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About the Translator 

Rabbi Aryeh Kaplan was a world-renowned 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 mbbi, Yaakov Culi , and produced an original 
translation-commentary of the Five Book:s of Moses, which he called 
"The Living Tomb," published by Moznaim, Ismel. 

Aryeh Kaplan was born in the Bronx, studied at local yeshivot, 
and continued his education at yeshivot in Ismel. For a while be 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 th.e age of 48 in 1983. 

Copyrighted material 



Copyrighted material 



CONTENTS 

IX INTRODUCTION 
x1 The Text 
XII Authorship 
xv The Talmudic Period 
xxi Texts and C.ommentarjes 

SEFER YETZIRAH 
3 Chapter One 
93 Chapter Two 
I 37 Chapter Three 
157 Chapter Four 
195 Chapter Five 
229 Chapter Six 

APPENDIXES 
257 Appendix I: Other Versions of Sefer Yetzirab 
259 Short V ersjon 
269 Long Version 
283 Saadja Version 
295 Appendix II: The 32 Paths of Wisdom 
301 Appendix Ill: The Gates 
317 Appendix IV: Editions and Commentaries 
3 19 Printed Editions 
320 Other Books Containing Sefer Yetzirah 
324 Manuscripts 
325 Commentaries 
334 Translations 

339 NarES 

389 TNDEX 

Copyrighted material 



Copyrighted material 



Introduction 

The Slifer Yetzirah is without question the oldest and most mysteri
ous of all Kabbalistic texts. The first commentaries on this book were 
wrinen in the lOth century, and the text itself is quoted as early as 
the sixth. References to the work appear in the first century, while 
traditions regarding its use attest to its existence even in Biblical 
times. So ancient is this book that its origins are no longer aceessable 
to historians. We are totally depe.ndent on traditions with regard to 
its authorship. 

Equally mysterious is the meaning of this book. If the author 
meant to be obscure, he was eminently successful h is only through 
the most careful analysis, studying every word with its parallels in 
Biblical and Talmudic literature, that its haze of obscurity begins to 
be penetrated. 

There have been many interpretations of the Sefer Yetzirah. The 
earliest commentators tried to interpret it as a philosophical treatise, 
but their efforts shed more light on their own systems than on the 
text. The same is true of efforts to fit it into the systems of th.e Zobar 
or later Kabbalists. 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 its present form is based largely on the Zohar, is concerned 
mostly with the dynamics of the spiritual domain, especially the 
worlds of the Sefi.Tot, souls and angels. This branch of Kabbalah 
reached its zenith in the writings of the Safed school in the 16th cen
tury, and the vast majority of published texts belong in this 
category. 

Medita.tive Kabbalah deals with the use of divine names, letter 
permutations, and similar methods to reach higher 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 libraries 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 ce.ntury they were once again largely 
forgotten. 
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X SEFER YETZIRAH 

The Jhird category of Kabbalah-the magical-is closely related to 
!he meditative. It con.sists of various signs, incantations and divine 
names, through which one can influence or alter natura.! events. 
Many of the techniques closely resemble meditative methods, and 
their success may depend on their ability to induce mental states 
where telekinetic or spiritual power can effectively be channeled. As 
with !he second category, the most important texts have never been 
printed, although some fragments have been published. One of the 
best examples of these is the book Raziel. 

Careful study indicates that Sefer Yetzirah is a med.itative text, 
with strong magical overtones. This position is supported by !he ear
liest Talmudic traditions, wllich indicate that it could be used to cre
ate living creatures. Especially significant are the many. reports and 
legends in wllich the Sefer Yetzirab is used to create a Golem, a sort 
of mystical android. 

The melhods of the Sefer Yetzirah appear to involve meditation; 
and it is highly possible !hat it was originally written as a meditative 
manual. A major 12th century pllilosopher lhus states !hat it does 
not contain philosophy, but divine mystery.' This comes across very 
clearly in the commentary of one of the greatest Kabbalists, Isaac the 
Blind ( 1160-1236), who stresses the meditative aspects of the text. 

It is also particularly evident in a very ancient manusciipt of 
Sefer Yetzirah, dating from the I Oth century or earlier. The introduc
tory colophon states, "This is the book of the Letters of Abraham our 
father, wh.ich is called Sefer Yetzirah, and when one gazes (tzafah) 
into it, there is no limit to his wisdom. "3 As we shall discuss in our 
commentary (on I :6), the Hebrew word t.zafah does not denote mere 
physical gazing, but mystical meditative insight. Th.is very early 
source would therefore support the position that Sefer Yetzirah 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 third person: "He combined,~ "He 
formed,~ and the like. According to this reading, the text is referring 
to God's creation. In many cases, however, the grammatical form 
more closely resembles the imperative. • Tbe author is telling the 
reader to "combine" and "form" as if he was actually giving instruc
tions. In many other cases, the text is unambiguously instructive, as 
in such passages as, "if your heart runs, return to the place," and, 
"understand with wisdom, and be wise wilh understanding." Rather 
than have the text oscillate between the tllird person and the impera
tive, it would certainly be more logical to read it all in the imperative. 
The Sefer Yetzirah thus becomes an instruction manual for a very 
special type of meditation. Out of deference to th.e majority of com
mentaries we have refrained from translating it in !he imperative, but 
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Introduction xi 

the implications of such a reading are discussed in the 
commentary. 

What we therefore have in Sefer Y etzirah appears to be an 
instructional manual, describing certain meditative exercises. There 
is some evidence that these exercises were meant to strengthen the 
initiate's concentration, and were particularly helpful in the develop
ment of telekinetic and telepathic powers. It was with these powers 
that one would then be abl.e to perform feats that outwardly appeared 
to be magical. This is supported by the Talmudical references, which 
appear to compare the use of Sefer Yetzirah to a kind of white magic. 1 

An important 13th 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.• 

The Text 
The Sefer Y eu:irah is a very small and concise book. In its Short V er
sion, it is only some 1300 words long, while the Long Version contains 
approximately 2500 words. The Gra Version used in this translation 
contains around 1800 words. So short is the text, that one of the earliest 
fragments appears to have the entire book written on a single page. ' 
There is speculation that the original source may have contained as few 
as 240 words. 1 

The present text contains six chapten, and in some editions, these 
are said to parallel the six orders of the Mishnah. 9 Some ancient sources, 
however, state that the book contains five chapters, and it seems likely 
that the present fifth and sixth chapters were combined as one in these 
texts. •o The earliest commentator, Saadia Gaon, in a somewhat different 
version, divides the book into eight chapters. '' 

The text is presented dogmatical!)•, without substa.ntiation or expla
nation. ln the first chapter in particular, it is solemn and sonorous, read
ing like blanlc 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 SeftrOt in subsequent 
chapters. This bad led to some speculation that the Sefer Yeu:irah 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
ilies and the 231 Gates. Again. neither the phonetic families nor the 
Gates are 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 astrologi.cal system. In these 
chapters, the entire thrust of the book is changed, and they contain vir
tually no bini wbatsoever of its meditative aspects. 
This, however, can be explained by a principle found in many later 
Kabbalisbc texts. ln order to focus spiritual and mental powers, one 
must take into account the time and astrological environment.'l 

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 time, are introduced 
the concepts of the "ax.is, cycle and heart," ideas which are not discussed 
any place else in Hebraic or Kabbalistic literature, with the exception 
of the Babir.13 Of all the chapters, this on.e seems the most obscure, and 
it is difficult to decide if its emphasis is theoretical or meditative. 

This chapter concludes with a stanza linlcing the Sefer Yetzirah to 
Abraham. lt is this quote that serves as a source to the tradition tbat 
the book was authored by the Patriarch. 

Authorship 

The earliest source to which Sefer Yetzirab is attributed is the Patriarch 
Abraham. As early as the lOth century, Saadia Gaon writes that, "the 
ancients say that Abraham wrote it."" This opinion is supported by 
almost all of the early commentators." Such ancient Kabbalistic texts 
as the Zohar and Raziel also attnbute Sefer Yetzirab to Abraham." A 
number of very old manuscripts of Sefer Yetzirah likewise begin with 
a colophon calling it "the Letters of Ahrabam our Father, which is called 
Sefer Yetzirah."" 

This does not mean, however, that the entire book as we have it 
now was written by Abraham. As Saadia Gaon explains, the principles 
expounded in Sefer Yetzirah were first taught by Abrabam, but they 
were not actually assembled in book form until much later. '' Another 
authority notes that it could not have aC!\1ally been written by Abraham, 
since if it had, it should have been incorporated into the Bible, or at 
least be mentioned in scripture.•• Similarly, when the 
Zohar speaks of books antedating the Torah, it does not include the 
Sefer Y etzirah among them. :zo 

The attribution of Abraham is supported by the final stanza of 
Sefer Yetzirah: "When Abraham ... looked and probed ... he was succes.-r 
ful in creation. .. " This passage clearly suggests that Abraham. actuaUy 
made use of the methods found in this text. 
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In many editions of Sefer Y etzirah, 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 12:5). According to 
some commentaries, this indicates that Abraham actu
ally used the powers of Sefer Yetrirah to create people.'' This would be 
the earliest example of the use of Sefer Yetrirah to create a Golem. 
According to this, Abraham would have learned bow to use the myster· 
ies of Sefer Yetzirab before God told him to leave Haran. u 

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. n Some commentaries attempt to reconcile this with the 
text of Sefer Y etrirah, explaining that with the miracles wrought 
through the Sefer Y etrirah, Abraham was able to convince people of 
the power of God, and thus convert them to true belief." 

The scripture states, "the souls that they made," in the plural. This 
would indicate that Abraham was not alone in his use of Sefer Y etzitah, 
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 Creat.o.r, and he therefore worlced together wi.th 
Shem, son of Noah.'-' Anci.ent 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 in.ner 
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. " 21 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 Y etrirah. 

Further support linking Abraham to the Sefer Yetzirah is found in 
the Talmudic teaching that "Abraham had a great astrology in his heart, 
and all the kings of the east and west arose early at his door. "ll Sefer 
Y etzirah is one of the primary ancient astrological texts, and it is possi
ble that it incorporates Abraham's astrologi.calteachings. 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 {S<Jd Halbbur).,. When God revealed 
himself to Abraham one of the first things that He taught him was not 
to be overdependent on astrological predictions."' 

Abraham was also fully aware of the magical and idolatrous uses 
that could be developed from these mysteries. The Talmud thus says 
that Abraham had a tract dealing with idolatry that consisted of 400 
chapters." There is also a Talmudic teaching that Abraham taught 
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the mysteries involving "unclean names" to the children of his concu
bines.ll This is 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 25:6). These gifts consisted of occult 
mysteries, which then spread in eastern Asia. 

The attribution of the mysteries of Sefer Yetzirah to Abraham 
would place its origin in the 18th century before the common era. 
This is not very surprising, since such mystical texts as the Vedic 
scriptures date from this period, and there is every reason to believe 
that the mystical tradition was further advanced in the Middle East 
than it was in India at the time. Since Abraham was the greatest mys
tic and astrologer of his age, it is natural to assume that he was famil
iar with all the mysteries of ancient Egypt and Mesopotamia. Abra
ham was born in Mesopotamia, and he also lived in Egypt. 

The next place where we find the use of Sefer Yetzirah is in a 
tradition regarding the older sons of Jacob, wb.ich states that they 
used it to create an.imals and maid servants." When the scripture 
states that • Joseph brought an evil report [regarding his brothers) to 
his father" (Genesis 37:2), it is referring to this. Joseph's brothers bad 
eaten an animal without slaughtering it properly, and Joseph did not 
know that the animal had been created through the Sefer Yetzirah 
and did not need such slaughter. He therefore reported that his broth
ers had eaten "tlesh from a living animal." 

Tbe mysteries of Sefer Yetzirah were used again after the Exo
dus, when the Israelites were building the Tabernacle in tbe desert .. 
The Talmud states that Betzalel had been chosen to build this Taber
nacle because be "knew how to permute the letters with which heaven 
and earth were created.""' Such esoteric knowledge was required, 
since the Tabernacle was meant to be a microcosm, paralleling both 
the universe. the spiritual domain, and the human body.Jl (t was not 
enough merely to construct a physical building. As it was built, tbe 
architect bad to meditate on the meaning of each part, imbu.ing it 
with the necessary spiritual properties. 

The Talmud derives this from the verse where God says, "I have 
called i.n the name of Betzalel... and I have filled him wit.h the spirit 
of God, with wisdom, understanding, and knowledge" (Exodus 
31:2-3). "Wisdom, Understanding and Knowledge~ (Chakhmah, 
Binal! and Daal} 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 silent about the Sefer Yetzirah then until the 
time of Jeremiah the prophet.. Here again we find a tradition 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 his son, Ben Sirah. and the two explored these mysteries 
together.'6 Through their efforts, they were able to create a Golem, 
but they did not preserve it. 

There might have been more than one person with the name Ben 
Sirah, but the one in this tradition was clearly the son of Jeremiah. 
Regarding his birth, there is a fascinating tradition. Jeremiah had 
been accosted by homosexuals in the bathhouse, and as a resu.lt, had 
experienced an ejaculation in the tub. His semen remai.ned viable, 
and when his daughter later used the same tub, she was impregnated 
by it, eventually giving birth to Ben Sirah." 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 it to Ben 
Sirah.n Because of the sensitive nature of his birth, he did not call 
himself "son of Jeremiah." There is an allusion, however, since Sirah 
(~<,.o) and Jeremiah (l"'D"l') both have a numerical value of 271. Later 
authorities were to bring proof from this incident that artificial 
insemination does not constitute adultery or incest. '' 

These traditions are of particular interest, since there are many 
hints that Jeremiah taught these mysteries to a certain Yosef, son of 
Uziel, son of Ben Sirah.<O There is also at least one source that states 
that Ben Sirab actually taught the Sefcr Yetzirah to Yosefben Uziel." 
What is even more interesting is the fact that there are hints that this 
very same Yosefben Uziel may have written a commentary on Sefer 
Yetzirah, or even possibly one of the earliest versions of the text 
itself.•' 

This is important because it would date the first version ofSefer 
Yetzirah 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, into writing, and then closed the Biblical Can.
non.4' Much ofthe regular Hebrew prayer service was also composed 
by this Assembly.« Like these prayers, the Sefer Yetzirah was not put 
into writing, but was taught from memory. 

The Talmudic Period 
Upon entering the Talmudic period, we make a transition from tradi
tion to history. We find actual mention of Sefer Yetzirah in the Tal
mud, and even though it is not absolutely certain that it is identical 
with our version, there is no real reason to doubt that they are one 
and the same. In Talmudical times, the Sefer Yetzirah began as an 
oral teaching, and was eventually incorporated as a book, which was 
used by the sages. 

Copyrighted material 



xvl SEFER YETZIRAH 

The first reference to such use involves Rabbi Yehosbua [ben 
Chananya], a leading sage of the first century. He is credited with the 
statement, ~I can take squashes and pumpkins, and with the Sefer 
Yetzirah, make them into beautiful trees. These will in tum produce 
other beautiful trees. •.s Although the p.h£ase, "with the Sefer 
Yetzirab,• does not occur in printed editions of the Jerusalem Tal
mud, it is found in manuscripts. 

This reference to Rabbi Yehosbua is highly significant. Rabbi 
Y ehoshua was one of the five main disciples of Rabbi Y ochanan ben 
Zaklcai (47 IC&-73 a), leader of all Jewry after the destruction of the 
Temple, and a renowned expert in all occult arts ... lt was Rabbi 
Yehoshua who was Rabbi Yochanan's main disciple in the mysteries 
of the Markava (Chariot), and be later pined fame as the greatest 
expert of his time in the occult .• , 

This also sheds light on another important mystical personality. 
According to one ancient source, Rabbi Yehoshua also received the 
tradition from Rabbi Nehunia ben HaKanab, leader of the school 
that produced the Babir. In St/t!r HaTagin, we find that the tradition 
reprdiog the mystical significance of the crowns (tagin) on Hebrew 
letters was handed down in the following manner. ·Menachem pve 
it over to Rabbi Nebunia ben HaKanah, Rabbi Nebunia ben 
HaKanah pve it over to Rabbi Elazar ben Arakh, Rabbi Elazar ben 
Arakh gave it over to Rabbi Yehosbua, and Rabbi Yehosbua gave it 
over to Rabbi Akiba.••• 

Rabbi ElaZllr ben Arakh is best known as the greatest disciple of 
Rabbi Yochanan ben Zakkai.•9 It is also known that be learned the 
Markava mysteries from Rabbi Yochanan.•o From the above tradi
tion, we also see that he learned from Rabbi Nehunia, possibly after 
he left Rabbi Yochanan. The Talmud repo.rts that at this point, Rabbi 
Elazar went to live by the river Oismas, in the town of Emmaus." 
Emmaus, however, is also known to be the place of Rabbi Nebunia, 
as well as a general seat of Kabbal.istic teaching." It is quite possible 
that Rabbi Elazar became so involvcd.in mysticism, that, as the Tal
mud reports, he lost his grasp of leplistic theory. 

Also significant is the fact that Rabbi Nebunia is said to have 
received the tradition from Me.nachem. It is known that Rabbi 
Nebunia was the leading mystic of the first century, as well as a col
league of Rabbi Yochanan ben Zakkai.» Thene are, however, no 
records as to whom his masters were. From the Stf~r HaTagin we 
learn that Rabbi Nebunia learned at least some of the mysteries from 
Menacbem, who served a.s vice president of the Sanhedrin (Supreme 
Coun) under Hillel. It was when Menachem resigned his post that 
Shammai was appointed in his stead." 
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Most authorities identify this individual with Menacbem the 
Essene, discussed by Josephus. IS Mena.cbem bad once seen Herod as 
a child, and had prophesied that he would be king. Because of this, 
when Herod later ascended the throne, he honored Menachem as well 
as the other Essenes. Due to his relationship with Herod, Menacbem 
could no longer maintain his position in the Sanhedrin. 

lf we accept the above tradition, 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 tliat they taught them to at least some of the 
Talmud.ic masters. Josephus states that the Essenes made use of the 
names of angels, and were able to fortell the future, using various 
purifications and methods of the prophets.,. Even more significant, 
Josephus also likens the Essenes to the Pytbagoreans.s• Since the 
Sefer Yettirah apparently contains some elements that resemble the 
teachings of the Pytbagoreans, it may be that the text was preserved 
by the Essenes d.uring the period that preceded the Talmud. 

Rabbi Elazar taught the tradition regarding the crowns on letters 
to Rabbi Yehoshua, who in tum gave it over to Rabbi Akiba ( 12-132 
ce). Rabbi Akiba excelled in this area, and the Talmud reports that 
he could derive many important teachings from these crowns. sa He 
also received the Markava tradition from Rabbi Yehoshua, as well 
as other important occult lore. s• There is no question that in his time, 
Rabbi Akiba was considered the greatest of all experts in the mystical 
realm.60 Rabbi Shimeon bar Yochai, author ofthe Zohar, was also a 
disciple of Rabbi Akiba. 

It iS'Ih.erefore not surprising that a number of sources attribute 
the authorship of Sefer Yetzirah to Rabbi Akiba. '' Most of the early 
Talmudical texts originated with Rabbi Akiba, who transmitted them 
orally in a well defined ·form. 62 Although these books were not written 
down, they had been worded by Rabbi Akiba, and it was his wording 
that was taught orally. 

At that time, there was a rule that the oral tradition be reviewed 
exactly, word for word, precisely as they had been given over. the 
rule was, "One should always reveiw tb.e precise wording of his mas
ter. "6' Each master would therefore provide a program of study, 
which his disciples would memorize word for word. In the legalistic 
field, this was known as the "First Mishnah. n .. It is possible that 
Rabbi Akiba also produced an oral text of Sefer Yettirah for his stu
dents of mystical lore to memorize. Besides this, personal notes may 
also have been ke.pt. 

In this respect, the Sefer Yetzirah would have been no different 
from the rest of the oral tradition. Although it was meant to be trans-
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mitted by word of mouth, and was not actually published, personal 
records and manuscripts were kept. 6.1 This was especially true of 
important teachings that were not usually reviewed in the academies, 
as well as esoteric teltts."' Similarly, the beads of the academies would 
keep written notes in order to accurately preserve the traditions." 

Although these notes were never published, they were carefully 
preserved in the academ.ies. Subsequent teachers often added mar
ginal notes to these manuscripts, and such notes were even occasion
ally found in the Biblical scrolls which they used.'* Since these notes 
were preserved by private individuals and never distributed 
publically, they were collectively known as "hidden scrolls" (Megillat 
Setarim).69 Not only such e.soteric material as Sefer Yetzirah was 
included in this category, but even such legalistic material as the 
Mishnah, which was meant to be transmitted orally. 

This might help explain why the Sefer Yetzirah exists in so many 
versions. Unlike the Mishnah, which was eve.ntually published in 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, since the text was never openly pub
lished, there was no way in which these versions could be compared 
and corrected. Furtb.ermore, many marginal notes may have been 
incorporated into th.e text, also producing different versions. All this 
may provide an explanation for the fact that there is no Hebrew clas
sic that is found with so many versions and variants as the Sefer 
Yetz:irah. 

It seems highly probable that the Sefer Yetzirab was already in 
its present form when the Mishnah was redacted in the year 204 ca 
The Mishnah was edited by Rabbi Yehudah the Prince (135-220 CE), 
usually referred to simply as "Rebbi.~ It is indeed possible that there 
is a reference to Sefer Yetzirah in the Mishnah itself. In one of the 
few places where it discusses esoteric lore, the Mishnah state.s, "The 
mysteries of creation (Maaseh Bereshit) may not be expounded i.n the 
presence of two disciples, and the mysteries of the Markava (Maaseh 
Markava) may not be expounded even i:n the presence of one, unless 
he is wise, understanding with his knowledge. " ?O 

The term Maaseh MerkaYa refers to the meditative methods used 
to ascend to th.e higher spiritual realms." Although such later philo~ 
phers as Maimonides claimed that this involved philosophical specula
tion, the most ancient sources clearly state that Maaseh Marka>·a dealt 
with the meditative methods used for spiritual ascent. n As such, it was 
considered the most esoteric of all spiritual exercises. 

According to many authorities, Maaseh Bere.shit refers to the 
mysteries of Sefer Yetzirah.n Since we know that Maaseh Markava 
was of mystical nature, it would be logical to assume that the same 
was true of Maaseh Bereshit. Furthermore, the assumption that 
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Maaseh Bereshit involves Scfer Yetz.irah also clarifies a number of 
otherwise obscure Talmudical references. There is also evidence that 
Rebbi was familiar with the mysteries of the Markava, and it is logi
cal to assume that he was also aware of Scfer Yetzirah." 

A generation later, we thus find an account of two of Rebbi's 
disciples clearly involved in the mysteries ofScfer Yetzirah. The Tal
mud relates, •Rabbi Hanina and Rabbi Hoshia would engage them
selves in Scfer Yetzirab every [Friday] before the Sabbath, would cre
ate fo.r themselves a prime" calf, and would eat it. ft"' Another version 
of this account states that they enaaaed in Hilkhot Ynzirah {Rules of 
Creation), rather than Scfer Yetzirah. n The term Hilkhot, however, 
can apply to pbilosophical rules as well as legal ones." In some of the 
most ancient manuscripts, Scfer Yetzirab is actually titled Hi/Jchot 
Yetzirah." 

Th.ere are many interpretat.ions as to exactly what these two sages 
accomplished in creatina such a calf, and why they did it. Some say 
that they did not actually create a physical calf, but created such a 
clear meditative image that the spiritual satisfaction was the same as 
eating. to Even such a Kabbalist as Abraham Abulafia ( 1240-1296) 
maintains that their creation was mystical rather than physical.11 The 
Rashba (Rabbi Sblomo ben Aderet: 1235-1310) saw particular signi
ficance in the fact that they would engage in this on Friday, the day 
in which mammals were o.riginally created." This entire question will 
be discussed further in our commentary. 

Evidently, Rebbi also taught these mysteries to h.is disciple Rav 
(Abba Arikhta), who in turn taught them to Rav Yehudah (220-299 
a), founder and first master of the Babylonian academy in 
Pumpadita. This Rav Yehudah, together with Rav Aina, were called 
the "elders of Pumpadita. ftu The Talmud relates that the "elders of 
Pumpadita were versed (taml) in Maaseh Bereshit.ft•• From the use 
of tbe word tanu here, it is evident that Maaseh Bereshit already 
existed in a definite form, most probably as a written boolc.l> This 
would suaaest that Sefer Yetzirah had already been put in writing.. 

There is also o ther evidence that Rav Yehudah learned the mys
teries of Scfer Yetzirah from Rav. The teachinJ, • aetzalel lcnew how 
to permute the leners with which heaven and earth were created,~ is 
a ttributed to •Rav Yehudab in the name of Rav. ftu Also attn'buted 
to him is the statement that God told Abraham to •go out of your 
astrology. ft., This indicates that he had some evidence that Abraham 
was versed in astrology, a position clearly found in Sefer Yetzirah. 
There is also evidence that Rav Yebudah learned the mysteries of the 
42 letter Name from Rav." 

As an initiate into the mysteries ofScfer Yetzirah, Rav Yehudah 
would also have a deep understanding of the mystical significance of 
the Hebrew Language. We thus find that be emphasized the use of the 
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Hebrew language, even in his daily conversation." Rav Yehudah also 
maintained tbat prayer should be voiced in Hebrew, and not in the 
Aramaic vernacular. 90 

The Talmud relates that Rav Yosef knew tbe mysteries of the 
Markava, while the Melders of Pumpadita" were versed in tbe myster
ies of creat1on. Rav Yosef got tbe elders to teach him tbe mysteries 
of creation, but would not entrust them with the Markava mysteries 
in return. 9l 

This indicates that the mysteries of tbe Markava and those of 
Sefer Yetzirah were taught by different schools, and that members of 
one school did not .know tbe teachings oftbe other. The two involved 
different disciplines, and care was taken to keep them separate. This 
also answers the question as to wb.y the Sefer Yet:ti.rah is never men
tioned in the Hekhalot, the classic of Markava literature.92 The 
Markava literature developed in a school that might have not had 
access to Sefer Yetzirah, even though certain of its members were 
defin.itely versed in it. In the same context, Sefer Yetzirah is men
tioned but a very few times in the Zohar, and then, not in the main 
text." 

ln that period, tbere were some sages who eschewed tbese mys
teries completely. Such an individual was Rabbi Elazar ben Padat, 
who headed the academy in Tiberius after the death of Rabbi 
Yochanan in the year 279 cE. When Rabbi Yochanan had offered to 
teach him tbe Markava mysteries, be deferred on the grounds that he 
was too young. After Rabbi Yochanan's death, when Rabbi Assi 
wished to impart these mysteries to him, he again deferred, saying, 
"If I would have been worthy, I would have learned them from Rabbi 
Yochanan your master."9' 

Instead, Rabbi Elaur adopted a position somewhat opposed to 
th.e esoteric schools, accepting the viewpoint of Rabbi Y osi ben 
Zimra. Denying that the Sefer Yetzirah could be used to actually cre
ate life, he said in the name of Rabbi Yosi, MJf all tbe people in the 
world came together, tb.ey could not create a gnat and imbue it with 
a souL ~•• It was not that Rabbi Elazar doubted that such powers 
ex.isted. Rather, he felt that they were no longer known. These pow
ers, however, did exist in the Torah. Rabbi Elazar tbus said, ~The 
paragraphs of the Torah are not in order. If tbey were in [correct] 
order, anyone who read them would be able to [create a world,] resur
rect the dead, and perform miracles. "90 

A generation later, we find two important sages actively engaged 
in tbe mysteries of Sefer Yetzirah. The first was Rava (299-353 cE), 
founder and first master of the Babylonian academy in Mechu:ta, 
who is credited with saying, "If tbe righteous desired, they could cre
ate a world. "91 His partner was Rav Zeira, who was known as the 
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"saint of Babyloo_."9S So great were Rav Zeira's meditative powers 
that be 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 him, and be failed, where
upon he was called, "The l.ittle man with the-burned feet .• ., 

An ancient tradition states that Rava and Rav Zeira worked 
together for three years, meditating on the Sefer Yetzirah. When they 
fmally mastered it, they created a cal.f 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. 'oo 

The Talmud relates that "Rava created a man" and sent him to 
Rav Zeira. When the latter saw that this android would not answer 
his questions, he realized that it was a Golem, and told it to "return 
to the dust." 10 1 The Babir 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. '"' 
Only God can make a man who can speak. This is the fmt mention 
of th.e creation of a Golem in Hebraic literature, but in the middle 
ages, several other instances are reported. 1o> 

Even the expression, "Rava created a man," has mystical conno
tations. In the original, it is RaBM BaRA GaBhRA (ltUI K1J t<J1), 

and, as an early Kabbalist notes, the second word is nothing other 
than the reverse of the first. 104 The third word adds a Gimmel, the 
third letter of the alphabet, to the word before it. This yields a phrase 
consisting of ten letters, with a numerical value of 612, one less than 
613, the number of bones and blood vessels in the human body.'o.s 
The man created by Rava was thus something less than human. ln 
many ways, this expression is reminiscent of the word Abra.cadabra 
(ABRA K'ADaBRA-«'1:111<~ 1<1J1<), which literally means, "I will create 
as I speak." 106 

During the Talmudic period, there were many sages who engaged 
in these mysteries.'o' With the close of this era, however, a blanket 
of silence was cast over all occult activities. It appears tbat a number 
of mystical books were written during the subsequent Gaonic period, 
but their origins are shrouded in mystery. Still., knowledge of these 
practices clearly existed as late as the I Oth century, and Hai Gaon 
(939-1038) speaks of people engaged in the mystical permutation 
(tzeru!J of letters.'oc 

Texts and Commentaries 
It is not until the post-Talmudic period that we find actual quotations 
from the Sefer Yetzirah. One of the earliest such references is in a 
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Table I . Historical opinions as to when Sefer Yetzirah was written. 

Before I 00 BCE Lazarus Goldsmidt, Das Buch der Scht>pfung, 
Frankfun, 1894, p. 12. 

100 BCE-1 00 CE 

1-100 CE 

100-200 a 

200-400 CE 

400-600 a 

600-800 CE 

Israel Weinstock, Temirin I, Jerusalem, 1972, 
p. 21. (for earliest pans). 

Adolphe Franck, Die Kabbalah, Leipzig, 
1844, p. 65. 
Israel Weinstock, loc.cit. (for second layer). 

Adolph Jellinek, Introduction to Die 
Kabbalah, pp.6-9. 
Yohann Friedrich von Meyer, Das Buch 
Yezirah, Leipzig, 1839, p. v. 
Heinrich Graetz, Gnosticismus, Krotoschin, 
1846, pp. I 02-1 03. 

Isadore Klllish, Sefer Yetzirah, New York, 
1877, p. 3. 
David Castelli, CcmmenJi di Donolo, 
Firenze, 1880, p. 14. 
Abraham Epstein, Beilrage zur Judischen 
Alterthumskunde, Vienna, 1887, I :46 49. 
Idem., Rescherche sur /e Sefer Yecira, Revue 
des Edut es Juives 29:75-76 (1894). 
Gershom Scholem, Ursprung und AnflJnge, 
Berlin, 1962, pp. 21, 25 (note 45). 
Avraham Meir Habermann, Sinai 10:141 
( 1947). 

Louis Ginzberg, Jewish Encylopedia, New 
York, 1904, 12:605. 
Gershom Scholem, Encyclopedia Judaica, 
Berlin, 1932, 9: I 09. 

Leo Baeck, Aus drei Jahrtausende, Berlin, 
I 938, p . 382. 

Hermann L. Strack, Einleitung in Talmud 
und Midras, Munich, 1921, p. 221. 
Sh. Morg, Sheva Kefalot, BGD KRPT. Sefer 
Thr Sinai, Jerusalem, 1960, pp. 233-236. 
Nehemia Aloni, Historische Grammatik, 
Hali, 1922, p. 92. 
Idem., Temirim / , p. 96. 
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Table I. Historical opinions as to when St'.for Yt-tzirah was written 
(comi nued). 

800-900 c• Leopold Zunz, Die Goztensdienlichen 
Vortrtlge der Juden, Berlin, 1892, p. 175. 
Morti.t Steinschneider, Judisclre Literatur, 
p. 401. 
Heinrich Graetz, Geschechte der Juden 
(1 875) 5:297. 
Ph. Bloch, Mystik und Kabbalah, Trier, 
1896, p. 244. 
Israel Weinstock, Joe cit. (for latest 
additions). 

poem written by Rabbi Elazar Kalir, who lived in the fifth or sixth 
century, and perhaps even earlier. He writes: 109 

Then, from eternity, with Ten Sayings You gouged 
With Scribe, script and scroll-Ten, 
You fin.ished them in six directions, 

Ten words. 
There are also allusions to the teachings of Scfer Yetzirah in 

Bereita deShmue/ HaKatan, wh.icb, according to internal evidence, 
was written in or around 776 ct.''o There is also a mention of the 
"Ten Sefrrot of Nothingness" in a late Midrash, which could have 
been redacted around this time."' 

The absence of any unambiguous references to Sefer Yetzirah in 
earlier Hterature has led some historians 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 list of such 
estimates in given in Table I. 

The most careful analysis, however, reveals a number of strata in 
the text. The earliest parts of the book appear very ancient, possibly 
antedating the Talmudic era.112 A considerable amount of the text 
appears to have been added later on, possibly as a glossary or commen
tary. As some of the earliest commentators on Sefer Y etzirah note, com
mentari.es and marginal notes were occasionally incorporated i.nto the 
text.'" In the I Oth century, Rabbi Y aa.kov 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" 

This is not surprising, since in Talmudic times, such marginal notes 
were even common in Biblical scrolls, although enough was known of 
their text, that the comments were not mcorporated 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, critical estimates as to its age would depend on which parts 
were studied. 

The earliest commentaries on Sefer Yetzirah were written in the 
lOth century. The ftrSt was written in 931 by Saadia Gaon, one of 
the most important religious leaders and philosophers of his time. 
The second, Chakamoni. was written by Rabbi Shabbatai Donnelo 
in 946, while the third was written by Donash ibn Tamim a decade 
later'" All of these are philosophical, rather than mystical, in 
content. 

Most significant is the fact that each of these commentaries was 
written on a different version of Sefer Y etzirah. The commentary by 
Donash was written on what is now generally referred to as the Short 
Version. With minor variations, it was this version that was printed 
in 1562 in the Mantua edition, and it is dominant in all subsequent 
printed editions. 

The commentary of Shabbatiai Donnelo was written on what is 
now referred to as the Long Version. Many printed editions included 
this Long Version as a son of appendix. A complete manuscript, dat
ing from the I Oth century, also exists of this version. Although there 
are important differences in the assignment of values to letters and 
planets, the Long Version is very much like the Short Version with 
an add.itional commentary. This is particularly 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 actually revi
sions of the previous te>Ct. The existence of both a Short and Long 
Version was noted as early as the 13th century by Abraham 
Abulafia.''' 

The third version is that of Saadia Gaon, which is also found in 
some early Geniza fragments. This is very much like the Long Ver
sion, except that the stanzas are in completely different order. Tbis 
variant, usually called the Saadia Version, has been virtually ignored 
by the Kabbalists, even though it was apparently used by Rabbi 
Yehudah HaLevi in his Kuzari. 

As early as the lOth century, Saadia Gaon remarked about the 
many variants of Sefer Yetzirah, saying, "It is not a common book, 
and many people have been careless in changing or transposing the 
text.""' A century later, Rabbi Yehudah Barceloni likewise notes 
that, wthere are many versions, some very confused."''' In 1562, the 
printers of the ftrSt Mantua edition remarked how they had to sift 
through many manuscripts to find a dependable text. 

