch o n  Exo­

dus 2 : 3 .  The Midrash states that Sufah comes from the word 
Kasaf, meaning "white, " s ince it makes people blanch in fear, 
Shir HaShirim Rabbah on 3 :4 .  

1 43 .  See Abarbanel .  ad lac. 
1 44 .  Chagigah 2 :  I .  See introduct ion,  note 72 .  
1 45 .  Also see Jeremiah 4 : 1 3 . See chapter 6 ,  note 46 .  Also see Saadia ,  

Barcelon i ,  here. 
1 46 .  This opposes the philosophers who call God the "First Cause ."  

See  Moreh !Vevuchim I : 69 .  A cause-effect relationship  can only 
exist with in  the framework of t ime,  and God i s  above time. 

1 4 7 .  See A1aarekhet Elohut 36a. 
1 48 .  Cf Yitzchak DiA1in Acco, p.  3 8 8 .  
1 49 .  T o  prove that they a l l  meet a t  a s ingle point,  w e  can i magine 

the three-dimensional cont inuum as the surface of a four­
d imensional hypersphere. When the hypersphere becomes i nfi­
n i tely large, the cont inuum becomes flat. Still , al l  outgoing l ines, 
making "great c ircles" on the hypersphere, meet on i ts  opposite 
s ide.  I ncidental ly ,  this has nothing to do with the curved space 
of general relat ivity, s ince the ent ire d iscussion here assumes an 
idea l ized flat space. 

1 50 .  See Moreh Nevuchim, i ntroduction to part 2 ,  No. 1 6 ; A mud 
HaAvodah. Vikuach Shoe/ U 'Meshiv, No.  99 .  

1 5 1 .  Cf Shabbat 89a,  Bereshit Rabbah 48 : 1 1 .  
1 5 2 .  R .  M oshe Luzzatto, Pitchey Chakhmah VaDaat No.  3 :  Shefa Tal 

3 :  I ( 48a) .  
1 5 3 .  To/dot Yaakov Yosef Va Yereh ( 1 7a) .  
1 54 .  Zohar I :4a.  
1 5 5 .  Bereshit Rabbah 50:2,  Targum ,  Rash i ,  on Genesis 1 8 :2 ,  Zohar 

1 :  1 2 7a .  
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1 5 6 .  Pardes Rimonim 6 : 6 .  See note 1 50 .  
1 5 7 .  A m ud HaAvodah (Chernovitz, 1 8 63 ) .  p .  8 3c .  
1 5 8 .  Sefer Chasidim 5 30, Sodey Razia, pp. 9 . 1 0 . Cf Zohar l : ! O l b . 
1 5 9 .  See Yafeh Sha 'ah on Etz Chaim, Shaar Man U'MaD 4, p. 1 92 .  
1 60 .  Ne{esh HaChaim 1 : 1 0 . 
1 6 1 .  See Shiur Komah 23 .  
1 62 .  The Mezritcher Maggid uses a s imi lar idea with regard to  I srael ,  

see Maggid Devarar Le Yaakov (Jerusalem, 1 9 7 1 ) , No.  I ,  1 2 3 .  
1 6 3 .  Zohar I : 50b, Botri l  o n  2 : 3 .  ({ Emu not VeDeyot 6 : 4 .  Also see 

Maarhekhet Elohut 36b .  
1 64 .  See Gra. ad foe. See Shekkel HaKodesh , pp. 1 2 3- 1 24.  The Zohar, 

foe. cit . .  also indicates that one should contemplate the flame. 
1 6 5 .  Gra.  ad foe. This  i s  the Chashmal seen by Ezekie l .  
1 6 6 .  Ot::ar Eden HaGanu:: I Oa.  
1 6  7 . ,)'haarey Orah 68b. This  i s  the level of B inah consciousness . 
1 6 8 .  Tikuney Zohar I 7a .  
1 69 .  J1oreh Neruch im I : 5 8 ,  Kuzari 2:2 ,  Ikkarim 2 : 22 .  

1 70 .  Thus, music was often used to attain a meditative state , see Yad, 
Yesodey Ha Torah 7 :4 ,  based on I Samuel 1 0 : 5 ,  2 Kings 3 : 1 5 . 
However. the Kabbal i sts write, that the music would be stopped 
once they reached the des ired state. See Shaarey Kedushah, Part 
Four, p. 1 5b .  

1 7 1 .  See note 2 7 .  
1 7 2 .  See Abraham Abulafia. Sefer Ha Tzeruf (Paris .  Ms .  7 74) ,  p .  1 b .  

Also see Razei/ 1 4b (40) ,  Get HaShemot 9 5b .  Evven HaShoham 
I 1 9b .  (f Ramban A, Yit::chak DiMin Acco. p.  392 ,  Otzar Eden 
llaGanuz l l a, Zohar 3 : 288b .  

1 7 3 .  Chagigah 1 4b .  See Otzar Chaim pp .  72b ,  1 3 8a,  200a. 
1 74 .  This, apparently, was the experience of R .  Chaim Vital ,  see 

Shaar HaGi/gulim (Tel Aviv,  1 963 ) ,  pp. 1 40, 1 5 8 .  
1 7 5 .  A t  the  end  of  a meditation, Abulafia thus  advi ses the  in i t iate to 

"eat someth ing, drink  someth ing, smell a pleasant fragrance, 
and let your spi rit once agai n  return to its sheath ,"  Chayay 
0/am HaBah (Jewish Theological Seminary,  Ms .  2 1 5 8) ,  p .  1 8b, 
in A .  Je l l i nek. Philosophic und Kabbalah ( Le ipzig, 1 8 54) ,  p. 
45 .  

1 7 6 .  Cf Zohar 1 : 65a .  
1 7 7 .  R. Yehudah A!Bot in i ,  Sulam HaAfiyah 1 0  (Jerusalem, Ms .  go  

3 34) ,  quoted in  G .  Scholem, Kitvey Yad BaKabbalah, p. 228 .  
1 7 8 .  :Vforeh Neruchim 3 : 49 .  
1 7 9 .  Pardes Rimonim 3 : 5 .  However, others say that t h i s  i s  

Chakhmah.  Cf Chayi t  1 7 7b .  Also see Raziel l Oa (2 3 ) ,  Sodi 
Ra::.ia p. I ,  Mafteach HaRayyon 3 1  b. Otzar Eden HaGanuz 1 1  b ,  
1 4b.  Kuzari 4 :2 5 ( 5 7b, 5 8a) says that th i s  i s  pure spir it .  
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1 80 .  See Recanti ,  ad lac. Also see Numbers 24 :2 ,  I Samuel 1 0 : 1 0 , 
1 1 : 6 .  Cf 1 : 2 .  

1 8 1 .  See Chakamoni, R. El iezer of Wormes ( 3b) ,  Gra, ad foe. Also 
see Raziel l Oa ( 2 3 ), 22a ( 7 3 ) .  Compare this to Etz Chaim, Shaar 
TaNTA 5, from Psalm 2 3 : 3 1 ,  Nefesh HaChaim l :  1 5 . 

1 82 .  I t  is thus taught that Yesod of Arikh Anpin ( Keter) extends i nto 
Yesod of Zer Anpin, which i s  the true Yesod, Mavo Shaarim 
5: I :  1 6 . Also see Et� Chaim, Shaar Derushey A B YA I ( 298b) .  Cf 
Peliyah 2d. 

1 8 3 .  See Gra. ad lac. C.f Bahir 1 4 1 .  Also see Sefer HaRazim (Ed.  M .  
Margo! ius, Jerusalem, 1 967 ) ,  p .  I 0 8 ,  l ine  2 3-24, quoted i n  
Temirin ,  p.  72 .  Also in  Shoshan Yesod 0/am (Sasoon ,  Ms. 290) ,  
pp .  6 1 -7 1 .  

1 84 .  Tshuvot Rashba 5 : 5 1 .  C.f Bahir 4 .  
1 8 5 .  Rosh HaShanah 32a .  See note 5 .  
1 8 6 .  Ibid. See R. Dov Baer, Maggid of  Mezritch, Or Torah (Kehot, 

New York, 1 9 72 ) ,  p .  2a .  
1 8 7 .  Also see Raavad on 2 :3 ,  Raziel J Ob ( 2 5 ), Sulah HaA/iyah (Jeru­

salem, Ms. go  1 302) ,  pp. I I  b, 1 2a,  quoted by G. Scholem in  
Kiryat Sefer 22 :  1 66 .  

1 8 8 .  Rash i on Exodus 3 1 : 3 states that Knowledge ( Daat) i s  Ruach 
HaKodesh . Kabbal i st ically, Daat is  the confluence between 
Chakhmah and Binah .  Although Ruach HaKodesh is  derived 
from Keter, it  i s  manifest in Daat. See Etz Chaim, Shaar 
Drushey A B YA ! .  

1 8 9 .  See Yi tzchak Stanov, Sefat Emet, p.  44b. Some interpret the 
first Ruach to be spirit ,  and the second to be air ,  see Kuzari 
4 : 2 5  ( 5 8a) ,  Raziel I I  b (29) ,  1 2b ( 32 ) .  Also see Chayit 1 9b,  5 3a .  
Others say that they are Chakhmah and B inah, see 
commentaries. 

1 90 .  Etz Chaim, Shaar HaAkudim 8 ,  5 .  
1 9 1 .  See Etz Chaim, Shaar A tik 4, Shaar Seder A B YA I ( 3 56 ) .  
1 92 .  See Ar i  on  Sefer Yetzirah .  Also  see Likutey A marim, Shaar 

Ha Yichud VeHeEmunah 4 ( 79b) .  
1 9 3 .  See Donash . 
1 94 .  Tikuney Zahar I 7a.  
1 9 5 .  Pardes Rimanim I 0 : 5 ,  Kalach Pitchey Chakhmah I I . 
1 96 .  It also means writ ing, see Job 1 9 : 24.  Also see Pardes 1 6 : 9 , 2 7 : 2 7 ,  

Yi tzchak Sagi Nahor, l i n e  1 3 8 .  
1 9 7 .  We  thus  find ,  "God's" voice carves (chotzev) flames of fire" 

( Psalms 29 : 7 ) .  There i s  an indication that th i s  word might indi­
cate a synesthetic process, Cf Mekhilta on Exodus 20 : 1 5 . See 
below, 2 : 6 .  

1 98 .  Gra, ad lac. 
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1 99 .  Et:: Chaim. Shaar TaN1A 5 (p .  70) .  Cf Bahir 1 1 9 ,  Zohar I : 32b,  
Ot::ar HaKamd (Satmar, 1 926) ,  p .  3 7a ,  Recanti  3b .  A s imi lar 
idea i s  found in Eccles iasticus 24 :25 -3 1 .  Also see Raziel 1 2b 
( 3 3 ) ,  1 4a ( 39) ,  Maarekhet Efohut  1 2  ( 1 6 7b) ,  Chayit 1 9b ,  1 6 5b ,  
Y itzchak Sagi Nahor, l ine 1 42 .  

200.  Sh 'mot Rabbah 1 5 : 22 .  
20 I .  Raavad , ad foe. 
202 .  See comment on I :  1 2 . 
203 .  Taanit 7a.  Cf Shir HaShirim Rabbah I :  1 9 . 
204.  Hence, a person cannot prophecy at wi l l ,  see Yad, Yesodey 

Ha Torah 7 :4 ,  5 .  
205 .  Kuzari 4 : 2 5  ( 5 8b) .  Also see Hegyon HaNefesh 3 b .  C.f Bereshit 

Rabbah 4 :  I ,  5 : 2 ,  Sh 'mot Rahhah 1 5 : 22 ,  Midrash Tehillim I 04: 7 ,  
from Psalms 1 04 : 3 ;  Yerushalmi, Chagigah 2 : 1 (8b) ,  Mekhilta on 
Exodus 1 5 : I I .  

206 .  Bahir 2 ,  Ram ban on Genesis 1 : 2 ,  Hegyon HaNefesh 2b,  3a ;  
Razie l  1 2a (32 ) .  Chayit 5 5b , Etz Chaim, Shaar TaNTA 5 (p .  70) . 
This is intermediate between actuality and existence, see 
Raavad, introduction to Sefer Yetzirah 2a .  

207 . Thus.  i n  the Tzimtzum-constrict ion,  the center dot ,  which i s  
Malkhut ,  came i n to  existence before t he  other Sefirot, see Etz 
Chaim. Drush Egolim Ve Yashar 2 .  

2 0 8 .  Ramban. ad lac. Also see Rashi ,  a d  lac. Cf Chayit I 9b, Pardes 
Rimonim 3 : 5 .  

209 .  Chayit 1 9b,  20a, Emek HaMelekh 6b, c ;  Etz Chaim, foe cit. ; 
Also see Raavad of 2 :4 ,  Raziel 1 2b ( 32 ) , 1 4a ( 39 ) .  

2 1 0 . Pardes Rimonim 3 : 5 .  
2 1 1 .  Pirkey Rabbi Efiezer 3 ,  Sh 'mot Rabbah 1 3 : I .  Cf Yoma 54b, 

Beresh it Rabbah 1 : 6 .  Razief 1 4a .  
2 1 2 . ({." Rash i ,  Malbim ,  ad foe . .  Shabhat 5 5b, Bereshit Rabbah 98 :4 .  

See my ltaters of Eden , (NCSY, New York, 1 9 76) ,  p. 62 .  See 
Pi rkey Rabbi El iezer, Etz Chaim. lac. cit. 

2 1 3 . Bahir 1 6 5 .  
2 1 4 . Etz Chaim. foe. cit. 
2 1 5 . Raavad, Ot::.ar HaShem. ad foe . .  but also see Bava Kama 4b. 
2 1 6 . ({." Saadia Gaon, p .  1 2 5 .  
2 1 7 . Radak. I b n  Ezra, a d  foe. 
2 1 8 . Ra::iel I I b (29 ) ;  Tachkamoni, Raavad, Otzar HaShem ad foe . .  

Barcelon i ,  p .  1 9 7 .  See Bet::a 4 : 6  ( 3 3a) ,  Rash i ,  a d  foe. , "Min 
HaMayim, " Yad, Yom Tal' 4: I ,  Bahir 1 8 8 .  

2 1 9 . ({." BaMidbar Rabbah 1 4 : 1 2 . 
220 .  Sh 'mot Rabbah 1 5 : 2 2 .  See Zohar 1 : 3 2b ,  1 : 1  03b,  Radal on 

Pirkey Rabbi Elie::.er 4 : 3 .  
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22 1 .  Chagigah ! 4b ,  Rashi , ad foe. , Otzar Chaim 2a .  See Hekhalot 
Rabatai 26 : 2 ,  that the experience is  l i ke being washed by thou­
sands of waves of water. Also see Pardes Rimonim 2 3 : 1 3  (2 7b),  
from Tikuney Zohar 40 (80b) .  

222.  See Rashi on Genesis 1 :  I ,  Noam Elimelekh, Chayay Sarah 
( Lvov, 1 8 88 ) ,  p. I I  b .  

223 .  Kuzari 4 : 2 5  ( 5 8a) .  
224 .  See Derekh HaShem 1 : 5 ,  4 : 6 : 1 3 . 
2 2 5 .  See Malbim on Ezekiel I :  I .  
226. See Pardes Rimonim 23 :22 "Saraf, " Kehillat Yaakov "Saraf' (23a). 
2 2 7 .  Sodi Razia, p.  8, Raavad, Introduction to Sefer Yetzirah 4c, 

Kuzari 4 : 3  ( 22b) ,  Ramban on Genesis 1 8 : 2 ,  Exodus 3 : 2 ,  Num­
bers 2 2 : 3 1 .  

228 .  Raziel 1 2a ( 3 1 ) .  
229 .  Bahir 30 .  
230 .  See Raavad, Ramban B ,  on 3 :2 ;  Etz Chaim, Shaar TaNTA 7 .  
23 1 .  Shaar HaKavanot, Kavanot Naanuim (Tel Aviv, 1 962), p. 3 1  0; Sid­

dur Ha.Ari, Siddur R. Shabatai, p. I OOa, Siddur R. Asher, p. 38 1 .  
2 3 2 .  Cf Zohar 3 : 243b .  
233 .  The Ten Sefirot were original ly derived from five ,  and this is  

why they were later divided into five Partzufim. See Etz Chaim, 
Shaar HaMelakhim 5 ,  p.  1 5 1 .  

2 34 .  See Otzar Eden HaGanuz 20a, Mafteach HaRayyon 3 !  b .  
235 .  See Etz Chaim, Shaar Akudim 5 ,  Shaar Penimiut VeChitzoniut 

I 0, 1 2 . Regarding the five levels ,  see Bereshit Rabbah 1 4 : 9 ,  
Demrim Rabbah 2 : 9 ,  Shaar HaGi/gulim I .  