If all the variants found in manuscripts are counted, there are 
literally dozens of different variants i.n the te>Ct of Sefer Yetzirah. 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 incorporated into 
the text, producing different variants. Furthermore, if the text was 
preserved orally for a long time, variants in its ordering may have 
also developed. 

Besides this, there is another possibilhy, suggested by the fact 
that, in essence, the Kabbalists rejected all the above mentioned ver· 
sions. It is known that during the Gaonic period (6th- I Oth centuries), 
the Kabbalists restricted thei.r teachings to very small secret societies. 
Great stress was placed on maintaining secrecy so that their teachings 
should not fall into improper bands. Since Sefer Yetzirah is such a 
small book, it presented th.e greatest danger. The leaders of these 
schools may bave deliberately released spurious versions, so as to 
confuse those who would be tempted to penetrate their mysteries. 
With several versions in circulation, the uninitiated would n.ot know 
which to choose. 

It was the Kabbalists themselves who preserved the correct text, 
initially concealing it from outsiders. Around 1550, Rabbi Moshe 
Cordevero, leader of the Safed school and the greatest Kabbalist of 
the day, sifted through the ten best manuscripts available, choosing 
the one most closely fitting the tradition of the Kabbalists. 119 A gene. 
ration later, the text was further refined by the Ari (Rabbi Yitzchak 
Luria), one of the greatest Kabbalists of aU time. This text, known as 
the Ari Version, was published a number of times, usually as part of 
some other collection. It resembles the Short Version in many ways, 
but there are some very significant differences in assignment. l.n gen
eral, the· Ari Version is the only one which is in agreement with the 
Zohar. 

A number of variations were found even in this version, and a 
final edited text was fmally produced by the Gra (Rabbi Eliabu, Gaon 
of Vilna) in the 18th century.' ,., 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. 

Since the Gra Version was considered the most auth.entic by the 
Kabbalists, this is the one tha.t we have chosen for the initial transla-
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tion and commentary. The other three versio.ns are presented in 
Appendix J. 

Over eighty c-ommentaries have been written on Sefer Yetzirah. 
Some, especially the earliest, were primarily philosophical. With the 
emergence of Kabbalah as a public teaching, a number of Kabbalistic 
and mystical commentaries were also written. When the Babir and 
the Zohar were published, commentators worked to fit the Sefer 
Yetzirah into the system of these teus. The same was true of the 
teachings of the Ari, whic:b dominates the later commentaries. A his
tory of the commerrtaries on Sefer Y etzirah reads very much like a 
history of the Kabbalah in general. A list of the major commentaries 
is found in the Bibliography. 

Our commentary o.n Sefer Yetzi.rab takes into account most of 
these, as well as our other research into the methods of the 
Ka bbalists, much of which has been published in my Meditation and 
Kabbalah. While the various theoretical approaches are important, I 
have focused primarily on the mystical techniques outlined in Sefer 
Yetzirah, as well as the meditative methods that they imply. 

3 Kislev. 5737 
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Cltapler One 
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:11.!101 1.!101 1.!10.:1 0 '1.!10 ;"11:1'?1:1:::1 

With 32 mystical paths of Wisdom 
engra~-ed .Yah 

the Lord of Hosts 
the God of Israel 

the living God 
King of the uni1-erse 

El Shaddai 
Merciful and Gracious 
High and Exalted 
Dwelling in eternity 
Whose name is Holy-

He is lofty and holy -
And He created If is uni•·erse 

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

With 32 

s 

As the next stanza will explain, these 32 paths are manifest as 
the 10 digits and the 22 letters of the Hebrew alphabet. The l 0 digits 
are also manifest in the Ten Sefirot, which are the most basic con
cepts of existence. 

The letters and digits a.re the basis of the most basic ingredients 
of creation, quality and quantity.' The qualities of any given thi ng 
can be described by words formed out of the letters, while· all of its 
associated quantities can be expressed by numbers. 

Numbers, however, cannot be defined until there exists some 
element of plurality in creation. The Creator Himself is absolutely 
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Table 2. The 32 Paths in Genesis I. 

I. ln the beginning God created Keter Seftrah I 
2. The spirit of God hovered Heh Elemental I 
3. God said, let there be light Chakhmah Sefirah2 
4. God saw the light that it was Bet Double I 

good 
5. God divided between the Vav Elemental 2 

light and darkness 
6. God called the ligh1 day Zayin Elemental 3 
7. God said, let there be a Binab Seftrah 3 

firmament 
8. God made the firmament Alef Mother I 
9. God called the firmament Chet Elemental 4 

heaven 
10. God said, let the waters be Chesed Sefirab 4 

gathered 

II. God called the dry land earth Tet Elemental 5 
12. God saw that it was good Gimel Double 2 
13. God said, let the earth be Gevurab Sefirab 5 

vegetated 
14. God saw that it was good Dalet Double 3 
15. God said, let there be Tiferet Sefirab 6 

luminaries 
16. God made two luminaries Mem Mother 2 
I 7. God placed them in th.e Yud Elemental 6 

firmament 
18. God saw that il was good Kaf Double 4 
19. God said, let the waters swarm Netzach Sefirab 7 
20. God created great whales Lamed Elemental 7 

21. God saw that it was good Peh Double 5 
22. God blessed them, be frui1ful Nun Elemental 8 

and multiply 
23. God said, let the earth bring Hod Sefirab 8 

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

field 
25. God saw that it was good Resh Double 6 
26. God said, let us make man Yesod Sefirah 9 
27. God created man Samekh Elemental 9 
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Table 2. The 32 Paths in Genesis I (continued). I 

28. ln the form of God He ere- Eyin 
ated him 

29. God blessed them 
30. God said, be fruitful and 

multiply 

Tzadi 
Malkbut 

31. God said, behold I have Kuf 
given you 

32. God saw all that He had made Tav 

E.l.emental I 0 

Elemental II 
Sefirah 10 

Elemental 12 

Double 7 

7 

simple, containing no plurality whatsoever. He is the most absolute 
unity imaginable. Therefore, plurality only came into existence with 
the advent of creation. Only then could numbers be defined. 

The first elements of plurality in creation involved the Ten 
Sefirot. Hence, it was the Seftrot that defined the numbers, and there
fore, the concept of quanti ty in general. 

Most of Sefer Yetzirah will deal with these 32 paths, as they are 
manifest in the letters and numbers. The 32 paths, themselves, how
ever, will not be mentioned again. The early Kabbalists define th.ese 
32 paths as different states of con.sciousness. A list of these is given 
in Appendix n. 

According to the Kabbalists, these 32 paths are alluded to in the 
Torah by the 32 times that God's name Elobim appears in the account 
of creation in the ftrst chapter of Genesis.! In this account, the expres
sion "God said" appears ten times, and these are the Ten Sayings with 

· which the world was created.) These Ten Sayings parallel the Ten 
Seftrot • The first saying is said to be the verse, "In the beginning God 
created the Heaven and the Earth" (Genesis I : I). Even though "God 
said" does not appear he.re, it is implied and understood.! 

The other 22 times that God's name appears in this account then 
parallel the 22 letters of the alphabet. The three times in which the 
expression "God made" appears parallel the three Mothers. The 
seven repetitions of "God saw" parallel the seven Doubles. The 
remaining twelve names parallel the twelve Elementals. See Table 2. 

In general, none of the names of God i:efer to the Creator Him
self. Th.e Creat.or is only referred to as Ain Sof, which means the lnfi
nite Being, or simply, the Infinite. The names used in scripture and 
elsewhere merely refer to the various ways through which God mani
fests Himself in creation. 

The name Elohim, which is used throughout th.e first chapter of 
Genesis, refers to the manifestation of delineation and definition. 
Each of the 32 paths therefore served to delineate and define a partie-
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Table 3. The Hebrew alphabel. 

Signification Num· 
Represented Hebrew Sounded of the erical 

Final Form by name as names value 

" Silent ~'?~ A '-leph Ox I 
~ b, bh 11'~ Beth House 2 
l g, gh .,~ Gi·mlil Camel 3 , d, db n7'1 Dd'-leth Door 4 
:1 h i<.iJ He Window 5 
1 v n Vdv Hook 6 

• 
I z !!! Zt1'yi11 Weapon 7 
n ch m:t Cheth Fence 8 
tl I "'" 7eth Snake 9 
• y (i) , YOdh Hand 10 

1 ' k, kb ~ Kaph The hand bent 20 ., I '11.)., La'-medh Ox ..goad 30 
•• 

c 0 m CQ Mem Water 40 
r l I) ru Nu11 Fish 50 

0 s w~ Sti'-mekh Prop 60 
v Silent ~~~ A-yin Eye 70 

~ II p, ph ... Pi! Month 80 
r y IS ' 1Y Tsa-dM' Fish-hook 90 

p k (q) 'W Qoph Back of the 
head 100 , r "'1 Rtsh Head 200 

11 sh, s rl? Shrn Tooth 300 
n I, th ~ Tdv Cross 400 

ular aspect of creation. Man is seen as a microcosm, with each thing 
in his body paralleling something in the forces of creation. Thus, for 
example, the six days of creation have parnllels in man's two arms, 
two legs, torso and sexual organ. This is the significance of the 
Torah's statement that God formed man Kin the image of God" (Gen
esis 1:27). Note that the wo.rd for KGod" here is Elohim. This is 
because man's form parallels the structure of the delineating forces 
that define creation. 

The Kabbalists note that the 32 paths of Wisdom have their par· 
allel in the human nervous system.~ Thirty-one of these paths then 
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parallel the 31 nerves that emanate from the spinal cord. The thirty
second and highest path corresponds to the entire complex of cranial 
nerves, which are twelve in number. 

The nervous system serves a double purpose. First, it transmits 
messages from the brain to all parts of the body, allowing the mind 
to control the limbs and organs. Secondly, the nervous system trans
mits information from the various senses to the brain. Four of the 
senses, sight, hearing, taste and smell, come directly through the cra
nial nerves, which are entirely in the brain. The impulses that come 
from the lower 31 nerves deal primarily with the sense of touch and 
feeling. 

Like the nerves, each of the 32 paths is a two way street. First it 
i.s the channel through which the Mind exerts control over creation .. 
Secondly, however, it is also the path through which man can reach 
the Mind. 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 is written Lamed Bet(~.,). This spells 
Lev, th.e Hebrew word for heart.' It is in the heart that the action of 
the Mind is manifest in the body. As soon as the influence of the 
mind ceases, the heart ceases to function, this being the definition of 
death. 

The heart also provides lifeforce to the brain and nervous sys
tem. When the heart stops pumping, the nervous system can no 
longer function, and the mind·no longer exerts influence on the body. 
The hea.rt therefore serves as a causal link between mind and 
body.• 

It is for this reason that Sefer Yetzirah calls the heart "the Icing 
over the soul" (6:3). It also descn'bes the mystical experience as a 
"running of the heart" (1:8). 

The Torah is seen as the heart of creation. The first letter of the 
Torah is the Bet(~) of Bereshit {11'1:11<'1~}-"ln the beginning.~ The last 
letter of the Torah is the Lamed <"> of Yisrael ~}-"Israel" 
Together, these two letters also spell out Lev {~.,). meaning heart.9 
The 32 paths are contained in the Torah, which is the means through 
which the Mind is revealed. It is also the link between the Mind and 
the physical universe. The Torah is therefore expounded in 32 differ
ent ways, as taught by Rabbi Yosi of Galili. 

The two letters .Lamed {.,) and .Bet {~) also sltare another unique 
distinction. As a prefix, Lamed means ~to," and Bet means "in." The 
tbree letters of the Tetragrammaton, Yud (•), Heb (;o~), and Vav (1), 
can also serve as suffixes for personal pronouns. The suffix Yud 
means "me," Heh means "her," and Vav means "him." 
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In the entire alphabet, there are only two letters to which these 
suffixes can be joined, and these are Lamed and Bet. These then spell 
out the words: 

Li ,., to me Bi •:I 1.n me 
Lah :fl to her Bah :1~ in her 
Lo ,., to hi.m Bo 1:1 in him 

The two letters, La.med and Bet, are the only ones in the entire alpha
bet which combine with the leners of the divine name in this 
manner.•o 

The number 32 is the fifth power of two (2'). As the Sefer 
Yetzirah explains (1 :5), the Ten Sefirot define a five dimensional 
space. The 32 paths correspond to the number of apexes on a five 
dimensional hypercube. '' 

This is not as difficult as it might seem. A line, which has one 
dimension, bas two (21) apexes or ends. A square, having two dimen
s.ions, bas four (22) apexes or comers. A cube, which has three dimen
sions, bas eight (2') comers. We thus see that with the addition of 
ea.ch dimension, the number of apexes is doubled. A four dimen
si.onal hypercube has 16 or 2• apexes, while a five dimensional 
hypercube has 32 or 2' apexes. 

Paths 

The Hebrew word for ~paths" here is Netivot (rn:vru), a word that 
occurs only rarely in scripture. Much more common is the word 
Derekh (,). As the Zohar states, however, there is an important dif
ference between these two words. A Derekh is a public road, a rouie 
used by all people. A Nativ, on the other hand, is a personal route, a 
path blazed by the individual for his perso.nal use. 12 It is a hidden 
path, without markers or signposts, which one must discover on his 
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 individual. There is no 
open highway to the mysteries~ach individual must discover his 
own path. 

The numerical value of Nativ (~·ru) is 462. This is twice the nwn.
ber of the 231 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 (mt>.,D) in Hebrew. 
This comes from the root Pa/a (•bD), which has the connotation of 
being hidden and separated from the world at large." Not only are 
these paths individual, but they are hidden, concealed and 
transcendental. 

This is very closely related to the word Peleh (K.,D), meaning a 
miracle. A miracle is separated and independent from th.e laws of the 
physical world. It is also influenced by hidden forces. As such, it is a 
Unk with the mystical and transcendental plane. The same is true of 
the paths of Wisdom. 

According to the Zohar, the word Peleh specifically relates to the 
paths of Wisdom." The type of miracle denoted by the word Peleh 
is specifically one that is accomplished through the manipulation of 
these paths. The methods of manipulating these paths is one of the 
important teachings of Sefer Yetzirah. 

The Sefer Yetzirab later calls the three Mothers, "'a great mysti
cal (muPhLA) secret" (3:2). The first of the three Mothers is Aleph 
(K). When spelled out, Aleph <.P..> bas the same letters as Peleh 
(K.,D). 15 

According to the Kabbatists, the letter Aleph denotes Keter 
(Crown), the highest of the Sefirot." It is with regard to Keter that 
Ben Sirah said, "In what is mysterious (muPhLA) for you, do not 
seek."17 

The Kabbalists call Keter the level of Nothingness (Ayin)." It is 
on this level that the laws of nature cease to exist, and can therefore 
be altered. 

As the book Razie/ points out, the three letters of Peleh (~)rep
resent increasingly hidden values.'' According to the phonetic fami
l.ies defmed by Sefer Yetzirah (2:3), th.e first letter, Peh (D), is pro
nounced with the Ups, th.e second letter, Lamed C"), with the middle 
of the tongue, and the final Alef (K), with the throat. Thus, the first 
letter is pronounced with the outermost revealed part of the mouth, 
while the last is voiced with the innermost concealed part. The word 
Peleh thus denotes the transition from the reveal.ed to the 
concealed. 

Wisdom 
These 32 paths are said to be paths of Wisdom ( Chakhnuzh). In 

a Kabbalistic sense, Wisdom is seen as pure, undifferentiated Mind.ll> 
lt is pure thought, which has not yet been broken up into differenti-
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ated ideas. Wisdom is the level above all division, where everything 
is a simple unity. 

It is in recognit ion of this that the Talmud states, ~who is wise 
(Chakham)? He who learns from every man.-21 It is on the leve.l of 
Wisdom that aU men are one. Hence, if one is on this level, he musi 
learn from every human being, and indeed, from all creation. 
According to the Baal Shem Tov, this means that a person on the 
level of Wisdom must even learn from Evil.22 lt is only on levels 
below Wisdom that people are separat.ed into different individuals. 
Only on lower levels does the division between good and evil 
exist. 

The Talmud likewise states, ~Who is wise? He· who perceives the 
future.~u This is because. Wisdom is the pure mind force that tran
scends time. On the level of Wisdom, past, present and future have 
not yet been separated. Hence, on this level, one can see the future 
just like the. past and present. 

The antithesis of Wisdom is Understanding. The Hebrew word 
for Understanding is BinaiJ ('~l'::l), wbicb comes from the root Beyn 
(r::~), meaning abetween.">• 

Understanding is th.e level immediately below Wisdom. It is on 
the level of Understanding that ideas exist separately, where they can 
be scrutinized and comprehended. While Wisdom is pure undifferen
tiated Mind, Understanding is the level where division exists, and 
where things are delineated and defined as separated objects. 

On the level of Wisdom, all men are included in a single world 
soul. Understanding is the l.evel of Neshamah, where the soul of each 
individual assumes a distinct identity, and each one is seen as a sepa
rate entity. 

The divine name associated with Understanding is Elohim.» 
This is a plural word, since Understanding implies a plurality of 
forees. It is the name Elohim that is used throughout the entire first 
chapter of Genesis in describing the act of creation. The 32 times 
that this name occurs correspond to the 32 paths of Wlsdom. 

This resolves an important difficuJty. If Wisdom is a simple 
undifferentiated Mind, how can it be manifest as 32 distinct paths? 
But actually, Wisdom is undifferentiated, and it is only through the 
power of Understanding £hat it is divided into separated paths. These 
paths are therefore designated by the name Elohim, 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 wben it flows 
through the system of pipes. ln the analogy, Wisdom ls the water, 
while Understanding 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." 
Hence, Wisdom represents nonverbal thought, while Understanding 
is its verbalization. 

In this respect, Wisdom and Understanding are seen as being 
male and female respectively. In the Kabbalah, Wisdom is seen as 
the Father (Abba), while Understanding is the Mother (Immah). The 
male represents unchanneled creative force. This can only be brought 
into fruition when delineated, enclosed and channeled by the female 
womb. It is for this reason that the Sefer Yetzirab (I :2) calls the pri
mary leuers "Mothers." 

This also resolves anot.her difficulty. Earlier, we said that the 32 
paths represent the heart, since the Hebrew word for heart, Lev, actu
ally spells out the number 32. The heart, however, is normally associ
at.ed with Understanding, while these paths are said to pertain io 
Wisdom." But the paths merely channel Wisdom, while the sub
stance of the paths themselves is Understanding." 

Engraved 

Tbe text states that the Creator used these 32 paths to "engrave" 
so as to create His universe. 

The Hebrew word here is Chakak ~-,..,n). This usually has the con
notation of removing material, as in the verse, "Engrave (chakak) 
yourself a dwelling in a rock" (Isaiah 22:16). Derived from this root 
are the words Chok L.,m) and Chukah (~). meaning "rule" and 
"decn:e," since rules and laws serve to remove. some of the 
individual's freedom of action. 29 Thus, the word Chakak is closely 
related to Ma·chak (pno), meaning "to erase," as well as to the root 
La-kach (JV.,), meaning to "remove" or "take."» 

The word Chakak is very closely related to the concept of writ
ing." The main difference between engraving (chakak) and writing is 
that when one writes, one adds material such as ink to the writing 
surface, while wh.en one engraves, one. removes material. When the 
Bible uses the work Chakak to designate writing, it is 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 ini
tially, only God existed, and all existence was filled with the Divine 

Copyrighted material 



14 SEFER YETZIRAH 

Essence, the Light of the lnfmite (Or Ain So[). It was out of this 
undifferentiated Essence that a Va.cated Space had to be engraved. 
The process, lmown to the Kabbalists as the Tzimtzum (Constric
tion), is clearly described in the Zohar: ll 

In the beginning of the King's authority 
The Lamp of Darkness 
Engraved a boUow in the Supernal Luminescence ... 

The hollow 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 Constriction is on the level of Wisdom, which is pure undeline
ated Mind. The power of constriction is that of Understanding, this 
being what the Zohar caUs the "Lamp of Darlmess." It is negative 
tight, 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. It is ~hollow" 
insofar as it contains the possibility for information, but not actual 
information. As such, ii is the "Chaos and Void" (Toltu 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 i.nfor
mation can exist, but where it does not exist.» 

The hollow was made through the 32 paths, since letters and dig
its are the basic bits of information. While random letters and num
bers do not actually convey information, as long as they exist, it is 
also possible for information to exist. The Vacated Space is therefore 
the slate where it is possible for information to eltist, but where this 
possibility bas not yet been realized. 

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 whic.b creation could take place 
there. 

The order was therefore first "engraving. • and then "creation." 
The Sefer Yetzirah therefore states that the Creator "engraved . . . and 
created H.is universe.· 

Engraved Yah 

Many of the Kabbnlistic commentaries translate this as "He 
engraved Yah .... " In Hebrew, the word "be~ is often not written 
out, but understood from the verbal form. The "He" ben: refers to 
the Infinite Being (A in Sof) who is above all the divine Names.,. 
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According to this, the Sefer Yetzirab is saying !bat the Infmite 
Being began creation by engraving the divine Names through the 32 
paths of Wisdom. The Names are wriuen with letters, and they could 
only come into being after the letters bad been created. 

It is in tbe same vein that some of the early Kabbalists inte.rpret 
the first verse in Genesis to read, "In the beginning He created 
Elohim, along with the heaven and the earth."'' The first thing that 
the Infinite Being created was the name Elohim, which is associated 
with the Constriction. 

The divine Names also parallel the Sefirot. Once the Vacated 
Space bad been engraved, the Sefirot could be created inside it. The 
"engraving" of this Space was therefore intimately related to these 
Names. 

This c.an also be read in the imperative, "With 32 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 will discuss later (1:14). The 
method is alluded to in Rava's saying, "If the righteous desired, they 
could create a world .• ,. 

Yah 

Saadia Gaon translates this as, "the Eternal." 
The Kabbalists normatively associate the name Yah (;,.) with 

Wisdom (Cbakb.mah). Actually, however, only !be first letter of this 
name, the Yud ('), designates 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 it is clothed 
in Understanding. 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 
Wi.sdom and Understanding respectively. Yud has the primary form 
of a simple point. This alludes to the fact that Wisdom is simple and 
undifferentiated .. The numerical value of Yud is 10, indi.cating that 
all Ten Sefirot are included in the simple nature of Wisdom. 

At the beginning of a word, the letter Yud i.ndicates the mascu
line future. This is related to the teaching, "Who is wise? He who 
perceives the future."l1 

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 him alone. As such, it is the ultimate "my." The same 
is true. of the Sefirah of Wisdom (Chakhmah) with respect to the Infi
nite Being. 
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Heh has a numerical value of 5, alluding to the five fingers of 
the band. As such, it represents Understanding, the hand that holds 
Wisdon, distributing and channeling it.» 

At the beginning of a word, the prefix Heh means ~the.~ It is the 
definite article, tha.t specifies and del.ineates an object. Like a band, 
the-definite article holds and specifies a concept that is specific rather 
than general. At the end of a word, Heb 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 Heb.rew alphabet that is writ
ten as two disjunct parts. This alludes to the fact that Understanding 
represents tb.e beginning of separation. 

There is some disagreement in the Talmud as to whether or not 
Yah is a divine name. 19 The Sefer Yetzirah clearly takes the position 
that it is. 

Yah, the Lord ... 

In Hebrew, this is written as YH YHVH(-:m> n>). It was with these 
six letters that God creat.ed all things. It is thus written, kTrust in 
God for etemity of eternities, for with YH YHVH He formed uni
versese (Isaiah 26:4)."' 

The Lord of Hosts 

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

This name, however, also contains the Tetragrammaton 
(YHVH), here translated as "the Lord." The Tetragrammaton desig
nates the· totality of all the Sefirot. Hence, the phrase, "YHYH of 
Hosts," actually represents all the Sefirot as they are revealed to 
man.42 

This is the reason for the designation, "YHVH of Hosts." 1t 
refers to revelation, tb.e sta t.e in which God associates Himself with 
beings that are lower than Himself, namely, His "h.osrs.~ 

According to the Talmud, the first perso.n to use the designation, 
"Lord of Hosts, • was Hannah, when she prayed, "0 Lord of Hosts, 
if You will look at the affliction of Your servantft (I Samuel 
1: 11).43 
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God of Israel 

This is connected to "Lord of Hosts." While revelation in general 
is to all of God's hosts, in parti cular, it is granted to Israel. As we 
shall see (2:4), the name Israel is closely associated with the 231 
gates. 

The Hebrew word for "God" here is Eloh.im. This alludes 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 ofYesod (Foundation). In man, this force paral
lels the sexual organ. 

ln Hebrew, this phrase is Elohim Chaim. This Sefu-ah takes all 
the forces, collectively referred to as Elohim, and presents them in 
an active, procreative mode. Life is defined as that wltich is active 
and procreates, and hence, this is the connotation of "Living 
God." .. 

King of the Universe 

This is the mode in which God relates to tlte universe as a king, 
and it is associated with the Sefirah of Malkhut (Kingsltip). Of all the 
Sefirot, this is the only one which comes into direct contact with the 
lower stages of creation. 

The 6.rst five designations, "Y ab, the Lord of Hosts, God of 
Israel, the Living God, King of the Universe," thus designate the Ten 
Sefirot in their downward mode, as they are. the source of all creative 
force. 

El Shaddai 

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

Here the Sefer Yet;r.irah begins designating the Sefirot in an 
upward mode. In tlte Babir, the disciples thu.s ask, " From above to 
below we know. But from below to above we do not know." .. 
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The designation El Shaddai is also related to the procreative 
force represented by Yesod (Foundation), and corresponding to the 
sexual organ in man. 

We therefore have two designations for Yesod (Foundation), 
"Living God" (Eiohim Chaim), and El ShaddaL 

"Livi.ng God" is the designation of this Sefirah from a God's eye 
view, while El Shaddai is its designation from a mao's eye view. God 
thus told Moses, " I appeared to Abraham, Isaac and Jacob as El 
Shadda.i" (Ex.odus 6: 3). 

The first five designations represented the downward process, 
from God to the universe, through which the creative force is chan
n.eled. The author, however, is now designating the names that relate 
to the upward process, through which man approaches the Divine. 
"ICing of the Universe," the lowest stage, applies to both directions. 

M erciful and Gracious 

These are the second and third of the Thirteen Attnl>utes of 
Mercy, expressed in the verse, "El, merciful and gracious" (Exodus 
34:6).~ 

On this level, one can comprehend the inner worlcings of the six 
Sefirot, Ch.esed (Love), Gevurah (Strength), Tiferet (Beauty), Netzach 
(Victory), and Hod (Splendor). It is through these Sefirot that God 
expresses His mercy to the world. This level was gained by Moses 
when God told him, " I will have mercy upon whom I will have 
mercy, and 1 will be gracious to whom I will be gracious" (Exodus 
33: 19). 

High and Exalted 

The next designations are all taken from the verse, "For thus says 
[God), High and E:xahed, dwelling in Eternity, and whose Name is 
Holy, I dwell lofty and holy ... " (Isaiah 57: 15). 

" High and Exalted" refers to the level of Understanding (Binah). 
The lower seven Sefirot correspond to the seven days of creation. 
Uode.rstaoding (Binah) is above these seven Sefrrot, and hence, it is 
the level preceding action and creation. This is the level where God 
is seen as being utterly transcendental, separated from all the worldly, 
and high above everything mundane. 

"Dwelling in eternity" speaks of the level of Wisdom 
(Chakhmah). This is the level that is above time. Here one perceiv es 
God as transcending not only space, but time as well. 
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~His Name is Holy" alludes to the level of the Crown (Keter), 
the highest of the Sefirot. 

The Kabbalists note thai the expression, • His Name, n which in 
Hebrew is Sh 'mo (1Dt1), bas a numerical value (gematria) of 346. This 
is the same as the value of Ratzon (py,), meaning •will. "4' Will is 
even higher than Wisdom, since it is the imptuse that gives rise to all 
things, even thought. ln Kabbali.stic terms, Will is designated as 
Crown (Keter). Just as a crown is worn above the bead, so is the Will 
above and outside all me.ntal processes. 

The word Holy (Kadosh) denotes separation, and its general 
sense implies separation from the mundane.41 The expression, · His 
Name is Holy," indicates that the Crown is a level that is separated 
and removed from every imaginable concept. Since it is 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 Yetzirab. It possibly relates to the Inftnite Being (Ain 
Sot), which is lofty above all concepts, even Will. 

The last five designations thus refer to tb.e rungs which man must 
climb to reach the Infinite. These are the Sefirot in their upward 
mode. 

Tb.e impulse of creation first went downward through the Sefirot, 
and then it went upward again, returning to the Infinite. Only then 
could creation take place. 

With three books 

Sefer Y etzirah now begins to define the word Sefirab, the 
Hebrew designation for the divine emanations that form the basis of 
creation. 

The Hebrew word for book, Sepher ("Uio), bas the same root as 
the word Sephirah (:rruo), except that the former is masculine and 
the latter is feminine. 

These three books are said to be •text, number, and communica
tion." The Hebrew word for • text" here is Sepher ("U)D), which literally 
means · book." ~umber" is Sephar ("U)O), from which the English 
word "cipher" is derived. "Commu.nication" is Sippur (-n»>O), which 
more literally is "telling. n 

These three divisions respectively represent quality, quantity, 
and communication. These are the letters, numbers, and the manner 
in which th.ey are used.'' 

These three books correspond to the three divisions of creation 
defined by Sefer Yetz;irab, namely, "Universe, Year, and Soul." In 
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Table 4. The three book~. 

Text (Sepher) 
Number (Sephar) 
Communication 

(Sippur) 

World (space) 
Year (time) 
Soul (spirit) 

Form of Letlers 
Numerical Value 
Pronunciation and 

Name of letters 

more modem terms, these would be called space, time and spirit. 
"Universe" refers to the dimensions of space, "year" to time, and 
~soul" to the spiritual dimension. See Table 4. 

As we shall see. the Sefer Yettirah speaks of a five-dimensional 
continuum, defined by the Ten Sefirot. The fmt three arc the three 
dimensions of space. the fourth dimension is time, while the fifth is 
the spiritual dimension. 

Since the three spacial dimensions comprise a single continuum, 
the three of them together coost.itute the ftrst ~book." Time is the 
second "book," while the spiritual dimension is the third. 

The three books define the three ways in which the array of the 
32 paths can be presented. First, one can draw a diagram representing 
them, as one would picture them in a book. This is the aspect of 
•text." This is also the aspect in which they appear in the Book of 
tbe 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, tbe latter 
which c-onsists of three Mothers. seven Doubles, and twelve Elemen
tals. This is the aspect of number in the 32 paths. This is also relat.ed 
to their affinity to certain geometrical forms. 

Finally, one can speak of the relationships between these paths 
as they convey information. This is the level of "communication." It 
is closely related to the 32 paths where they represent states of con
sciousness. as presented in Appendix II. 

These three aspee1s are most apparent in the lerters of the 
alphabet."' There are three primary ways in which the letters can be 
interpreted. First, there is the physical form of the letters, as they are 
written in a book. This is the a.spect of"text~ (Sepher), which literally 
means book. Secondly, there is the numerical value or gematria of 
the letter, this being •number." Finally. there is the sound of the let· 
ter, as well as the way its name is pronou.nced, this being 
•communication" or " tellins," See Table .S on page 22. 

"Text" (Sepher), the physical form of the lener. pertains to the 
continuum of space. since: form only can be defined in space. This is 
·universe." Number (Sephar), implies sequence. and this is the 
sequence of time. which is the continuum of the "Year." Fmally, 
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communication (Sippur) applies to the mind, and this is in the spirit
ual continuum, whic,h is "SouL~ 

These three words also define the term Sefirah. First, the word 
Sefirab shares the root with Sejer, meaning book. Like a book, each 
Sefirab cao record informa,tion. The Sefirot thus serve as a memory 
bank in the domain of the Divine. A permanent record of everything 
that bas ever taken place in all creation is thus made nn the 
Sefirot. 

Sec<mdly, the word Sefirah shares a root with Seplrar, meaning 
number. It is the Sefirot that introduce an element of number and 
plurality into existence. The Creator, the Infinite Being, is the most 
absolute unity, and the concept of number does not apply to Him in 
any manner whatever. In speaking of the Infinite Being, the Sefer 
Yetz,irah therefore asks, "Before one, what do you count" (I :7)? It is 
only with the creation of the Sefirot that the concept of number 
comes into being_ 

ln this mode, every event and action 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 this mode. 

Finally, the word Sefirah shares a root with Sippur, which means 
"communication" and "telling." The Sefirot are the means through 
which God communicates with His creation. They are also the means 
through which man communicates with God. lf not for the Sefirot, 
God, the Infinite Being, would be absolut.ely unknowable and 
unreachable. It is only through the Sefirot that he can be 
approached. 

Of course, as all the Kabbatists warn, one should not in any way 
worship the, Sefirot or pray to them. I• One may, however, use them 
as a channel. Thus, for example, one would not think of directing a 
petition to the postman, but one could use him to deliver a message 
to the king. In a mystical sense, the Sefirot form a ladder or tree 
through which one can "climb" and approach the Infinite. 

Thus, when the Sefer Yetzirah presents the words Sepher. Sephar 
and Sippur here, it is not doing so accidentally. Rather, the, book is 
deliberat,ely presenting roots which define the concept of the Seftrot. 
This is all the more obvious, since this entire chapter deals with the 
Sefirot. 

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

If one wishes to influence anything in the physical universe 
(space), he must make use of the physical shape of the letters. If this 
involves a meditative technique, one would C,Qntemplate the appro
priate letters, as if they were written in a book. The method involves 
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Table 5. The numerical value of leiters. 

Phonetic 
Letter Name Sound value Designation Family 

M Alcf 'I'>« silent I mother g11ttural 
~ Bet ,.~ B,Bh 2 double labjal 
l 0' I lro.me '>cl O,Oh 3 double palatal , Dalet rm D,Dh 4 double linsual 

' Heh .., H s elemental guttural 
l Vav n v (W) 6 elemental labial 
I Zayin J'l z 7 elemental dental 
n Cbet ,.., German eh 8 elemental guuural 
t> Tet ""' T 9 elemental lingual 
• Yod ,. Y(O 10 elemental palatal ,., Kaf 'l' K,Kh 20 double palalal 
~ Lamed ,., L 30 elemental linsuaJ 

DJ:I Mem oc M 40 mother labial 
p Nun J1l N so elemcn.tal linauaJ 

" Samekh 11"' s 60 clemenlal denial 
p Eyin 1'V silent 70 elemental guttural 

'1-11 Peb Itt P,Ph 80 double labial 
r.r Tzadi .,. T z 90 elemenlal dental 

p Kuf .,.. K (Q) 100 elemental palalal , Resb 1M R,Rh 200 double dental 

"' Shin "" Sb (S) 300 mother dental 
n Tav 'Pn T,Tb 400 double lin sua! 

making each particular letter combination fill the entire field of 
vision, eliminating an other thoughts from the mind. 

Finally, if one wishes to influence the spiritual realm, he mm t 
make use, either of the sounds of the !etten, or of their names. This 
technique, which we shall describe, is the one that is used when mak
ing a Golem. 

1:2 111'rmt 0'11\71 O'"WV1 :1/.J •?:J m"l'.DO "WV 
:t"WV o•11v1 n1?Ul::l V:J\11 n1l:ll< v?v ,o, 

:.m01\7!l 
Ten Sefirot of Nothingness 
And 22 Foundation Letters: 

Three Mothers. 
Sewm Doubles 
And twelve Elementals. 
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Ten Sefirot 

The Sefer Yetzirah now defines the 32 paths as consisting of 10 
SefJIOt and 22 letters. 

The word Sefirah literally means "counting." It is thus distin· 
guished from the word Mispar, meaning Mnumber." 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 Yetzirah does not name the Ten Sefirot, 
their names are well known from the classical Kabbalah. They are 
given in Table 6. The Sefirot are usually presented in an array con
sisting of three columns, as in the figure. 

The names of the Sefirot are all derived from scripture. ln 
recounting Betzalel's qualifications, God says, "1 have filled him with 
the spirit of God, with Wisdom, with Understanding, and with 
Knowledge" (Exodus 31:3). As the Sefer Yetzirah later states (1:9), 
the "spirit of God" refers to Keter (Crown), the first of the Sefirot. 
Wisdom and Understanding then refer to the next two Sef"uot. 

The first two Sefirot a.re likewise alluded to in the verse, "With 
Wisdom, God established the earth, and with Understanding, He 
established the heavens, and with Hi.s Knowledge, the depths were 
broken up" (Proverbs 3: 19,20). It is likewise written, "With Wisdom 
a house is built, with Understanding it is established, and with 
Knowledge its rooms are filled" (Proverbs 24:3,4). 

Table 6. The ten Sefirot. 

I. Keter Crown 

2. Chakhmah Wisdom 

3. Binah Understanding 
[Daat) [Knowledge) 

4. Chesed Love 

s. Gevurah Strength 

6. Tiferet Beauty 

7. Netzach Victory 

8. Hod Splendor 

9. Yesod Foundation 

10. Malkhut Kingship 
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Binah 
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Gevurah 

Figure /. The Sejiror. 
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Keter 

Daat 

6 
Tiftl"et 

9 
Ye>Od 

10 
Malkhut 

4 
Chesed 

7 
Netuc h 
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All of these sources list three. qualities-Wisdom, Understand
ing, and Knowledge. Knowledge, however, is not a Sefirah, but 
merely the point of confluence between Wisdom and Understanding. 
In many ways, however, it behaves as a Sefirah, and it is thus often 
included among them." 

The next seven Sefirot are named in the verse, ~Yours 0 God 
are the Greatness (4), the Strength (5), the Beauty (6), the Victory (7), 
and the Splendor (8), for All (9) in heaven and in earth; Yours 0 God 
is the Kingdom (10) ... " (I Chronicles 29:11).5:l It is here that the 
names of all the lower Seftrot are defined. See figure I on page 24. 
In most sources, however, the first of these is called Chesed (Love) 
instead of Gedulah (Greatness). Similarly, the sixth is called Yesod 
(Foundation) rather than ~All." In older Kabbalistic texts, however, 
both designations are used. 

According to some Kabbalists, the Ten Sefirot also parallel the 
10 Hebrew vowels.s- Together with the 22 letters, they then comprise 
the totality of the Hebrew language. 

Of Nothingness 

The Hebrew word here is Beli-mah (:1!l•.,:l). This word can also 
be translated as meaning closed, abstract, absolute or ineffable. 

This word occu.rs only once in scripture, in the verse, ~He 
stretches the n.orth on Chaos, He hangs the earth on Nothingness 
(Beli-mah)" (Job 26:7). According to many commentaries, the word 
Beli-mah is derived from the two words, Beli, meaning ~without," 
and Mah, meaning "what" or "anything." The word Beli-mah would 
then mean ~without anything," or "noth.ingne.ss."$$ 

According to this interpretion, the designation ~seftrot of Noth
ingness" is used to indicate that the Sefirot are purely ideal concepts, 
without any substance what.ever. Unli.ke 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 Ba/am 
(c.,:~), meaning ~to bridle." This is found in the verse, ~oo not be like 
a horse or mule, who do not understand, whose mouth must be bri· 
died (balam) with bit and rein" (Psalms 32:9).$6 

This second interpretation seems to be indicated by the Sefer 
Yeuirah 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 is spealcing of ~Ten Ineffable Sefirot," 
indicating that they cannot be described in any manner whatever. 
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Figure 2 . Ten points linked by 22 lines. There are thrtte horizontals. 
St\"t'll vertimls, and twelve diagonals . 

Similarly, the Biblical verse, "He bangs the earth on the ineffable," 
would mean that the· forees which uphold creation cannot be 
described." 

According to both interpretations, the Sefrrot are distinguished 
from the letters. While the letters are primarily modes of exp.ression, 
the Sefirot are inexpressible by their very nature. 

A leading Kabbalist, Rabbi lssa.c of Acco ( 1250-1340), points out 
that Beltmah bas a nu:in.eri.cal value of 87. God' s name Blohim, on 
the other hand, bas a value of 86. Belimah thus represents th.e stage 
immediately following. the pure essence of the Divine.•• 

22 Foundation Letters 

In the simplest sense, these are called Foundation letters because 
it was through the letters of the Hebrew alphabet that the universe 
was created.>9Tbe Sefer Yetzirah itself therefore says of the letters, 
"with them He depicted all that was formed, and all that would ever 
be formed" (2:2). This is also alluded to in what the Talmud says of 
the builder of the Tabernacle, "Betzal.el knew bow to permute the let
t.ers with wb.icb .heaven and earth were made. "60 

With ea.ch act of creation, the Torah reports that "God said." 
Thus, "God said: let there be light," and "God said, l.et there be a 
firmament." The decrees through which God brought creation into 
being consisted of sayings. These in tum oon.sisted 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 creation were not only respo!J&ible for the incep
tion of the world , but they also constantly sustain it. It is thus written, 
"Forever, 0 God, Your word stands in the heavens" (Psalms 119:89). 
The very words and letters with which the universe was created are 
also the ones which constantly sustain it. If these words and letters 
were withdrawn for even an instant, the universe. would cease to 
exist.' ' 

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

l.n Hebrew, "Foundation Letters" is Otiot Yesod. This can also 
be translated, "Lette.rs of Foundation." 

In the Kabbalah, Foundation (Y esod) is th.e Seftrah tha.t corre
sponds to the sexual organ. It therefore has the connotation of coup
ling and pairing, usually for the purpose of procreation. 

The letters are said to pertain to Foundation (Y esod), since it is 
only through the letters that Wisdom and Understanding can come 
together and be coupled. As discussed earlier, Wisdom is pure non
verbal thought. Understanding, on the other hand, can only be ver
bal, since if an idea cannot be ellpressed verbally, it cannot be under
stood. The only link between nonverbal Wisdom, and verbal 
Understanding, consists of the letters of the alphabet. 

This is 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 is derived from 
the verse where God says of Betzalel, "I will fill him with the spirit 
of God, with Wisdom, with Understanding, and wilh Knowledge" 
(Exodus 31 :3). 

We therefore see that the abilily to manipulate the letters of cre
ation depends on "Wisdom, Understanding, and Knowledge." Knowl
edge (Daat), however, is the point at which Wisdom and Understand
ing come together. If has the connotation of joining and intercourse, 
as in the verse, "Adam knew his wife Eve" (Genesis 4:1).61 Knowledge 
therefore se.rves in the place of Foundation between Wisdom and 
Understanding. It is in this same contex:t that the Sefer Yetzirah 
speaks of "Letters of Foundation." 

In a more general sense, the letters serve to pair off and connect 
all the Sefirot. This is particularly true in the "Tree of Life" shown 
in ftgure I (page 24), which shall be discussed in detail. 

Three Mothers 

These are the three letters, Alef (~<), Mem (a), and Shin (11). They 
will be di•.cussed at length in Chapter Three. These letters are called 

Copyrighted material 



28 

$ 

® 

General 

SEFER YETZIRAH 

Points Horizontals Verticals Diagonals Total 
(Sefirot) (Mothers) (Doubles) (Eiementals) (Letters) 

4 4 6 

7 2 4 8 14 

10 3 7 12 22 

13 4 10 16 30 

Jn + I n Jn - I 4n 8n - 2 

Natural Array 

According 10 the older Kabbalisu 

According to the s.red School. based on the Zohar (I :59b). 
Cf. Pardes Rimonim 7:3. 

Figure 3 . Family of diagrams. 
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Figure 4. The 32 paths as defined by the Ari. 
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KNer 
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Y<'Sod 

10 
Malkhul 

Figurr 5. The 32 paths according to the Gra. 
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"Mothers" because they are primary. EssentiaUy, Alef is the first let
ter of the alphabet, Mem is the ntiddle letter, and Shin is the sec~nd 
from the last." The reason why Tav (n)- th.e last letter of the alpha
bet - is not used is because it is one of the Doubles. 

One reason why these letters are caUed "Mothers" is because, in 
general, the leuers are derived from Understanding (Binah). As dis
cussed earlier, Understanding is the primary feminine principle, and 
is therefore called Mother. This is alluded to in the verse, "For you 
shall call Understanding a Mother" (Proverbs 2:3)."' Since these are 
the primary letters, they are called the "Mothers."" 

These letten are also called mothers (lmot) in the same sense 
that a crossroad is caUed a "mother of the road" (Ezekiel 21 :26).66 
These three letters are caUed "crossroads,~ since they form the hori
zontal links between the Sefrrot in the Tree of Life diagram. On a 
more basic level , these arc "mothers," because the number of hori
zontal links defines the order of the array, as discussed below. 

Seven Doubles 

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

The Elementals arc the twelve remaining letters, which have a 
single sound. These two groups will be discussed in chapters four and 
five, respectively. 

0 

n 

Figur~ 6. Th~ paths defined by tlze Gra. as tlzey appear in the Warsaw, 
1884 edition. (p . 26b of Part Two). 
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lf we draw ten points in three columns in the simplest manner, 
we see that they are automa·tically linked by 22 tines. Of these, three 
are horizontal, seven are vertical, and twelve are diagonal as shown 
in figure 2 on page 26. The division presented. by Sefer Yetzirah is 
therefore a natural consequence of the array. This figure can actu
ally be looked upon as a member of a family of diagrams. The order 
of the diagram is then determined by the number of horizontal 
Jinks. 

In practice, for reasons dealing with the basic nature of the 
Sefirot, they are not arranged in this natural order, but have the mid
dle line lowered somewhat. There are several different ways that the 
Kabbalists assign the leuers in these diagrams. These are shown in 
figures 3-6. 

1:3 VI.Jn n1V.:IYN iVV i~OIXl :'II;Jl'?.:l nl,~O iVV 
n'?•o.:1 VYON.:I l":lo ;•n• n•;.:n von i ll:l 

:i 1VZJ;"t n'?•IXll pv'?n 

Ten Sefirot of Nothingness 
in the number of ten fingers 

fi•·e opposite fi•·e 
with a singular co••enant 

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

The number of ten fingers 

Creation is said to have been accomplished with God's fingers, 
as it is written, wwhen I see Your heavens, the work of Your fingers" 
(Psalms 8:4). The lO numerical digits similarly parallel the ten fingers 
in man. The five lingers of the hand contain a total of fourteen bones. 
This .is the numeri.cal value for Yad (,), 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 "masculine" Sefirot on the right side would then be aU 
those normally on the right, as well as the upper two center Sefirot. 
The "feminine" Sefirot on the left would include the three normally 
on the left, together with the lower two center Seftrot.•• 

The five masculine Sefirot are often referred to as the five Loves 
( Chasadim), since they are on the side of Chesed (Love). The five 
feminine Sefirot are similarly called the five Strengths ( Gevurot) 
because they are on the side of Gevurah (Strength). See figure 7 on 
page 34. 

When the SeftTot are in their normal state, arrayed in three col
umns, they are in a state of equilibrium. But when the Sefirot of the 
central column are moved to the right and left, so as to divide the 
Sefirot into two arrays, a powerful tension is produced. When they 
are in such a mode, powerful spiritual forces can he directed and 
channeled. 

Therefore, in many places where God interferes directly with the 
physical world, the scripture speaks of God's fingers or bands. The 
most obvious case occurs with reference to creation itself, which the 
Psalmist calls "the work of Your fmgers," as quoted above. We simi
larly find, "My [left] hand has founded the earth, and My right hand 
has spread out the heavens" (Isaiah 48: 13). Before such a creative act 
could take place, all the Sefirot had to he polarized to male and 
female sides, generating tension and force. Just as human procreation 
involves male and female, so does Divine creation. 

Very closely related to this are the various actions that use the 
bands to channel spiritual forces. These include the laying of hands, 
the lifting of the hands in the Priestly Blessing, and the spreading of 
the bands in prayer. In all these cases, the intent is to channel the 
power of the Ten Sefirot through the ten fingers.•• In making them 
correspond to the two hands, the Sefirot are polarized, creating spirit
ual tension. See figure 8 on page 34. Once such tension exists, 
through meditation and concentration, the powers of the SefJTOt can 
be focused and channeled. 

And a singu.lar covenant 

The Hebrew here is Brit Yachid. Some read Brit Yichud, "a unify
ing covenant," but the meaning is similar.69 A similar concept is 
found in the last chapter with regard to Abraham (6:7). In general, a 
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covenant (brit) is something that comes between two separate parts. 
The paradigm of a covenant is that which God made with Abraham 
when he commanded him, "Take to Me a prime heifer, a prime 
female goat, a prime ram, a turtle dove, and a young pigeon~ {Gene
sis 15:9). 70 These five animals paralleled the five fingers. Three of 
the animals were div ided in half, so that the six halves represented 
the six Seftrot that are normally to the right and left. The four halves 
of the birds, which were not divided, represented the four Sefi.rot 
which are normally in the center line. See figure 9. 

Fem in ine Strengths (left) 

Binah 
Gevurah 
Hod 
Yesod 
Malkhut 

Ma.sculine Loves (Right) 

Kclcr 
("hakhmnh 
C"hcscd 
Tifcrct 
Netzach 

Figure 7. Masculine and feminine Sefirm. 

Hod C"hcsed 

Ycsod Tiferet 

Figure 8 . Polariz.ing rhe ten Sefirotthrough the ten fingers. 

' 
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Tunle Dove 

Heifer 

Female Goat 

Ram 

Young Pigron 

Figure 9. Abraham's covenant. 

The two tablets containing the Ten Commandments were also 
called the ~Tablets of the Covenant~ (Deuteronomy 9:9). It was for 
this reason that they were given as two tablets, rather than as a single 
one. 

When the Ten Seftrot are divided into this double array, the 
place in the middle becomes the focus of spiritual tension. This place 
is then called the "singular covenant~ or "unifying covenant." 

Circumcision of the Tongue 

The Hebrew word for "circumcision" is M ilah. This same word, 
however, also means ~word," as we find, "God's spirit speaks in me, 
and His word (milah) is on my tongue" (2 Samuel 23:2). Hen.ce this 
can also be translated, "a word of the tongue." The "circumcision of 
the tongue" refers to the ability to utilize the mysteries of the Hebrew 
language. 71 It also refers to the ability to probe the mysteries of the 
Torah.12 

In a more general sense, such circumcision denotes a fluency of 
speech. One who cannot speak properly is said to have 
"uncircumcised lips." Moses thus said, "How will Pharoab listen to 
me, when I have uncircumcised lips?" (Exodus 6: 12). When one is 
given the power of proper speech, his tongue is said to be circum
cised. This is both the "circumcision" and the "word" of the 
tongue. 

A good example of this is found in the Priestly Blessing. Here, 
the priests raise their hands and pronounce the blessing outlined in 
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scripture (Numbers 6:22-27). The priests must raise their hands so 
that they are precisely level with the mouth, as it is written, • Aaron 
lifted up his hands toward the people, and he blessed them~ (Leviti
cus 9:22). n The cohen-priest must concentrate on the fact that his 
ten fingers represent the Ten SeflfOL As a result of the focus of spirit· 
uaJ force between his two bands, his tongue is "circumcised, n and his 
blessing bas its proper effect. 

The same is true of raising one's hands in prayer. Here again, 
the two bands focus spritual power so as to "circumcise" the tongue, 
allowing the i.ndividual to pray effectively. In some Kabbalistic medi
tative systems, the raised band position was likewise used to focus 
spiritual energy." It was for a very similar reason that the cohen
priests bad to wash their hands and feet before engaging i.n the divine 
service." 

This also provides insight into the significance of the two Cheru
bim that were on the Ark of the Covenant in the Holy of Holies. 
These two Cherubim were the source of all prophecy. Prophecy 
involves a particularly intense focusing of spiritual energy, allowing 
th.e prophet to actually speak in God's name. Prophecy was thus the 
ultimate level of "circumcision of the tongue." 

ln describing the Ark, God told Moses, "I will commune with 
you, and I will speak to you from above the ark-cover, from between 
the two Cherubim, which are on the Ark of Testimony" (Ex.odus 
25:22). '6 What was true of Moses was also tru.e of the other prophets, 
and the influx of prop.hecy was channeled primarily through these 
two Cherubs in the Holy of Holies. There is some evidence that at 
least i.n some cases, the prophetic experience was the resUlt of intense 
meditation of these two Cherubim. n When the Cherubim were 
removed from the Holy of Holies with the destruction of the First 
Temple, prophecy as such ceased to exist. 

According to the Zohar, the two Cherubim represented the 
Sefirot divided into a masculine and feminine array.79 These were 
placed on the Ark, which contained the original Tablets of the Ten 
Commandments. There were five Commandments on each tablet, so 
the two represented a similar array of the Sefirot. This created a per
manent state of t.ension, 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 is the circumcision of 
the sexual organ. 
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In order to understand the significance of this circumcision, one 
must realize why God commanded that it be done on the eighth day. 
The Torah states, "On the eighth day, the flesh of his foreskin must 
be circumcised" (Leviticus 12:3).80 The covenant of circumcision was 
originally given to Abraham. 

The world was created in six days, representing the six primary 
directions 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, into the 
realm of the transcendental." 

Through the covenant of drcumdsion, 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 is brought 
down into the world. Since the mark ofthe covenant is on the sexual 
organ, it gives the individual access to the highest spiritual realms, 
from which he can draw down tbe most lofty souls. 

By meditating on the fact that tbc ten toes represent tbe Ten 
Sefirot, one is able to concentrate spiritual energy into the sexual 
organ." Through such methods, one can gain complete control 
over one's sexual activiti.es, eveo io the midst of intercourse." By 
sanctifying oneself in this manner during sexual intercourse, one 
is able to determine the qualities of the child that will be 
conceived ... 

The covenant of circumcision also represents the channeling of 
sexual energy. The sexual drive is ooe ofthe most poweful psycholog
ical forces in man, and when it is channeled along spiritual lines, it 
can bclp bring one to the highest mystical states. In giving the com
mandment of circumcision, God indicated that the emotions and 
desires associated with sex could be used for the mystical quest of 
the Divine on a transcendental plane. 

The juxtaposition between the "circumcision of the tongue" and 
the "circumcision of the membrum" explains the prophetic position 
favored by Elijah. The scripture states, "Elijah went up to the top of 
the Carmel, entranced himself on the ground., and placed bis face 
between his knees~ (I Kings 18:42). This position was used for the 
intense concentration of spiritual energy. According to tbe Midrasb, 
th.is position was used because it placed the head in conjunction with 
the mark of circumcision." 

When one is in this position, all of these forces are brought 
together. The ten fingers, ten toes, tongue and sexual organ comprise 
a total of 22 elements, paralleling the 22 letters of the Hebrew alpha
bet.•• The individual's body itself thus becomes an alphabet, with 
which he can "write" in the spiritual realm. 
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Ten Sefirot of Nothingness 
ten and 110t nine 
ten and 1101 eleven 

Understand with Wisdom 
Be wise will! Understanding 

Examine with them 
and probe from them 

Make [each]thi11g stand on its essence 
A11d make the Creator sit on His base. 

This section speaks primarily of the first three Sefirot, Ket.er 
(Crown), Cbakbmah (Wisdom), and Binah (Understanding). Later, 
we find a similar discussion with regard to the lower seven Sefirot 
( 4: S). 

11m and not nine 

The highest faculty in man is will This corresponds to the flT"St 
of the Seftrot, Keter (Crown). 

If one-were to auempt to describe God, it would be tempting to 
say that He is pure Will This would be very much like saying that 
God is "spirit,~ or that Re is "l.ove, B sinoe all such descriptions 
a.ttempt to depict God in terms of human traits. If any human trait 
were to be used, however, it should be will since this is tbe highest 
of all human faculties. 

If we would say that God was pure Will, however, then we wollld 
be saying that He is identical with Keter. Keter, however, is merely 
a Sefirah, and as such, it is something created by God and inferior 
to Him. We therefore ca11not even say that God in pure Will. Even 
Will is among His creations, and is inferior to Him. 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 
nine." For if we were to say that God is Wiii, then Keter would be 
identical to God, and only nine Sefirot would remain. But since there 
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are ten Sefirot, then even Will is nothing more than a Sefirah, and it 
is something that is inferior to the Creator. 

The Sefer Y etzirah also warns, Kten and not eleven.~ This is to 
teach that God Himself, the Infmite Being, is not to be included 
among the Sefirot. If He were., then there would be eleven rath.er than 
ten.87 

God belongs to a totally different category than the Sefirot, and 
is not to be counted among them. As a result, we cannot even 
describe Him by such purely abstract qualities as will, wisdom, love 
or strength. Wilen the Bible makes use of any of these qualities in 
relation to God, it is speaking of the Sefirot created by God, and not 
of the Creator Himself. 

T llis is particularly important for the mystic. As a person reaches 
the highest levels, he might th.ink that he is actually reaching God 
Himself. The Sefer Yetzirah therefore warns that when one climbs 
the ladder of the Sefirot, there are only ten steps, and not eleven. The 
Creator is always beyond our grasp. 

It is for this reason that God is called Ain Sof, literally Kthe Infi
nite." One can climb higher and higher, reaching toward infmity, but 
one can never attain it. Infinity may remain a goal, but it is only a 
goal that points to a direction, but not a goal that acually can be 
reached. The same is true of the Infinite Ain Sof. as 

Understand with Wisdom 

As discussed earlier, Understanding (Binah) involves verbal 
thought, while Wisdom (Chakbmah) is 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 band, is pure thought, and in particular, it refers to a state 
of consciousness where the mind is not engaged in reverie. 

It is very difficult to experience pure, nonverbal thought. As soon 
as a person attempts to clear his mind of thought, he immediately 
begins to think, ~Now I am not thinking of anything." The state of 
Wisdom or Chalchmah consciousness is one of pure nonverbal 
thought, which is very difficult to attain. 

It is in an attempt to attain the sta.te of Chakhmah consciousness 
that the various meditative methods are used. Thus, mantra medita
tion attempts to clear the mind of reverie by filling it with the 
repeated words of the mantra. Similarly, contemplation pursues the 
same goal by filling the mind with tbe contempla.ted object. 

Wisdom is associated wilh the nonverbal right hemisphere of the 
brain, while Understanding is associated with the verbal left hemi
sphere. As the Kabbalists explain, Wisdom is n.ormally only experi-
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enced when it is clothed in Understanding. One may he able to expe
rience the workings of the nonverbal areas of the mind, but only 
when one clothes them with verbal thoughts. 

It is here that the Sefer Yetzirah begins instruction on how to 
grasp the Sefirot." 

The first step is to, "Understand with Wisdom, and to he wise 
with Understanding.~ This involves a deliberate oscillation between 
Understanding and Wisdom, between verbal Bi.nah consciousness, 
and nonverbal Chakhmah consciousness. 

Try for a moment to stop thinking. You remain completely con
scious, but there are no ve.rbal thoughts in your mind. If you are an 
average person, you may he able to maintain such a state for a few 
seconds, but immediately your mind hegins to verbalize the experi
ence. You might say to youself, " I am not thinking of anything." But 
as soon as you do this, of course, you actually are thinking of 
something. 

For those few seconds, however, you have experienced nonverbal 
Chakhmah consciousness. If you work at this e"ercise, you can gradu
ally learn how to ex.tend the time in wbich you are in this state. It is 
like a heavy pendulum, the longer you push it back and forth, the 
funher it will swing. Similarly, the more you learn to oscillate· 
between verbal Binah consciousness and nonverbal Chakhmah con
sciousness, the deeper you will reach into the latter, and the longer 
you will he able to maintain this state. 

Chakhmah consciousness is panicularly important in reaching 
the Sefirot. As mentioned earlier (1:2), the Sefirot are ine.ffable, and 
cannot be understood verbally. As the Sefer Yetrirah itself says, they 
must be reached by "paths of Wisdom," that is, through the paths of 
nonverbal Chakhmah consciousness. 

Examine with them 

A similar expression is later used with regard to the lower Sefirot 
(4:5). 

Once an individual is able to experience the Sefirot, be must 
make use of them to e:xamin.e and test th.ern. The author does not say 
"examine them," but "eumine with them.~ The Hebrew word used 
here is Bachan, and it means that one is to test things for their intrin
sic quality as they are at the immediate moment.'"' 

Wben a person has an awareness of the Sefirot, he can then 
"examine" anything in creation and determine the Sefirah to which 
it penains. As he becomes proficient in doing this, he can use various 
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things to strengt.hen his attachment to tbeir associated Sefuah. When 
the Sefer Yetxirah was first written, each individual bad to do this 
on his own. Now, however, there are many lists which associate vari
ous things and ideas with tbeir appropriate Sefirot, and these can be 
used as aids in binding oneself to them." 

Probe from them 

The Hebrew word for "probe" here is Chakar, which usually 
indicates attaining tbe ultimate knowledge of a tbing." 

The Sefer Y etzirab says that one should "probe from tbem." As 
a result of the spiritual power that one attains from the Sefirot, one 
sho11ld probe each thing to its ultimate depth. Through one's experi
ence of the Sefirot, one is to gain the deepest possible insight into 
everything in tbe world. 

Note carefully that the Sefer Yetzirah does not tell llS to contem
plate the Sefirot tbemselves. Rather, it instructs us to use them in 
developing an inner sight with which to view tbe world. 93 

Make {each] thing stand on its essence 

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

The Sefer Yetzirah is also indicating here tbat when a person per
ceives the true spiritual nature of a thing, he also elevates that tbing 
spiritually. "Standing" refers to such elevation. The expression, 
"make each thing stand" tberefore says tbat when one "probes from 
them." he elevates the things 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 tbe place where God "sits." Thus, in his prayer, 
Solomon speaks of "the heaven, the base (makhon) of Your sitting" 
(I Kings 8:39). The scripmre likewise states, "Righteousness and 
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Table 7. The four universes. 

Universe 

Atzilut (Nearness, 
Emanation) 

Beriyah (Creation) 
Yetzirah (Formation) 

Asiyah (Making, 
Action) 

Content 

Sefirot 

The Throne 
Angels 

Shade of the 
physical 

Level 

Nothlngness 

Something from Nothing 
Something from 

Something 
Completion 

judgement are the base (makhon) of Your Throne" (Psalms 89:15). 
ln other places, the 'Bible speaks of the Temple as being the wbase" 
upon whlch God sits. 9S 

The word Makhon (!,;,o) comes from the root Kon (ro), whlch 
is also the root of the word Hekhin (1''11), meaning Kto prepare. •9• 
Hence, Makhon refers not merely to a physical base, but to one 
that is specifically prepared for a special purpose. The Scripture 
thus says, "He founded the earth on its base (makhon)" (Psalms 
I 04: 5). This verse indicates that everything in the physical world 
has a specific spiritual counterpart and basis, through which it can 
be elevated.91 

In general, the anthropomorphism "sit," wh.en used with re.spect 
to God, indicates a sense of lowering.9s When a person sits down, he 
lowers his body. Similarly, when God "sits," He "lowers" His essence 
so as to be concerned with His creation. When the Bible speaks of 
God's Throne, it is speaking of the vehicle through whlch He 
expresses such concern. 

In Kabbalah, there is general rule that every "awakening from 
below" motivates an "awakening from above." Thus, when a person 
mentally elevates ea.ch thing to its spiritual essence, he also brings 
spiritual sustenance (shefa) down to that particular object. Thls suste
nance can then be channeled and used by the individual. Under some 
conditions, this can be used to actually bring about physical changes 
in the world." 

The term Makhon is also int.erpreted by the Talmud to i.ndicate 
a parallelism between the spiritual and the physical domains.•oo The 
"prepared basis" (makhon) through which God "sits" and channels 
His spiritual influence to the world is precisely this Makhon-the 
parallelism between the spiritual and the physical. This is the aspect 
through which God ~sits," and the scripture therefore speaks as the 
"base (makhon) of Your sitting." 

Copyrighted material 



Chapltr One 4) 

ln this context, the Sefer Yetzirah here calls God the Yotzer. We 
have translated this as "the Creator," but a more accurate rendition 
would be "the Former,~ or the "One who forms." 

fn Hebrew, there are three words which have similar meaning. 
They are Bara, meaning "to create," Yatzar, meaning "to form," and 
Asah, meaning "to make." According to the Kabbalists, Bara indi
cates creation ex nihilo, "something from nothing." Yatzar denotes 
formation of something from a substance that already exists, 
"something from something." Asah has the connotation of the com
pletion of an action.101 

The Kabbalists teach that stages parallel the three supernal uni
verses, which are called Beriyah (Creation), Yetzirah (Formation), 
and Asiyah (Making). They are alluded to in the verse, • All that is 
called in My Name, for My Glory (Atzilut), I have created it 
(Beriyah), l have formed it (Yetzirah}, and I have made it (Asiyah)" 
(Isaiah 43:7).102 

The highest universe is Atzilut, the domain of the Sefirot them
selves. Below this is Beriyah, the domain of the Throne. Since 
Beriyah (Creation) is "something from nothing," Atzilut is often 
referred to as "Nothingness" (Ayin). Hence, the Sefirot, which are in 
Atzilut, are called Sefirot of Nothingness. 

Below Beriyah is the universe of Yetzirah (Formation), which is 
the world of the angels. Finally, there is the universe 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 
link between the two lower worlds, Yetzirah and Asiyah. The meth
ods of Sefer Yetzirah involve the manipulation of the forces of the 
Universe of Asiyah, and this is the reason for the name of the book. 
The text therefore speaks of God as the Yotzer, the Former, indicating 
His manifestation in 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 
Yetzirah.101 Makhon is on the level corresponding to Yesod (Founda
tion), which has the connotation of connecting and binding. Hence, 
it binds Yetzirah to Asiyah. By elevating objects in the physical 
world, one can then draw upon the forces of Y etrirah, the world of 
the angels. 

It is for this reason that the Sefer Yetzi.rah uses the term Makhon 
(Base) rather than Throne (Kisey). The term "Throne" would indicate 
the Universe of Beriyah, which is the world of the Throne. Makhon, 
on the other hand, is a level of Yetzirah. 
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Ten Sefirot of Nothingness: 
Their measure is ten 
which have no end 

A depth of beginning 
A depth of end 

A depth of good 
A depth of evil 

A depth of above 
A depth of below 

A depth of east 
A depth of west 

A depth of north 
A depth of south 

The singular Master 
God faithful King 

dominates over them all 
from His holy dwelling 
until eternity of eternities. 

Here the Sefer Yetzirah defines the five dimensional continuum 
which is the framework of its system. These five dimensions define 
ten directions, two opposite di.rections in each dimension. See Table 
8 on page 46. 

The space continuum consists of three dimensions, up-down, 
north-south, and east-west. This continuum is defined by six direc
tions, and is called ~universe." The time continuum co.nsists of two 
directions, past and future, or beginning and end. This is called 
~year." Finally, there is a moral, spiritual fifth dimension, whose two 
directi.ons are good and evil. This is called ~soul." 

According to the later Kabbalists, these ten directions parallel 
the Ten Se.firot in the following manner: 

Beginning Chakhmah (Wisdom) 

End Binah (Understanding) 
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Good Keter (Crown) 

Evil Malkhut (Kingship) 

Up Netzach (Victory) 

Down Hod (Splendor) 

North Gevurah (Strength) 

South Chesed (Love) 

East Tiferet (Beauty) 

West Yesod (Foundation)'"' 

The Ten Sefirot 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. 10' 

Wisdom is always defined as the beginning by the K.abbalists. 
This is based on sucb verses as "The beginning is Wisdom" (Proverbs 
4:7).106 This corresponds to the beginning of existence, before cre
ation was defined, articulated, or verbalized. 

God then created the world with ten sayings. This represents the 
power of Understanding (Binah), which is the aspect of verbal 
thought. As discussed earlier, the name Elohim, used in the account 
of creation, represents Understanding. "Sayings" can only come 
about through Understanding, denoted by the name Elohim. 

Psychologically, 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 verbalized. Since pure memory is completely nonverbal, it 
is in the cat.egory of Wisdom. 

The future, on the other band, cannot be imagined at all, except 
in verbal terms. One can remember the past, but not the future. The 
future can only be conceived when it is described. Th.e main way in 
which we know the future is by extrapolating from our knowledge of 
the past, or, in the language of the Talmud, "Understanding one thing 
from another.•••' 

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

Keter is said to be "good, • since it is the Sefirah closest to God. 
For the same reason, Malkhut, the Sefrrah furthest from God, is said 
to be evil. This does not mean that Malkhut itself is actually evil, 
since all the Sefirot are completely and absolutely good. However, 
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Table II. The ten direction.~. 

Isaac 
Ari ' Raavad' the Blind' RaJnak< 

Beainning Chakbmab Chakbmab Chalchmah Keter 

End Binah Binah Binah Malkhut 

Good Keter Chesed [Chesed) Chnkbmah 

Evil Malkhut Gevurah (Malkhut) Binah 

Up Netzach Keter [KeterJ Netzach 

Down Hod Malkhut Ycsod Hod 

East Tiferet Tiferet Tiferet Tiferet 

West Yesod Yesod Neruch Yesod 

North Gevurah Netzach Gevurah Gevurah 

South Chesed Hod Hod Chesed 

1 $ft not< I~ JD text. 
l. Rnn<l. IUmban (2). Or:.ar HaSJtmc. ad toe_ 1'urdn Rm-1'" 3>1. 
>. Y11:dlak ~ Nal-. ad loc. 
' · Panln R"'"''"m J:S cod. from Tiki<M)'Z<>har ISa.b. 70 (12Sa~ 

sine~ Mnlkhut points in the direction away from God. it is said to 
denote the direction of evil. 

The entire array of the Sefirot is often called the "Tree of Life." 
The center line, from Keter to Malkhut, when taken alone, is called 
the "Tree of Knowledge." lt is on this line that good and evil come 
together, this being the mystery of the "Tree of Knowledge of Good 
and Evil'' (Oenesi.s 2:9), of which Adam and Eve were commanded 
not to panake.•oo It is in the quasi-Sefirah of Knowledge (Oaat) that 
good and evil converge. Because of this, some of the later Kabbalists 
place the "depth of good and depth of evil- both in Knowledge 
(Daat).•ot 

There are 32 h}'PCfQUadrants that can be defined in a five· 
dimensional hyperspace. These correspond to the 32 apexes on a five
dimensional hypercube, as discussed above (I: I). These in tum are 
related to the 32 paths of Wisdom. See Table 9. 

In ceneral, a knife or cutting blade has one dimension less than 
the continuum that it cuts. In our three-dimensional continuum, a 
blade is essentially a two-dimensional plane. Therefore, in a five. 
dimensional continuum, one would expect a blade to have four 
dimensions. Such a blade would be a four-dimensional hypercube, 
having 16 apexes. The Midrash states that God's sword bas 16 edges, 
indicating thai it is indeed a four-dimensional hypercube. 110 
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Table 9. The 32 hyperquadrams . 