2 3 6 .  I t  i s  thus on the level of Atzi lut ,  which is  called "nothingness ."  
Therefore, Beriyah, the world below it ,  i s  cal led "something 
from nothingness. " 

237 . Sulam HaA!iyah 7 ( 8a) .  Cf Sefer HaCheshek 22a,  Otzar Eden 
HaGanuz p.  1 6 . See below, 2 : 6 .  

2 3 8 .  See Raavad, Moshe Botri l ,  ad  foe. 
239 .  See Oxford, Ms. 1 53 1 ,  p. 45a (bottom), quoted in G. Scholem, 

Major Trends in Jewish Mysticism, p. 36 1 , note 42. Also see note 43 .  
240. See  note 220 .  
24 1 .  See Abraham Abulafia, Chayay 0/am HaBah 1 8a ,  quoted in  

Philosophic und Kabbalah, p.  45 ,  where such a method i s  
described in  detai l .  This  i s  a l so  related to the  method of the 
Hakhalot Rabatai, Chapters 1 7-26 .  Also see Sodi Razia, p.  3 2 .  
(f Chapter 6 ,  note 3 7 .  

242 .  Th i s  technique is  described in  Shaarey Kedushah, Part Four, p .  
1 6a .  See chapter 6 ,  note 3 7 .  

243 .  Otzar Chaim I 07a .  b .  
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C h a pter  Two 

I .  Yitzchak Sagi Nahor, l i ne 243 .  
2 .  Pcsikta 1 6 7a .  C/ Rosh HaShanah ! 7a .  See Avot 2 : 8 .  
3 .  Amt I : 6 .  See Likutey Moharan 282 .  
4 .  See Chakamoni, Barcelon i ,  on 3 :  I .  See Etz Chaim, Shaar 

Derushey Ha Tze/em 2, p. 1 3b .  
5 .  Raavad. ad lac. 
6 .  Yitzchak Sagi Nahor. l i ne  262 , Otzar HaKavod 39b .  Regarding 

"p i l lars of ChashmaL" see Raz ie l  1 4b ( 40), and compare th i s  to 
below, 2 : 6 .  

7 .  Chagigah ! 3b ( top) .  See Or HaSekhel 4 : 2  (48b) .  
8 .  Otzar Eden HaGanuz 54a .  
9 . See Sefer Baal Shem Tov, Beresh it 1 3 1 - 1 3  5 .  
I 0 .  Zohar 2 : 54a . See note 54 .  
I I . See Rash i .  Yalkut Reuven i ,  on Exodus 2 : 1 4 , Sh 'mot Rabbah 

1:30. See Shaar HaPesukim. Likutey Torah HaA ri, ad foe. 
1 2 . Shoshan Sodot 72b . Also see Otzar Eden HaGanuz 6b. The 

Zohar says that these represent the 25 letters in the verse, "Hear 
0 I srael . . .  " ( Deuteronomy 6 : 4  ) , Zohar 2 :  1 2b, 2 :  I I  7a, 2 :  1 3 9b, 
Tikuncy Zohar 6 ( 2 2a) .  

1 3 . See note 6 3 .  
1 4 . See Or HaSekhel 7 : 3  (94 ) , Get HaShemot 90a, Chayit 1 9b .  See 

below, 4 : 3 .  
1 5 . See Saad ia ,  Introduction to Sefer Yetzirah. Eighth Theory,  p. 30 .  

Also see  I ntroduct ion ,  note 34 .  
1 6 . Sec chapter I ,  notes 2 3 7 , 242 .  
1 7 . Chakak means to write. see chapter I ,  note 3 1 .  See Otzar Eden 

IlaGanuz pp. 1 60- 1 62 .  
1 8 . Beginning of Sulah HaA!iyah. ({ Or HaSekhel 7 :  I ( 90a) . 
1 9 . Erven HaShoham 1 2a . She1"rit Yosef (Vienna, Ms .  260), p. 2b.  

Regard ing the c iphers, see Pardes Rimonim 2 1 : 1 3 , 30 : 5 .  
20 .  Pardes Rimonim 2 7 : 2 7 ,  Etz Chaim, Shaar Drushcy Ha Tzelem 

2 ,  p. 1 2 , Shaar Rashbi 297 .  Zohar 2 :  1 2 3a supports the assump­
tion that the fi rst two are the gutturals and palatals. 

2 1 .  See Saad ia, El iezer of Wormes, ad foe. , Tikuney Zohar 1 32a, 
Zohar 3 : 228a.  etc. Donash has a third ordering, where the last 
two arc i nterchanged, sec note 36 .  

2 2 .  Etz Chaim, foe. cit. (( Shaar Ruach HaKodesh p.  1 1 3 .  
2 3 .  Shaarcy Zohar on Sofi"im 9 :  I .  
24 .  Shabbat I 04a . Megil/ah 2b, Bereshit Rabbah I :  1 5 , BaMidbar 

Rabbah 1 8 : 1 7 . Tanchuma, Korach 1 2 , Pirkey Rabbi E/iezer 48 .  
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({ Chayit 1 9a .  The fact that  these letters are not  mentioned in 
Sefer Yetzirah may be indicative of its extreme antiquity. 

2 5 .  Etz Chaim, Shaar Rashbi, foe cit. See Barceloni ,  p .  1 40, Gra on 
1 : 3 No . 2 .  

26 .  Tikuney Zohar, I ntroduction (4b ) ,  70 ( 1 3 5b) .  
2 7 .  Pardes Rimonim 2 1 :  I .  
28 .  Tikuney Zohar 1 4a,  R. El iezar of Wormes 4b ,  Etz Chaim, Shaar 

TaNTA 3, p.  66, Ginat Egos 24c.  
29 .  Also see chapter I ,  note 54.  
30 .  Pardes Rimonim 2 7 : 2 7 .  
3 1 .  Hence, "a woman's  voice i s  a 'sexual organ,"' Berakhot 24a, 

Zohar 3:  1 42a .  
32 .  Pardes Rimonim, foe. cit. , Etz Chaim, Shaar Derushey 

lla Tzefem 2 ,  Shaar Rashbi p. 297 .  
3 3 .  Kisey Mefekh on Tikuney Zohar 4b  ( ! I a) .  According to  the 

Tikuney Zohar i 4a ,  the order of Pituchey Chotem paral lels the 
five phonetic fami l ies in  a lphabetical order. 

34 .  Another reason for this  order i s  because they add up to "Mefekh, 
Mafakh. Yimfokh. " See Shaar HaKavanot, p. 1 09a.  

3 5 .  Etz Chaim, Shaar fla Yareach 5 ( I .  1 8 3 ) ,  Pardes R imonim 1 3 : 7 .  
Also see Yonat Elim, quoted in Kehilat Yaakov, Vol .  2 ,  p .  3a .  

36 .  Tikuney Zohar 1 4a .  Significantly,  t he  fami l ies then come out 
l i ke the reverse of Do nash 's order. See note 2 1 .  

3 7 .  Raavad, a d  foe. See Emek HaMefekh 6b.  
3 8 .  Otzar Chaim 1 07a .  
39 .  Saadia B ,  ad foe. 
40. Acronym of R.  Y itzchak be Asher, died 1 1 32 .  Scholem, i n  h i s  

Kabbalah and its Symbolism, p.  1 86 ,  c la ims  that th is  acrosti c  
stands for R .  Yishmael ben  El isha.  I n  Brit ish Museum, Ms .  7 54,  
the abbreviation is  R.  Tz . ,  which Scholem surmizes may be a 
certain R. Tzadok. 

4 1 .  Saadia B. foe. cit. Emek HaMelekh 9c similarly writes that if one 
says them backward, he will be swallowed up by the earth. 

42 .  Chakamoni, Pardes Rimonim 30 : 5 ,  R .  El iezar of Wormes, pp. 
Sa ,  1 7bf( Otzar Eden HaGanuz 3 9a,  Otzar Nechamad on 
Kuzari 4 : 25  ( 6 1 b) ,  Evven HaShoham 1 54b, Sheri! Yosef 9a, 
Shoshan Yesod Ofam No. 454, p .  207 .  

43 .  Raavad . ad foe. Abulafia presents th is  system in  the  name of R.  
Yitzchak Bardash i ,  sec  Otzar Eden HaGanuz 1 6b , 3 7a ;  Appen­
dix 5. notes I 0 ,  39. Also i n  Kol Yehudah on Kuzari 4 : 2 5  (6 1 a ) .  
The fact that each array conta ins  2 3 1 pairs, which i s  2 1  t imes 
22 ,  with the letters AL in the middle is  al luded to i n  the verse, 
"Only in  You, 0 God (Ach Bach Ef)" ( I saiah 45 : 1 4) ,  see Zohar 
I : 3 3b ,  commentaries ad foe. ,  Gra on 6 :4 .  
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44.  Emek HaMclekh 4a ff ( see Appendix I I I ) , Va Yakhel Moshe 
(Zolkiev, 1 74 1  ) ,  p .  7a, Shaar Gan Eden l 2a,  Pri Yitzchak ( i n  
Sefer Yetzirah, Warsaw, 1 g g4) ,  Vo l .  2 ,  page 2 7a,  b .  The  original 
source apparently i s  Emek HaMelekh, and he v irtually para­
phrases R.  El iezer of Wormes in  h i s  formula for creating a 
Golem, see note 6 1 .  

4 5 .  See chapter I ,  note 52 ,  Shaar Gan Eden I I c .  
46 .  Ginat Egoz 5 5b,  Otzar Chaim I oga ,  Perush HaNikkud 4gb ,  49a, 

Enen HaShoham 1 54a, 1 7 7b,  Tzaror HaChaim (Jews College, 
London, Ms. 3 J g ) ,  p .  I Oa, Gan Yah 2 5 b . See Chayay 0/am 
HaBah 22b . 

47 .  Bereshit Rabhah 1 : 4 , Gan Yah. foe. cit. 
48 .  Emek HaMelekh 6a, Limudey A tzi!ut ( M unkatch , 1 8 97 ) ,  3a,  

22a :  Mikdash Melekh on Zohar I : 1 6b (Zolkiev,  1 794) ,  p.  3 1  b, 
R .  Shncur Zalman of Liad i ,  Likutey Torah,  Hosafot on Va Yikra 
5 3  b . Sec chapter I ,  note 32 .  

49 .  Emek HaMelekh 6b ,  Limudey A tzilut 3a .  The sum of the  four 
names Ah ( 72 )  Sag ( 6 3 )  Mah (45 )  and Ben ( 5 2 )  also equals 232 .  
I t  may  be  that the  arrays of the  later Kabbal i sts relate to the 
Scfi rot themselves, whi le those of the earl ier  Kabbali sts relate 
to the letters. Th i s  would resolve the d ifference between the two 
systems.  

50 .  Donash, Barcelon i ,  p .  208 .  
5 1 .  See Saadia,  Barceloni ,  ad foe. These mention the reading, but 

reject it .  
5 2 .  R. Eliezar o f  Wormes ad foe. . p .  5a. H e  also cites the previous 

method in the name of his father, R. Yehudah ben Kolynimos. 
5 3 .  Raavad o n  2 : 5 ,  from Yoma 76a.  See Bet Levi. Emek Halacha, 

ad foe . .  quoted in Mitzpah Eitan,  who give other reasons for th is  
number. An elaborate complex calculation is  a l so presented in  
A teret Rosh on Eyin Yaakov. These commentaries obviously 
were not aware of what the Raavad writes here. 

54. Chayay 0/am llaBah 4b, quoted i n  Scholem, Kitvey Yad 
BaKabhalah, p. 2 5 , Otzar Eden HaGanuz 1 62b (bottom},  
Sham·ey T:::edek (Jerusalem, Ms .  go  J 4g ) ,  pp .  66b, 67a ,  quoted 
in Kir_rat Sefer I :  1 3 5 :  Sulam HaA!iyah I 0 (Jerusalem, Ms. go 
3 34) , p. 9ga .  quoted in  Kitvey Yad Bakabblah, p. 22g .  C.f Psalms 
2 3 : 5 ,  4 5 : 8 .  I 09 :  J g . 1 3 3 : 2 .  I t  may be more than coincidence that 
the first two letters of the Hebrew word for oil , Shemen, are 
Shin  and Mem. see above, note I 0. 

55 .  Otzer Eden HaGanu:::, p. 34a, Sefer HaTzernf l Oa, Ginat Egoz 45b 
(with errors). This is also the system presented by R. Moshe Botri l ,  
who apparently attributes it to Hai Gaon. I n  Otzer Eden HaGanuz, 
Abulafia also apparently attributes it to an earl ier source. 
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56 .  Otzer Eden HaGanuz 38a .  On pp. 7 5b, 76a, he apparently 
speaks of the 705 ,  432 combinations of 1 1  letters. 

5 7 .  Also see Psalms 3 7 :4 ,  Job 22 : 2 6 ,  2 7 : 1 0 . For other sources, see 
Yotzer Or, p.  56 .  

5 8 .  R .  Barukh Targomi ,  Maftcehot 1/aKabalah p.  2 30, Sefer 
Ha Tzeruf p .  I a, Evven HaShoham, p. 1 7 7b,  Sheirit Yosef, p .  
1 68a ,  Tzaror HaChaim, p.  l Oa .  

59 .  See Barceloni ,  p .  I 04. 
60. Commentary on Sefer Yetzirah 4b, 1 5b .  Also see Raavad, ad 

foe. , Shoshan Yesod Ofam, pp. I 00, 1 99 , 203 .  C.f Ibn Ezra on 
I saiah 26 :4 ,  Psalms 6 8 : 5 .  

6 1 .  R .  El iezar of Wormes, ad foe. 1 5b ,  Emek HaMelekh 9c.  The lat­
ter i s  translated into Latin  i n  Knorr von Rosenroth ,  Kabbala 
denudata I I  (actually I I I ) :  Liber Sohar restitutus (Sulzbach,  
1 6 84 ) ,  pp. 220- 1 .  

62 .  See Introduct ion,  notes 80-82 .  Also see She 'elot HaZaken 9 7  
(Oxford, M s .  Neubauer 2 3 96) ,  p .  5 3a,  quoted b y  Scholem in  h i s  
Kabbalah and its Symbolism , p .  1 8 8 ,  note 1 .  There also appears 
to be a s imi larity between th i s  and the Partzufim mentioned i n  
t h e  Zoharic l i terature and in  the writ ings o f  the Ari ,  a relation­
ship which should be more thoroughly explored . 

6 3 .  Or  HaSekhe/ 8 : 3  ( 1 08b .ff) quoted in  Pardes R imonim 2 1 : 1 .  Also 
quoted in  Sulam HaAiiyah 9 ( 95a  ff. ) ,  in  Kiryat Sefer 22 : 1 6 7 fJ. 
The Ramak writes regarding Abulafia 's  teaching: "Th i s  i s  either 
a d irect tradit ion,  given over from mouth to mouth, or else it  
was revealed by a Maggid ."  

64 .  I n  Pardes R imonim 2 1 : 2 there i s  specific  mention regarding 
using other letters with a s imilar system.  

6 5 .  See Raavad, a d  foe. 
66 .  ,')'anhedrin 3 8a,  Tosefta 8 (end),  Yerushalmi 4 :9  (2 3b) .  
67 .  Chagigah 1 2b,  Zohar 1 : 82a,  1 : 1 86a ,  1 : 2 3 l a . 
68 .  Ibn  Ezra,  ad foe. , Chovot HaLevavot, end  of Shaar HaBeehinah 

4. 
69. Raavad , ad foe. 
70 .  Donash, p. 68 .  
7 1 .  Pardes Rimonim 9 : 3 .  
7 2 .  Bahir 2 ,  Rashi o n  Genesis I : 2 .  W e  thus see that B e n  Zomah sat 

confounded ( Tahah), Bereshit Rabbah 2 :4 .  See Appendix I ,  
notes 4-6.  

7 3 .  Bachya 3 c ,  Pardes Rimonim 3 : 5 ,  2 3 : 22 ,  Etz Chaim, Shaar MaN 
U 'MaD ! 0  (248b ) , Shaar Maamarey Chazal 1 5b .  

74 .  Zohar 3 : 2 7a .  C.f Bahir ! 3 5 .  Also see Notzar Chesed on Avot 5 : 7 .  
7 5 .  Raavad o n  I :  I (beginning) .  
76. lmrey Tzadikim (Zitimar, 1 90 1 ) , p .  1 9c .  See Chayay Ofam 
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l/aBah 2 1  b .  quoted in  Kitvey Yad BaKabbalah, p.  2 8 .  Also see 
,C.,'ichot HaRan 40. 

7 7 .  W e  fi nd a s imi lar concept in  t he  Zahar, that only Moses could 
assemble the Tabernacle, Zahar 2 : 2 38b ,  Likutey Maharan 2 :6 .  
Th i s  i s  also meant in  meditative sense. 

78. Emek HaMelekh 9c, in  his description of how a Golem is 
made. 

C h a pte r Three 

I .  Th is  i s  the last of Rabbi Ishmael 's  th i rteen M iddot, see begi n­
n i ng of SUi·a. These Thirteen M idot are also in  the 
prayerbook .  