I Keter Chakhmab Cbesed Tiferet Netzacb 
2 Keter Chakhmab Chesed Tiferet Hod 
3 Keter Chakhmah Chesed Yesod Netzach 
4 Keter Chakhmab Chesed Yesod Hod 
5 Keter Chakhrnah Gevura.h Tiferet Netzacb 
6 Keter Chakhmab Gevurah Tiferet Hod 
7 Keter Chakhrnah Gevurah Yesod Netzach 
8 Keter Chakhmah Gevurah Yesod Hod 

9 Keter Binah Cbesed Tiferet Netzach 
10 Keter Binah Cbesed Tiferet Hod 
11 Keter Binah Chesed Yesod Netzacb 
12 Keter Binah Chesed Yesod Hod 
13 Keter Binah Gevurah Tiferet Netzach 
14 Keter Binab Gevurab Tiferet Hod 
15 Keter Binah Gevurab Yesod Netzach 
16 Keter Binah Gevurah Yesod Hod 

17 Ma1khut Chakhmab Chesed Tiferet Netzach 
18 Ma1khut Chakhmab Chesed Tiferet Hod 
19 MaJkhut Chakhmab Chesed Yesod Netzach 
20 Malkhut Chakhmab Chesed Yesod Hod 
21 Malkhut Chakhmah Gevurah Tiferet Netzacb 
22 Malkhut Chakhmah Gevurah Tiferet Hod 
23 Malkhut Chakhmab Gevurah Yesod Netzach 
24 Malkhut Chakhmab Gevurah Yesod Hod 

25 Malkhut Binah Chesed Tiferet Netzach 
26 Malkhut Binah Chesed Tiferet Hod 
27 Malkhut Binah Chesed Yesod Netzach 
28 Malkhut Binah Chesed Yesod Hod 
29 Malkhut Binah Gevurab Tiferet Netzacb 
30 Ma1khut Binah Gevurah Tiferet Hod 
31 Malkhut Binah Gevurab Yesod Netzacb 
32 Mal.khut Binah Gevurab Yesod Hod 
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Their measure is ten. which have no end 

The Sefer Yetzirah does not say, "their number is ten," but, 
"their measure is ten." What it is saying is that the Sefirot define a 
continuum of ten di.rections or five dimensions. 

Each ofthese directions is said to be infinite and endless. Indeed, 
i.n saying that "they have no end,· the Sefer Yetzirah uses the term. 
"A in (/a-hem) Sof" This is the term usually used for God, the Infinite 
Being. Each direction extends without limit, and in this respect, the 
Seftrot share a property with the lnfinite Being." ' 

The initiate is here given an allegory through which he or she 
can perceive his or her path to the lnfinile Being. The allegory con
sists of any of the directions. Thus, for example, "up" has no end. 
One can c.ont:inue to trave.l in an upward direction, but can never 
actually reach "up." The same is true when one travels "up" 
spiritually. 

A depth of beginning 

The Sefer Yetzirab does not speak of directions, but of depths. 
ln general, the concept of depth indicates something at a great dis
tance, as when one looks down a deep well, gazing at its "depth. • It 
therefore denotes great distance, both physical and mental. There
fore, an idea that is difficult to understand, and far from one's com
prehension, is 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 bean of kings has no 
probing" (Proverbs 25:3). Regarding Wisdom, Kohelet likewise said, 
"It is deep, deep, who can find it" (Ecclesiaste.s 7:24). In particular, 
the word "depth" is 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 di rections extended to 
infinity. 

It is written, "Counsel in man's heart is like deep water, but a 
man of understanding will draw it out" (Proverbs 20:5). Although the 
depth of these directions is infinite, it can be described mentally. The 
first technique involves verbal thought, through being "a man of 
Understanding." Gradually, then, one can also learn to depict these 
inftnite depths nonverbally. 

The first exercise is to try to depict the "depth of beginning." 
Attempt to picture an infinity of time in the past. Let the mind travel 
back to a mi.nute ago, and hour ago, a day ago, a ycttr ago, continuing 
until you reach a level where you are trying to imagine an infmity 
ago. Then do the same with regard to the future. 
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The next exercise involves trying to imagine infinite good and 
infinite evil. The limits are pure ideas, which cannot be verbalized. 

Finally, one must imagine the limits 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.112 

In this manner, one gradually trains the mind to depict the infi
nite. Since the Sefirot themselves are also infinit.e, this exercise can 
help one attain communion with the Sefirot."l 

The individual can then learn how to climb the Tree of the 
Sefirot, and eventually approach the loftiest spiritual heights. This 
is accomplished through these depths. It is written, "A song of 
steps, from the depths I call You 0 God" (Psalms 130: I). One calls 
out to God by meditating on the depths, and then one can ascend 
through a series of steps. The psalm is therefore called "a song of 
st eps4" 11• 

The singular Master 

This can also be read, "The Master is singular," and a similar 
expression is found below (1:7). 

After describing the five dimensional continuum defined by the 
Sefirot, the Sefer Yetzirah specifically refers to God as the "singular 
Master." The. Hebrew for "singular" here is Yachid, indicating a com
plete and absolute unity. 

The unity of God is absolute. He is not like a person who consists 
of many parts. He is not even like the most simple physical object, 
since even such an object has three dimensions. To say that God is 
bound by dimensions would in itself introduce an element of plural
ity in His essence, and this is excluded. 

After the Sefer Yetzirah bas defined the five-dimensional contin
uum, one might be misled to think that God Himself is a five
dimensional being. The text therefore stresses His unity at this point. 
The concept of dimensionality does not apply to God at all. 

God faith/ttl King 

ln Hebrew, this is £/ Melekh Ne'eman (JDIO 1'?0 ~). The initia.l 
letters of this phrase spell out Amen (!01<). and according to the Tal
mud, it is this phrase that defines the word Amen.'" 

The statement here that God is "faithful" means that He is acces
sible only through faith. The human intellect can only grasp concepts 
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within the five-dimensional continuum of space-time-spirit. God, the 
Infinite Being, however, is beyond thi.s. He may relate to the universe 
as "King," but He Himself is above the grasp of our mentality. 

Dominates them all 

The Hebrew word for "dominate" here is Afoshe/. There are two 
synonyms that indicate dominance - Melekh and Moshel. A Me/ekh 
is a king who interacts with his subjects, and is therefore affected by 
tbem. A Moshe/, on the other band, is a tyrant and dictator, who 
rules, but is in no way influenced by his subordinates."' 

God is sometimes caDed a Melekh, but this refers only to His 
actions through Malkhut (Kingship), the lowest of the Sef'U'ot. The 
Infinite Being, however, is actua.lly a Moshel, an absolute ruler who 
is in no way a.ffected by His creation. The scripture thus says, "If 
you are righteous, what do you give Him? What does He receive 
from your hand" (Job 35:7)1 " This is particularly true of God's 
relationship to the Sefirot. He is in no way affected or defined by 
them. 

From His holy habitation 

The Hebrew word for "habitation" here is Ma'on (Jlli.C). The 
expression "Holy habitation" (Ma 'on Kadosh) occu.rs a nu.mber of 
times in the .Bible." ' U is also used again below (I: I 2). 

Tb.e word Ma'on is defined by the verse, "0 God, You have been 
a habitation (ma 'on) for us" (Psalms 90: I). The Mid rash interprets 
tbis to indicate that "God is the habitation of the world, and the 
world is not His habitation." 119 God is the "place" of the world, defin, 
ing the space-time-spirit continuum, and He is not defined by any 
continuti.J'O whatever. The continuum is contained in God, as it were, 
and He is not contained in the continuum. 

The word Ma 'on is very closely related to the word Malcom 
(D\-'O), meaning "place." Malcom comes from the root Kom (c,,), 
meaning "to stand." Hence, Malcom denotes a place in physical 
space, where something can "stand." Ma'on (Jllla), on the other hand, 
comes from the same root as Onah (;mp), meaning a "time" or 
"period." Just as 1\Jalcom defines a point in space, so Ma'on defines 
a poin.t in the space-time continuum. '"' 

Thus, when th.e Sefer Yetzirah says that God dominates the 
Sefirot from His "Holy Ma'on" it is indicating that He is the "place" 
and "habitation" of the five-dimensional continuum. Not only does 
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God circumscribe the universe of space, but He even defines time 
and spirit. This is said to be "holy," and as discussed above(!: I), the 
word "holy" (Kadosh) denotes separation from the mundane. The 
lnfmite Being is separated from aU the Sefirot, and in relation to 
Him, even the Seftrot are mundane. 

Until eternity of eternities 

In Hebrew, this is Adey Ad (1J1 '1JI), and this expression occurs 
numerous times in the Bible.'21 

There are. two synonyms which denote eternity. The first is 
LeO/am, usually translated as "forever," which indicates the end 
point of the time continuum. Often used is the expression LeO/am 
VaEd (1J11 c'?w'>), which means "forever and eternity." The expression 
"eternity," here denotes the realm outside the time continuum, where 
the concept of time does not exist at all. 

Even in such a timeless domain, however, there is still a kind of 
hyperti.me, where events can occur in a logical sequence. The Mid
rash calls such h.ypertime, the "order of time" (seder zemanim). 121 

The expression "eternity of eternities" (Adey Ad) denotes a domain 
that is beyond even such hypertime. 

1:6 j?l:J ;"l ;"'N"UJ;) Jn"!l:t ;"'IJ •'?:1 n1,!l0 "lli7V 
:11~1 N1Y1:l J;"l:l 11:11 1 Yi' 0;'1'? J'N rn•'?;,m 

:o•1nn~o O;"l 1No;, 'l!l'?1 1!l111' ;"l!l1o;, l"UJN0'?1 

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

And His Word in them is "nmning and returning• 
They rush to His saying like a whirlwind 

And before His throne they prostrate themselves. 

Their vision 

The word for "vision" here is Tzafi}'-ah, which usually denotes a 
prophetical or mystical vision. The Hekhalot, an ancient mystical 
text which might be contemporary to Sefer Yetzirah, speaks of the 
"vision (tzafiyah) of the Markava. "1l.l The Markava is the divine 
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Chariot seen in Ezekiel's vision, and the tem1 is used to denote the 
mystical experience on its highest levels. 

The Scfer Yetzirah is now describing how the Sefirot appear 
in a mystical vision. In earlier sections, the teKt spoke of the exer
cises used to visualiz;e the Sefirot, and now ii describes their 
appearance. 

The Bahir, another very ancient tat, explains that the- wo.rd 
Tzafiyah, derived from the root Tzafah, i.ndioates that one is looking 
down from a high place.••• ln the previous section, the Sefer Yetzirah 
spoke of the Sefirot as ten "depths." When one looks into a depth, 
however, one is usually looking downward. In the Hekhalot, the myr.
tical experience is often described as a descent in a downward direc
tion, and it is called "descending to the Markava.""' 

One reason wby gazing at t.be Sefirot is called a "descent" is 
beoa.use, in order to accomplish this, one must first attain Chakhmab 
consciousness, as discussed earUer. In the array of the Sefirot, how
ever, Cbakbroab is the hi~est, at least of those which are approacha
ble. In climbing the Tree of the 32 paths of Wisdom, one must begin 
by attaching himself to Cbakhmab (Wisdom). When this is accom
plished, one then looks down at the other Sefirot. Only then does one 
begin climbing the Sef1rot, beginning at the lowest. 

Like the appearance of ligluning 

This is taken from the verse, "And the Cbayot, running and 
returning, like the appearance oflightning (bazak)" (E2:ekiel I :14). 

The word Bazak, which is found only in this one place in the 
Bible, is usually translated as "lightning~ or Ma spark.••>< According 
to other i.nterpretations, Bazak denotes a flashing meteor or a burst
ing bubble. m According to all these opinions, the Sefer Yetzirah is 
stating that the Sefi.rot can only be visualized for an instant, and then 
tbey vanish. 

The great Kabbalist, Rabbi Mosbe de Leon (1238-1305), best 
known as the publisher of the Zohar, offers an interesting analogy.121 

When the Sefirot are seen in a mystical vision, their appearance is 
like sunlight reflected on a wall from a bowl of water. As long as the 
bowl is absolutely still, the reflected image is clear, but tbe slightest 
vibration causes it to break up and oscillate wildly. 

Similarly, a clear vision of the Sefirot would be possible in the> 
ory, but only if the mind were absolutely still and calm. The slightest 
exterior thought, however, destroys the image completely. Wben the 
mind is in a state where it can visualiz;e the Sefi.rot, it is disturbed 
by the most minute distractions. 
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Their limit has no end 

This is obviously derived from the verse, "For every Limit I 
have seen an end, Your commandment is very broad" (Psalms 
119:96). 

The Hebrew word for "li.mit" here is Takhlit (Tl''?:ln), wl\icb also 
means "completion" and Multimate."129 It is derived from the root 
Kalah (;,'>::l), meaning to "complete" or "finisll," as in ~the heaven 
and earth were finished (!allah)" (Genesis 2: l ). The word Takhlit also 
denotes purpose, since when something fulfills its purpose it is said 
to be completed and fulfilled. 

The expression, "their limit bas no end (ketz)," can be compared 
to the earlier expression, ~their measure . .. has no end (sof)" (1:5). 
Both words, Ketz and Sof, denote an end, but the shade of meaning 
is somewhat di.fTerent. 

The word Sof('f!O) is derived from the root Safah (:l!lt>), meaning 
~to cease to exist." The term Ketz (1'1'), on the other hand, comes from 
Katzatz (J'l'P), meaning "to cut off." •>O Hence, the end implied by So! 
is where something ceases to exist, while Ketz implies the point where 
it is "cut off," that is, its extreme boundary o.r limit. As on.e authority 
puts it, Sof is the end in relation to that which follows it, and Ketz is 
the end with regard to that which precedes it."' 

When the Sefer Yetzirah spoke earlier of the Sefirot as 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. 
This is the infinity of extension. Similarly, when God is called Ain 
Sof, UteralJy "without Sof," it also means that there is no place where 
He ceases to exist. Ill 

Here, on the other hand, the Sefer Yetzirah is speaking of the 
Sefirot as they are seen in a mystical vision. The text then says that 
their purpose, completion and outcome have no limit (ketz). Even 
though the Sefirot are seen only as a flash, there is no limit to the 
insight that they can imbue to the individual. 

His word in them is "running and returning" 

This also alludes to the verse, "And the Chayot running and 
returning, like the appearance of lightning" (Ezekiel I: 14). It is dis
cussed again later ( l :8). 
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The phrase "His word~ is Devaro (h:n). Others, however, voca
lize this Dabru (1-q"!), which means "they speak.~ This line then reads, 
"They speak of them as running and returning. ~m 

This teaches that one cannot focus for any length of time on 
any of the Sefiro~. The mind can concentra~e and see ~hem as a 
"flash of lightning," but only for an instant. Then one must return. 
One oscillates between "running~ and "returning," peeking for an 
instant, and then immediately returning to one's normal mental 
state.'l' 

The Kabbalists note that "runnin~ denotes Chakhmab, while 
" . " . 1· s· ah u.s returmng tmp Jes m . 

As discussed earlier, one can only visualize the Sefirot with 
Chakhmah consciousness, through the nonverbal pan of the mind. 
Such Chakhmah c.onsciousness is very difficult to maintain, since the 
mind normally functions in a state of verbal B.inah consciousness. As 
mentioned earlier (1:4), the only way to attain Olakhmah conscious
ness is to swing back and forth between Chakhmah and Binah. lt is 
only during the instant of pure Chakhmah consciousness that th.e 
Sefrrot can be perceived. 

ln Hebrew, the word "run" is usually Ruiz (,.,-,). Here, however, 
the commentari.es note that the root of the word is Raua (Mr1), and 
this is apparently the only place in the entire Bible where this root is 
found.'$6 According to the Mi.drasb, this root is related both to Rutz, 
"to run," and to Rat.zah (:11'1), meaning to "will" or "desire.""' The 
word RaJza (~<:n) therefore bas the implication of"running with one's 
will." or impelling the will to concentrate on something beyond its 
grasp. This indkates the mental effort through which the Sefirot are 
visualized. 

The Sefer Yetzirah relates "running and retumin~ to speech. 
Speech exists only in relation to Binah consciousness, since this is 
the verbal part of the mind. As long as a person is nonnally in a state 
of Binah consciousness, he can only visualize the Sefi.rot as a flash, 
"running and returning." 

They m sh to His saying like a whirlwind 

The Sefer Yetzirah says that God's "speech in them runs and 
returns." God's speech can be visualized through the Sefirot, but it 
"runs and returns.~ 

~speech" (Davar) refers to the general concept, while a "saying" 
(Ma'amar) denotes a pa.rticular statement. It is only with regard to 
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the generic "speech" that the Sefirot oscillate, "running and return 
ing." But when there is a Ma'amar, a specific saying or edict, they 
no longer oscillate, but rush "lik.e a whirlwind." 

According to the reading, "His speech in them runs and returns," 
this entire section is speaking of the Sefirot. One normally sees the 
Sefirot "running and returning," like flashes of lightning. But when a 
particular edict from God is present, they no longer oscillate, but pur· 
sue it "like a whirlwind." 

According to the commentaries who interpret this line as "they 
speak of them running and returning," the enti.re text is speaking of 
"they," namely the masters and prophets. Although they normally 
only visualize the Sefirot "running and returning," when a specific 
edict from God was heard, they would pursue it like a whirlwind, 
going far beyond their normal bounds. 

The Hebrew word for whirlwind here is Sufah, a term that occurs 
many times in the Bible.'" The word Sufah (:uno) comes from the 
root Safah (noo), meaning "to annihilate." Thus, according to many 
commentaries, it is the most powerful and destructive wind possi
ble.')' It is also related to the word So! ('f'O), meaning a limit or 
boundary. As one authority explains, a Sufah is a wind that exceeds 
the normal bounds of natural weatber.'<e> 

T his teaches that when there is an edict from God, the mystic 
can go far beyond the normal bounds to pursue it. The fact that be 
is pursuing a divine "saying" allows him to have access to much 
higher states of consciousness th.an the normally can auain. 

It is for this reason that many mystics would engage in medita
tions 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 a.lso serve to attract the Sefirot 
and make them more accessible. 

There are two types of storm wi.nd, a Sa'arah and a Srifah. 141 A 
Sa'arah is a wind that merely agitates (Sa'ar) , while a Sufah is a hurri
cane that sweeps away everything in its path.'" 

At the beginning of the mystical experience, Ezekiel says that he 
saw a "storm wind (sa'arah) coming from the north" (Ezekiel 1:4). 
According to some commentaries, t.his refers to the agitation of the 
mind when one enters the transcendental realm.. 1•l 

The vehicle through which one rises and enters the mystical 
realm is called a Markava (chariot), and the art of engaging in this 
practice is called "working in the Chariot" (Ma'aseh Mar/cava). 144 It 
is therefore highly significant that the scripture states, aHis Chariot 
(markava) is like a whirlwind (sufah)" (Isaiah 66: 15).14' This indicates 
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thai the Sufah wind acts like a Chariot, conveying one into the mysti 
cal realm. U is a force that carries one beyond the normal limit (soj) 
into the transcendental. 

Saadia Gaon interprets St{/ah to denote the dust devils that one 
sees in small whirlwinds, where the dust assumes many shapes and 
forms. These forms constantly change, and a distinct form lasts only 
for a moment. Similarly, when one visualizes the Sefirot, one can see 
them in many forms, but like sand devils, they last only for an 
instant, and then dissolve. 

Before His Throne they prostrate themselves 

As discussed earlier (1:4), when we speak of God as "sitting," it 
means that He is lowering H is essence so as to be concerned with His 
creation. His Throne is the object upon which He sits, and hence, it 
denotes the vehicle of such lowering and concern. 

While Msitting" is a lowering that one does on one's own initia
tive, prostrating oneself and bowing is a lowering that one does 
because of a higher power. The tools of God's concern are the Sefirot, 
since it is through tbem that He directs the universe. As a result of 
the concept of God's Throne, the Sefirot must also lower their 
essence and interact with the lower world. The Sefer Yetzirah there
fore says, "before His Throne they prostrate themselves." 

The universe of the Seftrot is called At.zilut. Below it is Beriyah, 
the world of the Throne. As Ezekiel describes it, "Above the firma
ment that was over their heads was the likeness of a Throne ... and 
upon the likeness of the Throne, was a likeness of the appearance of 
a Man~ (Ezekiel I :26). The Throne is in the universe of Beriyah, 
while the "Man" on the Throne represents the anthropomorphic 
array of the Sefirot in Atzilut. 

The highest universe that can actually be visualized is Yetzirah, 
the world of the a.ngels. In this world, one can visualize a reflection 
of the Throne, and hence, Ezekiel said that he saw "the likene.ss of a 
Throne." One can also see a "reflection of a reflection" oftbe Seftrot, 
a,nd he therefore, saw, "the li,keoess of the appearance of a Man." 

When th,e Sefer Yetzirab says that the Sefirot "prostrate them
selves," he is indicating that they are reflected in the lower universes. 
Since they prostrate tbemselve,s before God's Throne, which is in 
Beriyah , tbey are even visible in Yetzirah. It is in the universe of 
Yetzirah that a reflection of the Sefi.rot is visualized. 
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7im Sefirot of Nothingness 
Their end is imbedded in their beginning 
and their beginning in their end 

like a flame in a burning coal 
For rite Master is singular 

He has no second 
And before One, what do }'OU count? 

Their end is imbedded in their beginning 

57 

According to most commentaries, the "beginning" is Keter 
(Crown), while the "end" is Mnlkhut (Kingship). These are the two 
end points of the spiritual ctimension. 

In the most basic level, Keter is seen as the concept of Cause, 
while Malkhut is the archetype of Effect. Since a cause cannot exist 
without an effect, and an effect cannot exi.st without a cause, the two 
are interdependent on each other. 

The Sefer Y etzirab likens this to a "flame bound to a burning 
coal. • A flame cannot exist without the coal, and the burning coal 
cannot exist without the flame. Although the coal is the cause of the 
flame, the flame is also the cause of the burning coal Without the 
flame, it would not be a burning coal. 

Since Cause cannot exist without Effect, Effect is also the cause 
of Cause. In this sense, Effect is the cause, and Cause is the effect. 
Since beginning and end are inseparable, "their end is imbedded in 
their beginning, and their beginning in their end." 

Thus, even though Keter is Cause and Malkhut is Effect, there 
is also a sense in which Malkhut is the cause of Keter. Often in 
Kabbalah, where such a situation exists, Keter is seen as existing on 
a lower level than Malkhut. Thus, for example, Keter of Beriyah is 
below Malkhut of Atzilut, and Keter of Yetzirah is below Malkhut 
of Beriyah. 

As discussed earlier, there is no term that can be used to describe 
God. God Himself cannot even be called the Cause.'"' A cause is to 
some degree dependent on its effect, and God cannot be dependent 
on anything. The Kabbalists therefore teach that before creating any-
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N 

0 

Figure 10. A circle with 0 and N as two antipodal points. 

thing else, God created the concept of "Cause." This is the Sefirab 
of Keter (Crown). Keter is also often identified with Will. This, bow
ever, is an anthropomorphism, since in man, will is the cause of all 
action.141 

The Sefer Yetrirab therefore states that "tb.e Master is singular, 
He bas no second." The Sefirot may be interdependent, but this does 
not include the Infinite Being. Since God is absolutely unitary, He 
cannot even be called the Cause, since tltis wou.ld imply an effect as 
a "second .... 

When we view the Sefirot as being ten directions in a five
dimensional continuum, we can also interpret this in another man
ner. Every pair of Sefuot defines an infinite line, extended infinitely 
in both directions. The end points of such an infmite line, however, 
come together and meet once again at the "point at infinity." This is 
a fact recognized by mathematicians, and considerable use· of the 
"point at infinity" is found in complex analysis, the calculus of com
plex numbers. 

Although this is a ltighly abstract concept, it is not that difficult 
to understand. Imagine a circle, with two antipodal points, 0 and N. 
Obviously, two lines extending outward from 0 will once again come 
together at point N. But then what happens if we make the circle infi
nitely large? The larger the circle, the closer the curve approaches a 
straight line. In the Umit where the circle becomes infmitety large, 
the lines extending outward from point 0 actually become straight. 
But still, they come together a.t point N. Tltis point at infinity is where 
all endpoints meet. ' .. See figure I 0. 

In our tbree-dimen.sional continuum, we can likewise extend all 
lines outward infinitely. The end points of all these Unes would then 
be an infinite sphere surrounding all space. However, each opposing 
pair of lines would meet at the point at infinity, and therefore, all 
outgoing lines must meet at this point. " 9 
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Thus, in one sense, the entire three-dimensional space contin
uum can be seen as surrounded by an infinite sphere. In another 
sense, however, this entire in.finite sphere can also be represented by 
a single point - the point at infinity. A point, however, is infinitely 
small. Thus, the point at infinity can be seen as being both infinitely 
large and infmitely small at the same time. 

The same argument can easily be extended to the five
dimensional hyperspace discussed in Sefer Yetzirah. 

Thus, if every pair of Sefirot defines an infinite line, the begin
ning of each line is ~imbedded" in its end. This is true of all the 
Sefirot. AU opposites, in their extreme case, become joined as one. 

One can use this as a meditation. Try to imagine the sphere at 
infmity and the point at infinity, and attempt to perceive how th.ey 
are actually one. You will then see that your usual conception of 
space and extension are not as simple as you believe. 

In particular, this is true of the Keter-Malkhut line. In the direc
tion of Keter, this line extends infinitely toward God, the ultimate 
Good. In the Malkhut direction, it extends infinitely away from God, 
toward ultimate evil. These two end points can also be viewed as the 
ultimately spiritual and the ultimately physical. In this sense, we 
must therefore say that the ultimately physical and the ultimately 
spiritual are Mimbedded" in each other. 

In order to understand this more deeply, we must first ask some 
questions. The most basic question is: Why did God create a physical 
world? God created the universe to bestow good to His creation, but 
this good is purely spiritual. This being true, what need is there for 
a physical world? Before we can answer this question, we must first 
ask another question. What is 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 is not material. But precisely what 
is the difference? The answer should be obvious. The main difference 
between the material and spiritual involves space. Physical space 
only exists in the physical world. In the spiritual, there is no space 
as we know it. 

Although concepts of distance and closeness exist in the spiritual 
realm, they do not have the same meaning as they do in the physical 
world. In a spiritual sense, closeness i.nvolves resemblance. Two 
things thai resemble each other are said to be spiritually dose. Two 
things that differ, on the other hand, are far apan in a spiritual 
sense. 

This has very imponant implications. ln the spiritual world, it 
is utterly impossible to bring two opposites together. Because they 
are opposite, they are by definition, poles apart. 
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Thus, for example, God and man are worlds apart-"as the heav
ens a.re higher than the earth." On a purely spiritual plane, it would 
be totally impossible for the two ever to be brought together. It was 
for this reason that God created the concept of space. Spiritual things 
can be bound to the material, just as, for example, the soul is bound 
to the body. 

Two opposites can then be brought together by being bound to 
physical objects. ln the physical world. space exists, and two oppo
sites can literally be pushed together. Furthermore, two spiritual 
opposites can even be bound to the same material object. 1>0 

Thus, for example, man has both an urge for good and an urge 
for evil, the Yerzer Tov, and the Yetzer HaRa. In 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 spirit.ual being is the angel. Since an angel 
has no body, it can never contain both good and evil in its being. 
Ou.r sages therefore teach us that angels have no Yetzer HaRa.''' 

It is only in a physical being that both good and evil can exist 
together. Although they are at opposite poles spirilually, they can 
come together in the physical mao. One reason why God created mao 
in a physical world was to allow him to have full freedom of choi.ce, 
with both good and evil as part of his makeup. Without a physical 
world, these two concepts could never exist in the same being. Ill 

The fact that good and evil can exist io the same physical space 
also allows good to overcome evil in this world. Here again, this is 
only possible in a physical world. In a purely spiritual arena, good 
eQuid never come close enough to evil to have any influence over it. 
In the physical world, however, good and evil can exist together, and 
good can therefore overcome evil. Our sages thus teach us that one 
of the main reasons why man was placed in the physical world was 
to overcome the forces of evil. m The Zohar expresses it by stating 
that we are here "to tum darkness into light. "" • 

The entire concept of the nonphysical is ve.ry difficult to compre
hend, and may be clarified by a remarkable teaching of our sages. 
The Midrash tells us, "One angel cannot have two missions. Neither 
can two angels share the same mission. • tss 

This teaching brings our entire discussion into focus. The angel 
is the archetype of the nonphysical being. When we speak of an angel, 
we are speaking of an entity that exists purely on a spiritual plane. 
Angels can be differentiated only by their mission, that is, by their 
involvement and attachment to some physical thing. 

Two angels therefore cannot share the same mission. It is only 
their different missions that make the two angels different entities. 
They cannot be separated by space like physical objects. u• Therefore, 
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if they both had the same mission, there would be nothing to differ
entiate them, and they wou.ld be one .. Similarly, one angel cannot 
have two missions. On a purely spiritual plane, two different con
cepts cannot exist in a single entity. If an angel had two missions, 
then it would be two angels. 

We can also understand this in terms of the human mind. In a 
sense, the mind is a pure spiritual entity, bound to man's physical 
brain. Many thoughts and memories may be bound together by man's 
physical brain, but the mind can only focus on one of them at a time. 
ln simple terms, a person can only think of one thing at a time. A 
thought is a spiritual entity, and as such, can only contain a single 
concept. Since both a thought and an angel are basic spiritual entities, 
this is very closely related to the fact that an angel can only have a 
SID C miSSIOn. " gl .. IS1 

For a similar reason, angels have no way of knowing anything 
that does not pertain to their particular mission. An angel may be 
created inJtially with a vast storehouse of knowledge, but it bas no 
way of increasing it, at least, not beyond its own sphere of activity. 
Thus, for example, we find one angel asking another a question: "And 
one [angel] said to the Man dressed in linen . .. 'H.ow long shall it be 
until the end of these wonders'» (Daniel 12:6)? One angel had to ask 
the other, because be himself could not know something outside of 
his own domain."' 

In the physical world, we can learn things through our five 
senses. We can hear, feel, smell and taste. Our knowlege of things 
comes from our physica.l proximity to them. ln the spiritual worlds, 
however, this does not exist. The only way that one can learn about 
a thing is to come into spiritual proximity with it. An angel cannot 
do this outside of his own realm. 

Man therefore bas an advantage over an angel. The very fact that 
be exists in this lower world enables him to reach up ever higher. 

There are concepts of good decreed by God, and as His decrees, 
they are intimately bound to Him. When a man physically involves 
himself with these good concepts, be literally bi.nds himself to God. 
He thus achieves a closeness that no angel could ever hope to 
reach. 159 

This is a major difference between a man and an angel. An angel 
is assigned to one spiritual station, and bas no way to rise any higher. 
Thus, when the prophet spealcs of angels, he says, "Around Him, the 
seraphim stood" (Isaiah 6:2). Angels are described as standing and 
stationary. But when God speaks to man, He tells bim, "If you walk 
in My ways ... then I will give you a place to move among those who 
stand h.ere" (Zechariah 3: 7). God was showing the prophet a vision 
of stationary angels, and telling him that he would be able to move 
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Table 10. Unification of the Sefiror. 

Apex ofYud Keter 
• Yud Chakhmah 
~ Heb Binah 
I Vav Chesed, Gevurah, Tiferet, 

Netza.cb, Hod, Yesod 
~ Heb Malkhut 

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

There are many levels in the spiritual world. If only the spiritual 
would exist, there would he. no way for these to come together. The 
only thl11g that can possibly unify these levels is their relationship to 
the physical world. 

ln order to reach the highest levels of holiness, man must there
fore become pan of the physical world. When he obeys God's com
mandments, he attaches himself to the same physical objects as the 
One who gave the commandments. In obeying these comm.andmenrs, 
man therefore attacbes himself to God to the greatest possible degree. 
He is thus able to scale the highest spiritual heights. 

This is the symbolism of Jacob's dream in which he saw, "A ladder 
standing on earth, whose top reached the heavensM (Genesis 28: 12). 11 
is only through earthly deeds that we can climb the loftiest heights. The 
different levels of the spiritual world, the rungs of the "ladder, M can only 
be bound together when they are "standing on the ca.nh.H"' 

T he Sefirot are not physical, and do not appear to be attached 
to any physical concept. Since they represent different co.ncepts and 
levels, the question then arises: How can they interact? Obviously, 
the only possible way is through some relationship with the physical 
world. It is only when two different Sefrrot come together and inter
act with the same physical object that they can also interact with each 
other. The Kabbatists therefore engage in many physical activities 
with the primary intent of "unifying the Sefirot." 

Another way in which the Sefirot are unified is through the 
Divine Names. Th.is is especially true of the Tetragrammaton, 
YHVH (:n.,). According to the Kabbalists, the apex of the Yud (•) 
repre.sents Keter, the Yud itself, Chakhmah, the initial Heh (:1), 
Binah, the Vav (1), which bas a numerical value of six, tbe next six 
Sefirot, and the final Heb, Malkhut. See Table I 0. 

The very fact that this Name can be written on a physical piece 
of paper, where the letters representing the Sefrrot are brought 
together, serves to unify the Sefirot. Each Sefirah is associated with 
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a letter, and when these letters are physically brought together, the 
Sefirot can also interact. Specific interactions involving the Sefirot 
can also be brought about when various names are combined. The 
same is also true of other Kabbalistic diagrams and representations 
of the Sefirot. 

Even though the Sefirot were created before the physical world, 
they exist in a domain that is above time, where past, present and 
future are one. The very fact that they would have physical counter
parts in the future provided them with a link with the physical world. 
Since God willed that at some future time, 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 allowed the Sefuot to i.nteract, even before 
the creation of the physical uwverse.1 6l 

The same is true of the other letters of the alphabet. Although 
the letters are best known as they are written down physically, they 
actually also represent spiritual forces. Through various combina
tion.s of the letters, the spiritual forces a.ssociated with them are 
brought together in various effective combinations. These spiritual 
forces are the wletters with which heaven and earth were created.~ 

From all this, we see that there is an important link between the 
physical and the spiritual. Even Keter, the highest of the Se.firot, has 
a physical representation in the apex of the Yud of the Divine 
Name. 

This is also realted to our earlier discussion of cause and effect. 
The highest level of Keter is the ultimate cause, while the physical 
world is the uitimate effect. 

Like a flame in a burning coal 

In describing the relationship between the physicai and the spir
itual , the Zohar uses an expression very similar to that used here .. 
The Zohar states: wrr one. wishes to know the wi~om of the holy uni
fication, let him look at the flame rising from a burning coal or from 
a kindled lamp. The flame cannot rise unless it is unified with some
thing physicaL • tu 

From the context, it 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 is only possible when 
the flame is attached to the physical coal or wick. In a similar man
ner, all the spiritual levels can.not function or interact unless they are 
bound to the physical. 
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The Sefer Y etzirah therefore states that "their end is imbedded 
in their beginning ... like a flame in a burning coal." The only way 
in which the end and beginning can interact is because both are 
bound to related physical concepts. 

This can also be used as a meditation. '" The wick itself repre
sents the physical world, while the blue flame nearest to the wick is 
the counterpart of Malkhut. '" Surrounding this is the bright yellow 
flame, corresponding to the next silt Sefirot: Chesed, Gevurah, 
Tiferet, Netzach, Hod and Yesod. Above this is the barely visible 
exterior flame, tbe honest part of aU, paralleling Binah. Then comes 
the light radiating from the candle, which is Chakhmah. Finally, 
there is the concept of flame· itself, and this corresponds to Keter. 

All of these parts are unified only through the wick. By contem
plating a flame in th.is manner, one can bind himself to the Ten 
Sefirot.. 

It is for th.is reason that the Sefer Yetzirah states that the Ten 
Sefirot parallel the ten directions. Even though the Seftrot are purely 
spiritual, the very fact that they are associated with the physical 
directions serves to unify them. Then, as it were, the point at infinity 
in the five-dimensional hyperspace would represent the unapproach
able lnfinit.e. 

The great Kabbalist, Rabbi Abraham Abulafia, notes that the 
Hebrew word for "coal," Gachelet (n.,ru), has a numerical value of 
441. Th.is is the same as the value of Emet (1101<), meaning "truth. "16<1 

It is Truth that binds all opposites together. This is indicated by the 
word itself. The word Emet begins with an Alef (1<), the first letter of 
the alphabet, and ends with a Tav (n), the last letter. Thus, the "end 
is imbedded in the beginning." This is accomplished through the 
Mem (c), the middle letter of tbe alphabet. 

Another master Kabbalist, Rabbi Joseph Gikatalia (1248-1323), 
points out that Alef and Tav are al.so the first letters oftbe word Atah 
(:1r11<), meaning "Thou." Th.e Heh (:1) at the end of this word, which 
has a numercial value of five, represents Binah, as expressed in the 
five books of the Torah, and in the five phonetic families of the 
alphabet.. 167 In order to address God as "Thou," we must frrst "imbed 
the beginning (Alef) in the end (Tav)." Only then can we address Him 
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 Sefirot are also unified by God Himself. In his 
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prayer, Elijah thus says regarding the Sefirot, MYou bind them, and 
You unify them." '" 

When the Ten Sefrrot are represented as the ten directions, the 
physical can be taken as the zero point, from which they all emanate. 
God, as it we.re, can be said to parallel the point at infinity, where 
they aU converge. Of course, God has no representation whatever, 
but this is the closest that the human mind can come to imagining a 
representation. By contemplating the point at infinity, one can 
approach a conception of the Infinite Being. 

This point at infinity is both infinitely large and infinitely 
small. It does not have any defined place in the continuum of 
space, time, or the spiritual. It bas neither shape nor form, yet, at 
the same time, it is defined as a single, unitary, undifferentiated 
point. All of this is also true of God. Of course, God is much more 
than this. 

In describing God here, the Sefer Yetzirah does not say that 
He is one (Echad), but that He is singular (Yacbid). It is saying 
that God is so absolutely singular that there is no quality whatever 
that can be attributed to Him. As the philosophers state, we ca.nnot 
describe God with any quality or adject ive whatever, only with 
negative attributes or attributes of action.' 69 Although we cannot 
say what God is, by using negative attributes, we can say what He 
Is not. Similarly, with attributes of action, we can speak of what 
God does. 

This also implies that God is absolutely simple. In the domain 
that ex.isted before creation, there was nothing other than God. As 
mentioned earlier, even such simple concepts as Cause and Effect 
bad to be creat.ed. The same is true of number. 

If the concept of Moneness" existed in God, this would imply that 
the concept of number exists in His essence. This in itself would 
introduce an elelment of plurality. One could then speak of Ood and 
His Moneness," that is, His association with the number one. ~ood~ 
and MHis oneness" would then be two concepts. 

The Hebrew word Echad denotes an association with the number 
one. Yachid, on the other hand, is a negative attribute, indicating the 
absence of any plurality whatever. 

He has no second 

Th.is is based on the verse, "There is One, He bas no second, He 
bas neither son nor brotbe~ (Ecclesiastes 4:8). 
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Before one, what do you count 

How can one count before the concept of "one" came into exis
tence. As the Sefer Yetzirah later says, "one" parallels Keter, the first 
Sefirah (1:9). As discussed earlier (1:1), the concept of numbers did 
not come into existence until the creation of the Sefirot, which were 
the first elements of numerality and plurality in creation. The con
cept of "one" did not come into being until the Sefirab of Keter was 
created. God, the Infinite Bei11g, existed before Keter came into 
being. 

1:8 1::1'?1 u,'?o 1'" o1'?::1 ;,o•'?::~ n1,•no "WV 
:lltl ,.,,.,, 1::1'?1 ,::1,, 1'" r, 01() ,.,;,'?o 
~<1Y, rn•nm ('~< '?l<pm•> "101<l 1''"' o1po? 

:n•u n,:ll 011 u, '?V1 ::11v1 

Ten Se.firvt of Nothingness 
Bridle your mouth from speaking 
and }'OUr heart from thinking 

And if yo11r heart runs 
return to the place. 

It is therefore wriuen, 
""The Chayot running and returning." (Ezekiel 1:24) 

Regarding this a cxwenant was made. 

Bridle your mouth 

The Sefer Y etzirah defmes the word Belimah, wbich we translate 
as "nothingness." It says that it also bas the connotation of bridling 
(balam). 

The essence of the Sefirot can only be attained when one bridles 
one's lips from speaking, and closes one's mind to all verbal and 
depictive thought. Only when one makes the mind completely blank 
can the Sefirot be experienced. 

This is particularly important, si.nce many techniques of 
Kabbalah meditation involve the recitation of a mantra-like device 
or various types of contemplation. AU such techniques, however, a.re 
only a means through which the mind is cleared of aU thought. Tbe 
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actual experience of the Sefirot only comes after one stops using the 
technique and remains absolutely stiiJ, with aU the thought processes 
hushed."o 

And your heart from thinking 

In Kabbalah, the term "heart" usually denotes Binah. 111 It 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. 

And if your heart runs 

Here, "heart" again refers to Binah consciousness. The Sefirot 
must be experienced with Chakhmah consciousness. If one tries to 
depict them with Binah (the "heart"), then the mind can becom.e 
engulfed in a profusion of symbolism. As the Kabbalists explain, this 
is very dangerous, since the mind can be swallowed up in this 
kaleidescope of symbolism, and not be able to emerge from it. l7l This 
is what happened to Ben Zomah, who lost his mind when he entered 
Paradise.' " 

This "running" consists of a rapid profusion of symbolism, either 
verbal or visual."' If the "heart runs," the Sefer Yetzirah warns that 
one should "return to the place." He must focus on something physi
cal, so as to restore spiritual .equilibrium. "' 

In this respect, one must emulate the Chayot, the "living angels" 
seen by Ezekiel in his vision. One must oscillate between "running 
and returning." Since one can only think with Binah consciousness, 
one must use it to swing into Chakhmah consciousness. This state 
can only be maintai.ned for a short time, whereupon Binah conscious
ness returns, and one tries to depic.t his experience. At this point, one 
must immediately return to the physicaL In this manner, one can 
oscillate back and forth, reacb.ing higher each time.,. 

A covenant was made 

From the context, this covenant is a mutual agreement between 
God and the mystic .. 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 will be able to return. 
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It is in tllis context !bat tile Kabbalists advised tllose wllo wece 
attempting to reach tile nighest levels to bind their soul witll an oath 
tllat it should rerurn to their body. m Besides such individual oatlls, 
there is also a general covenant tllat implies that the soul will be able 
to return, even from the highest levels. 

ln more general terms, a covenant is something tllat comes 
between two things and joins tllem. This is the covenant that joins 
the spiritual and tile physical 

ln particular, as the Sefer Yetzirah states (1:3), a covenant 
denotes circumcision. One of the reasons for circumcisions is to indi
cate tllat one should be able to control one's sexual passions.' " Com
munion with tile spiritual is also sexual. in a sense, and th.e covenant 
of circumcision also helps to control tllis passion. A person wllo can 
control his sexual passions even at the lleight of desire, can also con
trol his mind when it enters tile spiritual realm. 

According to some critical studi.es, tllis line is the end of the most 
ancient part of the text. The Sefer Yetzirah (6:7) also appears to indi
cate tllat tile covenant mentioned here was that wllich God made 
witll Abraham. Wba.t the text might be saying is that, regarding every
tiling !bat llas been written up to tlli.s point, a covenant was made, 
possibly with Abraham. 

1:9 C"n c•:-r">~~t m1 nn~~t :-tt.J•">:~ nn•'o 1\711 
m11 '?1p c>t.J">1V:-t •n ':lw 11.JW 11':11.J' 111:1 

:~n1p:-r nn ~~tlm 11:111 

Ten Sefirot of Nothingness: 
One is the Breath. of the Lil•ing God 

Blessed and benedicted is the name 
of the Life of Worlds 

The voice of breath and speech 
And this is the Holy Breath. 

One 

The Sefirah alluded to here is Keter (Crown). This is the number 
one. ft i.s the fl.l'St of !be numbers to come into existence."' 

Copyrighted material 



Chapter Ont 69 

The breath of the Living God 

This is based on the verse, where God says of Betzalel, builder 
of the tabernacle in the desert, "I will fill him with the Breath of God 
(Ruach Elohim), with Wisdom, Understanding, and Knowledge" 
(Exodus 31 :3). We therefore see that the ~Breath of God" comes 
before Wisdom and Understanding. Among the Sefirot, then, this 
corresponds to Keter•*> As tbe Talmud says, it was through this 
"Breath of God" that Betxalel was able to manipulate the letters of 
creation. 

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

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

Normally, the air is invisible and undetectable. It is only when 
it moves that one can feel it as a wind or breath. Similarly, the spirit
ual continuum is undetectable, except when it moves. It is then 
e;~perienced as spirit (ruach). Hence, ruach is the word for wind, 
breath, and spirit. 

This is also describing the act of creation. The analogy would be 
the formation of a glass vessel.181 First the breath (ruach) emanates 
from the mouth of the glassblower. The vessel is shaped through the 
interact ion of the breath, where the wind bounding off the walls 
causes pressure. The vessel then expands in all spacial directions. 

Living God 

As mentioned above (1:1), the term "Living God" (E/ohim 
Chayim) denotes Yesod (Foundation), when this Sefirah is in a pro
creative mode, disbursing all the forces of creation. The "spirit" here, 
which is from Keter, is that whi.ch is ultimately disbursed by Yesod. 
Since Keter itself cannot be experienced, it is referred to in terms of 
Y esod, since that is where it is experienced . .., 

Blessed and Benedicted 

In other ancient Kabbalah texts, such as the Bahir, these adjec
tives are also used with regard to Keter. IIJ 
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In Hebre.w, the two terms here are Barukh (,~)and MeBhorakh 
(1'11:10). Both words actually mean "blessed." Borukh denotes tha1 
God is intrinsically blessed, while MeBorakh implies that He is 
blessed by others in prayer. 

When we say that God is "blessed," this means that His essen.ce 
is brought down, so as to interact with His creation and "bless" it. 11' 

Hence. it is related to the word Berekh (TU), meaning " kn.ee." Just 
as the knee, when it is bent, serves to lower the body, so a blessing 
serves to lower the Divine. This is closely related to the concept of 
sitting, discussed above (1 :4). 

God has an intri.nsic mode through which .He brings His essence 
to bear on His creation. ln this respect, He is called Barukh. His 
essence is also brought to bear to a greater degree as a result of prayer 
and similar actions. ln this respect He is said to be MeBhorakh. 

Life of Worlds 

This also refers to the Sefirah of Yesod (Foundation), but in a 
mode where it bestows spiritual influx and life to the universes below 
Atzilut. It is therefore called "Life of Worlds." 

Voice of Breath and Speech 

These were the tools of creat:ion, as it is wrinen, "With the Word 
of God, the heavens were made, and with the Breath (Ruach) of His 
mouth, all their hosts" (Psalms 33:6). According to the Talmud, this 
alludes to the first Saying of creation, that is, to Keter.'" 

Voice (/col) is pure inarticulate sound, and as such, it is related 
to Chakhmah. Speech, on the other band, is articulate and related to 
Binah. These two opposites are then connected by " Breath" 
(Ruach). 

This can also be interpreted in terms of creation. "Voice" is pure, 
inarticulated creative force. It is alluded to in the first verse of the 
Torah, "In the beginning G.od created the heaven and the earth." The 
Talmud states that this was the first of the Ten Saying with which the 
world was created.116 This is an inarticulate Saying, since only the 
accomplishment, and not the saying, is recorded in the Torah .. 

Right after tbis, the Torah reports, "The breath of God (Ruach 
Elohim) hovered on the face of the water" (Genesis I :2). This is 
"Breath" or Spirit (Ruach). It is only after this that God speaks and 
says, "Let there be light" (Genesis I :3). This is the reason for the 
sequence in Sefer Yettirah; "Voice, breat.h, speech.""' 
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This is the Holy Breath 

In Hebrew, this is Ruach Hakodesh, usually translated as "Holy 
Spirit.." This is the usual term for divine inspirati.on, which in its 
higher forms also i.ncludes prophecy. 

This "Holy Spirit" can be seen as the intermediate between 
Voice and Speech. Ir is thus also intermediate between Chakhmah 
and Binah consciousness. Ruach HaKodesh is the divine inspi ration 
and informati.on that one can bring back from a state of Cbakhmab 
consciousness to one's nonnal state of Binah consciousness. 

Such Ruach HaKixlesh is like Keter, which stands between 
Cbakbmah and Binah, but which is above them. Both Cbakhmah and 
Binah are functions of the mind itself, while Ruach HaKodesh comes 
from without. It is therefore likened to Keter, since a crown is worn 
above the head and is external to it. This Ruach llaKodesh is the 
"breath of God~ mentioned in the verse, " I will fill him with the 
Breath of God, with Wisdom, Understanding, and Knowl.edge."'" 

1:10 D'1W1 D'"WV il::l ::~:rm ppn nr'tl:l m1 c>rw 
D'1W1 n'"\!)' V:ll7' nv.:»c v'?w 1)0 ' 111'/m( 

:po 1lrn>t n11) 11'~\?ll il1l7V 

Two: Breath from Breath. 
W ith It lie engrtn't!d and can•ed 

22 Foundation Letters 
Three ;.\f'orhers 
Seven Doubles 
and Twelve Elementals 

And one Breath is from them. 

Breath from Breath 

This is Malkhut (Kingship), the lowest of the Ten Sefirot.'" 
It is counted right after Keter, following the above mentioned 

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

ln the language of the later Kabbalists, the first Breath from 
Keter is called Direct Light (Or Yashar). This second "Breath from 
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Breath," associated with Malkhut is called Reflected Light (Or 
Chour). 190 Using tbe analogy of the glassblowe.r above, this is the 
breath that bounces off the wails of the vessel being formed. 

In a conceptual sense, the Direct Light is tbe concept of causal
ity, where Keter is the Cause. of aU things. As mentioned above, how
eve.r, Cause cann.ot exist without Effect. and hence, Effect is also th.e 
cause of Cause. Malkhut, the Effect, is therefore also the Cause, and 
this the concept of Reflected Light. 

Th.e Kabbalists often speak of Lights and Vessels. ~Light" 
denotes the concept of giving, while Vessels indicate that of accepting 
and receiving. The Kabbalists also teach that the Vessels came into 
being through the wcollision" between Direct Light and Reftected 
Light."' These Vessels are the letters of the alphabet."l 

The Sefer Yetzirah therefore speaks of "Breath~ and of "Breath 
from Breath." The first ~Breath" denotes the simple breath tba.i 
emanates from the lungs and throat. "Breath from Breath" is that 
which is reflected by the various parts of the mouth to produce the 
sounds of speech.19l lt is through the interaction of direct and 
reflected breath that sounds are produced. 

ln man, this takes place in the mouth, while in the Sefirot, it 
occurs in Maikhut. It is for this reason that the Tilclcuncy Zohar 
speaks of Malkhut as the "Mouth .• , .. It is also through Malkhut that 
aU images of the higher Sefirot are reflected so that they should be 
visualized.' " 

The Sefer Yetzirab therefore says that the 22 letters were created 
through this second Sefirah. 

Engraved and carved 

As discussed earlier (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 portions of the direct 
breath. This takes place through the various motions of the mouth. 

The seoond process is Chatza>, which is translated as "carve" or 
•quarry." This denotes separating material from its source, as in the 
verse, ~From its mo.untains, you quarry (chatza>) copper" (Deuteron
omy 8:9). It also refers to "quarrying" in a spiritual sense, as in, 
~Look at [God) the Rock from which you were quarried (chatzfiii)~ 
(lsaiah 5 I: I ).'96 

The word Chatzav thus denotes the process wherein the Jetter 
sounds leave the mouth and are expressed independently. In this con
text, "Engrave" (chakak.) indicates l11e articulation and pronunciation 
of the sounds, and "carve" (chatzav) denotes their expression. m 
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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 
discussed later. 

And one breath is from them 

All leners that are expressed in volve the same breath. ln a spirit
ual sense, this means that the same inspiration comes from aU letters. 
This is the Ruach HaKodesh tha.t emanates from Malkhut. Since 
Malkhut is called the "Mouth,~ the spirit emanating from it is called 
"speech.~ Just like physical speech, this consists of "words," which 
in tum are comprised of " letters." 

Some authorities interpret this phrase, "And breath is one of 
them." This is because Breath (R uach) is associated with the letter 
Alef, as below (3:7). 1'* 

1:11 rn•n~N :~•;, p :1 :IYTTI ppn rmD c•o 117~117 
•m-w I'IJ:l !Pi'" ~·t:l1 117D1 1;-J:Il ,;,no 

c;,•~v PY'l ;"J:I' lVIJ f'O:l o:~:~•o :101n po:1 pm 
:r11't l<J;'I "'I.JN' l'?v'? ' :l "'I.JNl117 1DV :1t1Vll l'?V 

Three: Water from Brl!iltlt. 
Willt U He engrQl'ed and carved 

[21 Letters from] 
chaos and void 
mire and clay 

He etrgrared them like a sort of garden 
He run•ed them Like a sor 1 of wall 
He covered them like a .sort of ceiling 

{;lnd He poured snow o•·er them 
and it became dust 
as it is written 

"For to snow He .said. 'Become earth'" (Job 37:6).} 

Water from Breath 

This is Chakhmah (Wisdom). '"' The Midrash thus says, " Breath 
(.R uach) gave binh to Wisdom."lOO Wisdom is represented by water, 
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since water is an undiJJerentiated fluid, as discussed earlier ( I: I). 
Structure must be imposed on it from withouL 

The process described by Sefer Yetzirab is alluded to in the 
verse, wHe makes His breath (mach) blow, the waters flow" (Psalms 
147:18).'"' 

The analogy is rain, which is formed when warm, moist air col· 
lides with cold air. Similarly, the interaction of direct and reflected 
breath creates the Sefrrah of Chakbrnah. Just as rain falls in all things 
alike, so Cbakhmah bestows God's blessing on all things without dis· 
tinction.>02 Just like air can hold moisture, so Cbakbmah is implied 
in the ws reath" that is Keter. 

The parallel between Cb.akbmah and rain is described in the 
verses (Isaiah 55: 9~ II ): 

As the heaven is higher than the earth 
so are My ways higher than your ways 
and My thoughts, than your thoughts. 

But as the rain and snow descend from hea>Y!n 
and return not there 
without watering the earth 
making it bloom and bud 
giving seed to the sower and bread to he who eats. 

So the word that emanates from My mouth 
shall nat return to me emptyhanded 
without accomplishing that which I please 
and succeeding In its mission. 

Here God is saying that His ~thought," which is Cb.akbmab, is 
as far above the human mind as the sky is above the earth. But just 
as rain can descend from th.e sky, so can God's Wisdom come down 
to man, accomplishing what He desires. 

The difference between breath and water is that breath must be 
blown downward, while water falls on its own.m The spiritual 
essence implied by Keter can only be· granted by God's direct inter· 
vention and will.* That implied by Chakhmah, on th.e other band, 
descends to lower levels on its own. 

In 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 his own. If man makes himself 
into a vessel for Cb.akbmah, it comes down to him automatically. In 
this respect, it is like rain, which can be used by anyone who has a 
proper vessel to hold it. 

Breath also alludes to the process whereby God imposes His will 
on creation deliberately, so as to change natural events. Chakbmah. 
on the other hand, involves the natural course of events, which pre· 
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cede without any divine intervention. It is because of Chakh.mah that 
the course of nature can exist. In a physical sense, water is said to 
allude to the undifferentiated primeval matter.>OS 

With them He engraved 

Here the Sefer Yetzirah is speaking about the beginnings of writ
ten letters. The spoken letters arise from breath, but for the written 
leners to exist, there must exist a writing fluid, such as ink. This 
implies the liquid state, of which th.e prototype is water. The writing 
fluid is spoken of as "mire and clay." 

Chaos and Void 

Tohu and Bohu in Hebrew. This alludes to the initial state of cre
ation, as it is written, "Th.e earth was chaos and void" (Genesis I :2). 
The Sefer Yetzirah later says that it was out of this chaos (tohu) that 
substance was formed (2:6). 

Tohu denotes pure substance that does not contain information. 
Bohu is pure information that does not relate to any substance.lM 
Both are undifferentiated, and are therefore included in Cba.kbmah. 
With Bohu (information), the alphabet letters could be engraved on 
Tohu (substance). 

The scripture states that, "the earth was chaos and void." The 
Kabbatists note that Keartb" (eretz) is a feminine word, and teach thai 
it alludes to Malkhut, the archetype of the feminine. •Chaos and 
void," which related to Cbakbmab, did not come into existence until 
after Mal.kbut. This is the same as the order of the Sefer Yetzirah, 
which also places Chakbmah after Malkbut. ' '" 

Mire and clay 

In Hebrew, mire is Re/esh, and clay is Tyt. The only place in t.he 
Bible where the two are mentioned together is in the verse, "The 
wicked are li.ke the troubled sea. It cannot rest, and its waters cast up 
mire and clay~ (Isaiah 57:20). 

In describing the original state of creation, the Torah states, "The 
earth was chaos and void, and darkness on the face of the deep 
(tehom)" (Genesis I :2). According to the commenta.ries, the wo.rd 
Tehom denotes the mud and clay on the bottom of the sea.'OS 

•chaos and void" allud.e to the interaction between Chakbmah 
(water) and Keter (Breath). "Mire and clay" allude to the interaction 
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between Chakhmah (water) and Malkhut (eanh). Mire consists 
mostly of water, and therefore represents the dominance of 
Chakroah. Clay consists mostly of eanh, and represents the domi
nance of Malkbut. The mire is the writing fluid, while the clay is th.e 
medium upon which it is wriuen. 

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 lines, 
wltile the center consists of thinner vertical lines. 

The bottoms of the letters were "engraved like a garden.~ This is 
wh.ere material is removed from me matri."t, leaving a ltollow. The sides 
of the leners are then wcarved like a wall." These are the vertical lines 
wmch separate the letters from each other like walls. FmaUy, the· tops 
of the letters are added, like a ceiling covering the letters. m According 
to some authorities, thls also alludes to the creation of space.'•o 

As we shall see later (2:4), this can also be an instruction for a 
meditation. 

He poured snow over them 

This is omitted in some versions, but the idea is found i.n the 
Midrash.'11 

The liquid state represents fluidity and change, whereas the solid 
state represents permanence. When the Torah speaks of instability, 
it uses water as an example, as in the verse, wunstable like water" 
(Genesis 49:4). m Thus, when Chakmah i.s in a state of flux, it is rep
resented by water, but wb.en it is i.n a state of permanence, it is repre
sented by snow. 

As mentioned earlier, Chakmah bas two modes. The first is that 
of Cbakmah consciousness, while me second is that of memory. 
Chakhroah consciousness is fluid, and is represented by water. Mem
o.ry, on the other hand, is fixed, and is denoted by snow. 

The letters themselves represent the fluid state. Like a fluid, at 
th.is 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 solid state. A similar idea is found in the Bahir, which states 
that before it was given to Israel, the Torah was likened to water, but 
after it was given, it was likened to stone.w 

Although Chakbmah i.s nonverbal. and nonvisual, it still rep.re
sents me source of me letters. It is only after the letters are combined 
into words that they represent verbal Binah consciousness. The let-
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ters themselves are the "paths of Wisdom, ft but, as explained earlier 
( I : I), they are expressed primarily through Understanding. 

1 o 12 11.J.J;'I NO.J ;'IJ J ll'm ppn o •tm \7N VJ"1N 
o mv.t ' .JN7m 101"\?;'1 nl'm c •J.11m1 0'.!11\7 

mm1 1'JN7o ;'I\71V 1t1Mll7 mvo 10• Jnv7too1 
:1:7;'117 toN ,, n1vo 

Four: Fire from Water 
With it He engraved and carved 

the Throne of Glory 
Serafim, Ophanim. and holy Chayot 
and Ministering angels 

From these three He founded His dwelling 
as i 1 is wrillen: 

"He makes His angels of breaths. 
His ministers of flaming fire" (Psalms 104:4). 

Fire from Water 

This is Binah (Understanding)."' The process described here is 
alluded to in the verse, "Fire kindles waterft (Isaiah 64: 1)."' 

We can use the same analogy as before, where rain is brought 
about by the confluence of warm and cold air. "Fire from Water" 
would then denote the lightning that accompanies a rainstorm."' The 
process would then be alluded to in the verse, "God's voice carves 
out (chotzev) flames of fire~ (Psalms 29:8).'11 

Other commentaries state that this refers to frre k:indled by a 
globe of water used as a burning glass.'" 

According to both interpretations, the fire is seen as one that is 
finely focused on one particular place. It is very different than rain, 
whieh falls everywhere without distinction. This, however, is an 
important difference between Binah and Chak:hmah. Binab focuses 
on a single object, while Cbakbmah encompasses everything. 

There is also another important difference between fire and water. 
Water naturally flows downward, while fire tends to ascend upward.' 19 

Fire also causes the air above it to move upward, and prevents it from 
descending. In a similar manner, Binab tends to restrict and curtail the 
flow of spiritual sustenance (shefa) downward to the lower spheres. l.n 
this respect, it is the precise opposite of Cbak:bmab. If Cbak:mah is the 
source of giving, then Binab is the source of restraint. 

The analogy of fire and water also refers to the mental states 
implied by Cha.khmah and Binah. The Midrash states, "Water con-
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ceived and gave birth to Gloom (Afelah), Fire conceived and gave 
birth to Light, Breath (Ruach) conceived and gave birth to Wis
dom."220 From the statement, "Breath gave birth to Wisdom," we see 
that this entire passage is speaking of mental states. 

Water, which represents Chakhmah consciousness, thus gives 
birth to Gloom and darkness. This is the hushing and nullification 
of the senses, as well as the cessation of all normal mental processes. 
Fire, which represents Binah consciousness, then gives rise to light, 
since it is in this state that visible images are perceived. 

Just lik.e water is calm and cool, so Chakbmah consciousness is per
fectly calm. Indeed, the experience of entering this state may be very 
much lik.e desoending into calm, deep water. It is for this reason that 
when Rabbi Akiba and his companions entered into the mysteries, be 
warned them not to say, "Water, water. ":m They should not be misled 
into thinking that they were actuaUy experiencing physical water. 

ln the realm of Chakbmah consciousness, even the letters only 
ex.ist in a state of pure i.n.formation. This i.nformatio.o exists as "chaos 
and void," which cannot be grasped at all, or as "mire and clay," 
which are totaUy opaq·ue. As explained earlier, the information and 
letters in Chakbmah can only be grasped through the imagery of 
Binah (I: 1). It is while in a state of Binah consciousness that this 
information can be described using such imagery as angels and the 
Throne of Glory. 

The Sefer Yetzirah also implies that the physical world came into 
being through Cbakhmab, while tbe spiritual world bas its roots in 
Binah. Th.is is because Chakhmab, the conc~pt of giving freely, is the 
root of mercy, while Binah, the co.ncept of restraint, is the root of 
justice. Since evil exists in tbe physical world, if can only be sustained 
through God's mercy, as the Psalmist sang. "I have said, the world 
is built on mercy" (Psalms 89:3). ln the spiritual world, on the other 
hand, pure judgment prevails."' 

According to the philosophers, Water represents the primeval 
matter, while Fire represents the primitive aether.m 

The Throne of Glory 

This is the vehicle through which God "sits" and "lowers" His 
essence so as to be concerned with His creation, as above (1:4). 
According to the Kabbalists, this Throne represents the Universe of 
&riyah. It is in this universe that the power of Binah is dominant. 

Serafim 

This is the highest species of angels, which exist in the Universe of 
Beriyab. Other KabhalislS refer to them as Powers, Forces or Potentials 
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Table II. The angels and Sefirot. 

Universe 

Atzilut 
Beriyah 
Yetzirah 
Asiyah 

Angels 

IAkatriel] 
Serafim 
Olayot 
Ophanim 

Parallel 
Sefirot 

Olakhmab 
Binah 
Next Six 
Malkhut 

Inhabitant 

Sefirot 
Throne of Glory 
Angels 
Shade of Physical 
World 
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(Kochot), rather than angels."'' The prophet thus said, "I saw the Lord 
sitting on a high and exalted Throne . .. Serafun stood around Him" 
(Isaiah 6:1-2). The prophet Isaiah was visualizing Beriyah, the world of 
the Throne, and be saw the Serafim, the angels of that universe.22' 

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

The Cbayot are the angels of Yetzirah, and these were the beings 
tbat were visualized by Ezekiel He therefore said, "Above the firmament 
that was over the beads [of the Olayot] was the likeness of a Throne ... " 
(Ezekiel I :26). Fmally, the Ophanim are the angels of Asiyah. These were 
therefore seen below the Olayot, as the prophet said, wnere was· an 
Opban on the earth near the Chayot" (Ezekiel 1:15). 

"Ministering angels" are those which appear to man on earth. 
While other angels can only be seen prophetically, ministering angels 
can also be seen physicaUy.m Table II shows the angels in relation 
to the Sefuot. 

From these three 

That is, from Breath, Fire and Water. 

He founded His dwelling 

The word for "dwelling" here is Ma'on, which we encountered 
previously ( I :S). This term relates to God as He encompasses all cre
ation, including time and the spiritual dimension. 

Breath, Fire and Water are the sources of the spiritual (Keter
Malkhut) and time (Chakhmah-Binah) continuums, and these 
encompass all creation. 

As it is written ... 

The complete verse is, "He lays the beams of His upper chambers 
with water ... He makes breaths His angels, His ministers of flaming 
fue.· 
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God's "upper chambe-rs" are the spiritual universes, while His 
lower chamber is tbe physical world. The ceiling beams of His upper 
chambers are said to be made of water. This refers to the level above 
Beriyah, which is Atzilut. In Atzilut, Chakhmab is dominant, and 
Cbakhmah is represented by water. 

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

The second kind of angel functions as a minister, remaining in 
a single universe. These are visualized as fire. 

1: 13 lth~ 110:1 J11t:ll~!):l 10 111' 11"11( ~,~ ,,:I 
0:1:1 011n1 '?11 1;'1 1/XI:J cv:~p1 ~·o~ 111.0.'( 
1011111 ;'I've' mg1 011 o11n ~en .11mtp ;'!~~ 
.r•;,:~ 1011n1 :lt:ll:l' ;'1)!31 nnn o11n ~ .1' ;'1':1 

:lJll:l~ .;'1''1:1 1!ltln1 1')!3' :ll!ll mtc c11n V:J~ 
onn vwn .•· :-tu 10nm ,,,n11c'? :-tl1l1 :l1VC cnn 
J11lY onn ~v .;'1'1•:1 1011111 1l•o•'? :'Tl!l1 01,1 

:•·' 1:tJ ll:lnm ''~w' ;'IJ1l1 

He chose three letters 
from among the Elementals 

fin the mystery of the three Mothers 
Ale/ M em Shin (t!ot<)} 

And He set them in His great Name 
and with them. He sealed six extremities. 

Fil•e: He sealed "above" and faced upward 
and sealed it with Yud Heh Jlav (1:1'). 

Six: He sealed ''below'' and faced dowmt;ard 
and sealed it with Heh Yud Vav (~:!) . 

Seven: He sealed "east" and faced straight ahead 
and sealed it with Vav YUd Heh (;v1). 

Eight: He sealed "west" and faced backward 
and sealed it with Vav Heh Yud (m). 

Nine: He sealed "south .. and faced t.o the right 
and sealed it with Yud Vav Heh (.,.), 

Ten: He sealed "north • and faced to the left 
and sealed it with Heh Vav Yud (•1:1}. 
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He chose three letters 

The Sefer Yetzirab 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 Yettirah will later explain (2:3), in alphabetical 
order, the first three phonetic families are: 

Gutturals: Alef Heb Cbet Eyin vn;vc 
Labials: Bet Vav Mem Peh = 
Palatals: Gimel Yud Kaf Kuf v''l 

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

The primary ordering of these letters is Yud Heh Vav. Acwrding 
to the boo.k Raziel, this is because Yud includes the first four letters 
of the alphabet. Yud bas a numerica.l value of 10, and this is 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.2" 

Further significance of these letters is discussed above ( I: I ). 

In the mystery of the three Mothers 

The three letters of the Divine Name, Yud Heh Vav (r.l'), parallel 
the tb.ree Mothers, Alef Mem Shin (1101<). See Table 12. 

As the Sefer Yettirah later explains (3:4), Mem is water, Shin is 
fire, while Alef is breath-air. However, we also know that Yud repre
sents Cbakbmah, which is the archetype of water, and Heh represents 
Binah, 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 six 
basic spacial directions. ,,. It also represents the· six Sefirot: Chesed, 
Gevurah, Tiferet, Netzach, Hod, and Y esod. Among the elements, 
Vav is said to represent Air and Breath. Indeed, in Hebrew, the word 

Table 12. The three Mothers. 

Mem 
Sh.in 
Alef 

c Water 
" Fire 
1< Air Breath 

Chakbrnah 
Binah 
The Six 

Yud 
Heh 
Vav 
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for "direction~ is Ruach, the same as that for Breath. Vav is therefore 
derived from Alef. 

As we shall see, the three Mothers (Aief Mem Shin) rep.resent 
thesis, antith.esis and synthesis, the basic triad of Sefer Yetzirah (3: I). 
Here the text explains how a three-dimensional space is p.roduced 
from these th.ree concepts. 

Thesis and a.ntithesis represent two opposite directions in a one 
dimensional line. Together with synthesis, they yield three elements. 
Since th.ese three elements can be permuted in six different ways, 
they define a three-dimensional space having six directions. no 

He sealed "above': .. 

There are a number of ways in which the directions are repre-
sented by the letters. In the Gra version, we have the following: 

up YHV ,.., 
down HYV 1'11 
east VYH .,, 
west VHY •;-n 
south YVH ;-rr 

north HVY "" 
Ln this S)•stem, the. axis is determined by the neutral letter Vav (l). As 
mentioned earlier, Yud is thesis, Heh is antithesis, and Vav is synth.e
sis. Since it represents synthesis, Vav is therefore the ~ero point, 
which is the point on the axis. See Table 13 and figure II. 

UP 

3 

EAST 

WEST First Column ( I); rastfwcSl x 
Second Column (2): nonh/south y 
Third Column (3); upldowo 1 

DOWN 

Figure II. The Gra version. 
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Table 13. Various ways the directions are symbolized. 

Direction Gra' Short' Long' Saadia• Ari' Zohar' TZ' 

Up YHV YHV HYV YHV YVH YVH VYH 5 
Down HYV YVH YVH YVH HYV HYV HYV 6 
East VYH HYV VYH HYY 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 10 

1 Ora Version, Sltaarey Tzion. etc. 
2 Chakilmoni, Donasb. Ruvad, Ramban, Botri~ EUczcr or Wonnes ( 1), Chayay 

Olam HoBah (end), Otz,ar F.den HaGanuz 171 b. 
l There mi3h1 be a mistake in tbis version, sin~ YVH is ~-pe-ated twice. lt probabl-y 

should be like the Gra vers.ion. 
• Saadia Ven!on 4:8, Kuzari 4:24 (63b). 
' Shaar lloKt!.vanM. Ktn•anot Naanuim (p. 310), Siddur Ha.Ari. 
6 Znhar 3: 17a. 
1 Tl/cun•y Zohor ISa,b, Pardes Rimonim 3:5. See Gra on Tikuney Znhar 16b. 

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

The di.rection is then determined by the remaining two letters, 
Yud and Heh. If they are in direct order, YH (11'), then they define 
the positive direction on the axis. If they are in reverse order, HY 
(•:1), then they define the negative direction. 

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

up YHV ,. 
down YYH ;n> 

east HYV ~:I 

west HVY 'l:l 

south YYH , 
north VHY •:n 

Here, the axis is determined by the letter in the first column. The 
assignment is 

Yud 
Heh 
Vav I 

up down 
east west 
up down 

The positions of the last two letters then determine whether it is 
in the positive or negative direction along the given axis. 

The system found in the Lo.ng Ve.rsion is very similar to that of 
the Gra, except for the up down direction. Examining it carefully, 
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Table 14. Diret:tions based on the Ari, Zo/r(lr. and Tikune.- Zohar . . 
Seftrah Direction Ari Zobar TZ 
Chesed south ri~ht YHV YHV YHV 
Gevurah north let 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 it originally was the same as the Gra version, eltcept 
that the first two combinations were confused. This is supported by 
the fact that the permutation YVH is repeated twice. 