2 .  Shanwt 26a.  I t  i s  significant that in  the  opening statement in  
the Bahir ( # I ) , Rabbi Nehunia  ben HaKana a l so makes use  of 
th is  d ialect ic .  

3 .  Et::: Chaim, Shaar Pirkey Ha T:::elem 5 ,  p .  3 3 6a.  
4 .  See above,  I :2 .  Also see Likutey Shas (Ari ) .  p.  2 7a ; Et::: Chaim. 

Shaar TaNTA 6 ,  p .  72 .  
5 .  The same term is  used by  Ben Sirah :  " I n  what i s  mystical 

(muph/a) for you, do not probe . " See chapter 1 ,  note 1 7 . 
6 .  Raavad. Ramban B , ad lac . .  Et::: Chaim. Shaar TaNTA 7 .  
7 .  Kehilat Yaako1·. "A MSh " ( I  4a) .  Also see Pardes R imanim 2 3 :  I .  

"A .\JSh. "  C( Ot:::ar Eden llaGanu::: 54b. 70a. 
8 .  Noam Elimelekh. Bo ( 3 6) .  This  may be the reason why the Sefer 

Yet::: irah can be read in both the th ird person and in  the impera­
tive.  It is both a mystical account of creation,  and an instruction 
manual how to parallel it . 

9. Cf Rash i .  Ibn Ezra. on Exodus 1 0 : 2 1 .  
I 0 .  See Jf idrash Lekach Tor. Sec he/ Tov. ad foe. Also see Pardes 

Rimonim, foe. cit. 
I I . Donash .  p. 20. Ibn Ezra on Ecclesiastes 7 :  1 9 , Radak, Mikhlol 

( Lyk, 1 842) . p. 72 .  Also see Donash, p. 45 ,  48 .  
1 2 . Saad ia B .  ad lac. Thi s  resembles a technique of  the  I ndian 

faqu i rs, see Se{er HaChaim, Munich ,  Ms .  207 , .(( J Od- I I a  (writ-
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ten in 1 268), Cambridge, Ms .  Add. 643 . 1 ,  f. 9a, quoted in M.  
Gudemann, Geshichte des Erziiehungswesens und der Cultur der 
Juden I (Vienna, 1 880), p. 1 69;  Menashe Grossberg, notes on 
Donash, p. 8 ;  G. Scholem, Kabbalah and its Symbolism, p. 1 83 .  

1 3 . See I ntroduct ion ,  note 99 .  
1 4 . Raavad. Ramban, ad foe. Cf Maarackhet Elohut 1 7 5a ,  b .  
1 5 . See Yit::chak Sagi Nahor, l ine 247 .  
1 6 . Zohar 2 : 23 5b,  Tikuney Zohar 70,  1 40b. Cf Likutey Moharan 3 .  
1 7 . See Raavad, introduction (2d) ,  Chayit 9b,  Pardes Rimonim 

2 : 1 .  
1 8 .  Ku::ari 4 :25  ( 5 8a,  b) thus  states that the  "fire" here i s  the  ether 

(a/ atar) .  The word Avir also refers to space, as in  Git tin 8 : 3 ,  
Ohalot 3 : 3 .  

1 9 . Pardes Rimonim 9 : 3 .  
20. Ra::::iel I I  b ( 30) .  
2 1 .  Bahir 8 5 .  
2 2 .  Tikuney Zohar 4 ( 1 9b) .  Cf Raziel I I  b ( 2 9 ,  30) .  
2 3 .  Berakhot 6b .  See Kehilat Yaakov, "Ravayah " ( 1 1  a) .  
24.  Sh 'mot Rabbah 5 1 : 7 . Cf Tanchuma. Pekudey 8.  
2 5 .  See my  art icle, "On  Immortality and  the  Soul ," Intercom (Asso­

ciat ion of Orthodox Jewish Scientist ,  New York, May, 1 9 72) ,  p. 
6 .  Also see To/dot Yaakov Yosef, Bo ( 5 0d)  Keter Shem Tov 1 08 .  
Cf  Kedushat Levi o n  Arot 2 : 5 .  

26 .  Deuteronomy I I : 1 4 . See  Radak, Sherashim, " YRH. " Commen-
taries on Proverbs I I  : 2 5 .  

2 7 .  Gra a d  foe . .  Et:: Chaim.  S'haar TaNTA 6 ,  7 .  
2 8 .  Maf{each HaRayyon 26a .  Ct.' Donash ,  p p .  60 ,  68 .  
29 .  Raavad, Chakamoni. ad  foe . .  Raziel ! I a ( 27 ) .  Cf Avodat 

HaKodesh . Yiehud 1 8 . Also see Kehilat Yaakov, "Geviyah. " 
30 .  Barceloni .  ad lac . .  T::::iani ( Lvov, 1 8 82 ) ,  p .  4c .  
3 1 .  C( Zahar 3 : 22 3a,  Pardes Rimonim 2 3 : 3 ,  "Gaviyah. " 
32 .  Ramban B .  ad foe. Pardes Rimonim, foe. cit. 
3 3 .  Negaim 6 : 7 .  
34 .  Tasefot Yom Tav, ad foe . .  Pri Yitzchak here, Pardes R imonim, 

lac. cit. 
3 5 .  Ramban, Saadia ,  a d  lac. 
36 .  Tikuney Zahar 1 7a .  See chapter I ,  note 1 9 5 .  
3 7 .  Pri Yit::::chak, a d  foe. , Etz Chaim, Shaar TaNTA 7 .  
38 .  ,\1inachot 29b ,  Barceloni ,  p .  284 .  Note that th i s  i s  stated by  Rav 

Yehudah in  the name of Rav, see Introduct ion, note 82. The 
statement that the letters ShOTNeZ Ga Tz must have crowns, is 
also that of Rava, the maker of the Golem in the Talmud.  

39 .  Ohev Yisrael. VeEtChanan (Zit imar, 1 863 ) ,  p.  SOc.  
40. l:'t:::: Chaim. Shaar TaN7�4 I .  
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4 1 .  Chamai  Gaon.  Sefer Halyyun, i n  Likutim MeRav Hai Gaon 
(Warsaw. 1 7 98 ) .  p .  3 7b, and in A. Je l l inek, Ginzey Chakhmat 
lfaKahhalah. p.  I 0;  Kuzari 4:3 ( 8b) ;  Abraham Abulafia, 
,Hafteach HaShemot (Jewish Theological Seminary ,  Ms. 1 8 97 ) ,  
p .  5 8a .  Or llaSekhel 4:2 ( S Ob) .  I bn Ezra on Exodus 3 : 1 5 , Or 
I:'_l ·tzayim (Lvov. 1 8 86 ) ,  9b.  I n  these sources, the Name is spelled 
in  al phabet ical order AHVY.  I t  i s  possible that the original term 
here was A vyiah (A VYH) ,  but when the Greek derived Avir 
became popular. the latter term was inadvertantly substituted. 

42 .  R .  El iezar of Wormes, p .  5d .  
43 .  Ra:::.iel I I  b (28 ) .  Cf. Kol Yehhudah on Kuzari 4:25 (64b). 
44. Sotah I 7a. Rash i ,  ad foe. "Shekhinah. "  
45. Ketubot 64b. Kol Yehudah on Kuzari 4 : 2 5  ( 5 6b) .  
46 .  See  Ra:::.iel I I  b ( 29 .  30) .  

Cha pter Fo u r  

I .  Also mentioned in  Zohar 3 : 2 5 5b.  Tikuney Zohar 69  ( I  04b), 70  
( 1 2 8b) .  

2 .  Radak.  Mikh/ol 48a.  5 7a;  Jul io  Fuerst io,  Concordantiae 
(L iepzig. 1 840) .  p .  1 3 6 3 .  R. Aaron states that there are only 
seven cases.  see note on Mikhlol. pp. 48a,  5 7a .  Also see R .  
Moshe Kimch i .  ,\1ahalach Shevi/ei lfaDaat ( Hamburg, I 7 8 5 ) , 
No.  I 0. R .  Aaron (ben Moshe) ben Asher, Dikdukey 
1/a Taamim. Rcsh 7 (Leipzig, 1 8 38 ) ,  R .A .  Dablmesh , Makney 
. l rraham. Also sec Ben Yehudah, Milin, "Resh , " "Dagesh. "  Otzar 
Yisrael. "Dagesh . "  ((.' Radak. Minchat Shai, on I Samuel I : 6 ,  
etc. 

3 .  The Septuagent thus used a double R in  Sarah, see Gesenius 
Grammar (London. no date), p. 43 .  

4 .  Saad ia .  pp .  79 .  1 1 5 . 1 1 6 ;  Do nash,  p .  2 1 ;  Barcelon i , p .  2 3 1 ,  
J1ikhlol. p.  8 1  b .  

5 .  Rosh HaShanah 3 1  a ,  b ,  Sanhedrin 1 2a, Yerushalmi, Pesachim 
4 :2  (26b) :  Yad, Kiddush HaChodesh 5 : 3 , Sanhedrin 1 4 : 1 2 . 

6 .  Sasoon.  M s .  507 .  See Ohel Dawid (Oxford, 1 9 32) ,  p p .  22-23 ,  
plate 2 .  Sotheby Catalogue. "Th i rty-Eight Important  Hebrew 
and Samaritan Manuscripts from the col lection of the late 
David Solomon Sasson" ,  (Sotheby, Park Bernet & Co. ,  Zurich, 
November 5 .  1 9 7 5 ) . No.  6 .  plates on pp.  1 5 , 1 6 . Also see 
Chanoch Yalon.  Pirkey Lashon (Jerusalem, 1 9 7 1  ) . pp. I 76 ,  
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200-20 I ; Alejandro Diez Macho, Manuscritos Hebreos y 
A rameos de Ia Biblia (Rome, 1 97 1  ), pp. 1 5- 1 6 . 

7 .  I t  i s  thus found i n  a copy of  Maehzor Roma, written i n  Pesaro,  
1 480;  Sasoon ,  Ms .  23 .  See Ohef Dawid, pp.  2 8 9-93 ,  plate 3 8 ;  
Sotheby Catalogue N o .  28 ,  p lates on p p .  92-9 5 .  Also used i n  
Torah.  Ketuvim and Haftorot, Sasoon M s .  487 ,  written in  
Sevi l le ,  1 468 ,  described i n  Ohel Dawid, pp. 1 5- 1 6 ; Sotheby Cat­
alogue No. 7, plates on p. 1 9 . Also in Maehzor Roma, written 
in Perugia ,  1 4 1 5 , Sasoon, Ms. 405 ,  described in Ohef Dawid, pp.  
276-2 89 .  plate 36 ;  Sotheby Catalogue No.  27 ,  plate on p .  89 .  
Also in Seder Tefilot, written in Spain ,  early 1 5th century, 
Sasoon,  Ms. 5 9 ,  described in Ohef Dawid, pp. 298-299 ;  Sotheby 
Catalogue No. 2 5 .  pp. 84- 8 5 .  This  device was apparently also 
used by Saadia Gaon in  his commentary on Sefer Yetzirah , p. 
2 8 .  

8 .  Tikuney Zohar 5 (20b) ,  Gra (22a) ,  Nitzutzey Zohar ( 3 5 ) ,  a d  foe. 
Also see Tikuney Zohar 1 9  ( 3 9b) ,  Beer Yitzchak ( 54) ,  Nitzutzey 
Zohar (24) ,  ad foe. 

9 .  Tikuney Zohar 5 (20b) ,  1 9  ( 3 9b) ,  70  ( 1 28b) ,  R .  Yisrael of 
Koznitz ,  Or Yisraef. ad foe. 

I 0 .  Gra. ad foe. 
I I . Bahir 1 1 5 .  
1 2 . Etz Chaim. Shaar TaNTA 5 ,  p .  70 .  This i s  said to be related to 

the Hevel DiGarmi in  man.  
1 3 . Tikuney Zohar 70  ( 1 2 8b) ,  Kisey Melekh. ad foe. ( 1 7 3b,  No. 30) .  

Cf Kisey Melek 5 8a .  Also see Otzar Chaim 6a .  
1 4 . Yitzchak Sagi Nahor. l ine 3 1 3 , cites both opinions .  See Peliyah 

39a .  
1 5 . (( Sichot HaRan 77 .  
1 6 . Bava Batra 2 5b,  Zohar 1 : 26b,  Shu/chan A rukh, Orach Chaim 

94 :2  in  Hagah .  Seed i s  to the East, see Bahir 1 5 6 .  
1 7 . Gra,  Pri Yitzchak. ad foe. 
1 8 . Tikuney Zohar 1 8  ( 3 2a) .  Also see Kuzari 4 :2 5 ( 5 3a) ,  3 : 1 7  (24a), 

Ibn Ezra on Ecclesiastes I I  : 2 .  
1 9 . See Bahir 70,  Or HaGanuz on Bahir 1 54 ;  Recanti 1 c, Chayit 

1 79b. 
20.  Bahir 1 1 7 . 
2 1 .  T((cret Yisrael 2 .  
22 .  Radak on Zechariah 4 : 2 ,  Ginat Egoz 3 8c .  
23 .  See commentaries ad foe . . Ibn Ezra on Zechariah 4 :  I 0.  
24. See Ibn Ezra, ad foe. 
2 5 .  C( Etz Chaim. Shaar TaNTA 7 .  
26 .  Gra. ad foe. 
2 7 .  Bahir 70,  1 7 7 .  
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28 .  Shabbat 1 5 6a.  
29. See inset. 
30. These are described in  detai l  i n  Erven HaShoham and Sheirit 

}()5(�( Also see I srael Regardie ,  How to Make and Use Talismans 
(Wel l ingborough U K: Aquarian Press, 1 9 72 ) .  

3 1 .  Moscow. Ms .  Guenzburg 77 5 ,  unnumberd fol ios at beginn ing 
32a-33b  (pp.  62-64 in  my manuscript) .  These are attributed to 
Nohaniel  Gaon, but no record of such a gaon exists .  Also see 
To/dot Adam 1 5 8 ,  where these seals are drawn and attributed to 
the Ramban. They are also found in Shoshan Yesod 0/am, pp. 
268,  322 ,  460.  

3 2 .  Chagigah 1 4a .  See  Moreh Nevuchim 2 :6 .  
33 .  See  Bachya. Abarbanel ,  on Deuteronomy 1 8 : 1 4 , Derekh 

HaShem 2 : 7 .  Also see Sotah 1 2b, Tosefot, Shabbat 1 5 6a, 
lkkarim 4:4. Many writers assume that Maimonides did not 
believe in  astrology at all , based on what he writes in Yad, 
Avodat Kokhavim I I : 1 6  and in  Moreh Nevuchim 3 : 3 7 .  Else­
where .  however. he appears to admit that, at least to some 
degree. it can be used to predict the future, see Yad, Yesodey 
Ha Torah I 0 : 3 ,  Sefer Ha.\1itzvot. Positive Commandment 3 1 .  
Also see 1/aKoter on Eyin Yaakov, Shabbat 1 5 6a; Bereshit 
Rahbah 8 5 : 2 . Rash i .  Sotah 36b .  

34 .  Bereshit Rabbah I 0 :6 ,  Zohar I : 34a, I : 2 5 1 a ,  2 :  1 5a, 2 :  1 5b,  2° 
30b. 2 : 80b,  2° 1 7 1  b, 3 : 8 6a. 

3 5 .  :l kedat Yit::chak 2 .  Or HaShem 4 : 3  ( 8 7a) .  See Shaar Rashbi on 
Perek Shirah (p .  299) .  

36 .  See note 32 .  Also see Bereshit Rabbah 7 8 :  I .  
3 7 .  Bereshit Rabbah 1 : 3 .  3 : 8 ,  Sh 'mot Rabbah 1 5 : 22 ,  Tanchuma, 

Chayay Sarah 3, Midrash 7eh il/im 24. 86, I 04, Pirkey Rabbi 
1:.'/ie::er 4. Cf Barcelon i ,  p. 1 8 7 .  

3 8 .  Bahir 2 1 .  See Radal on Pirkey Rabbi Eliezer 4 : 1 ,  from Zohar 
I :  I 7b, I :  1 8b ,  I : 34a, I : 46b. Also see Radal ibid. 4 :  I I . Bachya on 
Genesis 28 : 1 2  reverses this ,  and states that permanent angels 
were created on the second day, and temporary angels on the 
fifth.  

39 .  Shabbat 1 5 6a.  
40. Niddah 1 6b.  
4 1 .  See chapter L note 1 5 5 .  
42 .  Abarbanel on Deuteronomy 1 8 : 1 4 . Also see  anonymous Perush 

on Yad, Yesodey 1/a Torah 2 : 5 .  
4 3 .  Zohar 3 : 2 6 9b.  
44 .  Hereshit Rabbah 7 8 : 4 , Ya(ah Toar. ad foe. . Sh 'mot Rabbah 48 :2 ,  

Ba.\lidbar Rabbah I I  : 7 .  Tanchwna, Va Yakhe/ 4,  Sifri on Num­
bers 6 : 26 .  



Notes 3 7 1 

45 .  Baraita DeShmuef HaKatan 9 ,  Bareita DiMazafot 1 5 ; Raziel 
1 7b ( 5 1 ) . Sefer HaKanah (Cracow, 1 8 94) ,  86b,  Yafkut Reuveni 
1 5a .  

46 .  Pirkey Rabbi Efiezer 6 ,  7 ;  Rash i ,  Berakhot 5 9b "Shabatai, " 
Shabbat I 29b.  Eruvin 5 6a ;  Chakamoni 70c, 72b ,  Bareita 
DeShmuef HaKatan 3, Bareita DiMazafot 7, Barcelon i ,  p. 247 .  

4 7 .  Yad, Yesodey Ha Torah 3 : 1 ,  Bareita DeShmuef HaKatan 7 ,  
Bareita DiMa::.afot 1 2 , Barcelon i ,  foe. cit. 

48 .  See Ibn Ezra on Exodus 1 6 : I ,  R. Shmuel Falkal ish,  Seder 
Arronot (Prague. I 7 97) ,  introduction,  quoted in  Batey 
Midrashot 2 : 1 0 ; Hadrey Kodesh (Dihernfurth, 1 8 1 2 ) ,  p .  5b .  Cf 
Chakamoni 70c,  72b,  R .  El iezer of Wormes. 

49. A s imi lar concept i s  found in Shabbat 1 29b.  
50 .  Sanhedrin 65b, Yad, Aroda! Kokhavim I I  :8 ,  Tur, Yoreh Deah 

1 79 .  
5 1 .  Cf Tshuvot Rashba 1 48 , 409 ,  Tshuvot Rashba HaMe Yucheset 

LeRamban 2 8 3 ,  Tshuvot Mahari Assad 2 :24, Tshuvot Avney 
Tzedek, Yoreh Deah 44. Also see Yoreh Deah 1 79 : 2 ,  Nimukey 
Yos�(on Sanhedrin (R if.  1 6b) ,  S�(er Chasidim 59 ,  Zohar 1 :  1 69b, 
3 : 2 34a.  

52 .  Tikuney Zohar 70 ( 1 2 8b) ,  Kiseh Mefekh, ad  foe. ( 5 8a,  No .  1 8 ) .  
Also see Gra here. For a d ifferent ordering of Sefirot and days, 
see Maarekhet Efohut 1 8 3a .  

5 3 .  See Pardes Rimonim 1 0 , 3 2 : 2 .  
5 4 .  Raavad. a d  foe. See Shaar Ruach HaKodesh, p p .  86 ,  1 4 5 .  
5 5 .  Shaar Ruach HaKodesh. p .  3 1 ,  from Tikuney Zohar 7 0  ( 1 2 9b) ,  

Sitrey Torah ,  Zohar I :  I 08a .  
56 .  Gra .  ad foe. Zohar I : 4 1 b-45b,  2 : 245a-2 5 9a, Pardes R imonim 24 .  
57 .  Rosh HaShanah 3 1 a , Sanhedrin 9 7a,  Avodah Zarah 9a. This  

appears to be the  opin ion of Pirkey Rabbi Eliezer, see  Radal ,  ad 
foe. 1 8 : 48 .  Also see Maarekhet Efohut 1 89a, Raziel 1 5a ( 43 ) .  

5 8 .  Tamid 7 :4 .  
59 .  Sefer Temunah ( Koretz, 1 7 84) ,  3 l a, Maarekhet Efohut I 90a, 

S�(er HaKanah 78b and other places, Tshuvot Rashba 423, Shiur 
Komah 8 3 , Radbaz, Magen David, Gimel ,  Dalet;  Metzudot 
David 298 ,  R .  Yosef Tzayach ,  Tzaror HaChaim, pp.  8 3b,  8 5b;  
Shaarey Gan Eden, Drach Tzadikim 1 :  1 .  Cf Bachya, Recanti, 
Tzion i ,  on Levit icus 2 5 : 8 ,  Ramban on Genesis 2 : 3 ,  Sefer 
HaChinuch 3 30, Ibn Ezra on Genesis 1 : 5 ,  8 : 2 2 .  For a detai led 
d i scussion,  see Drush Or HaChaim 3 ,  at end of Tiferet Yisraef 
on Mishnayot Nezikin. This is also apparently supported by the 
Zohar, see Radal ,  foe. cit .  This doctrine  was opposed by the Ari , 
see Likutey Torah (Ari)  Kedoshim, Ve Yakhef Moshe 3a .  

60 .  Otzar Chaim 86b f( 
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6 1 .  Bereshit Rabbah 8 : 2 ,  Zohar 2 :  1 45b .  Cf Sanhedrin 9 7a.  
62 .  See Drush Or  HaChaim, foe. cit. 
6 3 .  Bereshit Rabbah 1 : 1 9 , 1 2 : 1 0 , Rashi o n  Genesis 1 : 1 4 , 1 : 24 , 2 :4 ,  

:\4oreh Neruchim 2 : 30,  Ram ban  on Genesis I :  I ,  I : 8 ,  1 : 24 ; Shnei 
Luehot llaBrit I :  1 90b in note. 

64 .  Bereshit Rahhah 1 : 1 2, Yad, Tshuvah 3 : 7 ,  Raavad, ad foe. Emunot 
VeDeyot 1 : 1 ,  5 : 8 ,  Kuzari 1 : 6 7  (4 1 a) .  

6 5 .  Moreh Ne1·uchim 2 : 2 8 .  ({ Zohar I :  1 3 8b,  Avodah Zarah 54b, 
Berakhot 60a. 

66 .  Rash i ,  Ibn Ezra. Sforno, ad foe. ,  Rambam, /ggeret Techiyat 
Ha.\letim (Warsaw, 1 927 ) ,  p. 1 5 . Regard ing conservation of 
matter. see Emu not VeDeyot 7 :  I .  

6 7 .  Chagigah 1 3b, from Job  22 : 1 6 , Psalms 1 05 : 8 ,  Tosefot, ad  foe. 
"Tordan, " Maharsha, ad foe. Also see Bereshit Rabbah 2 8 :4 ,  
Kohelet Rabbah 1 : 3 7 , 4 : 4, Tanchuma, Lekh Lekha I I , Yitro 9 ,  
Midrash Tehillim 1 0 5 : 3 ,  Tanna DeBei Eliahu Rabbah 1 3  ( 70a, 
72a), 26  ( I  03a), Tanna DeBei Eliahu Zuta 1 0 ( 1 5a) ,  Sefer Chasi­
dim 1 1 3 7 .  

68 .  ({. Berakhot 6 1  a,  Bereshit Rabbah 1 4 : 3 ,  4 ,  I 0, Ram ban  on Gen­
esis I : 20.  

69.  )\4oreh 3 : 50,  Kuzari I :43 ( 3 2a) ;  Pesikta I 05b, Rosh HaShanah 
I Ob, Yerushafmi, Avodah Zarah I :2 ( 3a) ,  Va Yikra Rabbah 29: I ,  
Pirke_v Rabbi Eliezer 8 ( 1 8a) ;  Ran,  Rosh HaShanah (R if  3a)  
"Be Rosh, " Tosefot Yom 7ov, Rosh HaShanah I : 2  "Be Rosh, " 
Rokeach 200. Also see Rash i ,  Sanhedrin 97a  "BeAfafim, " Yad, 
Kiddush HaChodesh I I : 1 6 ; Avodah Zarah Sa .  

70 .  Chagigah 1 2b, Zohar 3 : 2 3 6a.  
7 1 .  Etz Chaim, Shaar Drushey A B YA 4,  1 2 , Shaar Tziyur Ofomot 2 .  
72 . Va Yikra Rabbah 29 :  I I ,  Pirkey Rabbi Eliezer 1 8  ( 43a) ,  

BaMidbar Rabbah 3 : 8 .  C:f. Razief 1 5b ( 43 ) ,  36a ( 1 22 ) .  
7 3 .  Otzar HaShem, a d  foe. , Avot Rabbi Nathan 3 7 .  
74 .  Ibn Ezra on Genesis  I : 2 .  
7 5 .  Bava Batra 25b .  
76 .  Bava Batra 74b .  C:f. Yerushafmi, Ketubot 1 2 : 3 ,  Kelayim 9 : 3 .  
7 7 .  Gra, Yotzer Or, ad foe. Cf Zohar Chadash 78b, 83b, Zohar 1 : 52a. 
7 8 .  Bekhorot 5 5a.  
79 .  Gra.  Cf Radal on Pirkey Rabbi Eliezer 1 8 : 4 7 .  See Midrash 

Tanayim 92b.  
80 .  Gra, ad foe. In  its entire h i story, I srael celebrated seventeen 

jubi lees, see Arkhin 1 2b,  Yad. Shemitah Ve Yo vel 1 0 : 3 .  
8 1 .  See Bereshit Rabbah 1 2 : 6 ,  2 6 : 2 ,  BaMidbar Rabbah 1 3 : 1 2 , 

Tanehuma, Bereshit 6, Ramban, Maamar HaGeufah ( in  Kitvey 
Ram ban) ,  p. 269 ,  Ram bam, commentary on Sanhedrin I 0:  I ,  
/ggeret Techiyat IlaMetim , p.  I I . ({ Ketubot 39a .  



82 .  Otzar HaChaim 8 7a .  
83 .  Ibid. 8 7b .  
84 .  Otzar Eden HaGanuz 7 5b.  

Notes 

85 .  Raavad, Pri Yitzchak, ad  foe. 
86 .  See Sulam HaA /iyah. 
8 7 .  Ibid. 
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88 .  Rosh HaShanah 2 7a,  regarding the fact that Shamor a n d  Zachar 
were said "with one word."  C:f Yad, Yesodey Ha Torah 2 : 1 0. 

89 .  Otzar Eden HaGanuz 7 5b.  
90. Berakhot 32b.  The calculation there yields 1 . 1 6434 x 1 0 1 8 • A 

varient readi ng yields 1 02 1 •  See Raziel 1 8a (54 ) .  
9 1 . See notes 4 3 ,  44 .  

C h a pter F ive 

I .  Saadia ,  p .  5 8 ,  thus says that they i nclude the five senses. See 
Donash, p .  64. Chakamoni, however, interprets i t  as 
swal lowing. 

2 . There are various different orderings in  the B ible. In  Jacob's 
blessing to the tribes in  Genesis 29, the order i s  Reuben, S im­
eon, Levi ,  J udah,  Zebulun,  I sachar, Dan, Gad,  Asher, Nafta1i ,  
Joseph, Benjamin .  I n  Genesis 46 ,  the ordering i s the same, but 
the son's of Leah's  handmaid precede those of Rachel' s .  In 
Numbers 1 : 5- 1 5 , the order is  the same as in  Exodus l ,  except 
that Joseph precedes Benjamin ,  and the order of the sons of the 
handmaids is Dan, Asher, Gad, Naftal i .  In Numbers 1 3 :4- 1 5 , 
the order i s  Reuben, Simeon, Judah, I sachar, Ephra im,  Benj a­
min ,  Zebu1un ,  Manassah, Dan,  Asher, Naftal i ,  Gad. I n  Num­
bers 24 :6-29 ,  it i s  Judah , Simeon, Benjamin ,  Dan, Manassah ,  
Ephriam, Zebulun,  I sachar, Asher, Naftali .  (Reuben and Gad 
are not included, since they remained on the other side of the 
Jordan . )  In Moses' blessing, the order is: Reuben,  J udah,  Levi ,  
Benjamin ,  Joseph,  Zebu1un,  I sachar, Gad, Dan, Naftal i ,  Asher. 
(S imeon i s  not mentioned, see Rashi on  Deuteronomy 3 3 : 7 . )  I n  
Deuteronomy 2 7 :  1 2- 1 3 , for t he  blessings the order i s :  Simeon, 
Lev i ,  Judah, I sachar, Joseph, Benjamin ;  for the curses: Reuben, 
Gad. Asher, Zebulun,  Dan, Naftal i .  

3 .  Genesis 30 ,  3 5 : 2 3 .  
4 .  Otzar Chai m 20 l b ,  Raavad 5a .  
5 .  Bava Batra l 1 8b,  from Genesis 48 : 1 6 . 
6 .  Sheirit Yosef l 2a .  Tzioni 58c  l i sts them in  the  order of Numbers 
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I : 20-43 ,  where the camp of Reuben precedes that  of Judah.  This  
is a lso the order in  Numbers 26 .  See note 6 7 .  

7 .  Numbers 2 .  In  Numbers, 7 ,  th is  is the order of their  offerings. 
Regard ing the reason for the change in  order. see Tanchuma B, 
BaMidbar 6a, Szfri on Numbers 7 : 1 8 , Rashi  on Numbers 2 :2 ,  
7 :  1 8 , Genesis 50 :  1 3 . 

8 .  Tzioni 5 8c, Bachya on  Numbers 2 : 1 8 . Pe/iyah 32a .  Also see 
Zohar 2 : 230a, Siddur R .  Saadia Gaon, p.  27 1 ,  A rugat HaBosem 
I : 2 8 8 .  

9 .  This i s  the pairing of the Gra .  I t  i s  essent ia l ly t h e  same as that 
of the Raavad, except that Levi and Joseph are interchanged by 
the latter. 

1 0 .  Gra. ad foe. In  the Bahir 1 07 ,  twenty-four permutations are 
mentioned. si nce the two letters Heh are d ifferentiated. 

I I .  Peliyah 1 4a .  Parde.\· Rimonim 2 ! :  1 4, Shoshan Yesod 0/am 1 26.  
Sheirit Yose( 1 2a .  The same order i s  also used by R .  Abraham 
Abulafia. Chayay 0/am HaBah 2 3b,  Mafteach HaShemot 62a ;  
and by I saac of Acco, Otzar Chaim 20 1 b .  The Lurianic 
Kabbal ists interchanged the permutations for Elu l  and Adar, see 
R .  Shalom Sharabi ,  Or HaLevanah (Jerusalem,  1 92 5 ), p.  8 6 ;  
Siddur R. ,)'hahatai 2 : 9 7a,  b ;  Siddur R.  Asher, p .  282 .  I n  Raavad 
Sa. 20d. 49b, there are other variations, but all three are d iffer­
ent ,  and they may be due to print ing error. Also see Shefa Tal 
8 : 3 ,  p. 1 42b,  Etz Chaim, Shaar HaShemot 5 ,  Tzioni 5 8c .  

1 2 . Tikuney Zohar 9b; Pardes, Peliyah, Shoshan Yesod 0/am, Or 
1/aLevanah, foe. cit. 

1 3 . Raavad, ad lac. 
1 4 . Yoma 1 6b and paral le ls .  
1 5 . Numbers 2 .  
1 6 . See Maarekhet Elohut 1 70b, Kuzari 3 : 1 7  (24a) .  

1 7 . Gra, Pri Yitzchak, on 1 : 2 ,  Etz Chaim. Shaar TaNTA 7 .  See 
Yerushalmi. Chagigah 2: I .  

1 8 . Long Vers ion ;  Saad ia  Vers ion 2 :4 .  
1 9 . Short Vers ion .  I n  Bahir 9 5  the order i s  s imi lar, but the d i rec­

t ions are given as East, West, South, North .  
20 .  Bahir 9 5 .  See  Zohar 2 : 5 8b, Gra on Tikuney Zohar 64a, Otzar 

HaKavod 1 3a. Pelach Rimon 2 1 : 2 ,  7, 8, 9 ; Elemah Rabatai 3 :4 : 3  
( 7 1 a) .  

2 1 .  Pardcs Rimonim 2 1 : 8 .  
2 2 .  Yerushalm i .  Chagigah 2 :  I ( I  Oa) .  See Bahir 1 8 . 
2 3 .  Bahir 9 5 .  
2 4 .  Chagigah 1 2b. 
2 5 .  Also in  Bahir 9 5 .  
2 6 .  Ibn Ezra, Bachya, a d  lac. 



2 7 .  Cf Moreh Nevuchim I : 70 .  
28 .  See chapter I ,  note 4 1 . 
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29 .  Tzioni, ad  foe. , Bereshit Rabbah 68 : 9 ,  Rashi on Avot 2 : 9 .  See 
chapter I ,  note 1 1 9 .  Cf Moreh Nevuchim, foe. cit. 

30.  Shaarey Orah I 0 ( I  03a) .  
3 1 .  Et:: Chaim, Shaar A rikh A npin 3 .  Also see Rashi ,  Radak, on 

J udges 20: 43 ,  Habakkuk I : 4 ,  Psalms 22 :  1 3 ; Radak, Sherashim, 
"KTR. " 

32 .  Chulin 89a, Sh 'mot Rabbah 38 :4 .  According to Rashi, it is then 
read, "from under, he i s  the arms of the universe . "  I t  therefore 
refers to the person who lowers h imself to be "under. " 

33 .  Chagigah I 2b. See Ra::ie/ 1 4b (40), 1 5b (44). See chapter 6, note 30. 
34 .  See  chapter I ,  note  1 43 .  
3 5 .  Zohar 2 : 8 l a, 2 : 1 3 l a, 2 : 203a,  3 : 227a, Pardes Rimonim 2 5 : 7 ,  

Shaarey Orah 5 ( SOb). These confuse t h e  mind, Zohar 3 :  1 2 3a,  
Tikuney Zohar l i b ,  Reshit Chakhmah, Shaar Ha Yirah 4 
( 1 6c ) . 