The Saadia version is very much like the Short Version, except 
that the permutations representing east and west are imerchanged. 

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 (Julav), myrtle (hat/as), 
and willow (arQYah). The are taken on the festival of Succot (tabernac
les), following the commandment, wOn the fll'St 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 
sill directions, and according to the Ari, the appropriate letter combina. 
tion must be meditated upon for each direclion.u • Each of these direc
tions is also paired with its appropriate Sefi:rah. 

Gevurah 
Nonh 

Hod 
Down 

• , n 

Tirem 
East 

n ., 1 

Y~sod 

West 

Figure 12. The An's rt!presentation. 

' n ~ 

" , . 

Choscd 
South 

Netzacb 
Up 
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The Ari begins with Chesed (LOve), the first Sefirah, which repre
sents the south, taking the letters of the Name in their natural order, 
YHV (n>). See Table 14. 

To determine the order for the opposite direction, the Ari then 
makes use of a system used by the Sefer Yet:t irah itself. {2:4). The 
text states that the two prime opposites are Oneg (ANG llll) meaning 
~delight,~ and Nega (NGA vu), meaning a wplague.ft In .forming an 
opposite, it takes the first letter and places it at t.he end. This is pre
cisely what is done to produce Gevurah (Strength), which represents 
the north. The Yud (•), which was at the beginning, is now placed at 
the end, producing the combination HVY ('To!). The north south axis 
is then represented by the two letters HV (1:1). 

The up down axis is similarly defmed by the letters YV (1•), with 
the position of the H {:"I) determining the direction. 

In this system, the first letter is also significant. For south and 
up, the in.itial letter is Y (•), while for north and down, it is H (•). 
Both of these are opposites in the. three column representation. 

The east west axis is on the neutral zero point on both the up 
down line and on the north south line. In the three column represen
tation, Tiferet (east) and Yesod {west) are both in the middle line. 
Since both the middle tine and the letter V (1) represent synthesis, the 
representation of both these directions begins with a Vav.m See fig
ure 12. 

Tbe system of the Zobar is exactly the same as that of the Ari, 
except that east and west are interchanged. The system of the 
Tikuney Zohar uses a similar principle, but somewhat differently. 

Later we shall see that the twelve possible permutations of 
YHVH rep.resent the twelve diagonal bou.ndaries (5:2). Each of the 
six basic directions can include two of the diagonal boundari.es. The 
first of these is represented by the second Heh at the end of the tr ip
let, and the second, with this Heh at the beginning. 

• • • 

We can now understand the conceptual nature of the Sefirot. The 
most primary relationship possible is that which exists between Cre
ator and creation. This is the cause effect relationship. Cause is 
Keter, while Effect is Malkhut. 

Once the concepts of Cause and Effect exist, another concept 
comes into being, namely that of opposites. If opposites exist, simi
larities must also exist. 

Two new concepts therefore come into being. These are Similar
ity and Oppositeness. In the language of philosophy these are thesis 
and antithesis. In our termino.logy, Similarity is Chakhmah, while 
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Tiferet 

Hod 

Yesod 

Figure /3. The six directions in spare. 

Netzach 

Oppositeness is Binah. These are the Yud and initial Heh of the 
Tetragrammaton. 

Once Similarity and Opposition exist, anoth.er concept comes 
into being, namely Relationship. In philosophic terms, this is 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." ln both senses, it denotes 
connection and relationship. 

At this point in the logical sequence, we have five concepts: 
Cause and Effect, Similarity and Opposition, and Relationship. 
These, respectively are Keter and Malkbut, Ch.akhmah and Binah, 
and the Vav.l3J 

Until the concept of Relationship was introduced, only four 
abstract points existed: Keter and Malkhut, and Chakhmah and 
Binah. lt is with the concept of Relationship that a three-<limensional 
co.nceptual continuum comes into existence. This defines six direc
tions, and hence, the numerical value of Vav is 6. 

Each of the four abstra.ct concepts then gives rise to a relation
ship. Ch.akhmab gives rise to Chesed (Love), Binah gives rise to 
Gevu.rah (St:rengt:b), Keter gives rise to Tiferet (Bea.uty), and Malk:ut 
gives rise to Yesod (Foundation). 

As discussed earlier, in a spiritual sense, Similarity is closeness, 
wb.ile Opposition is distance. In order to give, the giver must be close 
to the recipient. In a spiritual sense, there must be an element of simi
larity between giver and recipient. 

Therefore, Chakhmab. which is Similarity, gives rise to Chesed, 
which is the concept of giv ing. Conversely, Binah, which is Opposi
tion, gives rise to Gevurah, the concept of witholding. 
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Tiferet is similarly derived from Keter, the concept of Cause. ln 
order to have the relationship 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 cQncept of Effect, is usually said to be the feminine 
archetype of creation. Since Yesod i.s derived from Malkhut, Yesod 
is naturally drawn to it and motivated to attach itself to it. It is for 
this reason that Y esod is said to parallel the sexual organ. It is called 
Y esod (Foundation) because it is the lowest of the siL 

Derived from the original four, there are now four new concepts: 
Chesed, Gevurah, Tiferei and Y esO<l 

Once the concept of Relationship has been i.ntroduced, these 
four concepts are no longer merely abstra.ct points in conceptual 
space. They are connected by the concept of Relationship. The two 
pairs, Chesed-Gevurah and Tiferet-Yesod are like two crossing lines. 
This yields four directions in a two-dimensional continuum. 

These two dimensions can be represented i.n physical space. The 
Tiferet-Y esod 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 Relationship exists, the relationship 
between the two dimensions themselves is also significant In the 
conceptual space depiction, this would be represented as a line drawn 
between the two existing lines. 

The Cause-Effect or Keter-Malkhut relationship is that which is 
primary. This is represented by the Tiferet-Yesod axis. The thesis
antithesis relationship was introduced only to make the cause-effect 
relationship possible. The thesis-anritltesis or Chakltmah-Binalt rela
tionship is therefore secondary. Tltis is 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 qual.ity of being primary or secon
dary. These, in turn, form a new, third dimension, which can be 
related to tlte up down direction. This is the axis linking Netzach 
(Victory) and Hod (Splendor). See Figure 13. 

With the introduction of these two concepts, the six Sefirot rep
resented by the Vav are complete. These are Chesed, Gevuralt, 
Tiferet, Netzach, Hod and Yesod. Tltese six Sefirot represent the six 
directions in space. Together with the original four, these six yield 
the Ten. Sefirot. 
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These are the Ten Sefirot of Nothingness: 
The Breath of ihe Living God 
Breath from Breath 
Water from Breath 
Fire from Water 

Up down ea.rt west north south. 

Aside from their theoretical implications, the Ten Sefuot also have 
important mystical and meditative significance. Tb.e Sefer Yettirah, 
in this ftrst chapter, bas presented a system of meditating on the 
Sefirot and of binding oneself to them. 

One may usc the letters to climb the Tree of Life, but the Sefrrot 
are the points where one must rest. 

There is actually an important apparent contradiction in the text. 
In one section (I :6), the text says, "Their vision is like the appearance 
of lightning ... they speak of them 'running and returning.- This 
would imply that it is i.mpossible to see the Sefirot for more than an 
instant, just like a Oash of lightning. Later, however, the teJt1 states, 
"If your heart runs, return to the place, as it is written, 'The Olayot 
running and returning'" (I :8). This appears to say that one can go 
fUrther, but that one should refrain from doing so.,.. 

Wbat the text is actually doing, however, is describing two dis
tinct stages of initiation into the mysteries of the Sefirot. 

The first stage begins with the exercise where the initiate mus.t 
"understand with Wisdom, and be wise with Understanding" (I :4). 
Here he learns bow to oscillate between Binab consciousness and 
Cbakhmab consciousness. On this level, he can meditate on the 
Sefirot as teo depths, allowing the mind to reach out to the infmity 
of each of these depths. Since he is still in a state of oscillating men
tality, he sees the Sefirot like flashes of lightning, "running and 
returning." 

The t.en infinite directions, however, represent a state of separa
tion and disunity. This is the essence of Binah. Th.e initiate must 
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therefore ~imbed their end in their beginning" (I: 7). He must con
template the point at infinity, where ail these opposing directions 
come togetbe.r as one. 

This, however, is something that cannot be accomplished with Binah 
consciousness. This state of consciousness can o.nly imagine things ver
bally, or depict things in physical tmns. The point at infinity is both infi
nite and infinitesimal, and th.erefore, cannot be depicted. It can only be 
contemplated with Chakhmah consciousn.ess. 

As the text notes, this represents the unity that preceded the con
cept of number. It introduces a device very much like a Zen koan, 
asking, " Before one, what do you count"? What is t.he number that 
precedes all number? 

Both the point at infmity and the koan are meant to train the 
mind to visualize absolute nothingness. The Ari notes that Keter, the 
highest of the Sefirot, is often designat.ed by the word Ayin, meaning 
"nothing." The lnfmite Being, the level above Keter, cannot even be 
designated by this word. The only word that can be used is Effes, 
which, according to the Ari, denotes a nothingness that thought 
(Binah) cannot grasp at all. 

It has been said that the best way to describe absolute nothing
ness is to spealc of it as "what you see behind your head." Since vision 
does not exist in the baclc of the head, what one sees there is absolute 
nothingn.ess. If I aslc you what you see behind your head, you answer 
that you see nothing. Contemplating on what one sees behind one's 
head is therefore a good way to team bow to visualize absolute 
nothingness. 

In general, the soul is said to consist of five parts: Nefesh, Ruach, 
Nesbama.h, Chayah and Yechidah. Of these, only the fll'St 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 highest part of the soul that ~enters" the mind, 
parallels the Sef1I'8b of Binah. See Table 15 on page 90. Chakhmab 
consciousness is above thought, and is lilce something thai exists out
side the mind. Or, as in the analogy used earlier, it is l.ile what we 
"see" behind our heads. Just like something behind the head can only 
be seen if reflected in a mirror, so Chak:hmah consciousness can only 
be grasped when reflected and clothed in Binah. With relation to con
scious thought, Chalchmah consciousness is called "nothingness. "ll6 

It is in this context that the text says, "Bridle your mouth from 
speaking and your heart from thinlcing.• wHeart" denotes Binah con
sciousness, and hence, it is saying that on this level, the initiate must 
blanlc out Binah consciousness compl.etely. This is accomplished by 
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Table 15. Levels of the soul. 

Yechidah 
Chayah 
Neshamah 
Ruach 
Nefesh 

Keter 
Chak:hmah 
Binah 
The Six 
Malk:hut 

Nothingness 
Thought 
Speech 
Action 

Atzilut 
Beriyah 
Yetzirah 
Asiyab 

contemplating nothingness. He must maintain this level, and is 
accordingly instructed, "If your heart runs" baclc to Binah, "return to 
the place." This "place" is Chak:hmah consciousness, which the initi
ate has already attained. Once the i.nitiate has reached a point where 
he can maintain a state of Chakhmah consciousnes, be is ready to 
actually begin climbing th.e Tree of Life, which is the ladder of the 
Sefirol 

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 it with VHY." This, however, can also be read in the 
imperative: "Seal north, face to the left, and seal it with VHY." 

In a similar manner, the expression, "He engraved it and He 
carved it," can also be read in the imperative, ".Engrave it and carve 
it." If understood in this manner, sections 1:9-13 can be read as 
instructions rat.ber than as a theory of creation. (In Appendix I, I 
have translated the Short Version completely in the imperative, to 
demonstrate how it reads.) 

The supposition that this is describing a technique is supported 
by the last section of the Sefer Y etzirah itself, which says of Abraham, 
"He bound the 22 letters of the Torah in his tongue ... He drew them 
in water, kindled them with ftre, agitated them with breath" (6:7). 

Tb.e initiate begins by meditating on Keter, the iniiial "Breath of 
the Uving God." This Breath must be brought down to the level of 
Yesod (Foundation). In doing tllis, lle 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 mental, 
conceptual letters. These conceptual letters, however, are built out of 
"Voice, Breath, Speech.~ Hence, in meditating on these concepts, one 
is actually contemplating the very roots of thought.. 

ln the Long Version, the text concludes, "Speech is Ruach 
HaKodesh (Divine Jnspiration).8 R.uach HaKodesh, however, is above 
thought. Hence, the "speech" which the text is speaking of, is a 
uspeech ~ that precedes thought. 
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The second step is KBreath from Breath." The text states, "with it 
engrave and carve 22 letters." The Kabbalists eltplain that 
"engraving~ and "carving~ denote meditative techniques. This is sup
ported by the last section (6:7), which states that Abraham "looked, 
saw, understood, probed, engraved, and carved, and was successful 
in creation." 

They teach that "engraving" denotes a process where one depicts 
a letter in one's mind. "Carving" then means that this letter is sepa
rated from all other thoughts, so that the entire mind is filled with 
it.m One may do this by contemplating a letter or letter combination 
until all other images and thoughts are banished from the mind. 
Alternatively, this may be accomplished by chanting a letter in a 
manner that shall presently be described. 

This is the stage of Mal.k:hut, where one stands at the bottom of 
the Tree of Life. It is at this stage that the initiate must work with 
the letter that he wishes to use. He must then "draw it in water, and 
kindle it with ftre" (6:7). The subsequent instructions therefore indi
cate how the letter is to be charged with spiritual power. 

The third step, then, is "Water from Breath." At first, the initiate 
depicts the letter in transparent air, visualizing it clearly. Now he 
must reach up to the level of Chalc.hmah, returning to a state of 
Chak:hmab consciousness. He then begins to see the letter as if he 
were looking at it through water. This is "drawing it through water." 
The letter begins to blur and fade, as if it were being viewed through 
increasingly deep water. 

The initiate 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 .• , ... The image then fades away completely, as if it were being 
viewed through muddy water. This is "mire." Finally, all that is left is 
inky blackness, as if one were buried in totally opaque mud and clay. 

The text describes this process saying, "Engrave them like a gar
den, carve them like a wall, cover (or surround) them like· a ceiling." 
First visualize thi.s black.ness beneath your feet. Your feet may then 
appear to dissolve, a phenomenon that is also mentioned in other 
ancient mystical texts.239 Slowly, make this blackness creep over you, 
surrounding you completely like a wall. Finally, let it cover and sur
round you like a ceiling of inky black mire. At this point, you will 
have no visual sensation whatever, neither physical nor mental 

All through this process, you are constantly aware of the feeling 
of water, cool and absolutely calm. It is the dark, wet feeling of the 
womb, where you are totally isolated from all sensation. 

It is with respect to this state that the Midrash states, "Water 
conceived and gave birth to absolute darkness (afelah). "'"' This is the 
level of Chak:hmah consciousness. 
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Figure 14. The lellttrl Yud Heh Va•• i11 Aslmrite sa ipt. 

The initiate then reaches the fourth step, where he returns to a 
state of Binah consciousness. This is depided as fire and blinding 
light, as the Midrash continues, "Fire conceived and gave binh to 
Light." This is the stage. where one - kindles Lhem with fire." 

Here, the initiate must "engrave and carve out the Throne of 
Glory, Serafim, Ophanim. and holy Cbayoi." He depicts (engraves) 
and fills the. mind (carves) with these images, these being the same as 
the ones visualized by the prophets. 141 He most start with Lhe Throne, 
and then continue through the various levels of angels, ending with 
the Cbayot in Lhe Universe of Yetzirnb, which corresponds to the Six 
Directions. The influx is Lh:os brought to Lhe level of Binah. 

Now Lhe initiate must bring it to the oLher six Scflnn - Cbesed, 
Gevurah, Tiferct, Netzach, Hod, and Yesod. These are associated 
with the six directions of Lhe physical world, which have their coun
terpart in the six days of creation. By associating the Sefirot with tbe 
six physical directions, one actually brings the influx into the physi.cal 
domain. 

The method of drawing the influx into these lower Sefirot 
involves contemplating the three letters Yud Hcb Vav (t'l'). These 
should be visualized as if written in the Ashurite script, with black 
fire on white fire. See figure 14. Th.ese letters should appear huge, 
filling the enti.tc mind.'"' 

The idea of black tire is not just the absence of light, but negative 
lighL "' The black must be so intense Lhat it is briUiantly black, just 
as a light is brilliantly white. This is the black fire with which Lh.e 
Letters must be. de;picted. 

While contemplating the letter combinations, one should face in 
the appropriate diredion, eiLher physically or mentally. After com
pleting all six diredions and permutations, this part of the exercise 
is complete. 

What still remains are the astrological applicati.ons of this tech
nique, which will be described in chapters 4 and S. This is the process 
descdbed in the case of Abraham, "He ignited Lhem with the Seven 
[Planets], he directed them with the Twelve constellationsft (6:7). 
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1\venty-two Foundation Leiters: 
Three Mothers 
Sel't!n Doubles 
and Tweh'e Elementa/s. 

The Three Mothers are Alef Mem Shln ('ODI<), 
Their foundation is 

a pan of merit 
a pan of liability 

and the tongue of decree deciding between them. 
[Three Mothers. Alef Mem Shin {Tflll() 

Mem hums. Shin hisses 
and Alef is the Breath of air 

deciding between them.] 

TWenty-two Foundation Letters 

Having completed the initiation into the Ten Sefirot, the text 
now discusses the 22 letters of the Hebrew alphabet 

Three Mothers 

The ti.rst set of letters are the Three Mothers, which will be dis
cussed in funher detail in chapter 3. Here they are introduced 
because they define the thesis-antithesis-synthesis structure. that is 
central to the teachings of Sefer Y etzirah. 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 band 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 Alef. As discu.ssed earlier, Chakhmah is water (which is here repre
sented by Mem), Binah is fire (which is Shin), and Keter is breath-air 
(which is the Aiel). 

A pan of merit 

The Hebrew word for ~pan~ here is Kaf This word can denote 
the pan of a scale, but it also denotes the palm of the ha.nd. Lik.ewise, 
the word Lashon can be used for the tongue of a balance, th.e pointer 
which indicates when the two pans are in equilibrium. Its usual 
meaning, however, is the tongue that is in the mouth.' 

Therefore, on one hand, the letters Alef M.em Shin ("'a<) repre
sent the two pans and tongue of a balance. On the other hand, they 
represent the two hands, and the ~covenant between them~ (I :3), 
which i.s the tongue. 

The tongue of decree 

Tbe Hebrew word for "decree" here is Chok ~.,n). This comes 
from the root Chakak (i'l'n), meaning to "engrave .. " It is the Mtonguc 
of balance" that weograves" the letters. This is represented by the let
ter Alef (K), the basis of th.e alphabet. 

In the most elemental terms, Mem, Shin and Alef represent the
sis, antithesis, and synthesis. 

Th.e analogy is that of a scale. (See figure 15.) There is a pan of 
merit and a pan of liability. This is very much like 
the scale used to weigh one's merits and sins, which is mentioned in 
the Talmud.l In th.e center is the fulcrum and pointer, both repre
sented by the Alef, which is the "tongue of decree." 

Figure 15. The scale that weighs merits and sins. 
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ln practical application, 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 doe.s so by making use of the 
letter Mem (c).> The techniques shall be discussed later. Similarly, if 
one wishes to bring an enemy to the side ofliability, so that be should 
be judged harshly on high, one makes use of the let.ter Shin (11'). Alef 
(~e) is used to bring a person to be judged fairly and evenly. 

These qualities also come into play in popular usage. Humming, 
whi.ch involves pronouncing the letter Mem, is usually seen as a 
happy, pleasant, positive activity. Conversely, one hisses at a villain 
or enemy, pronouncing the letter Shin. 

Mem hums, Shin hisses 

The Hebrew word for "hum~ here is Damam (t~tn), in which the letter 
Mem is dominant. Similarly, the word for "hiss~ is Sharak (pw ), 
which begins with a Shin.' 

The humming sou.nd associated with Mem is very calm, and it 
is thus, the sound associated with water and Chakhmah conscious
ness. If one wish.es to attain Chakhmah consciousness, one repeats 
this sound in the manner descnood like the Kabbalists. The resem
blance between this and the "Om" chant is certainly more than 
coincidental. 

This sou.nd is also closely associated with prophecy, which 
involves Chak:hmah consciousness. The Kabbalists say that the "fine 
sti.ll (damamah) voice~ (I Kings 19: 12), heard by Elijah, was actually 
a "fine humming sound."' This humming sound is used to attain such 
a state of consciousne.ss, and as such, it is experienced when one is 
in a prophetic state. 

Just as telling is a passage in Job, which, incidentally, also 
describes the prophetic experience very graphically (Job 4:1 2-16): 

A word KW stolen to me 
My ear caught a touch of it 

In meditations f rom 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 

lt stood and I did 110t recog11ize its visio11 
A picture was before my eyes 
!heard a hum (damamah) and a >'Oice. 
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Table 16. Shin and Mem as pronounced with !he five primary vowels. 

ShoMo ShoMa SboMe ShoMi ShoMu o'rt Q'o '*' 1/D ·cw 
' • 

ShaMo SbaMa ShaMe ShaMi ShaMu w Q'!f! ow 1,1~ :c~ ' . . -
SheMo SheMa SbeMe SbeMi SbeMu ~ w cw ow :cw . . • • -. • 
ShiMo ShiMa SbiMe ShiMi ShiMu 011 9~ I?~ Q'!f! 'tllf' ' . 
ShuMo SbuMa ShuMe ShuMi ShuMu lilt' 011 ow 011 Cf . ' " -' 

The letter Shin has the hissing sound of sh or s. This sound is assoei
ated with fire and Binah consciousness. 

The two sounds, M and Sh, may also be used as a device for 
oscillating between Binah and Cbalchmah consciousness. One 
invokes a strong state of Binah consciousness by pronouncing the 
Shin, and then swings to Cbalchrnah consciousness by voicing the 
Mern. The pronunciation of these two letters can also include the five 
primary vowels, io a manner that will be descnl>ed below (2:5} in 
greater detail .. 

It is significant to note that these two sounds are dominant in 
the word Cbashrnal ('?o~m}, which, according to the Kabbalists, is th.e 
interface between the physical and the spi.ritual. In his vision, Ezekiel 
thus says that he saw, ~The appearance of Chashrnal in the midst of 
the fire" (Ezekiel I :4). It was only after visualizing the Chashmal tha.t 
Ezekiel was able to perceive the Cbayot and ent.er into the state of 
prophecy. In our present terminology, Cbashmal would be the inter
face between Binah consciousness and Chalchrnah consciousness. It 
therefore appears out of the Mmidst of the fire," since it arises from 
a state of Binah consciousness. 

Since M and Sh are th.e dominant consonants in Chashmah, it is 
possible that th.e word itself was used as a mantra when the prophet 
swung between Binah and Cbalchrnah consciousness. ~he appear
ance of Chashmal" would then be the visual experience that one 
would have. during such a state of oscillation. Even the more 
advanced prophets, who could enter a state of chalchrnah conscious
ness at will, would use the term Chashmal to describe this 
interface. 6 

According to the Talmud, the word Chashmal comes from two 
words, Chash, meaniog "silence," and Mal, indicating speech . .It can 
therefore be translated as Mspeaking silence."' lt is a double sensation, 
where one is experiencing the "silence" of Chalchmah consciousness, 
and the Mspeech" of Binab consciousness at the same time. Tb.e two 
parts of th.e mind are experiencing different things simultaneously. 

Such double sensation can be easily experienced. Take a red glass 
and plac.e it over the rigbl eye, and place a green glass over the left 
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Figur~ 16. The word Koh in an array wirh the five primOT)' vowels. 
From Shoshan Sodot (The Rose of Mysteries). 

eye. Wben you look through both eyes, you will perceive two opposite 
sensations simultaneously. The world will talce on a surrealistic, 
almost spiritual, appearance. The interface between Cbalchmah and 
Binah is even more etherial. 

The Kabbalists also note that the two lene,rs Shin and Mem spell 
out Shem (w ), the word for "name. "1 It is through the "names" of 
objects, and in particular, through divine Nam,es, that on,e can malce 
the transition between Chalchmah and Binah consciousness. As the 
Baal Shem Tov taught, it is through a name that one can grasp th,e 
spiritual essence of a person or object.' 

The Zohar also says that the letters Mem and Shin define the 
mystery of Moses, whose Hebrew nam,e, Mosh,eb, is spelled Mem 
Shin Heh (:we). 10 This would be· an allusion to the fact that the two 
consonants, Mem and Shin, represent Cba.lcbm.ah and Binah. 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 16. 

A somewhat similar idea is taught explictly by the early 
Kabbalists. The Torah states that Moses Jcilled an Egyptian who was 
striking an Israelite, and the Midrasb explains that this was accom
plished with a divine Name." When he struck the Egyptian, th.c 
Torah reports that Moses ~looked here (koh) and there (koh)" (Exo
dus 2:12). In Hebrew, both "here" and "there" are Koh (ro), a word 
which has a numerical value of 25. The Kabbalists say that this repre
sents the twenty-five combinations between two letters that are possi
ble with the five primary voweJs.ll See figure 16. 

Ale! 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, breathing is an unconscious act, and hence, it pertains 
to Cbakhmah consciousness. However, one can also control one's 
breathing, and it is then in the domain of Dinah consciousness. 

Consciously controlling the breath is th.erefore a valid technique 
for bringing together these two states of consciousness. It is also use
ful in making the transition between the two states. Thus, the 
Kabbalists make use of controlled breathing in association with such 
techniques as pronouncing two consonants with the five primary 
vowels.'3 In particular, such a breath comes between the pronuncia
tion of the Mem and the Shin. 

2:2 J!l"U' p:m Jppn , ,o, nwmt 0' n\71 ~\?V 
"' nK, -,y>;, "' 11M o:1.:1 "U'1 f1•om r"r" 

:11Y'? ,,nv;, 

Twenty-two Foundation letlers: 
He engrmed them. He carved them, 
He permuted them, He weighed them, 
He transformed them, 

And with them. He depiaed all that was formed 
and all that wauld be formed. 

He engraved them 

First the letters are ~engravedH out of nothingness. Then they are 
~carved" out and separated. They are then "permuted," so thai a 
given combination appears in different sequences. They then are 
"we.ighed" and manipulated according to their numerical values. 
Finally, they can be "transformed" through the various standard 
ciphers." These cip.hers are shown in Table l7. 

Each letter represents a different type of information. Through 
the various manipulations of the letters, God created all things." 

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

This section can also be read in t.he imperative: "Engrave thern, 
carve them, pe.nnute them, weigh them, and depict all that was 
formed ... H 

When interpreted in this manner, this section is teaching a tech
nique discussed by various Kabbalists.•• The i.nitiate must first depict 
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Table 17. The standard ciphers. 

n·l< 1:>' 111< .,. I< D' !K I 0'1< ::1' 1< 

1111< '>pvc 17' ::1 ]I'D:! a' :I ,.,::::1 n":l "'1"1 

I< I n n ., • a :I 

:I • 17 " D ' n 1 

I 3 
, • 1 ., • • , , 

~ i' ' " D 1 :1 

:1 ' :r ., 
)I l n 1 

1 6 ~ D D " 
, I 

I 7 )I l :r )I l n 
n 8 D " p D :I a 

" 9 l l1 , :r I< • 
• 10 D ~ " p :r ' ' >O 

., :r n , ~ 
., ., 

JO ' p I< " )I D 

D ~ • , :I n " l 

l ~ " 17 ) , l " " 6o n n ~ 

' " D )I 

)I 70 I I< :1 l 
., 

l) 

~ 8o 1 :I 1 'I ' lt 

:r 90 :1 1 I r • p 
i' 100 , , n I< n , , 200 l :1 " :I " " 17 JOO :I 1 • 1 , n 
n 400 I< I ' 

, p I< , (,ool :1 

" (6oo) 1 

l 1700) I 

~ (8oo) n 
r (9QO) " 

the letters, wengraving" them in his mind. Then h.e must "carve" 
them out, making them fill his entire consciousness. After this, he 
can permute th.em 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 th.em." The simplest method was to take a word and per· 
mute it in all possible ways. If one used a set system to permute these 
letters, this was call.ed Gilgul, or "cycling" of the letters. 11 In more 
advanced systems, one would also use Gematria (numerical values) 
and th.e ciphers to extend the process. 
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In effect, writing or reciting these letter combinations was very 
much like repeating a mantra. It serves to blank out aU thought from 
the mind and allow it to reach a state of Chakhmab consciousness. 
Visualizing the letters is very much like some of the more advanced 
contemplative methods of meditation, and it has a similar effect. 

In all, there are five basic techniques mentioned here. These par
allel the five phonetic families discussed in the next section." 

2:3 prn '?1p:1 Wi'" 110• rw rntt c> nvn c>-wv 
Jl"U:l V";'W( rno,.,ZJ :lti'ZJn:l :lll:l JJI:lj'? m1:1 
.,.1.Jl:l D'l1ti':l r · -wot ptra,:l n·la,~, 1'":1 i'' :l'l 

:c•n lltr:l 

Twenry-cwo Foundation Leiters 
He engra•·ed them with >'Oice 
He can'ed them with breath 
He set them in the mo11th 

In five places 
Ale/ Chec Heh Eyin (V""") in the throat 
Gimel Yud Kaf Kuf (,?>•l) in the palate 
Dalet Tet Lamed Nu11 Till• (nf>o1) 

in the to11gue 
Zayin Samekh Shin Resh Tzadi (noot} 

in the teeth 
Bet Vav M em Peh {op:ro) in the lips. 

He engraved them with voice 

(Gutturals) 
(Palatals) 

(Linguals) 

(Dentals} 
{Labials} 

As explain.ed earlier, Kengrave" means to sound a letter, while 
"carve" means t.o express it. Some versions add, "He bound them to 
the tongue like a Oame is bound to a burning coal" This is similar 
to an expression used above (1:7). 

In five places 

The division ofthe letters into five groups is presented here, but 
this is the only time that this is mentioned in Sefer Yetzirah. No 
apparent reason or application for this division is given. 

One hint may come from what we have written above ( 1: 13). The 
three letters of the Name, Yud Heh Vav (1:1>), are the first of the 
Twelve E.lementals to be found in the first three phonetic families 
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when taken in alphabetical order: gutturals, labials, and palatals. See 
Table 18. 

There are two basic ways in which these families 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 lips. >o The second ordering, found i.n th.e older commen
taries, takes the groupings in alphabetical order.21 See Table 19 on 
page 104. 

The most obvious reason for the five phonetic families would be 
so that the divisions of the alphabet should parallel the divisions in 
the five dimensional continuum defined by Sefer Yetzirah. Indeed, 
the Kabbalists teach thai these five groups parallel the Five Loves 
and Five Strengths (see I :3), which are the end points of these dimen
sions. 22 The assignment of these families to specific dimensions, bow
ever, is not indicated, although it may be derived indirectly. 

It is significant to note that all five families are present in 
Bereshit (Tn>t<"t:l), the first word of the Torah.21 

One of the mysteries of the Sefer Yetzirah is the fact that the 
double letters are not mentioneci These double letters are the ones 
which have different forms in the middle and at the end of a word: 
Mem (D7.l), Nun (p), Tzadi (r'l'), Peh ('1!'), and Kaf (1::1). As the Talmud 
states, the forms of these letters were forgotten, and later re-instituted 
by the prophets." There is absolutely no reference to these doubles 
in Sefei Y etzirab. 

The Kabbalists, however, draw a parallel between the five pho
netic famiHes and the five doubled letters. According to the Ari, the 
letters paralleling the phonetic families in the order presented here 
are: Tzadi, Nun, Kaf, Mem, Peh.'' See Table 20 on page 104. 

Another concept that is conspicuously missing in the Sefer 
Yetzirah is that ofthe vowels. Here again, they form a group of five, 
the main vowels being Cholam (o), Kametz (a), Tzereh (e), Chirik (i), 
and Sbu.rek (u). See Table 21 on page I 04. These are often alluded 
to in the mnemonic Pituchey Chotam (DJ;in ·~). the ~signet engrav
ing" (Exodus 28: II) of the Bible.>• Another mnemonic is 

Table 18. Phonetic division of the alphabet. 

Mothers Doubles Elementals (Finals) 

Gutturals tl y;m 
Labials 0 0::1 I '10 
Palatals :» i" , 
Lingua Is m l'x:l l 
Dentals 1:1 , :rot r 
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Table 19. Ordering of the famil ies. 

Ora-Ari Shon Version Do nash 

I. Gutturals l'm11< Gutturals ]11'ml< Gutturals )11'ml< 

2. Palatals P''l Labia Is '!= Labials '!= 
3. Linguals Men Palatals P''' Palatals P''l 
4. Denials M!101 Linguals Men Dentals J lOot 

s. Labia Is 'lOll Dentals M!101 Linguals ru'>tn 

Table 20. Parallel between phonetic families and doubled letters. 

I. Gutturals V:wot Ttadi r:r 
2. Palatals v''l Nun p 
3. Linguals Min Kaf 1' 
4. Deotals :rwo~ Mem oc 
5. Labials 'lC'' Peb 'Ill 

Table 21. Tbe primary vowels . 

I. Cholam 0 X 
2. Kametz A X 

• 
3. Tzereb E ~ 
4. Cbiri.k I 

"' 5. Shuruk u X 
' 

Table 22. Ordering of lhe vowels. 

aeo1u T i.kuney Zohar1 

Tikuney Zohar' 
Rabbi Elata.r Rokeach1 

Rabbi Elatar Rok:each' 
Rabbi Abraham Abulafia> 
Rabbi Joseph Gi.katalia6 
Emek HaMelek:h' 

i u e o a order of PIJuchey Chotam 
u a e 1 o order of Nutareylkon 
a e i o u 
oae 1 u 
o u i ea 
u a i eo 

Rabbi Mosbe Cordevero' oiuae 

' Tikuney Zchar, Introduction (4b~ S (20.). 19 (34 41a). 
l Ibid. h>troduc<ion ( 14a). 70 (135b). 
' Com.mentary on Seftr Yettlnab 4b. Su Pardes Rim011im 2 r :2. 
4 Ibid. p 14b. 
> Or Ha&kltel 8: I, quoted in Prudes Rimonim 21 : I u ~fer 1./aNikkud. 
6 Gina• Egoz 25a. 
7 El>lll< HaM•I~h 9<. 
I Pardn Rimonbn 30:,2.. 
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Table 23. Phonic groups and Sefiroa. 

Ari Rama.k Vowel Final Letter 

Gutturals Hod Chesed 
. Tzadi )IMIC I rr 

Palatals l"j') Netzach Gevurah e Nun p 
Linguals ~ Tiferet Tiferel 0 Kaf "P 
Dentals :nt>Ol Gevurab Netzach a Mem DO 
Labials ')01.:1 Cbesed Hod u Peh ~ 

Nutareyilcon (n":Jl?~).ll Although there are other vowels in Hebrew, 
these five are considered to be the root vowels, both by the 
grammatarians and by the Kabbalists. 

The Zohar clearly draws a parallel between the five phonetic 
families and the five prime vowels, and this is echoed by other 
Kabbalists." The five primary vowels would then also represent the 
five dimensions of the Sefer Yetzirah. 

In general, the five vowels are very imponant in the use of the 
Sefer Yetzirah. The usual procedure is to take a pair of leuen, pro
nouncing tbem with tbe twenty-five possible combinations of the five 
vowels. This appean in the system of Rabbi Abraham Abulafia, as 
well 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.n 

Some of the later Kabbalists also assign the five phonetic fami
lies to the five Sefirot: Cbesed, Gevurah, Tifcret, Netzach and Hod. 
Yesod is not included, since, in this respect, Yesod and Tiferet are 
counted as one.,., Funhermore, Yesod pertains to melody rather than 
to sound." There is, however, a difierence of opinion between the 
Ari and the Ramak as to whether the Sefirot are to be taken in 
descending or in ascending order.» The five main vowels are also 
assigned to these same Sefirot." See Table 23. 