3 6 .  The  next verse, "And I srael dwelt safely alone (badad),  the  eye 
of Jacob ,"  a lso has mystical connotations .  The word badad i s  
often used to  indicate meditation, see Ibn  Ezra on Isaiah 44: 2 5 .  
The verse can then read, "And Israel dwelt safely meditating. " 

3 7 .  Cf Bachya o n  Genesis 49 :26 .  
38 .  The th i rd i s  Habakkuk 3 : 6 .  This  i s  a h ighly mystical chapter, 

d i scussed extensively in  the Bahir 68-79 ,  1 47- 1 48 ,  1 8 7- 1 9 3 .  The 

question may arise why the Long Version uses "he ights of the 
universe, " which is only in the blessing of Joseph, instead of 
"arms of the universe, " which applies to al l  Israel .  But if Joseph 
ben Uzie l  was the author of the Long Vers ion,  he may have 
done this to al lude to his name.  

3 9 .  Zohar 1 : 50a, 1 : 2 74b, 2 : 2 2a .  Cf Rosh HaShanah ! I a ,  S1jri on  
Deuteronomy 3 3 :  1 5 . The  Ari ,  however, states that t he  Twelve 
Boundaries are in Tiferet, see Etz Chaim, Shaar TaNTA 7 .  

40. Rash i .  Shabbat 36a, "Hemsess, " renders it Centipellio. Cf Otzar 
HaSham here .  Also see Va Yikra Rabbah 3 : 4, Shu/chan A rukh, 
Yoreh Deah 4 8 :  I in  Hagah. 

4 1 .  Saadia,  p.  1 3 5 ,  Chakamoni, Donash, R.  Eliezer of Wormes, 

Tzioni 4d, A rukh, Masass. Cf Rash i  on Ecclesiastes 1 2 :4 .  
42 .  Kohelet Rabbah 7 : 1 9 , 1 2 : 3 ,  Midrash Tehillim 1 03 : 1 ,  Rashi ,  

Shabbat 1 5 2a.  Berakhot 6 1  b .  
43 .  R .  Aaron of Bagdad, quoted in  Botri l .  Cf Ibn Ezra on Ecclesias­

tes 1 2 :4 .  
44.  Zevachim 65a (bottom) ,  Torah Temimah on Ecclesiastes 1 2 : 3 .  
4 5 .  Berakhot 6 1  b ,  Shaabat 1 5 2a .  Rashi identifies i t  with the 

Hemsess. Also see Amt Rabbi Nathan 3 1 : 3 , Otiot De Rabbi 
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. ·J kiha. Lamed; Rashi on Ecclesiastes 12:4, Derishah, Yoreh Deah 
7 5 .  Tikuney Zohar 70 ( 1 40b). 

46. Zohar 2 : 2 34b . 2 : 2 3 5a .  Raavad 48a, Pardes Rimonim 2 3 : 1 9  
"Korkehan . . . 

4 7 .  Chakamoni.  R.  E l iezer of Wormes I Oa, 1 5b,  Saadia B ,  
Barcelon i .  p .  256 ,  T:::ion i 4d . 

48 .  Saad ia .  p .  1 3 5 ,  says that i t  i s  the  T:::am. In  Sheveiley Emunah 4 
(Warsaw. 1 8 8 7 ) ,  p. 42b,  we find that the T:::am is the port ion of 
the smal l  i n test ine that fol lows the duodenum.  

49 .  Donash . Ot:::ar HaShem . 
50.  Barcelon i .  p .  2 5 7 .  Sheveiley Emunah, foe cit. See Sefer HaKahan 

1 4 1  b .  
5 1 .  See Ot:::ar HaShem. ad foe . . Yoreh Deah 48 :  I i n  Hagah. 
52 .  Ot:::ar Hashem. 
5 3 .  Chakamoni. D o  nash.  E l iezer Rokeach I Oa. 
54 .  Saad ia.  p .  1 3 5 .  
55 .  J1oreh Neruch im 3 : 3 8 ,  Ramban, Bachya, on Deuteronomy 1 8 : 3 ;  

Radbaz . .  Het:::udos Darid 2 7 1 .  
56 .  Berakhot 6 1  b ,  Zohar 2 : 2 34b, Tikuney Zohar 70 ( 1 40b), Pardes 

Rimonim 2 3 : 1 9 . 
5 7 .  Otiot DeRahbi A. kiha. Lamed. 
5 8 .  Sec J udges 4 : 1 9 . 
59 .  Yoma 1 8a .  When a person sleeps, his  sou l  warms his body, 

Beresh it Rahbah 1 4 : I I . 
60 .  Berakhot 6 1  b. Adar paral le ls  laughter, and hence Puri m is a 

t i me of j oy and c lown i ng. 
6 1 .  .ll'Odah Zarah 43a .  Yad. Arodat Kochavim 3: I I . The stars are 

said to have had the precise shapes of the signs of the Zodiac 
in the time of the Flood (Bachya 6a). 

62. Cf Yad. Arodat Kocharim 1 : 1  Brit Menuchah , beginn ing. See 
especia l ly  Midrash Tanaim, p .  62, qouted in  Torah Shlemah on 
Genes is  8 : 2 2 .  No.  I 08 .  

63 .  CJ Tose(ot. Arodah Zarah 43a ,  "Lo Taasun , " Tshuvot Rashba 
1 6 7 .  5 2 5 .  Tshurot .\1abit 2 : 30 ,  S((sey Cohen (Shach), Yoreh Deah 
1 4 1 : 30 .  

64. The tables are found in the A lmegest (Great Books, Chicago) ,  
p.  234 ff A Hebrew translation of these tables may be found in 
Mishpatey HaMa:::alot, Sasoon,  Ms .  823,  pp .  1 1 8- 1 3 8 ,  described 
in .Hagen Dmnd. pp.  1 04 1 - 1 043 ,  plate 32 ;  Sotheby Catalogue 
No. 1 5 , plates on pp. 40, 5 3 ;  Moritz Steinschneider, Hebraische 
Cberset:::ungen des .\1it telalters (Berl in ,  1 893 ) ,  pp. 6 1 4-6 1 6 . This 
manuscript, wri tten around 1 3 50 .  contains pictures of many 
conste l lat ions .  

65 .  Sec G ra here .  



66 .  Saadia B on 6 :4 .  

Notes 3 7 7  

6 7 .  Note that the  signs here are not in  order. I f  the  parallels of the 
camps are taken ,  it  would come out that the camp or Reuben 
precedes that of Judah. This  i s  precisely the order in  Numbers 
I : 20-43 .  See note 6 .  

68 .  The  entire d iscussion is  taken from Raavad on I : 2 .  Also see 
Sefer HaKanah, p. 87a ,  b, A teret Ti(eret Yisrael, Ki Tavo (69ajj). 

69 .  Rosh HaShanah 2 5a ;  Yad Kiddush HaChodesh 6 : 2-3 ,  8 :  I .  In 
Hebrew, instead of seconds, Chalakim are used, where there are 
1 080 Chalakim to the hour. Each Chetek is  therefore 3 1 /3 sec­
onds.  The 2643  seconds given here are therefore 793  Chalakim. 
S imi larly, the 780  seconds below are 2 34 Cha/akim, as i n  the 
Hebrew origina l .  

70 .  The order of the Kabbal i sts, however, i s  somewhat different 
than that of the Scripture. It also does not fol low the usual order 
in  Sefer Yetzirah. 

7 1 .  ({ Zohar I :  1 8b, I : 2 3a .  This  Name is  written on the back of the 
Mezuzah, see Raziel Sa ( 1 6) ,  Tur, Yoreh Deah 2 8 8 ,  Shu/chan 
A rukh, Yoreh Deah 2 8 8 : 1 5  i n  Hagah; Hagahos Maimoni on Yad. 
Mezuzah 5 : 4  No .  3 .  

7 2 .  Pardes Rimonim 2 1 : 2 ,  quoting Maarekhet Elokim Chaim. Cf 
Chayit ,  1 9 7b ;  Likutey HaGra (Warsaw, 1 8 84), p.  23d .  The use 
of s ix vowels i s  also found in Raavad on 2 : 5  (end), Shoshan 
Yesod 0/am, p.  1 99 .  The reason why s ix  vowels are used i s  
because s ix signs of the  zodiac are always ascending, and s ix  are 
a lways descending, Raziel l Ob ( 2 7 ) . For a discussion of the 
added Shva, see Otzar Eden HaGanuz ! 5 1  a .  Also see Magalah 
A mukot No. 2 1 0 , Nefesh HaChaim 1 : 1 ,  note " VeAf " 

C h a pter Six 

I .  For a general  d i scuss ion,  see Shemtov Gefen,  "Teli, "in Sefer 
Zichron Jiu· A . S. Rahhinowitz (Tel Aviv, 1 924) ,  pp. 1 26- 1 28 ;  
Abraham El ijah Harkavy, "Tli A talya, " in  Ben Ami, January,  
1 8 8 7 .  pp. 2 7- 3 5 .  Many texts vocal ize th is  word as Tali, with an 
in it ia l Kametz. I t  appears more l ikely, however, that  the in it ia l  
vowel should be a Sh 'va, as in the case of Cedi and Deli. 

2 .  Targum,  Rash i ,  ad  foe. , I b n  Janach. Sherash im, "TLH. " (f 
Bereshit Rahhah 6 5 :  1 3 , where it a lso appears that the root of 
this word i s  Talah .  
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3 .  Targum L Rashbam. ad foe. Both opin ions are found in  Ibn 
Ezra,  ad foe. , Radak, Sherash im. 

4.  Ginat Ego:: 32b, Pardes Rimonim 2 1 : 8 ,  Choker U 'Mekubaf 1 3 . 
({ Zohar I :  1 2 5a ,  Or HaChamah, Derekh £met, ad foe. This  i s  
a lso ident ified with the Pole Serpent (Nachash Bareach) ,  Cf 
Yesod Ofam (Berl i n ,  1 848) .  p .  1 6c .  Also see Bareita DeShmuel 
HaKatan 2 (Sa) .  

5 .  This is  possibly based on verse, "He  hangs ( tafah) the earth on 
noth ingness (belimah)" (Job 26 : 7 ) .  Others say that i t  comes 
from the word Tanin, mean ing dragon. with the nun replaced 
by a lamed, Kol Yehudah on Kuzari 4 : 2 5  ( 54b) .  Another possi­
b i l i ty presented there i s  that i t  i s  derived from the word, "to 
spread . "  Thus. the Targum on I sa iah 44: 2 5  t ranslates, "He  
spread the  heaven . "  as Talit Shamaya. See Or HaGanuz on  
Bah i r  9 5 .  

6 .  Chakamoni, Bareita DeShmuef HaKatan, Razief 20a  ( 63 ,  64) ,  
Ibn Ezra .  Radak.  on I saiah 27 :  I , Pirkey Rabbi Eliezer 9 (2 3a) .  
Also sec Ibn Ezra .  Ramban . on Job 26 : 1 3 , Radak, Sherashim, 
"Nachash . " Ibn Janach. Sherashim, "Barach, " Mordecai, Avodah 
Zarah 3 ( 840) .  Or HaShekhef 4 : 1  (4 1 a) .  The Leviathan i s  also 
ment ioned in  Psalms 74 : 1 4 , 1 04 :26 .  Job 3 : 8 ,  40: 2 5 .  

7 .  ,')'eder Rahhah DeBeresh it 1 7 . i n  Batey Midrashot I : 2 8 ;  Midrash 
Konen . " Fifth Day, " in A rzey Leranon (Ven ice. 1 60 I ) . p. 2b ,  Bet 
1/aMidrash 2 : 26 ,  Otzar ,\lfidrashim, p. 2 54b: Razief 1 4b (40) ,  
Yafkut Reuveni 1 7b :  Ibn Ezra,  introduction to Torah , fourth 
method. R. Avraham Azulai ,  Chesed LeAvraham 2 : 3 .  In one 
ancient source, we find that the "world rotates around the fin  
of  t he  leviathan ,"  Midrash Aseret HaDibrot 2 ,  i n  Bet HaMidrash 
I : 6 3 .  Otzar Midrashim, p .  450b. 

8 .  Razief 1 8b ( 5 8 ) :  Rambam, Bertcnoro, o n  Arodah Zarah 3 : 3 ;  
.Hordecai. foe. cit . . Radal o n  Pirkey Rabbi Eliezer 9 : 3 1 ,  Gra 
here. 

9 .  I t  i s  poss ibly for t h i s  reason that t he  commentaries state that 
the Tel i i s  i n the sphere of the sun,  see Chakamoni, R .  E l iezar 
of Wormcs.  

1 0 . Ptolemy. A fmegest 7 .  p. 2 3 5 .  This  i s  also used i n  ancient 
Hebra ic  sources. see J1ishpatey HaMazafot, Sasoon, Ms .  8 2 3 ,  p .  
1 1 8 .  described above, chapter 5 ,  note 64 .  

I I . Ra::ief l 8b ( 5 8) .  Or HaChamah on Zohar I :  1 2 5a .  Cf Razief 2 1  a 
( 97 ) .  

1 2 . Rambam . . "vfordecai. foe. cit. , Sz{sey Cohen . Yoreh Deah 1 4 1 : 1 8 . 
7l�rey Zahar 1 4 1 : 5 .  

1 3 . Otzar Chaim 6a.  Also see Yerushafmi, Shabbat 9 :  I ( 5 7b) ,  Avodah 
Zarah 3 : 6  ( 22a) .  Ramban on Shabbat 8 3b, "Zeh, " Ravan 1 8 8 .  
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Baa l  i s  mentioned in  Numbers 22 : 4 1 .  J udges 2 : 1 3 , I K i ngs 
1 6 : 3 1 -32 .  1 8 : 2 1 ,  26 .  Baal and Ashterah m ight be the male and 
female serpents, see notes 2 1 ,  22. Also see Rashi on Isaiah 2 7 : 1 , 
Sh 'mot Rabhah 3 :  1 2 , Tanchuma, VaEreh 3 .  An al lus ion to the 
fact that the Baal is  the Tel i may be found in I Kings 1 8 : 26 ,  in 
the word Va Yalla 1cL, which can be rearranged to read 
VeHa 1cLY (and the Tel i ) .  Th i s  serpent may also be identified 
with the serpent of Genesis .  

1 4 . Saad ia, p. 60 ,  Barcelon i ,  p. 209 ,  Donash, Otzar Eden HaGanuz 
5 5a .  This  is a lso most probably the opinion of Chakamoni, R. 
El iezar of Wormes. Also see  1 'zurat HaA retz 1 3  (Offenbach, 
1 7 20) .  p .  1 7 5 ,  Shereiley Emunah 2 ( 1 9a) ,  Yesod 0/am 2 : 1 ( 1 6a) ,  
Sefer Techunah (Jerusalem, 1 96 7), p.  59; Cheshban Mahalekhet 
HaKokhavim 69 .  

1 5 . Donash, p .  69 .  
1 6 . Kol Yehudah on Kuzari 4 : 25  ( 54a), Tosefot Yom Tov on Avodah 

Zarah 3 : 3 ,  Anonymous Perush on Yad, Kiddush HaChodesh 
1 4 : I .  

1 7 . Saadia .  pp.  59 ,  60 :  Barcelon i ,  p .  209 ;  Rambam on Avodah Zarah 
3 : 3 ;  Kuzari 4 : 2 5  ( 5 5a ) ;  Anonymous Perush, lac. cit. 

1 8 . Otzar Eden HaGanuz 5 5a ;  Cf Peliyah 30b . 

1 9 . Or HaSekhel 4 : 1 (4 1 a) :  (f Sefer HaCheshek l Ob .  
20 .  Bareita DeShmuel HaKatan 2 ;  Sefer Techunah, pp. 1 0 1 - 1 04 ,  Ibn  

Ezra on Exodus 3 : 1 5  ( end) ;  Job 2 8 : 3 .  

2 1 .  Cf. Rash i .  ad foe. ; Bereshit Rabbah 7 :4 .  
22 .  Bam Batra 74b ;  Midrash Chaserot Ve Yeserot (Batey Midrashim 

2 : 2 2 5 ) , Zohar 2 : 34b: Maarekhet Efohut I 02b; Raziel 9b (22 ) ;  
Emek HaMefekh I 03a ;  Radal on Pirkey Rabbi Eliezer 9 : 3 1 .  
Others ,  however. state that the pole and co i led serpents are 
identicaL s i nce i t  is co i l ed around the pole.  

2 3 .  R .  Chananel o n  Bam Batra 74b; Gra on Sz{ra DeTzeniuta 1 2a ;  
Gra on Tikuney Zohar 49 ( 8 9b) .  

24. Gra on Sz{ra DeTeniuta. foe. cit. 
2 5 .  Ralbag o n  Job 2 6 : 1 3 ; Netzutzey Grot o n  Zohar 1 : 1 2 5a .  
26 .  Raziel  1 2a ( 30) ,  1 5a ( 42) ,  2 1  a ( 63 ,  69) ,  22a (72) .  This  r iver i s  

ment ioned i n  Dan ie l  7 :  I 0. 
2 7 .  Shoshan Yesod 0/am, p .  2 2 0  (bottom).  Also given i s  a method 

of inducing a dream through which communication with the 
Tel i i s  estab l i shed,  Ibid. No. 5 5 8 ,  p .  247 .  Cf Etz Chaim, Shaar 
Kitzur A B Y.4 8 ,  p.  403 .  

2 8 .  Ku:::ari 4 : 2 5  ( 5 5a) ;  ({ Etz Chaim, lac. cit . 
29 .  Otzar Eden HaGanuz 5 5a .  
30.  Yerushafmi. Chagigah 2 :  I ;  see Bachya on Genesis 49 :26 ;  a lso 

see Ra:::ief 1 4b ( 40) : see note 7 .  
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3 1 .  See chapter 5 .  notes 3 3 .  34 .  
32 .  Bahir I 06 :  see Kehilat Yaakov. " Te/i. " 
3 3 .  Chagigah 1 4a .  Ot:::.ar llaKavod, a d  foe. Cf Sh 'mot Rabbah 8 :  I ,  

Janna DeBei Eliahu  Rabbah 30  ( 1 1 6a) ,  Yad, Yesodey Ha Torah 
I : 9 .  Black ha ir  is associated with youth, see Ecclesiastes I I : I 0.  
Also see Mekhilta on Exodus 20 :2 ,  Kedushat Levi, Yitro (Jerusa­
lem. 1 9 5 8 ), p.  1 3 3 .  

34 .  Et:::. Chaim. Shaar A rikh A npin 5 : 3 .  ({ Shaar HaKavanot, p.  46 .  
A l so  see  Zohar 3 :  1 2 7b, 3 :  1 3 2a .  

35 .  ErUI·in 2 1  b. Zohar 2 :  1 1 6a ,  3 : 7 9b,  3 :  1 3 6b, 3 :  1 3 6a, Zohar 
Chadash 6a.  A s imi lar  expression is  found in  Minachot 29b,  
with regard to Rabbi  Akiba .  

3 6 .  Va Yikra Rabbah 1 9 : I ,  Midrash Shmuel 5 .  Cf Shir HaShirim 
Rabbah on 5 : I I , Torah 1i?mimah, ibid. 

3 7 .  Tanchuma. Bereshit 1 ,  Yerushalmi, Sheka/im 6 : 1 ( 2 5b) ,  Shir 
HaShirim Rabbah. foe. cit. . Zohar 2 : 84a, 2: 1 1 4a,  2 : 226b,  
3 :  1 3 2a. 3 :  1 54b. Tikuney Zohar 5 6  (90b). See chapter I ,  notes 
242 .  243 .  

38 .  Ma lb im .  ad foe . .  Zohar 3 :  1 3 6a,  3 :  1 40a. 
3 9 .  The word for hair here i s  Kevut:::.ah, and this i s  the only time in the 

Bible that this word is used. besides Song of Songs 5 :2 .  The word 
is very closely related to Kot:::., meaning a thorn, and also referring 
to the points and fine details (titles) in the Hebrew letters. 

40.  Malbim. foe. cit  . .  Tikuney Zohar 70 ( 1 22a) .  The thirteen hairs 
of th is  Beard are related to the twelve Diagonal Boundaries, see 
Dcmah Rahatai 3 : 4 : 3  ( 7 1 a) .  

4 1 .  Bcrakhot 30a. from Song of Songs 4 : 4 .  See Zohar 2 :  1 1 6a .  
42 .  Ramban. ad foe . .  Pirkey Rabbi Elie:::.ar 3 5  ( 8 2b) .  Cf Ibn Ezra on 

Psalms 7 6 : 3 .  Radak on 2 Samuel 24 : 1 6 , Radbaz, Metzudot 
Darid 304 : Ku:::ari 2 : 1 4  ( 1 7ab), Zohar I : 1 50b, 2 : 79a .  Also see 
A1idrash 7ehillim 9 1 : 7 ,  Zohar 1 : 1 3 l a , 1 : 72a :  Beresh it Rabbah 
6 8 : 5 .  Radak on Psalms 1 3 2 : 2 .  

4 3 .  Pri Yit:::chak on  6 : 3 .  
44. Shabbat ! 5 1  b, Bam Batra 1 6b,  Targum on Job 3 8 : 3 3 .  Cf R .  

Aaron o f  Bagdad. quoted i n  Botril here, Gra here. 
4 5 .  Pesachim 94b, Bam Batra 74a, Radak on Psalms 7 7 : 1 9 . 
46 .  See L ikutey /14oharan 5 : 3 .  
4 7 .  Bahir 1 06 .  
48 .  Ibid. 
49 .  Ra:::iel i i a (27 ) .  
50 .  See  Malb im.  ad foe. 
5 1 .  Bereshit Rabbah 6 8 :  1 2 . 
5 2 .  Zohar I :  I I  b .  Also see ilv!oreh Nevuchim 2 : 30 ,  Rashi on Genesis 

I : 2 .  C( I a Yikra Rahhah 1 8 : 3 .  



5 3 .  See note 3 7 .  
54 .  See chapter 5 ,  note 39 .  
55 .  Pe/iyah 45d.  

A'otcs 

56 .  Pri Yit::chak. ad lac . .  Pardes Rimonim 9 : 3 .  

3 8 1 

5 7 .  Sec Et:: Chaim. Shaar TaNTA 5 ,  p.  7 1 :  Shaar HaPartzufim 4 ,  p .  
1 1 5 : Shaar Tikkun llaNukva 5 ,  p.  1 60 ;  Elemah Rabatai 4 : 5 : 3  
( 1 40c):  C J  Zohar 2 : 2 0  I a ;  Tikuney Zohar 3 0  ( 7 5a) ;  see chapter 
I ,  note 2 8 .  

5 8 .  See Ku::ari 4 :25  ( 5 5b) .  
59 .  Berakhot 9 : 5 ,  Tikuney Zohar 2 1  (49b) ,  Zohar 1 : 1 5 5b,  Et:: 

Chaim. Shaar Kit::ur A.B YA 4, p.  3 9 9 ;  Ecclesiastes 1 0 : 2 ,  Prov­
erbs 1 8 : 2 .  Also see Kuzari, foe. cit. , Ma.fteach HaRayon 26a .  

60 .  Zohar 3 :4  7b .  Cf Chulin 60b.  
6 1 .  Emu not VeDeyot I :4 ,  end, introduction to 3 ,  Or HaShem 2 : 6 : 2 ,  

Sefer Ha Yashar I ,  Pardes R imonim 2 : 6 ,  Etz Chaim, Shaar 
HaKe/a/lim I ,  Res hit Chakhmah, Shaar HaTshuvah I ,  Shnei 
Luchot HaBrit, Bet Yisrae/ ( I  : 2 1 b) ,  Shomer Emunim 
(HaKadmon) 2 : 1 3 , Derekh HaShem I :2 :  I .  Also see Zohar I :  1 Ob, 
I : 2 30b, 2: 1 66b,  Sefer HaBrit 2: I : 3 .  

62 .  Esther Rabbah I 0 :  1 4 . 
6 3 .  Alidrash Teh illim 3 1 : 7 .  See Derekh HaShem I : 2 :  I .  
64 .  Shiur Komah 1 3 : 3  ( I  Ob), Derekh HaShem 2 :6 : 4 .  
65 .  Targum,  ad  loc . ,  Yerushalmi, Berakhot 6 : 1 (4 l b) .  
66 .  A1oreh Nevuch im I :  1 8 . 
6 7 .  Zohar 2 : 42b, Emunot VeDeyot, end of I ,  Etz Chaim, Shaar 

!laKelalim I .  
6 8 .  Shiur Komah. foe. cit. 
6 9 .  Reshit Chakhmah, I ntroduct ion.  C{.' R. Yonah on Proverbs 

2 : 5 .  
70 .  Shabbat 3 1  b .  
7 1 .  Berakhot 6b.  
72 .  Yad, Tshurah 8 : 7 :  ({.' Berakhot 4a. 
7 3 .  A.I 'Ot 4 : 1 6 .  
74 . Kiddushin 39b ,  Chulin i 42a .  
75 .  A\'Ot 4 : 1 7 . 
76 .  Berakhot 1 7a. 
7 7 .  Yad, Tshuvah 8 : 3 ,  Tarat HaAdam, i n  Kitvey Ramban, p.  307 .  
7 8 .  Daat Tevunah (Tel Aviv, 1 966) ,  p .  9 .  
79 .  Pardes Rimonim 2 : 6 ,  Shefa Tal, end  of 2 ,  Et:: Chaim, Shaar 

Derus hey AB f:4 I .  
80 .  Midrash,  quoted in  Shaar HaGamul, p.  296 .  Also see Zohar 

2 :  1 66a, Likutey Moharan 2 7 5 ,  Sichot HaRan 1 34 .  
8 1 .  Bereshit Rabbah 1 2 : 5 ,  Chagigah 1 2a. 
82 .  Ibid, .  Beresh it Rabbah 3 : 6 ,  Rashi on Genesis I : 4 .  
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8 3 .  l a Yikra Rabbah 20 : 7 .  Zohar 1 : 1 3 5a .  
84 .  Bara Batra I Oa. 
8 5 .  Dnunot l 'eDeyot 9 : 5 .  Ibn Ezra on Psalms 1 6 : 1 1 ,  Va Yikra 

Rabbah 30 : 2 .  
8 6 .  Berakhot 34b, Sanhedrin 99a,  Yad. Tshuvah 8 : 7 .  
8 7 .  . l rodat llaKodesh 2 : 1 8 . Shnei Luchot HaBrit. Bet Chakhmah 

( I  : 22a) ,  . · I  mud llaA.mdah I 0 I b, Ne_f(>sh HaChaim I :  1 2 , Ohev 
Yisrael. R 'eh (on Deuteronomy 8: 1 6 ) .  Cf Avo! 4 :2 ,  Nishmat 
Adam I ( P ieterkov. 1 9 1 1 ) ,  p .  1 6b.  

8 8 .  C /  Barcc/oni. p.  2 2 6 ,  Get JlaShemot 90a, Otzar Eden HaGanuz 
1 6a .  1 7a .  

Appendix 1 :  
Oth e r  Ve rs ions  

I .  The order i s  that of the planets on Sunday morn ing, the same 
as in Shabbat 1 5 6a,  C( Hagahot Bet Chadash (Bach). ad lac. 

2 .  A paraphrase o f  Ecclesi astes 3 :  I .  
3 .  Paraphrase of  Psalm 9 3 : 2 .  
4 .  The word Yarok i s  usually translated a s  green. Rash i ,  however, 

ident ifies Yarok with the Bibl ical "blue wool" ( Tekhelet) ;  see 
Rash i on Exodus 2 5 :4 .  Numbers 1 5 : 3 3 ,  Berakhot 9b "Tekhe/et. "  
Git tin 3 1  b "5)arhala. " Also sec Tos(/iJt, Succ·ah 3 1  b "/fa Yarok. " 
CIIU!i n 3 7b "Elch . "  Also sec Rash i ,  Chagigah 1 2a " Va Yashet. " 
I n  Ra::icl 1 2b ( 3 3 ) . t h i s  i s  l i kened to the green l ine seen on the 
hori zon , when one c l i mbs the mast of a sh ip in the middle of 
the sea . This  i s  a lso identified as being the same Klipah as the 
stormwind of Ezekie l ,  sec Tikuney Zohar 3 7  ( 7 8a) ,  Pardes 
Rimonim 2 5 : 7 .  

5 .  The Hebrew here i s  /vfePhufamim. Rash i interprets th is  as 
mean ing moist ( moisten) ,  Chagigah 1 2a, Betza 24b, Zevachim 
45a .  Also see Raziel I I  b (29 ) ,  R. El iezer HaKal i r, quoted i n  
Botri l  on I :  I I : Yad. Bet HaBechirah I :  1 4, Kesef Mishnah. ad  foe. 
Since water represents the primeval matter ( see chapter I ,  note 
205 ) .  th i s  wetness denotes material existence, see R .  Levi ben 
Shlomo of Lun i l .  quoted in  Botri l ,  foe. cit .  Others say that the 
word ind icates unknown, nameless stones, from Ploni A lmoni 
( Ruth 4 :  I .  see Rash i .  Ibn Ezra, ad foe. ) ,  Raavad. Otzar HaShem, 
on I :  I I .  R. Aaron of Bagdad, quoted in  Botri l ,  foe. cit . .  Ralbag 
on Genesis I :2 (V en icc. 1 54 7), p. 9c. Saadia Gaon states that it 
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means  "sp l i t  rocks ,"  from MePhufach, Saadia  on  4 :6 ,  p .  1 2 3 .  

O n  p .  1 24 .  however,  he states that this  denotes the bedrock 
of the earth .  Another op in ion is that these are " i neffable  
rocks ,"  w i th  MePh ufam coming from the word Bafam,  s i nce 
Bet and Peh i n terchange,  Botr i l ,  foe. cit . , quot ing R. Yaakov 
ben M e i r  of Gyan i n  Tzn�( Meluchah ( see above I : 8 ) .  Others 
i n terpret them to be substanceless ,  etheria l  rocks ,  wi th  the  
root Pafam coming  from Belimah, father of R .  Lev i  ben 
Sh lomo of Luni l ,  quoted i n Botri l ,  foe. c i t .  Others i t  to death ,  
break ing Polmot i n to two words ,  Pol Mot, ibid. The root 
Palam is also related to the Engl i sh  F lume,  see A rukh PLM. 
Also see Bertenoro ,  Rambam on Shabbat 2 2 : 6  ( 1 47a ) .  These 
can a lso be seen as " stones of darkness , "  s ince this  expressi on  
i n  Job 2 8 : 3  i s  rendered by the  targum as  Avanim MePhulamim.  
These  stones are a l so  related to the  letters of the a lphabet ,  a s  
i n  Sefer Yetzirah 4 : 1 6 , see  Tzioni 3c ,  Likutey Moharan 1 8 : 6 .  

6 .  Chagigah I 2a, Ibn Ezra o n  Genesis 1 : 2 ,  Zohar 2 : 74b, 2 : 2 73b ,  
3 : 2 7a, 3 : 2 79a,  3 : 305b,  Tikuney Zohar, I ntroduction ( l 1 a) ,  1 8  
( 3 6a) ,  3 7  ( 7 8a) ,  Zohar Chadash 3 2c,  5 5a,  l OOc, 1 1 0a, 1 1 9a,  
Raziel 1 1  b (29) ,  1 2b ( 3 3 ) ,  1 4a ( 39) ,  Tshuvot Rama 6.  

7 .  See chapter I ,  note 1 1 9 ,  chapter 5 ,  note 29 .  
8 .  Peace and ev i l  are seen a s  opposites from I saiah 45 : 7 .  
9 .  See Chagigah I 6a ,  Zohar I : 6a ,  2 : 2 3 2a, Tik.uney Zohar, I ntro-

duction ( 1 2b) .  1 2  (64b), Ohev Yisrael, VaErah (2 7a) .  
I 0 .  (f.' Chagigah 1 2a .  
I I . ((.' Ecclesiastes 4 : 8 .  
1 2 . Paraphrase of Zecharia 1 4 : 9 .  
1 3 . The Hebrew, MaNedet. here is obscure .  
1 4 . I n s tead of !mot,  mothers ,  Saad ia  uses Umot. This usual ly 

means "nat ions . " Saadia ,  however, translates them as  
"principles. " 

1 5 . Th i s  is an ancient ,  obsolete way of spel l ing the letter Bet. Note 
i ts  resemblence to Peh . 

1 6 . The Hebrew here, MeChuthal, i s  obscure. See Ezekiel 1 6 :4 ,  
30 :2  I ,  Job 3 8 : 9 .  

1 7 . Th i s  was t h e  orig ian l  designat ion for t h e  planet Mercury.  
Later, i t  was abbrevi ated as Kochav  alone,  see Shabbat 1 5 6a .  
Th i s  wou ld  appear to i nd i cate tha t  th i s  t ex t  ant idates the Tal­
mud. L ingu is t ica l ly ,  t h i s  appears to be the most anc ient  
vers iOn .  

1 8 . I n  p lura l .  I t  m ight denote both  the  large and sma l l  
i ntest i nes. 
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Appendix I I :  
T he T hirty-Two Paths 

I .  Raavad, I n troduction ( ! I a) .  Pardes Rimonim 1 2 , Shoshan Sodot 
3 3b.  76a . Peliyah 48a .  Pri Yitzchak (Warsaw, 1 8 84) ,  Part 2 ,  
28a .  