The first clue as to how to assign these to the five-dimensional con
tinuum comes from the ordering of the flllalletters in the Talmud: Mcm 
Nun Tzadi Pen Kaf (-,nlll). ln all souroes, boih Talmudic and 
Kabbalistic, the l.etters are presented in this order. The correct alphabeti
cal order of the letters, however, would be: Kaf Mem Nun Peh Tzadi 
{T!l.I:D). See Table 24 on page 106. The question then arises: why are these 
letters usually not presented in their alphabetical ordet1"' 

Earlier (1:3), however, we bave spoken of the division of ihe Ten 
Sefirot into two groups representing the two bands. These are the Five 
Loves and the Five Judgments. In the order of the Sefirot, they are: 

Five Loves: Keter, Cbalchmah, Cbesed, Tiferet, Netzach. 
Five Judgments: Binah, Gevurah, Hod, Yesod, Mal.khut. 

Copyrighted material 



106 SEFER Y6TZ1RAH 

It is immedialely obvious that each group represents a set of end points 
in the fiv~imensional continuum. The pairing in this continuum is: 

Keter-Malk:hut Good-Evil 
Chak:hmah-Binah Past-Future 
Chesed-Oevurah South-North 
T iferet Yesod East-West 
Netzach-Hod Up-Down 

If we now tak:e the final letters in alphabetical order and line 
them up with the Five Loves in order, we have the following 
assignment: 

1 Kaf 
c Mem 
1 Nun 
'I Peh 
r Tzadi 

- Keter 
- Chak:hmah 
- Chesed 
- Tiferet 
- Netzach 

(Malk:hut) 
(Binah) 
(Gevurah) 
(Yesod) 
(Hod) 

We now must tak:e the Five Strengths as the opposite end points in 
the fivtXtimensional continuum . . Placing them in order, we then have: 

Binah - Mem o 
Oevurah - Nun 1 
Hod - Tzadi r 
Y esod - Peh 'I 
Malk:hut - Kaf 1 

Table 24. The correct alphabetical order of the leiters. 

Fi.nal Phonetic 
Dimension Sefrrot Letter Family Vowel 

Spiritual Keter-Malk:hut Kaf ro'>c-1 0 

Time Chak:hmah-Binah Mem :n\?Dt a 
North-South Chesed-Gevurah Nun p~·l e 
East-West Tiferet-Yesod ·Peb '\DO u 
Up-Down Netzach-Hod Tzadi ll:mll I 

Table 25. Parallel ordering of the letters. 

Five loves Five strengths 

0 ru'>c-1 a T1II'Ot 

a :ntiO! e P''l 
c i?'t) I ll:mll 
u '\Cl:l u '\Cl:l 
I V:ml< 0 ro'>c-1 
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This is the precise order in which these letters are usually pre
sented, and this hardly appears to be coincidental .. Also significant is 
the fact that the Ari states that the usual order MNTzPKb (11'JlD) 
only applies to these letters when they parallel the Five Strengths. 
When they relate to the Five Loves, they are in direct alphabetical 
order.n See Table 25. 

Since each of the final letters represents one of the phonetic fam
ilies, these can also be assigned to their appropriate dimension. 

In relating the five primary vowels to these phonetic families, 
the Zohar presents them in the order i u e o a, this being the order 
that they appear in PiTuCheY ChoTaM (DJ;in 'IJ{'-!1)·" Since the Zohar 
h.ere presents the phonetic families in alphabetical order, a parallel 
can immediately be drawn: 

Gutturals 11""-" 1 Chirik 
Labials 'JC1l u Shurek 
Palatals i'''l e Tzereh 
Linguals ru'?o-1 o Cholam 
Dentals ~~ a Kametz 

We now have three groups of live: the phonetic families, the final 
letters, and the primary vowels. All these can be related to the five 
dimensions. 

As all the sections, this 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 instruction is to carefully pronounce each letter of these five 
families. This is "engrave them with voice." Then one must "carve 
them with breat.h," contemplating each letter carefully, a.nd concen
trating on the breath that i.s exhaled while it is pronounced. Finally, 
one must ~set them in the mouth," meditating on the place i.n the 
mouth with which the letter is pronounced. 

In this exercise, 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 this exercise is to make the initiatJ: highly aware 
of the physical processes involved in pronouncing the letters. While 
speech itself involves Binah consciousness, the pronunciation of the 
letters is an automatic activity, and hence, it involves Chakhmah 
COnSCIOUSness. 

With this exercise, the initiate learns to make use of the letters 
with Chakhmah consciousness. By pronouncing them physically, he 
then clothes them in Binah. It is through this exercise that be learns 
to use the letters as "paths of Wisdom." 
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Table 26. A cham utilizing the five phonetic families. 

A Cha Ha 'A 
GeYe Ke Ke 
Do To Lo No To 
Zi Si Shi Ri T zi 
Bu Vu Mu Pu 

f~ ':I':C 
i? ~ ~ ~ 

·n ).., o ., 
n~ ~? ; 

D C I ::I 
... ... ' " 

In the first section of this chapter, the two Mothers, Mem and 
Shin, were used as an ex.ercise to oscillate between Chakhmah and 
Binah consciousness. The second section presented an exercise 
involving the pronunciation and permutation of letters, making them 
fill the entire mind . Now we have a third exercise, where one medi
tates oo t.be physical processes involved in pronouncing the letters, 
drawing all of them into Cha khmah consciousness. 

Once this has been mastered, the initiate is ready to embark on 
the more advanced techniques involving the 231 Gates. 

2:4 l'l.:l:l '?1'?1:~ fV.::It'? 1 10 • rn•nV< c •nl71 0'1l7V 
11nte1 C' J!l '?1'?1:'1 i11n1 0'1Vl7 M• '?1.:l ;'11.::J1n 
:'1V1.:l l'M1 llVI.:l :1'?vo'? :'1.:l1tl.:l rM 1.:ln Jl.:l' 0 1 

:voo :'ltrlJ'? 

Twellty-two Foundation Leiters: 
He placed them in a circle 

lilre a wall with 231 Gates. 
The Circle oscillates back and forth. 
A sign for this is: 

There is nothing in good higher than Delight 
{Oneg- IJV) 

There is nothing evil/ewer than Plague {Nega-vll). 

In a circle 

Th.e word for Mcircle" here is Ga/gal. This can also be translated 
as ~sphere" or "cycle." Later, the Sefer Yet.zirah speaks of th.e Galgal 
again, saying, "The cycle (galgal) in the year is li ke a king in the pro
vence" (6:3). 
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Tbe first chapter spoke of the 32 paths of Wisdom. As discussed 
there ( l: I), the number 32, when written out, spells Lev, meaning 
"heart." The text later speaks of the mystical experience by saying, 
" If your heart runs" (1:8). It also warns, "Bridle your ... heart from 
thinking" (I :8). 

The first chapter thus speaks of one aspect of kingship, which is 
the heart. As the t.ext later says, "The heart in the sou.l is like a king 
in war" (6:3). The heart therefore dominates the continuum of th.e 
spiritual. Now, in the second chapter, the text is turning to a second 
aspect of kingship, the Cycle (ga/gal), which dominates time. 

In general, if a number of points are placed in a circle, tb.e num
ber of possible lines that can connect any pair of points can be easily 
calculated. lf we let n be the number of points, and L the number of 
lines, the formula is: 

L - n (n - l )/2 

Take the number, multiply it by the number below it, and divide by 
two. 

Thus, three points in a circle can be joined by three lines, four 
points by six lines, five points by ten lines, and six points by fifteen 
lines. See figure 17 on page I I 0. A given number of points can always 
be joined by the numbe.r of lines provided by the above formula. 

The number of lines that can connect the 22 letters placed in a 
circle is therefore (22 x 21 )/2. See figure 18 on page Ill. Making the 
calculation, we find that there are 231 such lines. These are the 231 
Gates. 

Like a wall ... 

This can a.lso be read in the imperative: "Place them in a circle, 
like a wall with 231 gates." 

The Kabbalists present an important med.itation regarding these 
gatesY This is based on a text in the first chapter: "Engrave them 
like a garden, carve them like a wall, deck them like a ceiling" 
(1: 11). 

The initiate must contemplate the ground, visualizing it as 
murky black mud. He must then "engrave" the 22 letters, forming 
each one in his mind. These should make a circle in the ground. 

Then he must "carve them like a waiL" He must "carve" each 
letter out of the ground and stand each one up, making a circle of 
letters, surrounding him like a wall . On.e of t.be major Kabbalists, 
Rabbi Isaac of Acco, speaks of a similar meditation, where the letters 
are vi.sualized on the horizon." 
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3 Points 
3 Lines 

S Points 
10 Lines 

7 Points 
21 Lines 

SEFER YETZIRAH 

Figure /7. Lines connecting points in o circle. 

4 Points 
6 Lines 

6 Points 
IS Lines 

8 Points 
28 Lines 
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Figur~ 18. Th~ 23/ Gaus. 

' 0 

Figur~ /9. 22 points. 231 lines. The 231 lint'S cotmecting tht' 22 lmers 
or~ thl' 231 Gates. 

a 
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Figure 20. The 231 Gates in a triangular array. Logic-al Method . 
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3 , D ) :J n 11 :J II :r 0 ., 0 I l n p v IJ • I , I( 

4 p 0 :J I l II ' D D 11 It i' 0 :J I l II ll IJ 0 11 It 

5 y l:l n l , 0 . " n ll ., 
' ::> i' l D , II )I :J I K 

6 D :J ;'! II 0 0 l p D I K !l :J ;'! II 0 D l i' l:l lit 

7 v D ::> !l • l :r ' 
, i' 

., ., , D I II l I no n K 

8 0 I 117 D ;'! i' :J l lJ D It 0 I II D 11 i? :J l ll 0 I( 

9 ) 11 J D n l:l 1 D n II 
., 

l v ' 
, 

' ::> 0 , i' • I( 

10 IJ l D ;'! D ' i' 0 II ' I( l:l l 0 ;'! ll I i' 0 117 :J I( 

II ., 
I( 

., 
I( 

., 
I( 

., 
I( ., It ., It ., I( ., It ., I( ., It ., 

I( 

12 :J 11 tl i' I D 11 D l l:l I( :J II 0 i' ' lJ 
11 0 l IJ I( 

13 • p I 0 ::> ' 1 ' l/ l 
., 

II n D 1 IJ n 0 y 11 ) I( 

14 0 D l :J i' ;'! D 117 I 0 It D D l ' i' ., IJ II ' 0 I( 

15 n o n ' l " 1 D , 11 ., p , 
' :r l ' D ::> 0 v I( 

16 ' IJ 
p l D 0 II ;'! :J D K I D i' l 0 0 II 11 :J D K 

17 I ::> l/ II , 0 l i' ::> I ., ll n ;'! • 0 , 1 n D 'I I( 

18 :1 t) 0 ll II l ' ' 0 p I( 11 D D ll II l ' ::> 0 i' I( 

19 , 
' ' D y p n l I 0 ., 0 :r II ::> ;'! n ' l D , I( 

20 l :I I 0 :J D 0 D i' II I( l 11 I 0 ' IJ 0 ll i' II K 

21 ::> ) , ;'1 I ' n o •::>'>D l 0 l/ ll :r p , 117 n K 

Figure 21. Initial array used in the Kabbalistic Method. 
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Next, the initiate must ~deck them like a ceiling.~ He must imag
ine the 231 lines connecting the 22 letters, and depict them like a 
ceiling over his head. 

Once he has completed this exercise, be is ready to make use of 
the circle. lf he wishes to use it to create, be must proceed in direct 
order, beginning with the Alef. Focusing the mind on the Alef, he 
then follows each of the 21 paths emanating from it to the other let
ters, from Bet to Tav. He continues in this manner, using aU the othe.r 
letters. See figure 19 on page I I I. 

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. 
tion. beginning with Tav, and ending with Aleph. 

Some commentaries present a more primitive method, where the 
initiate actually draws a circle around the object that he wishes to 
form.'9 Proceeding in a circle, he chants the letter combinatio.ns, ·first 
Alef with all the other letters, then Bet, until the alphabet is com
pleted. If one wishes to destroy the creation, he proceeds in th.e oppo
site direction. 

It i.s also related that the disciples of the Riva"' 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. Th.e Riva was fmaUy con
tacted, and he told his other disciples to recite the alphabets while p~ 
ceeding in the opposite direction, until the others were freed.•• 

There is some question as to wheth.er uproceeding~ here means 
that one should actually walk around the circle, or whether it means 
that one must me.rely move around it mentally and meditatively. 

With 231 Gates 

The number 231 represents the number of ways in which two 
different letters of the Hebrew alphabet can be connected. This num
ber also is th.e 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 in 
a triangle. •> 

This first method is called the Logical Method (figure 20). 
Besides this, there is also a Kabbalistic Method (figure 21 ), which is 
somewhat more complex .. ., 

In the Kabbalistic Method, one begins by writing the entire 
Hebrew alphabet, from Alef to Tav. On the second line, one writes 
every other letter, ending with Shin. One then skips the Tav and 
begins once again with Alef. The sequence therefore repeats itself. 
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Figure 22. The 231 Gates aaording to the Kabbalistic MetlrO<I. 

0 I 2 3 4 s 6 7 8 
0 2 4 6 8 0 2 4 6 
0 3 6 9 2 s 8 I 4 
0 4 8 2 6 0 4 8 2 
0 5 0 5 0 s 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 

Figur~ 23. A number array resembling the initial array used in the 
Kabbalistir Method. 

9 
8 
7 
6 
5 
4 
3 
2 
I 

ln the thi rd line, one writes every third letter, in the fourth, every 
fourth letter, continuing until the 21 l.ines have been comp.leted. One 
then has the initia.l array. 

The eleventh line is particularly interesting. Since 22 is divisibl.e 
by eleven, the two lett.ers, Alef and Lamed, repeat themselves for tb.e 
entire line. 
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The next step is to take the array and break it into pairs. This 
yields 21 lines and ll columns, producing a total of 231 pairs. These 
are the 231 Gates according to the Kabbalistic Method. See figure 22. 

This system is actually not as complex as it first appears. To 
understand it more thoroughly, we can take a similar array, using the 
numbers from 0 to 9 instead of letters. 

It is quite simple to make such an array. See figure 23. l.n the 
first line, one merely _ counts from 0 to 9. l.n the second line, one 
counts by two. As soon as we reach I 0, we merely use the last digiL 
In the third line, we do the same, counting by three and using only 
the final digit. The rest of the array is formed using subsequent 
numbers. 

What we actually have then is a simple multiplication table, 
where only the last digits have been retained. Clearly obvious in this 
array is the diagonal symmetry, which is also found in the alphabeti
cal array. 

The fifth line is particularly significant. When one counts by 5, 
one obtains the numbers 5, 10, 15, 25, and so on. Therefore, when 
only the last digits are taken, S and 0 alternate on this line. The same 
is true of the eleventh line in the alphabetical array, where the Alef 
and the Lamed alternate. 

One then divides the array into double columns, to form a 
numerical analogue of the 231 Gates. The only difference is that 
when working with the alphabet, we are, in effect, using a number 
base of 22. See figure 24 on page 116. 

One thing that is immediately apparent is the fact that even 
though we obtain 45 pairs, they do not correspond exactly to ibe 45 
unique pairs that can be obtained from I 0 digits. See figure 25 on 
page 116. We actually find that 14 pairs are missing, while an equal 
number are repeated. The most glaring example of this is the repeti
tion of the combination OS, which occurs five times. Another 
redundancy is 80, which is merely the reverse of 08. 

Just as one can begin each sequence from Alef, so one can also 
begin it from Bet. One would then have a similar array, with each line 
beginning with a Bet instead of an Ale( Each letter of the Bet array 
would be one higher than the corresponding letter in the Alef array. One 
can malce similar arrays wt'th all the letters of the alphabet. 

Very important is the eleventh line, where the letter pairs repeat 
themselves. In the Alef array, the letters Alef and Lamed repeat them
selves in this line. In ibe Bet array, the letters Bet and Mem v.~11 
repeat themselves. As subsequent arrays are constructed, the repeat
ing letters continue to conform to those in the ALBaM (CI~ '?!<) cipher. 
See figure 26 on page 116. 
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01 23 45 67 89 
02 46 80 24 68 
03 69 25 81 47 
04 82 60 48 26 
05 05 05 05 05 
06 28 40 62 84 
07 41 85 29 63 
08 64 20 86 42 
09 87 65 43 21 

Figure 24. A numeril'al unalogu~ oft he 2.31 Cmes cu formed by the 
Kabbalhuk Metltod. 

01 02 03 04 05 06 07 08 09 
12 13 14 15 16 17 18 19 
23 24 25 26 27 28 29 
34 35 36 37 38 39 
45 46 47 48 49 
56 57 58 59 
67 68 69 
78 79 
89 

Figure 25. The 45 unique pairs obtainable f rom ten digits • 

.... .,.. 
:Ill OJ 

lJ ll 

"10 01 

;1]1 V:"l 
1D Dl 

tl' ll'l 

"" pn 
tn "'ttl 

'\1 "' ' n ro 

Figurl! 26. The ALBuM cipher. 
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Th.is holds true until one reaches the Kaf array, where the letters 
Kaf and Tav repeat. [n the Lamed array, the leners Alef and Lamed 
repeat, so that this is the reverse of the Alef array. The repeating let
ters i.n the subsequent arrays are the reverse of those in the fint 
eleven arrays. 

Therefore, there are eleven arrays where the eleventh line bas the 
pairs in the ALBaM sequenc-e repeating. The next eleven arrays have 
their reverse repeating. 

A number of somewhat similar arrays are used by the later 
Kabbalists. 44 lnstead of using the Kabba]jstic Method, h.owever, they 
mercly skip a number of letters in the second column, and then 
proceed with the alphabet in its usual order. It is not clear if these 
later Kabbalists did tbis so as to conceal the true method, o.r if it 
act"ually represents a completely different procedure. See figure 27 on 
page 118. 

According to 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 first eleven arrays are said to represent the eleven Sefrrot 
when the quasi-Sefrrah Daat (Knowledge) is also included. The 
sequence is: Keter, Chakhmah, Bi.nah, Daat, Chesed, Gevurab, 
Ti.feret, Netzacb, Hod, Yesod, Malkhut. 

The fU"St eleven arrays, where the pairs of ALBaM are in direct 
order, represent the wfront" of these eleven Sefirot. The second set of 
eleven, where these pairs are reversed, represent the "back" of the 
Sefirot. These arrays are presented in Appendix Ul . 

Although the Sefer Yetzirah says, wTen and not eleven" (I :4), 
this is only speaking of the inner essence of tbe Sefirot. When we 
speak of their representation as letter arrays, we are speaking of their 
outer essence, and here Daat (Knowledge) is also counted, making 
eleven." 

These arrays are very important in binding oneself to the Sefirot. 
They are also used in the. creation of a Golem. 

According to the early Kabbalists, the 231 Gates are alluded to 
in the name Israel. 46 ln Hebrew, Israel is spelled YiSRAeL ~). 
These letters can also spell out YeSh RLA (M'r1 11'), which literally 
means, ~there are 231." 

The Midr:lSh states that at the beginning of creation, w[srael rose 
i.n thought."'' The name KlsraeiH thus alludes to the fact that creation 
took place through these 231 Gates. According to the later 
Kabbalists, these 231 gates are what remained in the Vacated Space 
tbat preceded creation." 

When the Sefer Yetzi.rah speaks of the "32"Patbs of Wisdom," it 
uses the word NaJi¥ for ~ath ." The numerical value of Nativ {:l>ru) 
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Figure 27. Tire 231 Gates ac:cording to the later Kobbalists. This is the 
Alef array C"orrespcnding UJ Keter. (Note how the letters of the Tetra.-
8rammatol1 spelled out, ore lined up with the li11es. ) 

is 462, exactly twice 231. Since each of the 231 Oates contains two 
letters, there are a total of 462 letters in each array." It is therefore 
evident that the ... Paths of Wisdom" are relat.ed to these arrays. In 
some versions of Sefer Y etzirah, the actual reading is K 462 
Oates."lO 

There is, however, a very ancient tra.diti.on which reads 221 
Oates rather than 231." This is the reading favored by Rabbi Eliezer 
Rokeach of Wormes, who learned it by tradition from Rabbi 
Yehudah HaChasid." 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 221 mea
sures.» This is based on the verse, KYou have annoinied my head 
with oil, my cup is overflowing" (Psalms 23:S). In Hebrew, 
"overflowing" is Rewzyah (;m), which has a numerical value of 221. 

The term Revayah is later used by Sefer Y ettirah to deno1e the 
" temperate" season, paralleling 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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Figuu 28. The 221 Gates according to Rabbi Elinor Rakeoch of 
Wormes ( 1160-1237). 
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serve as a mea.ns of transition between Binah and Cbakbmah 
consaousness. 

Also significant is the context of this teaching. Tbe beginning of 
this verse is, '"You have annointed my head with oil." This alludes 
to the feeling of being bathed in oil which is frequently encountered 
during the mystical experience. s- Attaining such an experience is 
therefore associated with these 221 Gates. 

Th.e number 221 is also significant as being the product of two 
primes, I 7 and 13. T he numbers can therefore be placed in a unique 
array. 

This system follows logically from the Kabbalistic Method dis
cu.ssed earlier. In the array produced by this method, the two lette.rs, 
Alef and Lamed, are repeated eleven times. Since this is a single com
bination, such repetition is redundant. In Eliezcr Rolccach's system, 
the Alef-Lamed pair is used only once. Since ten sucb pairs are omit
ted, instead of 231 Gates, one is l.eft with. 221. 

Similar a.rrays can be made beginning with. the other letters. 
These are presented in Appendix ffi. 
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Fi8Ur(' 29. Abulajia's array of the 231 Gates. 

01 29 38 47 56 
02 39 48 57 16 
03 12 49 58 67 
04 13 59 68 27 
05 14 23 69 78 
06 15 24 79 38 
07 16 25 34 89 
08 17 26 35 49 
09 18 27 36 45 

Figure 30. NumeriC'a/ analogue of Abulajia's array. 

Another imponant representation of the 231 Gates is that of 
Rabbi Abraham Abulafia." This is somewhat like the Logical Array, 
but it is set in a rectangle, with the upper right side arranged so as 
to fill in the missing letters (figure 29). The structure is discemable 
when one studies its numerical analogue (figure 30). Close examina
tion shows some redundancy in this array. Cenain combinations are 
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Figure 31. Abulafia' s array modified to remove redundancies. 

01 29 38 47 56 
02 39 48 57 46 
03 12 49 58 67 
04 13 59 68 37 
05 14 23 69 78 
06 15 24 79 28 
07 16 25 34 89 
08 17 26 35 19 
09 18 27 36 45 

Figure 32. Numerical analogue of Abulafia 's array modified w rento••e 
redwrdam:ie s. 
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repeated. while others a.re omitted. This array can be modified, bow· 
ever, so that its redundancies are removed and an eombinations are 
represented. See figure 31 and figure 32. 

Even with the redundancies removed, however, the ecxtreme left 
column is anomalous. and eomp.lcx. This anomaly can be removed, 
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Figur~ JJ . Almlafia'.r array modified a11d simplifir<l . 

01 19 28 37 46 
02 29 38 47 56 
03 12 39 48 57 
04 13 49 58 67 
05 14 23 59 68 
06 15 24 69 78 
07 16 25 34 79 
08 17 26 35 89 
09 18 27 36 45 

Figurt> 34 . Numerical a11alogu~ of A/)u/'fftll' s army modifi~d and simpli
jirtl. 

and the array is then further simplified. See figures 33 and 34. 
T he number 231 represents the total number of combinations 

of two leiters. The number of combinations of three letters is 1540. 
Rabbi Abraham Abulafia notes that this is equal to 22 limes 70. The 
number 70 represents the 70 primary languages. If each of these tan-
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Table 27. Combinations of letters. 

Letters Combinations Letters Combinations 

0 I I I 705,432 
I 22 12 646,646 
2 231 13 479,420 
3 1,540 14 319,770 
4 7,315 15 I 70,544 
5 26,334 16 74,613 
6 74,6 I 3 I 7 26,334 
7 I 70,544 18 7,315 
8 319,770 19 1,540 
9 479,420 20 231 

10 646,646 21 22 
22 I 

guages had an alphabet of 22 letters, there would be a total of I 540 
letters ... 

In 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 Bible refers to the most direct experience of 
God using the word "delight" (Oneg). It is thus written, "Then you 
wiU delight upon God" (Isaiah 58: I 4 ).>' 

Figure 35. The word nego i.r obtained from Oneg by notation. 
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The word for "plague," Nega {Vl>), is oblained from Oneg (llll) by 
simple rotation. The term Nega denoted especially a leprosy like 
plague, which was a sign of disapproval by God. See figure 35 on 
page 123. 

I o a.n earlier section (1: 13), we discussed bow permutations such 
as these can result in opposites. 

A very similar pennu.tation is presented by the Kabbalis.ts. The 
highest spiritual level to which one can aspire is the Sefirah of Keter 
(Crown). The further one climbs, however, the more rarified the 
atmosphere, and the greater the spiritual danger. By a simple perrnu.
tation, the word Keter (-,ro) becomes Karet (m:>), the Hebrew word 
fot excision, where a person is completely cut off spiritually." 

One of the early I Otb century mysties, Hai Gaon, noted that 
many people who embarked on the mysteries were suc<:essful, but 
then met wilb untimely death. •• T he higher the climb, the more dan
gerous the faiJ. 

A person would not attempt to climb a dangerous moun tain 
without the proper training and equipment.. Any novice who would 
attempt a climb without an eltperienced guide would'be courting dis
aster. Climbing spiritual heights can be equally dangerous. One needs 
rbe proper training and mental equipment, as well as an experienced 
spiritual guide. 

2:5 C)l IJ?l~l C~l:l CV '1< J,O;n l.,j.'l? J!l-n' 1Y1:l 
:1'?•'m rn1nm ·::~ ov c~1::11 c'rl~ cv ':I '~< 
11::11:1 .,~, 1lY1:1 .,::1 I<Yl:lll 0 '1)11? 1< • .,1::1 nli<Y/Jll 

:1T11< OtiC I<Yl' 

How? 
He permuted then~ weighed them, and traniformed them, 

Alefwlth them all 
and all of them with Ale! 

Bet with them all 
and all of them with Bet. 

They repeat in a cycle 
and exist in 23 I Gates. 

11 comes out thai aU that is formed 
and all that is spoken 

emanates from one Name. 
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One Name 

According to the Kabbalists, this Name is the Tetragrammaton, 
YHVH (:"1\"T'). Each letter must be permuted with the Tetragramma
ton in an appropriate manner. 

The technique for doing this is outlined by Rabbi Eliezer 
Rokeach of Wormes, particularly in the context of creating a 
Golem . .o 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 aU five 
vowels. See figure 36 on page 126. There is, however, some question 
as to how one is to go about this. From the words of Rabbi Eliezar 
Rokeach, it would appear that one simply makes use of all the vowels 
m sequence: 

AuYuAaYaAiYiAeYeAoYo l tc ~K 'l't 'K ' ft . ~ . . . . .. ... 
As discussed earlier, there is some questi.on regarding the 

sequence of the five primary vowels (2:3). There are at least a half 
dozen different opi.nions. If the proper sequence is crucial, much dan
gerous experimentation would have to be done to determine the 
proper sequence. It is possible, however, that the· sequence is not 
overridingly important. 

In any event, following the system of Rabbi Eliezer Rokeach, the 
initiate must then proceed in this mann.er, compl.eting all four letters 
of the Tetragrammaton. One can proceed in the same manner using 
any other letter of the alphabet. 

The initiate continues in this man.ner, pronouncing aU the letters 
in the array of the 221 (or 231) Gates. 

Since Alef is the letter associated with the thorax, the entire Alef 
array would pertain to this part of the body. Nex.t the initiate would 
proceed t.o the head, for which he would use the Shin array, as 
explained below (3:9). He would form an array of the 221 Gates 
where every tine begins with a Shin. He would then continue in this 
manner through all the pans of the body, using the letters that the 
Sefer Yetzirah associates with each part. 

For each letter, one must go through the entire sequence of 221 
(or 231) Gates. Each such sequence contains 442 letters, and there
fore, in completing all 22 letters of tbe alphabet. one will 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 

AuYu AaYa AiYi AeYe AoYo 
AuBu AaHa AiHi AeHe AoHo 
AuVu AaVa AiVi AeVe AoVo 
AuBu AaHa AiHi AcHe AoHo 

Bet 

"~< 'l'C '-te 'l< '« -- . . . . '" 
11M nee rw "" ntt .. - ·.~- . . .. ' 

'11t'III'IM1M'III -- ....... ... 
-:fH;:t~~~~ 

' 3 '3 ·~ l';D t3 .. .. .. ,, BuYu BaY a BiYi BeYe BoYo 
BuHu BaHa BiHi BeHe BoHo 
BuVu BaY a BiVi BeVe BoVo 
BuHu BaHa BiHi BeHe BoHo 

':{!) :"13 :'l·ll :'D :u . . . . . .. ..... 
"il}:p~lf~ 

':tl:U:UlU:U 

Figure 36. The .requence for Alef and Bet. 

J:ill); mS» ')OU; ,; J:i' Cl')•S• ')!>):)J pDIS):"I 
J'liJ:lll) o,b; ,; r1>1 0')''' o·m 
lllll .,pb t!>>t~ nb1 l'm" 'l 11! ,, b-) ,,,,, 
b) , • .,,, ,,,o Jl! o·~co O'll'il , • .,, flDJ 
-p) 11l):l ')tll ,; DP»Il ,,,; o,bn m•n 31U 

llj'l,jl l'ljl') 1) 1:1'1 • fm n•c-1!,, '' )•mm 
• Otl o,b Ill ')!)!) f>jtl 0'')0 Oljll!J ll)Uu 
)•nD'I ,,;11 o)u llPil'l o"n O'l!J ,D»n ill'' 
')3D );, o•n:D 11•;)') ~D Oln' J bc.~l13 )l~l) 
m>:l o.,•S• ')PJ:l3 o•1113 l ' n:ltl .,, ;, ,3) 
b I'J')lr>J ;lil' :~•nb1 3' 11 n~nnnJ l) l)ln'l 
l 'btl )Jl fl OOI!ll CPO Dlfl O)lll)l 11 b fl b ('l 

I U' • • 

,. , p1 •l'l :l'l'll'll •b :l'nl1l •b , .,,, •ll :~•nl'l1 
I \ ' • 

'))b ):II 'l p1 '3 1')l!' J'flfll 1)\:l :->•b pl 
: tnDU3 j?1Pll' ;,Ill '' ,ll,)D DlflJ 

• • ' • • 0' ..... 

Figure 37. Instructions for making a Go/em. from Rabbi Elinor 
Rokeach's commemary on Sefer Yetzirah . 

ton, a total of twenty pronunciations for each letter. This means that 
the entire e~ercise makes use of 97,240 pronunciations. Assuming 
that one can pronounce four syllables a second, it would take approx
imately seven hours to complete this entire process. 

The method of creatins a Golem is outlined by Rabbi Eliezer 
Rokea.ch in b.is commentary on Sefer Yetzirab, and p.resented in 
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'.J Nlll :r.M ~"l'~ · m't'"""' nm ~ _., li'OI 
NJaJ"'IQt OJtN•,.,·n r.•J;n .,.,;., 'ut 11'\l trwrg ,. 

.r..crYilf'Cl'ri~Urtt"'t't"P' J'tvn ~~ ,_.,r,•'r."f 

.,.. o'Ju tJIIf"l rn a-.ol ""'"' "''l,r."~', •"*·» "'tGn 
M • ,... ~' IMr-" •' lr\ '"'111\'J ul.:o. ,~,.:u ~'t~, 'uJ" 
ltthJ't u ~M't rt'trM "'JfJi't 1'11\'$'11 CC'l'l n aJ ,.,,., 

, ... .. 11• ,. ml.-uttu'n·J•n-J 'nJ'J 'anW.'"Il ., - . . -

p ''"lfl """' llJ'riL"" 'tlt ~ G~l w;,tw~'U't1n o'>J,r'M 
,. p • ,-,., . , .,_ ·~ ) ' ruu ·~ l ' IUI:I ~ 

'1" 'J"I"'t'l't." ~;o~o,r VI:~~ ....... .,,~ -""' .... P' •• I~ 
,.. ,,, Cl:'<' o~··=.~ nllll 'I"•·" I> 'l fot,., ru• ,.'"'o Ot'vn v 
'-'?.lll'fti'.V: ".WI'II:'l"l .. oJ"III III ) '\;.' o'bpd rua , . 1"\11 

,..._, ,., ,,-? ,....,. ·"'"::~' f"r ; ;.-,; ' ' '\1Jl:t ~'~'", "'~ 
c:".:l i'll'n::. ')U)U I'IJ'O' 111'.:tt • )::A 1'11'\I? J:'Il ..,, ,..TII.IIJ 

0.1 i';9J• OTIPifl Ol t.>~· 0'7"tl '\J'r •J'n O •wo •J'» 
.,g,"' 'l:r :;.') l n•J .~ ;.'l•r ~ ':o' ntr .. "' .,.'Q /""!" .. •c t 
Dt-'12t a't:)II' ,Y I'II"-\ 1111. 0" .,_'\'!. 'rN.-1,' )0 trd"Jl; ' .l) m .. 
lO' I l ' :11\o'\0'1 ecJ').'\ ~,'J\'\ Y'IO~lU"'Vl·~tft'l \J o'• III"'.J 

• .,.,," ~' --'f Jo"l "'.> ':. 'tl• ,,..:\ .,.J o;u '\l'l 'ol .. .:a.'\ rr,,..,, -,;, , ,,.. til . , wa• rn-.r -,. rtfll ' '.....-u 
;l'll'vo 

Nft""' -"1.1 1111 'Wl fh.J • lfiU'J :'II "" 0 11 

'")'MQ cn";o UY::• :o~'='JO-" l'lt JeJ'CI 'J I ·, .. '"l"PJ> 
• l1h ... n'o_o "-r l"'rol ~ o:\OJ' ::r».,.. ~..._ :u"yt 
mt'l -,._.,, o'lu ·, ·~~~,., DJ' 'I''') 'l-.FtA"'IT"Wnt) " " ,. 
,,.0"19 1U))1 IIIII ''! ·~ !' W O.YIT\It'H'lll1~ 
-p·,.., : f'IJ,Jn) ,..,_ O"''J.,.,_., rrnt'tu 'u cr ,.'-" 
01...,.,,,""' 'P."'" ~ p 'n111 .. l )"'NN• '!. w»or• 
'n ,_ or N l"'l '""'1''"" n.'•:'l'ztr 1t'n e:r '\~ ,...~ 
~i>:W...,"'I).)I ....,., C:O l ' tun Ps."'Ct l~tm :otoi:'!OO':'!W 

Dt\l t'V'Ofl .... Mtll''\11 D'•f'l • • .l '\~ \o l'll'ftiC."\ 

,-,,-. l'"\ll "rJII\"11 1J""A• O"~~n Onta "\01(1'1 CJII OJtN 
:.;-,..., IJ"\"n 'un IVI'ft)lr."' "r• "\t))&&\ -ya.; rc"fi'IO:l , • .a 
• • rr-lt l"f\..,.,., "Vrri ' fQ'1\l• o; ,"'. "- ,...,. •oM tnJ;'I 

~ ,.. ... 'l'Un W'11"'!n:er'N'lt tc ,.,.. 'l-wno·.., u.., 
r" ·'Ja·Jtpn~ ro-rrw · nri"''I""''.,IWJ'N'JI ,,_ _.:., r:r ,. •• .,._,. 'l':)rl:)' ... ..n'ta:. 
• .;.,'n~oo v.·r J'~ ~p,-, -,.~.,. v ;, ro· T • ttn ~ 
o~:t., ·o-,.no · Jn"O "")'ll>"•\-.:. "''ore" 
'"'Wll.DI J YV-.n'r ~~r:."'p I"'"V 'anY? '9 
,..&,.,,,.. D".l ..-,. ..,.,.,. ?l•Y' '"" cr?• C'~; 
·,.,_, pr•:t r,.o .rnltf"U IC'J' .,. .. wn"'IUQ J•n:n 

Figure 38. lnstrucrions for making a Golnn f rom Emek HaMelekh. 

somewhat greater detail by the author of Emek HaMelekh (Depths of the 
King)." See figure 37 on page 126 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 tile Golem must pur
ify themselves totally before engaging in this activity, both physicaUy and 
spiritually. While making the Golem, they must wear clean white 
vestments. 