2 .  See No.  1 3 .  
3 .  Paraphrase of  I Chronicles 29 :  I I . 
4.  I sa iah 2 5 :  I .  
5 .  The word is  .l1e '.4. tzi/. sharing the same root as Atzi lut .  
6 .  Probably a l l uding to  No .  3 .  
7 .  Th i s  angel i s  identified a s  Suriel  or Suriah,  see Berakhot 5 1  a ,  

Hekha/ot Rabatai 1 6 :4 .  Also see Tikuney Zohar 70 ( 1 2 7b,  top) . 
Other sources identify this  angel as Sandelphon, see Zohar 
2 : 260a. Zohar Chadash 38d. ({ Kuzari 3 : 6 5 .  

8 .  Greatness (Gedulah)  i s  the earl ier name for t h e  Sefirah of 
Chesed. based on the verse I Chron icles 29 :  I I . The Ophan is 
an angel of Asiyah.  See Pardes Rimonim I : 7 .  

9 .  T h i s  same idea is  found in  Sefer Halyun ( N o .  7 )  quoted in  
Pardes Rimonim I : 7 .  Also see Pardes R imonim 1 2 :4 ,  2 3 : 8 ;  
Botri l  o n  2 : 3 .  

I 0 .  See  No. I .  2 .  
I I .  Sec chapter 2 .  note 7 . 
1 2 . . · l ra(ale1 ·  Tahor in Hebrew. The expression is found in  the M usaf 

serv ice for Rosh HaShanah at the beginn ing of Shofrot, relat ing 
to the revelat ion at S ina i .  Also see Sefer Halyun, in  A.  Je l l i nek, 
Gin::e.r Chakhmat HaKahallah , p .  I I , where i t  i s  identified with 
the Chashmal. 

1 3 . Exodus 20 :2  I .  Deuteronomy 4: I I , 5 : 1 9 . CJ Psalms 1 8 : I 0, 9 7 : 2 .  
I Ki ngs 8 : 1 2 . 

1 4 . I t  i s  therefore a power that surrounds and holds .  See Appendix 
L note 1 6 . 

1 5 . Alluding to Psa lm 9 1 :  I .  See note 1 8 . 
1 6 . The verse speaks of the  "shadow of Shaddai , "  the  name asso­

c iated with Yesod . Yesod is cal led Chai ,  which  has a n umeri­
cal  va lue  of 1 8 . This  i s  therefore the  1 8 th state of 
consCiousness .  

I 7.  See No .  3 .  
1 8 . Al luding to Psa lm 9 1 :  I .  Sec note 1 5 . 
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Append ix I V :  
E ditions and Com mentaries 

I .  Th is  edit ion i s  not mentioned in  Otzer Sefarim or in  Bet Eked 
S£�(arim. It is only l i sted by Wesecott, p. 1 0, and Waite, p. 3 .  

2 .  See  Ne 'edar BaKodesh i n  part 2 .  
3 .  Not in  Ot:::ar Se(arim or Bet Eked S�larim. Mentioned by Waite,  

p .  3 .  
4 .  The same i s  true of th i s  ed it ion .  
5 .  Not in  Ot:::ar Sefarim or Bet Eked Sefarim. Mentioned by 

Goldschmidt .  
6 .  See Shem HaGedolim,  Samekh I ;  Me i r  Benayu, To/dot HaAri 

(Jerusalem ,  1 967 ) , pp. 43 ,  72 ,  24 1 .  Regarding Benjamin  H aLevi 
and h i s  father Shmuel ,  see Sinai 43 :  I 00 ( 1 9 58 ) .  Much of th i s  
book was  taken from Chemdat Ha Yamim ( l smir,  1 7 3 1 ) . Also 
see /'1/e 'edar BaKodesh ( l smir, 1 7 5 5 ) .  

7 .  See Amsterdam ( 1 7 1 3 ) edit ion o f  Sefer Yetzirah.  
8 .  See Et::: Chaim, I ntroduct ion,  pp.  1 9 , 20,  Shem HaGedolim, A lef 

I I . A .  Je l l i nek,  Lit teraturbfat t  des Orients (OLB) 1 8 5 1 ,  p .  425 ,  
G.  Scholem . Kiryat Se(er 4 : 286  ( 1 928 ) ,  Kitvey Yad BaKabaffah 
1 7 : 7 ,  p. 48 .  

9 .  In  Pardes Rimonim 1 2 : 2 ,  t he  32  Paths found in  t he  Raavad are 
attributed to Yosef HaArukh . Also see Otzar S�(arim, Peh 3 1 5 ; 
Shcm llaGcdolim .  Scholcm, loc. cit. 

I 0 .  Especia l ly  in  h i s  sett ing up of the  2 3 1 Gates. See Otzar Eden 
1/aGanu::: I 6b, 3 7a :  chapter 2, note 43 .  

I I . Ot:::ar Eden llaGanu::: I 6b, quoted in A. Jel l inek, Bet HaSefer 
3 : X L I I .  Also sec Ot:::ar Se{arim, Peh 3 1 6 . 

1 2 . R .  Kirshe im,  Lit teraturblat t  des Orients (OLB) 1 846 ,  p. 666 ,  
quoted in  Ti.'mirin,  p .  1 0 , note 8 .  Also see Ibn Ezra's  Mazney 
Lashon HaKodesh (Offenbach, 1 79 1  ) ,  I n troduction.  

1 3 . A .  Je l l inek. Moses de Leon und sein Verhaltnis zum Sohar 
( 1 8 5 1  ) . p.  46 ;  G .  Scholem, Kiryat Sefer 6 : 3 87 ( 1 9 30) .  However, 
where R. Yehudah Chayit quotes R. Azriel , this  does not fit the 
printed Ramban, see Chayit 3 7b, 1 1 2b.  See note 26 .  

1 4 . Donash i s  mentioned by Abraham Ibn Ezra i n  h i s  commentary 
on Genesis 3 8 : 9 .  

1 5 . Revue des Etudes Juives (REJ ) , Vol .  1 05 ,  1 07 ,  1 1 2 ,  1 1 3 ,  1 1 9 ,  
1 2 1 .  (f Munk,  "Notic sur Aboul Walid, " Journal Asiatique, 
1 8 50 :  A. Neubauer, Catalogue of Hebrew Manuscripts in the 
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Bodleian Library No.  1 1 1 8 ; Furst, Litteraturblat t  des Orients 
(OLB)  1 8 50 .  p. 8 9 7 .  

1 6 . It would be tempting to ident ify th i s  with R .  El iezar of Wormes. 
However. in  Ot:::ar Eden HaGanu::: 1 6b,  Abulafia writes that the 
commentary of R. Yitzchak Bardashi is  un ique in its treatment 
of the 2 3 1 Gates .  E l iezar of Wormes uses a s imi lar  system, and 
therefore. Abulafia could not have seen his commentary .  

1 7 . Sec A. Jc l l i nck. Beitrage :::ur Geschichte der Kabbalah, Vol .  2 ,  p .  
6 1 :  Ychudah Leib Dukes, Nacha/ Kadomim ( Hanover, 1 8 5 3 ) ,  
p .  3 .  Goldschmidt ,  p .  39 ;  Otzar Se.farim, Peh 3 1 7 . This  should 
be rejected for the reason given in  note 1 6 . 

1 8 . See I ntroduct ion .  note I 09 .  
1 9 . See Tosefot, Chagigah 1 3a ,  " VeRag/ey, " from Pesikta 1 7 9a. Also 

see Rosh. Berakhot 5 : 2 1 .  Maadney Yom Tov, ad foe. 
20 .  See S .D.  Luzzatto. Lit teraturblat t  des Orients (OLB) 1 847 ,  p .  

343 ;  David Caste l l i ,  II  commento di Shabbathai Donnolo, p. 
IV .  

2 1 .  See A.  Marx, Ha T:::ofeh 5 : 1 9 5 ,  G. Scholem, Major Trends, p.  8 5 .  
Also see Weinberg. in  Jahrbuch der Juedisch-Literatischen 
Gesellschafi 20 : 2 8 3 .  

2 2 .  Ot::ar S(�(arim. Peh 3 2 9 ,  Mordecai Shmuel Girondi ,  To/dot 
Gedole.r Yisrae/, ,Hem 7 7 ,  Goldschmidt,  p. 42 .  

2 3 .  I t i s  s ign ificant tha t  i n  h i s  commentary on 2 : 3 ,  he uses 
Abulafia's system for the 23 1 Gates. 

24. Sec G.  Scholcm.  Kitvey Yad BaKaballah 3 5 ,  p .  9 3 ;  M .  
Stci nschncider. Catalogus Liborum 1/ebraeorum i n  Bibliotheca 
Bodleiana ( Berl i n .  1 8 52-60) .  No .  1 79 3 ;  To/dot Gedoley Yisrael, 
Mem 9 5 .  Ot:::ar Sef(m m , Peh 3 30, Ju l ius  Fuerst, Bibliotheca 
Judaica ( Le ipzig. 1 848-63) ,  Vol . I ,  p. 1 8 7 .  

25 .  For a lengthy d iscuss ion,  see G .  Scholem, Kiryat Sefer 6 : 3 8 5  
( 1 9 30) .  (f Chayit 48a ,  9 1  a. 

26 .  See note 1 3 . Also see A .  Je l l inek,  Beitrage :::ur Geschichte der 
Kabbalah I : 9 .  2 :49 .  Lit teraturblat t  des Orients (OLB) 1 8 5 1 ,  p .  
562 .  For a counter argument,  see  Chaim Dov Chevel ,  Kitvey 
Ramban 2 :452 .  Also see Pardes R imonim I : 4  (end) .  

2 7 .  See Catalogue Mar:::bacher (Munich,  1 8 8 8 )  N o .  1 04. 
2 8 .  Wunderbar. Lit teraturblat t  des Orients (OLB) 1 848 ,  p .  7 3 7 .  
2 9 .  Raziel  was a pseudonym o f  Abulafia, which he uses i n  Sefer 

HaEdot . M unich ,  Ms .  2 8 5 ,  publ i shed in  Monetsschrzft fur 
Gesch ich te und Wissenscha.ft des Judentums (MGWJ) 3 6 : 5 5 8 ,  
and in  HaKabhalah She/ Sefer Ha Temunah VeShel A braham 
. ·l bulaf/a. p.  1 9 7 .  He notes that i t  has the same numerical value 
and number of letters as h is  name Abraham, see Or HaSekhel 
7 : 3  ( 92a) .  Chayar 0/am HaBah 7b.  Raziel 24a, b actual ly con-
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ta ins  a sma l l  port ion from the  beginning of Chayay 0/am 
HaBah regarding the divine Names. I t  also makes use of the 
Gematria style remin iscent of Abulafia. See Otzar Sefarim , Resh 
1 2 1 .  Also see Batey Midrashot I :  1 2 . 

30 .  Cf Landauer. Lit teraturblat t  des Orients (OLB) 1 845 ,  p .  2 1 4 ; 
G .  Scholem,  Kitvey Yad BaKabhalah 1 7 : 8 ,  p. 48 .  

3 1 .  /:'rll l'in 56a ,  " VeA in . " 
32 .  There is  another manuscript, Parma, d i  Rossi 399 : 2 ,  which i s  

also called Tachakmoni. This ,  however, is  more of a commen­
tary on the Bareita of Shmuel HaKatan, regarding the phases of 
the moon in  746 .  

33 .  The  introduction was published separately by A.  Jel l inek,  
Perush Naaseh Adam BeTzalmenu (Le ipzig, 1 8 54) ,  reprinted in 
Gin:::ey Chakhmat HaKabbalah, Jerusalem, 1 969 ,  by A.  Geiger, 
Paaleh HaPanim No. 2, Berl in ,  1 860,  and by Zusman 
Montener, i n  Kitvey Refuah, Jerusalem, 1 949.  

34 .  Also see Otzar Sefarim, Peh 3 2 5 ;  S .  M unk,  "Notice sur Aboul 
Walid," Journal Asiatique 1 8 50 ;  David Casti l l i ,  II commento di 
Shabbathai Donn a/a, p. v i ;  M . H .  Landauer, Lit teraturblat t  des 
Orien ts (OLB) 1 845 ,  p. 5 62  fJ. Munich manuscript contains  
commentaries of Saadia,  Yaakov ben Nissan, Shabbatai 
Donelo, and Yitzchak Yisrae l i .  

35 .  See A. Je l l i nek,  Beitrage zur Geschichte der Kabbalah 2 : 3 9 ,  
Ot:::ar Sefarim, Peh 326 .  

36 .  Ot:::ar Sefarim. Peh 3 2 2 .  
3 7 .  Ot:::ar Se(arim, Peh 3 2 3 .  Also in  Margoliut Tovah (Amsterdam,  

1 7 22 ) ,  CJ S. Munk , Notice sur  R. Saadia, p. 1 6 . 
3 8 .  See Gabrial Falk ,  introduction to  Chotam Takhnit (Amsterdam, 

1 8 6 5 ) ,  p .  7. 
39.  See note 1 0 . 
40. In Likutey Shas 3 2b, there i s  a lso a comment on the first M ish­

nah of Sefer Yet:::irah. Also see Etz Chaim. Shaar TaNTA 5- 7. 
Shaar Maamare.v Rashbi, p.  299a .  

4 1 .  (f Lit teraturb/at t  des Orients (OLB) 1 844, p .  48 1 ;  Otzar 
Sefarim, Peh 3 2 8 .  

42 .  There are, however, early citations that  do not  appear to agree 
with this  publ i shed com mentary,  see Chayit 1 9b,  1 98b;  Otzar 
Chaim 1 7b .  

43 .  See Rel'ue des Etudes Juives (REJ )  1 07 :  I 09 ( 1 94 7 ) .  Also see 
Shlomo Yehudah Friend. Das Buch uber des Elements (Leipzig, 
1 8 84) .  8 : 9 .  

44 .  See G.  Scholem .  Kiryat Sefer 4 : 286-302 ( 1 928 ) .  Also see M .  
Ste insnc ider. Catalogue Miinchener Hebreischer Handschriften 
1 1 5 : 3 .  C:f Botril on 2 : 1 .  2 : 6 ,  6: I .  
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45 .  See note 9 .  
46 .  See note 44 .  
47 .  L. Zunz ,  Zur Geshichter un Lit terature, p .  2 50 ;  Otzar Sefarim, 

Peh 324 .  
48 .  See Otzar Sefarim. Yud 384  (publ i shed by  Y israel Davidson, 

Smicha Assaf. and Y isachar Joel ,  Jerusalem, 1 94 1 ,  4° 30) ,  438  
pp. 

49. For shortcomings in this work, see Revue des Etudes Juives 
( R EJ )  29 : 3 1 0-3 1 6 . 

50 .  Accord ing to Furst and Steinsneider, see Goldschmidt,  p .  3 6 .  
5 1 .  See J .Ch .  Wolf, Biblioteca ( 1 7 1 5 ) ,  Vol . I ,  p.  23 ,  G. Scholem, 

Bibliographia Kabalistica (Berl i n ,  1 9 3 3) ,  "Pistorius. " Temirin, p.  
2 7 ,  note 58 .  See H .  Graetz, History of the Jews (New York, 
1 927 ) ,  Vol . 4, p. 466 .  
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yerztrr1h 




	0101-20130219094503006_check_Page_001
	0101-20130219094503006_check_Page_002
	0101-20130219094503006_check_Page_003
	0101-20130219094503006_check_Page_004
	0101-20130219094503006_check_Page_005
	0101-20130219094503006_check_Page_006
	0101-20130219094503006_check_Page_007
	0101-20130219094503006_check_Page_008
	0101-20130219094503006_check_Page_009
	0101-20130219094503006_check_Page_010
	0101-20130219094503006_check_Page_011
	0101-20130219094503006_check_Page_012
	0101-20130219094503006_check_Page_013
	0101-20130219094503006_check_Page_014
	0101-20130219094503006_check_Page_015
	0101-20130219094503006_check_Page_016
	0101-20130219094503006_check_Page_017
	0101-20130219094503006_check_Page_018
	0101-20130219094503006_check_Page_019
	0101-20130219094503006_check_Page_020
	0101-20130219094503006_check_Page_021
	0101-20130219094503006_check_Page_022
	0101-20130219094503006_check_Page_023
	0101-20130219094503006_check_Page_024
	0101-20130219094503006_check_Page_025
	0101-20130219094503006_check_Page_026
	0101-20130219094503006_check_Page_027
	0101-20130219094503006_check_Page_028
	0101-20130219094503006_check_Page_029
	0101-20130219094503006_check_Page_030
	0101-20130219094503006_check_Page_031
	0101-20130219094503006_check_Page_032
	0101-20130219094503006_check_Page_033
	0101-20130219094503006_check_Page_034
	0101-20130219094503006_check_Page_035
	0101-20130219094503006_check_Page_036
	0101-20130219094503006_check_Page_037
	0101-20130219094503006_check_Page_038
	0101-20130219094503006_check_Page_039
	0101-20130219094503006_check_Page_040
	0101-20130219094503006_check_Page_041
	0101-20130219094503006_check_Page_042
	0101-20130219094503006_check_Page_043
	0101-20130219094503006_check_Page_044
	0101-20130219094503006_check_Page_045
	0101-20130219094503006_check_Page_046
	0101-20130219094503006_check_Page_047
	0101-20130219094503006_check_Page_048
	0101-20130219094503006_check_Page_049
	0101-20130219094503006_check_Page_050
	0101-20130219094503006_check_Page_051
	0101-20130219094503006_check_Page_052
	0101-20130219094503006_check_Page_053
	0101-20130219094503006_check_Page_054
	0101-20130219094503006_check_Page_055
	0101-20130219094503006_check_Page_056
	0101-20130219094503006_check_Page_057
	0101-20130219094503006_check_Page_058
	0101-20130219094503006_check_Page_059
	0101-20130219094503006_check_Page_060
	0101-20130219094503006_check_Page_061
	0101-20130219094503006_check_Page_062
	0101-20130219094503006_check_Page_063
	0101-20130219094503006_check_Page_064
	0101-20130219094503006_check_Page_065
	0101-20130219094503006_check_Page_066
	0101-20130219094503006_check_Page_067
	0101-20130219094503006_check_Page_068
	0101-20130219094503006_check_Page_069
	0101-20130219094503006_check_Page_070
	0101-20130219094503006_check_Page_071
	0101-20130219094503006_check_Page_072
	0101-20130219094503006_check_Page_073
	0101-20130219094503006_check_Page_074
	0101-20130219094503006_check_Page_075
	0101-20130219094503006_check_Page_076
	0101-20130219094503006_check_Page_077
	0101-20130219094503006_check_Page_078
	0101-20130219094503006_check_Page_079
	0101-20130219094503006_check_Page_080
	0101-20130219094503006_check_Page_081
	0101-20130219094503006_check_Page_082
	0101-20130219094503006_check_Page_083
	0101-20130219094503006_check_Page_084
	0101-20130219094503006_check_Page_085
	0101-20130219094503006_check_Page_086
	0101-20130219094503006_check_Page_087
	0101-20130219094503006_check_Page_088
	0101-20130219094503006_check_Page_089
	0101-20130219094503006_check_Page_090
	0101-20130219094503006_check_Page_091
	0101-20130219094503006_check_Page_092
	0101-20130219094503006_check_Page_093
	0101-20130219094503006_check_Page_094
	0101-20130219094503006_check_Page_095
	0101-20130219094503006_check_Page_096
	0101-20130219094503006_check_Page_097
	0101-20130219094503006_check_Page_098
	0101-20130219094503006_check_Page_099
	0101-20130219094503006_check_Page_100
	0101-20130219094503006_check_Page_101
	0101-20130219094503006_check_Page_102
	0101-20130219094503006_check_Page_103
	0101-20130219094503006_check_Page_104
	0101-20130219094503006_check_Page_105
	0101-20130219094503006_check_Page_106
	0101-20130219094503006_check_Page_107
	0101-20130219094503006_check_Page_108
	0101-20130219094503006_check_Page_109
	0101-20130219094503006_check_Page_110
	0101-20130219094503006_check_Page_111
	0101-20130219094503006_check_Page_112
	0101-20130219094503006_check_Page_113
	0101-20130219094503006_check_Page_114
	0101-20130219094503006_check_Page_115
	0101-20130219094503006_check_Page_116
	0101-20130219094503006_check_Page_117
	0101-20130219094503006_check_Page_118
	0101-20130219094503006_check_Page_119
	0101-20130219094503006_check_Page_120
	0101-20130219094503006_check_Page_121
	0101-20130219094503006_check_Page_122
	0101-20130219094503006_check_Page_123
	0101-20130219094503006_check_Page_124
	0101-20130219094503006_check_Page_125
	0101-20130219094503006_check_Page_126
	0101-20130219094503006_check_Page_127
	0101-20130219094503006_check_Page_128
	0101-20130219094503006_check_Page_129
	0101-20130219094503006_check_Page_130
	0101-20130219094503006_check_Page_131
	0101-20130219094503006_check_Page_132
	0101-20130219094503006_check_Page_133
	0101-20130219094503006_check_Page_134
	0101-20130219094503006_check_Page_135
	0101-20130219094503006_check_Page_136
	0101-20130219094503006_check_Page_137
	0101-20130219094503006_check_Page_138
	0101-20130219094503006_check_Page_139
	0101-20130219094503006_check_Page_140
	0101-20130219094503006_check_Page_141
	0101-20130219094503006_check_Page_142
	0101-20130219094503006_check_Page_143
	0101-20130219094503006_check_Page_144
	0101-20130219094503006_check_Page_145
	0101-20130219094503006_check_Page_146
	0101-20130219094503006_check_Page_147
	0101-20130219094503006_check_Page_148
	0101-20130219094503006_check_Page_149
	0101-20130219094503006_check_Page_150
	0101-20130219094503006_check_Page_151
	0101-20130219094503006_check_Page_152
	0101-20130219094503006_check_Page_153
	0101-20130219094503006_check_Page_154
	0101-20130219094503006_check_Page_155
	0101-20130219094503006_check_Page_156
	0101-20130219094503006_check_Page_157
	0101-20130219094503006_check_Page_158
	0101-20130219094503006_check_Page_159
	0101-20130219094503006_check_Page_160
	0101-20130219094503006_check_Page_161
	0101-20130219094503006_check_Page_162
	0101-20130219094503006_check_Page_163
	0101-20130219094503006_check_Page_164
	0101-20130219094503006_check_Page_165
	0101-20130219094503006_check_Page_166
	0101-20130219094503006_check_Page_167
	0101-20130219094503006_check_Page_168
	0101-20130219094503006_check_Page_169
	0101-20130219094503006_check_Page_170
	0101-20130219094503006_check_Page_171
	0101-20130219094503006_check_Page_172
	0101-20130219094503006_check_Page_173
	0101-20130219094503006_check_Page_174
	0101-20130219094503006_check_Page_175
	0101-20130219094503006_check_Page_176
	0101-20130219094503006_check_Page_177
	0101-20130219094503006_check_Page_178
	0101-20130219094503006_check_Page_179
	0101-20130219094503006_check_Page_180
	0101-20130219094503006_check_Page_181
	0101-20130219094503006_check_Page_182
	0101-20130219094503006_check_Page_183
	0101-20130219094503006_check_Page_184
	0101-20130219094503006_check_Page_185
	0101-20130219094503006_check_Page_186
	0101-20130219094503006_check_Page_187
	0101-20130219094503006_check_Page_188
	0101-20130219094503006_check_Page_189
	0101-20130219094503006_check_Page_190
	0101-20130219094503006_check_Page_191
	0101-20130219094503006_check_Page_192
	0101-20130219094503006_check_Page_193
	0101-20130219094503006_check_Page_194
	0101-20130219094503006_check_Page_195
	0101-20130219094503006_check_Page_196
	0101-20130219094503006_check_Page_197
	0101-20130219094503006_check_Page_198
	0101-20130219094503006_check_Page_199
	0101-20130219094503006_check_Page_200
	0101-20130219094503006_check_Page_201
	0101-20130219094503006_check_Page_202
	0101-20130219094503006_check_Page_203
	0101-20130219094503006_check_Page_204
	0101-20130219094503006_check_Page_205
	0101-20130219094503006_check_Page_206
	0101-20130219094503006_check_Page_207
	0101-20130219094503006_check_Page_208
	0101-20130219094503006_check_Page_209
	0101-20130219094503006_check_Page_210
	0101-20130219094503006_check_Page_211
	0101-20130219094503006_check_Page_212
	0101-20130219094503006_check_Page_213
	0101-20130219094503006_check_Page_214
	0101-20130219094503006_check_Page_215
	0101-20130219094503006_check_Page_216
	0101-20130219094503006_check_Page_217
	0101-20130219094503006_check_Page_218
	0101-20130219094503006_check_Page_219
	0101-20130219094503006_check_Page_220
	0101-20130219094503006_check_Page_221
	0101-20130219094503006_check_Page_222
	0101-20130219094503006_check_Page_223
	0101-20130219094503006_check_Page_224
	0101-20130219094503006_check_Page_225
	0101-20130219094503006_check_Page_226
	0101-20130219094503006_check_Page_227
	0101-20130219094503006_check_Page_228
	0101-20130219094503006_check_Page_229
	0101-20130219094503006_check_Page_230
	0101-20130219094503006_check_Page_231
	0101-20130219094503006_check_Page_232
	0101-20130219094503006_check_Page_233
	0101-20130219094503006_check_Page_234
	0101-20130219094503006_check_Page_235
	0101-20130219094503006_check_Page_236
	0101-20130219094503006_check_Page_237
	0101-20130219094503006_check_Page_238
	0101-20130219094503006_check_Page_239
	0101-20130219094503006_check_Page_240
	0101-20130219094503006_check_Page_241
	0101-20130219094503006_check_Page_242
	0101-20130219094503006_check_Page_243
	0101-20130219094503006_check_Page_244
	0101-20130219094503006_check_Page_245
	0101-20130219094503006_check_Page_246
	0101-20130219094503006_check_Page_247
	0101-20130219094503006_check_Page_248
	0101-20130219094503006_check_Page_249
	0101-20130219094503006_check_Page_250
	0101-20130219094503006_check_Page_251
	0101-20130219094503006_check_Page_252
	0101-20130219094503006_check_Page_253
	0101-20130219094503006_check_Page_254
	0101-20130219094503006_check_Page_255
	0101-20130219094503006_check_Page_256
	0101-20130219094503006_check_Page_257
	0101-20130219094503006_check_Page_258
	0101-20130219094503006_check_Page_259
	0101-20130219094503006_check_Page_260
	0101-20130219094503006_check_Page_261
	0101-20130219094503006_check_Page_262
	0101-20130219094503006_check_Page_263
	0101-20130219094503006_check_Page_264
	0101-20130219094503006_check_Page_265
	0101-20130219094503006_check_Page_266
	0101-20130219094503006_check_Page_267
	0101-20130219094503006_check_Page_268
	0101-20130219094503006_check_Page_269
	0101-20130219094503006_check_Page_270
	0101-20130219094503006_check_Page_271
	0101-20130219094503006_check_Page_272
	0101-20130219094503006_check_Page_273
	0101-20130219094503006_check_Page_274
	0101-20130219094503006_check_Page_275
	0101-20130219094503006_check_Page_276
	0101-20130219094503006_check_Page_277
	0101-20130219094503006_check_Page_278
	0101-20130219094503006_check_Page_279
	0101-20130219094503006_check_Page_280
	0101-20130219094503006_check_Page_281
	0101-20130219094503006_check_Page_282
	0101-20130219094503006_check_Page_283
	0101-20130219094503006_check_Page_284
	0101-20130219094503006_check_Page_285
	0101-20130219094503006_check_Page_286
	0101-20130219094503006_check_Page_287
	0101-20130219094503006_check_Page_288
	0101-20130219094503006_check_Page_289
	0101-20130219094503006_check_Page_290
	0101-20130219094503006_check_Page_291
	0101-20130219094503006_check_Page_292
	0101-20130219094503006_check_Page_293
	0101-20130219094503006_check_Page_294
	0101-20130219094503006_check_Page_295
	0101-20130219094503006_check_Page_296
	0101-20130219094503006_check_Page_297
	0101-20130219094503006_check_Page_298
	0101-20130219094503006_check_Page_299
	0101-20130219094503006_check_Page_300
	0101-20130219094503006_check_Page_301
	0101-20130219094503006_check_Page_302
	0101-20130219094503006_check_Page_303
	0101-20130219094503006_check_Page_304
	0101-20130219094503006_check_Page_305
	0101-20130219094503006_check_Page_306
	0101-20130219094503006_check_Page_307
	0101-20130219094503006_check_Page_308
	0101-20130219094503006_check_Page_309
	0101-20130219094503006_check_Page_310
	0101-20130219094503006_check_Page_311
	0101-20130219094503006_check_Page_312
	0101-20130219094503006_check_Page_313
	0101-20130219094503006_check_Page_314
	0101-20130219094503006_check_Page_315
	0101-20130219094503006_check_Page_316
	0101-20130219094503006_check_Page_317
	0101-20130219094503006_check_Page_318
	0101-20130219094503006_check_Page_319
	0101-20130219094503006_check_Page_320
	0101-20130219094503006_check_Page_321
	0101-20130219094503006_check_Page_322
	0101-20130219094503006_check_Page_323
	0101-20130219094503006_check_Page_324
	0101-20130219094503006_check_Page_325
	0101-20130219094503006_check_Page_326
	0101-20130219094503006_check_Page_327
	0101-20130219094503006_check_Page_328
	0101-20130219094503006_check_Page_329
	0101-20130219094503006_check_Page_330
	0101-20130219094503006_check_Page_331
	0101-20130219094503006_check_Page_332
	0101-20130219094503006_check_Page_333
	0101-20130219094503006_check_Page_334
	0101-20130219094503006_check_Page_335
	0101-20130219094503006_check_Page_336
	0101-20130219094503006_check_Page_337
	0101-20130219094503006_check_Page_338
	0101-20130219094503006_check_Page_339
	0101-20130219094503006_check_Page_340
	0101-20130219094503006_check_Page_341
	0101-20130219094503006_check_Page_342
	0101-20130219094503006_check_Page_343
	0101-20130219094503006_check_Page_344
	0101-20130219094503006_check_Page_345
	0101-20130219094503006_check_Page_346
	0101-20130219094503006_check_Page_347
	0101-20130219094503006_check_Page_348
	0101-20130219094503006_check_Page_349
	0101-20130219094503006_check_Page_350
	0101-20130219094503006_check_Page_351
	0101-20130219094503006_check_Page_352
	0101-20130219094503006_check_Page_353
	0101-20130219094503006_check_Page_354
	0101-20130219094503006_check_Page_355
	0101-20130219094503006_check_Page_356
	0101-20130219094503006_check_Page_357
	0101-20130219094503006_check_Page_358
	0101-20130219094503006_check_Page_359
	0101-20130219094503006_check_Page_360
	0101-20130219094503006_check_Page_361
	0101-20130219094503006_check_Page_362
	0101-20130219094503006_check_Page_363
	0101-20130219094503006_check_Page_364
	0101-20130219094503006_check_Page_365
	0101-20130219094503006_check_Page_366
	0101-20130219094503006_check_Page_367
	0101-20130219094503006_check_Page_368
	0101-20130219094503006_check_Page_369
	0101-20130219094503006_check_Page_370
	0101-20130219094503006_check_Page_371
	0101-20130219094503006_check_Page_372
	0101-20130219094503006_check_Page_373
	0101-20130219094503006_check_Page_374
	0101-20130219094503006_check_Page_375
	0101-20130219094503006_check_Page_376
	0101-20130219094503006_check_Page_377
	0101-20130219094503006_check_Page_378
	0101-20130219094503006_check_Page_379
	0101-20130219094503006_check_Page_380
	0101-20130219094503006_check_Page_381
	0101-20130219094503006_check_Page_382
	0101-20130219094503006_check_Page_383
	0101-20130219094503006_check_Page_384
	0101-20130219094503006_check_Page_385
	0101-20130219094503006_check_Page_386
	0101-20130219094503006_check_Page_387
	0101-20130219094503006_check_Page_388
	0101-20130219094503006_check_Page_389
	0101-20130219094503006_check_Page_390
	0101-20130219094503006_check_Page_391
	0101-20130219094503006_check_Page_392
	0101-20130219094503006_check_Page_393
	0101-20130219094503006_check_Page_394
	0101-20130219094503006_check_Page_395
	0101-20130219094503006_check_Page_396
	0101-20130219094503006_check_Page_397
	0101-20130219094503006_check_Page_398
	0101-20130219094503006_check_Page_399
	0101-20130219094503006_check_Page_400
	0101-20130219094503006_check_Page_401
	0101-20130219094503006_check_Page_402
	0101-20130219094503006_check_Page_403
	0101-20130219094503006_check_Page_404
	0101-20130219094503006_check_Page_405
	0101-20130219094503006_check_Page_406
	0101-20130219094503006_check_Page_407
	0101-20130219094503006_check_Page_408
	0101-20130219094503006_check_Page_409
	0101-20130219094503006_check_Page_410
	0101-20130219094503006_check_Page_411
	0101-20130219094503006_check_Page_412
	0101-20130219094503006_check_Page_413
	0101-20130219094503006_check_Page_414
	0101-20130219094503006_check_Page_415
	0101-20130219094503006_check_Page_416
	0101-20130219094503006_check_Page_417
	0101-20130219094503006_check_Page_418
	0101-20130219094503006_check_Page_419
	0101-20130219094503006_check_Page_420