These auth.on also stress that one must not make any mistake or 
error in the pronunciation. 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 beginning. During this entire 
procedure, no interruption whatsoever may occu:r. 

These authors also intimate that they are only revealing the. out
line of the method, and are not presenting it i.n its entirety. This also 
appears evident from other sources. 

There is also evidence that creating a Golem was primarily not 
a physical procedure, but rather, a highly advanced meditative tech
nique. 62 By chanting the appropriate letter arrays together with the 
letters of the Tetragrammaton, the initiate could form a very real 
mental image of a human being, limb by limb. This possibly could 
be used as an astral body, through which one could ascend to the 
spiritual realms. 
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The formation of such a spiritual body, however, would also 
result in a tremendous spirit.ual potential. Once tbe conceplUal 
Golem was completed, this spiritual potential could be transferred to 
a clay form and actually animate it. This was the process through 
which a physical Golem would be brought to life. 

In introducing this method, tbe Sefer Yetzirah said, "Engrave 
them like a garden, carve them like a wall, deck them like a ceiling" 
(I: ll). There is some question as to what role this meditation p.lays 
in the technique of malting a Golem.. According to some early 
sources, one must proceed in a circle around the cnature that one is 
creating. This might refer to the mental structuring of this "garden," 
"wall," and "ceiling," 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 
Au Yo AuYa AuYe AuYi AuYu 

YoAo YoAa YoAe YoAi YoAu 
YaAo YaAa YaA.e YaAi YaAu 
YeAo YeAa YeAe YeAi YeAu 
YiAo YiAa YiAe YiAi YiAu 
YuAo YuAa YuAe YuA.i YuAu 

Pronunciation with the Heb (~): 

AoHo AoHa Ao.He AoHi AoHu 
AaHo AaHa AaHe AaHi AaHu 
AeHo AeHa AeHe AeHi AeHu 
AiHo AiHa AiHe AiHi AiHu 
AuHo AuHa AuHe AuHi AuHu 

HoAo HoAa HoAe HoAi HoAu 
HaAo HaAa HaAe HaAi HaAu 
HeAo HeAa HeAe .HeAi HeAu 
HiAo HiAa HiAe HiAi HiAu 
HuAo HuAa HuAe HuAi HuAu 

Figure 39. Abulafia's system. 

'N ;M ;M itt 'i:fiC ' . .. . 
' It 'K 'K 'M \ere ... ~ . . . . . . . 
'K tz.c lM' lM' \N .... . _____ _ 

'M "N 'l< 'tc .'It ... . . . . . . . . 
'l< tN ' M 'iC \K .... .... ..... ... ' 

K' K' Kt K' 'If' ' . . . .. . . . . 
M1' H' M' M' 'Kt ... . . .. . . . . 

~~~~t.t~ 
i"Vt :"\K :11( :'1M ~ ' . . . ... . . - . 
j"'l( :11< me :1M ·NC ' . . . .-' . . . 
iRC :1M :'1tC ;'\&( *m-e ... .. . ... . ... . .. ... 

:1:t K:1 l!t., K:'l 'ttn ... . . . . . . . . 
iT.'1 K:1 Mi1 M;'1 , tt;t ... . . . .. . . . . 
:m Kil t-en M ·K1'1 ... .. . .. -... . -.. .. 
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Also important was the system taught by Rabbi Abraham 
AbuJafia, wb.ich is apparently rooted in earlier techniques. See figure 
39 on pages 128-129. It is not certain, however, wheth.er Abulafia is 
expanding upon the methods of Rabbi Eliezar Rokeach, or if he is 
drawing from an entirely different tradition. This technique is also 
quoted by a number of later Kabbalists. 63 

In this system, the initiate pronounces tbe letters together with 
those of the Tetragrammaton, just as in the system of Rabbi Eliezar 
Rokeach. However, instead of merely using the five primary vowels 
alone, he must use every possible combination of tbese vowe.ls, 
twenty-five in all 

Pronunciation with the Vav (1): 

AoVo AoVa AoVe AoVi AoVu 
AaVo AaVa AaYe AaVi AaVu 
AeVo AeVa AeVe AeVi AeYu 
AiVo AiYa AiYe AiVi AiVu 
Au Yo AuVa AuVe Au Vi AuVu 

VoAo VoAa VoAe VoAi VoAu 
VaAo VaAa VaAe VaAi VaAu 
VeAo VeAa YeAe VeAi VeAu 
YiAo ViAa ViAe ViAi ViAu 
VuAo VuAa VuAe VuAi VuAu 

IKIKIIIIIIil< 
' . • • ~ • • 0 • 

~JI:CJI:C)I:C~ 
II<IIIIKII<il< "' . . ' . . . . . 
IIIIIIIKIIIil< "'" ... ... ... .. 

tci of1 t<i ~i' Ki 
"' K1 K1 1<1 '1<1 .. . . . .. . . . . 
1<1 m Kl m 'm ... . . . .. . . . . 

Pronunciation with the fmal Heh (:1): 

AoHo AoHa AoHe AoHi AoHu 
AaHo AaHa AaHe AaHi AaHu 
AeHo AeHa AeHe AeHi AeHu 
AiHo AiHa AiHe AiHi AiHu 
AuHo AuHa AuHe AuHi AuHu 

HoAo HoAa HoAe HoAi HoAu 
HaAo HaAa HaAe HaAi HaAu 
HeAo HeAa HeAe HeAi HeAu 
HiAo HiAa HiAe HiAi HiAu 
HuAo HuAa HuAe HuAi HuAu 

Figure 39. Abulafiu'.t .ryst~m (c·ominu~d). 

:'1lt :'11'( :1M :uc ':1ft .. . . . .. . . . . 
:1M ~ :'1K :U-t 'me .. . ' ' .. . . . . 

Ki1 M:"1 f!t:'t Nn )(;, 
.. • • • .. • • • 0 
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Cholam 
Kametz -
Tzereh 

. 
Chirik 

.. 
~ 

Shurek . -

SEFER YETZIRAH 

Begin straight ahead and raise head upward. 
Begin at right and move head to left. 
Begin at left and move head to right. 
Begin straight ahead and lower bead 

downward. 
Move head directly forward . 

Figure 40. Head motions . 

If this method were used with an entire array of 221 letter pai.rs, 
completing a single array would be a major task, taking over an hour 
and a. half to complete. ft would take over 35 hours to complete the 
entire sequence of 22 letters. It is questionable if this was ever actu
aUy done in practice, but it is not impossible. Forming a Golem was 
considered to be the most advanced-and dangerous-of all med.ita
tive techniques. An initiate advanced enough to attempt it might also 
have the discipline necessary for over thirty hours of continuous 
meditation. 

Besides tbis, Abulafl3 also prescribes specific breathing exereises 
to be used while chanting these letters. Between each letter one is to 
take a single breath. Between pairs, one is to take no more than two 
breaths, between lines, no more than five, and between each letter of 
the Tetragrammato.n, no more than twenty-five. 

Specific head motions are also prescribed for this exercise. These 
bead motions are to be made slowly and deliberately, while one pro
nounces the letter and exhales. See figure 40. These motions corre
spond to the shape of the voweL While doing this exercise, one is 
seated, facing 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 writing and grammar. The earliest non-mystical use of the 
vowels dates from the eighth or ninth century, while mystical uses 
are found in Kabbalistic sources that date as early as the first century. 
It is highly possible that the shapes of the written vowels were taicen 
from the head motions associated with their sounds. 

Abulafia uses his systttn of breathing exercises and head motions 
with the letter Alef, since 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 this method was ever used with 
an entire array of 221 letter pairs. To use it with even a single letter 
is a major effort. lt is possible, however, that this method could be 
used with various letters to anain specific results with them.64 

Golem-making was merely the most advanced and spectacular 
use of the methods of Sefer Yetzirah. Each letter individually, how-
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ever, is also associated with a pan of the body. The array associated 
with the particular letter could be used as a meditati.on to affect that 
specific limb. This could be used to strengthen the spiritual energy 
of that limb, or even for curative puposes. 

The letters are also associated with ·various times and astrological 
signs. Using the syst.em ofSefer Yetzirah one can also construct med
itations associated witb these. 

2:6 :lYm lll17' \l'l!t nl!t :WV1 1:1ru:::J VC!:l -,r 
'K Jl:l'O :m V!>m u•Kv ,.1M.c o•7,,l 0',1/:lV 
,,Y':1 ~~ nK :1VV1 ,,l:lm :1!>1lt 'K ov c'rl~1 c~ cv 
o> ntcn o~v ,:1,7 r.c•o1 ,nK cv ,,::~,,., ~~ nK1 

:1nl!t 'lU:l o•nn 

He formed substance out of chaos 
and made nonexistence into existence 

He carved great pillars from air 
that cannot be grasped. 

This is a sign 
{Ale! with them all. and all of them with Aleff 

He forsees, transforms and mala!s 
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 

Earlier, the Sefer Yetzirab stated that chaos (tohu) was aengraved 
and carved" from water (I: II). As we explained there, ~water" 
alluded to Chakh:mah and the basis of all physical creation. The 
Mwater" mentioned there denoted the most primitive spiritual root of 
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water, as it exists in the un_iverse of Atrilut, the realm of the Sefirot. 
li was out of this that the fi_rst stage of matter, "Chaos" (tohu), was 
formed. The text here the.refore states that it was out of this ~chaos" 
that matter was formed. 

The word for ~substance" here is Mamash (=). This comes 
from the root Mashash {n7ll), meaning "to touch." What is prod.uced 
is a reality that can not only be seen, but which is physical enough 
to be touched 

And made nonexistence into existence 

Chakbmah, however, is on the level of Nothingness. rt is from 
this Nothingness, however, that all things were created. From this 
"nonexistence," Binab and Beriyah, which are called "existence" 
(Yesh), were brought into being. 

He carved great pillars 

The reference here is obviously to the verse, ~wisdom bas built 
its bouse, it has carved its seven pillars• (Proverbs 9: I). This is fur
ther evidence that this section is speaking of Chakbmab 
(Wisdom).65 

There is some discussion at to tbe meaning of the "seven pillars" 
in this verse. In one pla.ce, the Talmud says that they are the seven 
days of the week.66 Elsewhere, the Talmud states that they refer to 
the seven pillars upon which the world stands, an interpretation that 
is also mentioned in the Zohar." Others identify them with the seven 
sciences: grammar, rhetoric, logic., arithmetic, music, geometry, and 
astronomy ... 

The Kabbalists teach that these seven pillars represent the lower 
seven Seflfot. 69 These correspond to the seven pillars of creation and 
the seven days of the week, so this does not contradict the Talmudic 
interpretation. 

In the system of the SeferYetzirah, it is obvious that these seven 
pillars represent the seven Doubles. They are called "pillars" because 
they are represented by vertical l.ines in the Tree of Life diagram. 

These seven Doubles are derived from the three Mothers. This 
would support an ancient version, which instead of "substance" 
(Mamash-"Dllll), read AMSh {will<), the three Mothers.'o The text 
would then read, ~He formed AMSh {vlll<) out of chaos .. . and 
carved great pillars .... ~ 
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From air chat cannot be grasped 

These pillars are carved from "air which cannot be grasped." Air 
was earlier identified with Breath. which in tum is associated with th.e 
first Sefirah, Keter. Air is also identified with the letter Alef (2: l , 3:4). 

The Sefer Yetzirah states that water is below, fire above, and air 
is in the middle. This may initially be somewhat difficult to under
stand, since air is associated with Breath and Keter, the highest 
Sefirah." It is also associated with Alef, the first letter of the 
alphabet. 

As explained earlier (I :9), however, the Breath associated with 
Keter is not graspable, since this Sefirah represents a level above the 
intellect. Th.e only place where this Breath can become manifest is in 
the lower Sefirot. Therefore, even though it is on a level above 
Cbakhmah 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 until it enters the realm of the 
" pillars," that is, the lower seven Sefirot. 

This section is actually best understood in a mystieal sense. The 
previous section explained how to use the lener arrays togethe.r with 
the divine Name as a meditative device. One of the manifestations 
of higher meditative states (as well as some drug-induced states) is 
hallucinogenesis, where one can voluntarily form mental images. 
These mental images appear to be real and substantial. When a per• 
son is i.n a normal state of consciousness, he may be able to form 
mental i.mages, but they are weak, transient, and blurred by mental 
static. In contrast, the images formed in a meditative state appear 
solid, substantial, and real 

In an ordinary state of Binah consciousness, the mind is filled 
with static. If you wish to see this static, merely close your eyes. You 
will see a rapidly changing kaleidoscope of images, one imposed on 
another. Even if you can grasp a single image for a short while, it is 
intermi.ngled with mental static, and you have litt.le control over the 
image. You cannot make it come and go at will, and you cannot 
determine bow 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 is over
shadowed by the images of the real world. In a da.rkened room, how
ever, it does remain visible to some degree. This static impairs our 
perception of the outs.ide world, and clouds our mental processes. 

The perception of the spiritual world is even more tenuous than 
tbat of the physical. ln a normal state of consciousn.ess, mental static 
makes it absolutely impossible to visualize the spiritual worl<i 
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Here this state of mental static is called ~chaos" (tohu). As both 
the Kabbalists and linguists teach, the word Tohu (~,n) comes from 
the verb Tahah (:mn), meaning to be ~astounded" or ~confused. • n 
This is the normal state of mental confusion, where the mind is 
clouded with static. This is also associated with Binah consciousness, 
and accordingly, a number of Kabbalists associate Tohu with Binah. n 
The Zohar also teaches that Tohu is associated with the Klipah 
(Husk), the forces that prevent one from visualizing the spiritual 
realm.,. 

It is out of tbis Tohu, tbis state of confused Binah 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 initiate thus "forms palpable substance (mamash) 
out of chaos." This implies attaining a state of Chakbmab conscious
ness. The Kabbalists thus note that the word Golem (c'?1) bas a 
numerical value of 73, th.e same as that of Chakhmah (;u»n)." 

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" ()atzar) 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 "forming substance 
out of chaos," one begins the mental act of creation. In ~making nonexis-
tence into existence," one completes it. 

The term ~ormation" also implies an activity taking place in 
Yetzirab, the lower spiritual universe. Thus, when one "forms su~ 
stance out of chaos," one is bringing about a purely spiritual result 
in the universe of Yetzirah. "Making," on the other hand, refers to 
the universe of Asiyah, which borders on the physical. This implies 
results that may actually be manifest in the physical world. 

In order to accomp)jsh this, one must enter fully into the realm 
ofNotbingness. This is tb.e bigbest level of Chakhmah consciousness, 
bordering on Keter. One therefore begins with "nonexistence," wbich 
is Nothingness. 

When one reaches this level, be can actually make sometbing 
"that actually is" (yesh.11o) or "existence." He can actually bring about 
resulls in the universe of Asi,yab, which can then be reflected in the 
physical world. I.n making a Golem, tbis would correspond to the 
state of consciousness required before the mental image could be 
imposed on the clay, bringing it to life. 

A very similar process is described by the great Hassidic master, 
Rabbi Dov Baer, the Maggid ofMezritcb (1704-1772). Rewrites that 
when a person contemplates a physical object completely and totally, 
be can actually bring that object onto bis thought. If his thought is 
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then bound to the supernal Mind, he can elevate that object to the 
level of Mind. From there, it can be further elevated to the level of 
Nothingness, where the object 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 initiate desires. Thus, when he fmally 
brings it back to its normal physical state, the object can be changed 
in any manner he desires. 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 "grea.t pillars." One "carves~ them out, this meaning that 
the irnage of the Sefirah is seen separately, totally filling the con
sciousness. Even though the Sefi.rot a.re totally ineffable and inde
scnoable, when a person is in this state of consciousness, he can 
"carve" them out. They are then perceived as solid pillars, rnade of 
transparent air. Like the air, the Sefirot are still invisible, but in this 
state of consciousness, even the air can become visible. 

This is a sign ... 

The Sefer Yetzirah describes a sign through which one knows 
that be bas 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 creating and destroying. 

The initate then "forsees, transforms and makes." The word for 
~foresee" here is tzofeh, and as discussed earlier (I :6), this word 
denotes mystical insight and foresight. If the initiate has attained the 
proper state, be attains a mystical insight through which he can per
ceive the inner essence of all things. He can then engage in the proc
ess described earlier, where the Sefer Yetzirab said, "discern with 
them, and probe from them" (I :4). 

When the initiate reaches this high level, he can also 
"transform," actually changing physical things. He can even ~ake," 
bringing things to existence i.n the physical world. 

Most important is the fmal realization: "All that is formed and 
all that is spoken is one Name." The initiate not only knows this 
intellectually, but he can actually visualize and see that all creation 
is nothing more than one Name, the Teiragrammaton. 

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 initiate has completed this 
discipline and has mastered it fully. 
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He uses each of the 22 letters to form a mental image of a differ
ent part of the body. Each part of the body can thus be formed sepa
rately. The ability to complete separate parts, however, does not 
prove mastery of the method of Sefer Yetzirah. The final proof of 
mastery is the ability to assemble all these 22 objects into a single 
body." 

Tbjs is the process of completing a mental Golem. The initiate 
must oot ooJy form aU the parts, but be must actually assemble them. 
This means that while he is engaged in the meditation to create one 
part, be must not lose his mental image of the parts that be formed 
earlier. As each part of the image is formed, it must be retained io 
the mind, with subsequent images added to it, part by part. The 
amount of mental discipline, as well as the advanced nature of the 
meditative technique required for this, is virtually beyond 
description. 

The creation of a mental Golem is therefore a culmination of the 
arts of Sefer Yetz.irah, as well as a test to determine if one has mas
tered them. Trus did not involve the actual creation of a physical 
Golem, since this was only done on very special occasions. As the 
Kabbalists warn, such an undertaking should not be attempted with
out permission from on high.'* 
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3:1 n1~1 •p J110 ' v~ n1~ rht~ 
:o>ru·~ )1'1::lO ;m Jlt?~l ;mn •p1 

Three Mothers: Alef Mem Shin (J~o:<) 
Their foundation is 

a pan of merit 
a pan of liabilit)• 

and the tongue of decree deciding between them. 

139 

This repeats pan of a previous section (2: 1 ), and it bas already been 
discussed. Chapters one and two spoke of the basic meditative meth
ods involving the Sefirot and letters. Now the letters are treated 
separately. 

Thus, in the beginning of chapter two, the three Mothers were 
introduced. The main idea there, howeve.r, was to teach that "Mem 
hums and Shin hisses,~ one of the first meditative practices using the 
letters. 

Here, the same concept is repeated, but as introduction to the 
idea of thesis, antithesis, and synthesis. It is similar to an ancient tra
dition 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." 
(Makltria Beynehem), is used. It is significant to note that the homi
letic rule is expressed by Rabbi Ishmael, a leader of an important fmt 
century mystical school, who apparently received it from Rabbi 
Nehuniah ben HaKana.l 

The simplest interpretation is that Mem is thesis, Shin is antithesis, 
and Alef is synthesis. These three elements then form the three venical 
columns into wbich the Sefirot are divided. Mem represents the right 
band column (beaded by Cllakltrnah), Shin, the left hand column (beaded 
by Binah), and Alef, the central column (beaded by Keter)-3 

There is, however, another interpretation, and this follows the 
arrangement of the letters on the Tree of Life according to the Ari. • 
Here, Alef, Mem and Shin are the horizontal lines, connecting o.ppos
ing Sefirot. Shin is between Chakhmah and Binah, Alef between 
Chesed and Gevurah, and Mem between Netucb and Hod. 
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Following this, the text is saying that the "foundation" of all 
three of these Mother letters is the synthesis that connects thesis and 
antithesis. Thesis is the Sefirah to the right, antithesis is the one to 
the left, and synthesis is the Mother lener connecting the two. 

3:2 :Wl:l01 ~b!lVJ ~,,l ,,o tr'O~< nl!JI( v~111 
o•o ,.,~< ono 11<Y'1 n1v.:1" vv.:1 mnm 

:m,~m m.:II(!Jl not< ,,.,u onm Vt< 

Three M01hers: Alef Mem Shin ("oCl() 
A great. mystiCl11 secret 

covered and sealed with six rings 
And from them emanated air. water and [Ire 
And from them are bom Fathers, 

and from the Fathers. descendents. 

A great mystical secret 

The word for ~mystical" here is MuPhla (~<.,,ll:l).' This is very 
closely related, and shares the same root with the word Peliyah 
(mt•.,»), used in relation to th.e Thirty-two Paths of Wisdom (I: 1). One 
reason for this, as discussed earlier (2: I), is because it is through these 
Mother letters that one can enter into the realm of Chakhmah con
sciousness, which is the portal to the transcendental 

These three Mother letters are also re.lated to the mystery of the 
divine· Name. The Sefer Yetzirah earlier said, "He chose three let
ters . . . in the mystery of the three Mothers, AMSh (l7Zll<)" (I: 13). 
Thus, the letters AMSh (l1lll<) are the roots of the letters of the Tetra
grarnmaton, YHV (w). According to the Kabbalists, Yud is derived 
from Mem, Heh from Shin, and Vav from Alef.6 These three Mothers 
therefore represent an even deeper mystery than the Terrag
rammaton. 

The Tetragrammaton actually only relates to the Ten Sefirot. 
There is, however, an aspect of creation that existed before the 
Sefirot. In this stage, the proto--Sefrrot existed as simple non
interacting po.ints. ln the language of the Kabbalists, this is known as 
the Universe of Chaos (Tohu). ln this state, the Vessels, which were 
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the proto-Sefrrot, could neither interact nor give to one another. 
Si.nce tbey could n.ot emulate God by giving, they were incomplete, 
and could therefore. not hold the Divine Light Since they could not 
fulfill their purpose, they were overwhelmed by the Light and 
"shattered." This is known as the "Breaking of Vessels." 

The broken shards of these Vessels feU to a lower spirituall.evel, 
and subsequently became the source of all evil. It is for this reason 
that Chaos (Tohu) is said to be th.e root of evil. 

After having been shattered, the Vessels were once again recti
fied and rebuilt into Personifications (Partzufim). Each of these 
Partzufim consists of 613 pans, paralleling the 613 pans of the body, 
as well as the 613 cornrnandrneniS of the Torah. These Panzufun 
were then able to interact with each other. More important , through 
the Torah, they were also able to interact with man. This is the stage 
where the Sefirot become givers as well as receivers. 

In this rectified state the Vessels (or Sefirot) became fit to receive 
God's Light. In Kabbalistic terminology, this state is called the Uni
verse of Rectification (Tikkun). 

The Kabbalists teach that the letters of the Tetragrammaton, 
YHV (1:"1'), only penain to the Universe of Rectification. In the Uni
verse of Chaos (Tolw), the divine Name consisted of the letters AMSb 
(1!701<).' 

When a person enters into the mysteries, he must parallel the 
seq·uence of creation. s First he enters the Universe of Chaos (Tohu). 
Here his mind is filled with confused transient images. If he perceives 
the Sefirot, they are "like lightning, running and returning" (I :6). The 
Sefirot are perceived as disconnected images, where no relationship 
between them can be seen. This is the state of consciousness attained 
through the letters AMSh (111»1), as discussed earlier (2: I). 

The initiate can then enter the Universe of Rectifi.cation, where 
the Sefirot are connected and assume the fonn of Partzufim. Each 
Partzuf i.s a human-lik·e form, very closely related to the conceptual 
Golem. The creation of this mental Golem-Partzuf is accomplished 
through the letters of the name YHVH together with various letters, 
as described above (2:5). Tb.is is the Name associated with the Uni
verse of Rectification. 

Here, one must combine all the Sefirot to form "a single body~ 
(2:6). One also becomes aware of the lines connecting the Sefirot, 
which are included in the Thirty-two Paths of Wisdom. Hence, when 
these Thiny-two Paths are discussed, the Sefer Yetzirah uses the 
names YH YHVH. 

The three Mother letters, AMSh also spell out the Hebrew word 
Emesh (1!7D1<), meaning ~yestemight." This occurs in the verse, "You 
slept last night (emesh) with my father" (Genesis 19:34). The word 
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emesh also denotes deep impenetrable gloom, as in the verse, ~Gloom 
(emesh), waste and desolation" (Job 30:3).9 This is the inky 'gloom 
that existed before creation, in the Universe of Chaos, the 
"yestemight" before the Sefirot were brought into being. 

There is also evidence that the word emesh was also used as a 
mystical name of God. Thu.s, Laban said to Jacob, "The God of your 
fathers last night (Emesh) said to me" (Genesis 3 1 :29). This can just 
as easily be read, ~e God of your fathers, Emesh, said to me." Sim
ilarly, Jacob said, "And Emesh gave judgment" (Genesis 31:43)'0 

According to some authorities, the letters Alef Mem Shin ('11D1<) 
also conceal a deeper mystery, which is AJefVav Yud ('11<). 11 

Another element of the mystery of the letters AMSh is the fact 
that they represent the reconciliation of opposites. Logically, there is 
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. 12 The reason for this may 
be because these letters have the power to reconcile opposites. It is 
possible that Rav Zeira made use ofthis technique to prevent his feet 
from being burned in fire, as related in the Talmud.'' 

Sealed with six rings 

The obvious scriptural source is the verse, "The script which is 
written in the IGng's name and sealed with the IGng's ring, cannot 
be reversed" (Esther 8:8). 

According to this, the "rings" here would be the rings of the 
IGng's name, that is, the leners YHV (..,), The Kabbalists therefore 
say that these six rings are the six directions, which. as the Sefer 
Yetzirah (I: I 3) earlier says, were "sealed" with the letters YHV (..,)," 
Behind the permutations of the letters YHV is the deeper mystery of 
the permutations of tb.e letters Alv!Sh, now under discussion. 

These six directions, which comprise the physical universe, are 
what bide the deeper mysterie.s. It is thus written, " He bas set the 
universe in their heart, so that man cannot find out the work that 
God bas done, from the beginning to the end" (Ecclesiastes 3: I 0). As 
the commentaries point out, the word "universe" here in Hebrew is 
Olam (thw). It comes from the root Alam (c.,v), meaning "occlusion," 
and also has this connotation. As long as a person can only think in 
terms of the physical dimensions of space, the inner reality is con
cealed from him. 

Also significant is the fact that a ring is normally worn on the 
finger. As the Sefer Yetzirah states (1:3), the Ten Seftrot 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 
directions.u 

The usix rings" here also allude to the "six rings of the throat," 
mentioned in the Zohar." It is from these rings that all sound and 
spe1:9h 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 emanated air, water and fire 

This is the process described in detail in chapter one ( I :9-12 ). 

From them are born Fathers 

Th.e three Mother letters, AMSh (~n»~), represent cause, effect 
and their synthesis. Shin (1>) is cause, Mem (c) is effect, and Alef (tc) 
is the synthesis between these two opposites. In the Tree of Life dia
gram, these are represented by three horizontal lines. 

These three horizontal lines give rise to the three vertical col
umns in the Tree of Life diagram, headed by Keter, Chakhmah, and 
Binah. These are represented by uair, water, and fire." 

We therefore begin with a dialectic triad: "Creator; "object of 
creation," and "act of creation." This gives rise to a. second triad: 
love, judgment, and mercy. This second triad defines the three· col
umns into which the SefJTOt are arranged." 

The three horizontal lines are the three Mothers. The three col
umns deftne the three Fathers, which are the letters Yud Heh Yav 
(vr). It was from these letters that space is defined, as the Sefer 
Y etzirah states earlier (I : 13 ). Once space is defined, then creation can 
take place. 

This can also be understood in a meditative sense. Through the 
pronunciation of the letters AMSh, one enters the realm of 
Chakhmah consciousness. and passes through the Cbashmal. One 
then passes thro~rgh the domains of Breath, water and fire, as 
described earlier (I: I 4). At this time, one must be in a totally recep
tive mode, which is an aspect of the feminine. Hence, the letters 
AMSh are called "Mothers." 

After this, however, one can enter into a creative mode through 
the letters YHY. These letters are therefore called "Fathers." Only 
then can one produce "descendents." 
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3:3 J~i~ J!l1Y pYn wpn ~-~ 111.01< ~~ 
o t,1)1J ~·01oe 111.01< ~t,~ 0:1:1 1Y1 1,'0:11 
~!llJ ~·Oiol 111.01< ~t,~, :'ll~J ~·~ 111.01< ~t,\71 

::1J pl1 "Ul 

Three Mothers: Ale! Mem Shin {r~Oii<) 
He engrared them. He carved them, 
He permuted them. He weighed them. 
He transformed them, 

And with them He depicted 
Three Mothers AMSh (rlllK) in the Unh·erse. 
Three Mothers AMSh (rlllK) in the .Year. 
Three Mothers AMSh (I#Dl<) in the Soul. 

male and female. 

He engraved them ... 

Th.e 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 rransfomting. 

When, as in chapter two, all 22 letters are given equal status, 
then all five dimensions as the five phonetic families (2:3). Here, on 
the other hand, t.he three Mothers are taken separat.ely. The five 
dimensions are therefore also divided into three domains: Universe, 
Year, and Soul. The Universe consists of the three spacial dimen
sions, Year consists of the time dimension, while Soul consists of the 
spiritual dimension. 

A similar divisi.on into three domains was encoun1ered earlier, 
in chapter one, when the Sefirot were first enumerated. First enumer
ated was the domain of Soul, the spiritual dimension, which con
sisted of~Breatb," and "Breath from Breath" (1:9,10). Then came the 
domain of Year, the time dimension, consisting of Water and Fire 
(l:ll-12). Finally came the domain of Universe, the three spacial 
dimensions, represented by the six permutations of the letters YHV 
(1:13). 

The Sefer Yetzirah stated earlier (I: 13) that the three letters 
YHV, which define the space continuum, are derived from AMSIL 
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Therefore, it is the letters AMSh which separate the space continuum 
from that of time and the spiritual. 

There is an important difference between the space continuum 
and the other two. It is only in space that one can move voluntarily. 
In time, one moves in one direction at a predetermined rate. In the 
spiritual dimension, a physical body cannot move at all. Only the 
soul can move through the spiritual dimension, and it is for this rea
son that this domai.n is called SouL 

The letters AMSh differentiate space from time and soul. These 
same letters can therefore be used to do away with this diffe
rentiation. 

3:4 o>ow WI< c•o 1 '11< c'71V::I \7"01< 1111JI< w'?w 
n1"10 1'11<1 C'.tll.l 111<-uJ 711<1 tli<IJ 11<1::1l 

:C'11l'::l V'1::11J 

Three Mothers. AMSh {rtoK), 
in the Universe are air, water. fire. 

Hea•·en was created from fire 
Earth was created from water 
And air from Breath decides between them. 

In chapter one, the text discussed the spiritual aspect of "Breath, 
water and fire," in terms of the original four Sefirot. Here it is spealc
ing of how these three are also manifest i.n the physical world. 

In the simplest physical terms, "water" repesents matter, "fire" 
is energy, and "air" is the space that allows the two to interact.•• 

On a somewhat deeper physical level, fire, water and air repre
sent the three basic physical forces. "Fire" is the electromagnetic 
force, through which aU matter interacts. The atomic nucleus, how
ever, consists of like positive charges, which would repel each other 
if only electromagnetism existed. There must therefore exist another 
force which can bind the nucleus together. This is the "strong 
nuclear" or pionic force, which binds the nucleus together, repre-
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Figur~ 41 . F rom Maaseh Toviah (Cracow. 1908) I'· 4511. 

sen ted by ~water.~ If this nuclear force were to interact with all parti
cles, however, all matter would be mutually attracted together, form
ing a solid lump denser than a neutron star. On the other hand, even 
within each elementary particle, there is a need for a cohesive force 
to counteract the electromagnetic repulsion within the particle itself. 
This force can be neither electromagnetic nor pionic. This is the 
"air,~ which represents the -weak nuclear" force, which •decides 
between" the other two. It is this force that allows light particles (lep
tons) such as electrons to exist . See figure 41. 

The fourth force, gravity, corresponds to •earth.~ Earth, however 
is not a basic element, but a confluence of the other three." It is 
therefore represented by the final Heh in the Tetragrammaton, which 
is actually a repetition of the first Heh in this name. 

On an even more elementary level, these three elements repre
sent the three axes in the unitary symmetry, SU(3), which is the most 
basic property of matter. 

These three elements also relate to the expe.riential. Here, fire 
represents the radiation of energy, while water represents the absorp
tion of energy. These are thesis and antithesis, giving and receiving, 
which themselves a.re manifestations of cause and effect. Air, which 
represents the transmission of energy is then the synthesis, linking 
the two. 
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In this aspect, fire and water also represent the psychological 
modes of Binab and Chakhmah consciousness. As discussed earlier, 
"fire" is Binah consciousness, where the mind itself is constantly 
radiating energy. "Water," on the other hand, is Cbakbmab con
sciousness, where the mind can absorb spiritual energy from with.out. 
• 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 ( l: 12). Our experi
ence and depicting of the transcendental sphere must be brought into 
Binah consciousness. 

In a physical sense, ftre represents radiative energy. This usually 
takes place by means of the electromagnetic interaction in the form 
oflight. "Heaven" here represents the concept of-space as defined by 
the electromagnetic interaction, this being an important cornerstone 
of the principle of Relativity. 

Fire represents Binah, and as discussed earlier ( 1: 1 ), the word 
Binab comes from the root Beyn, meaning "between." It is from 
Binah that th.e concept of separation comes into being. Furthermore, 
it is only as a result of the concept of separation that space can exist. 
If not for Bi.nah, all existence would be concentrated in a single 
point. 

In the same manner, "earth is created from water." "Earth" rep
resents the solid state, where matter exists with a minimum of space 
separating its molecules. This stems from Chakbmah, which tends to 
minimize separation and di.stance. 

In a gas such as air, the molecules tend to fly apart and separate. 
Yet, at the same time, they are held together just 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. 

Fire is represented by the letter Shin. Shin is the dominant letter 
in the word Esh (17tc), meaning ftre. It is joined with the AJef, repre
senting air, because a fire cannot exist without air.1.<> 

The three beads of the Shin also suggest the flames of the fire. 
The hissing sound of this letter furthermore is like the hiss of a 
flame. 

The three heads of the Shin are separated, suggesting the general 
concept of separation. Corresponding to the Shin is the letter Heh 
(11), which is only one of the two letters in the alphabet consisting of 
two disconnected parts. 
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Water is represented by the l.etter Mem. Here again, Mem is the 
dominant letter in the word Mayim (e>.c), meaning water. Indeed, the 
very name of the letter Mem comes from the word Mayim. 21 

Mem is also a closed letter, indicating containment and unity.22 

It is also sounded with the mouth closed. It parallels the letter Yud 
(•), which is written as a single point. 

Air is represented by Alef, since it is the initial letter of Avir ("1'11<), 
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, representing two opposites, with a diagonal line in the mid
dle, which both separates and connects the two. 

3:5 01n .:1'111 , , ., 01n :1l'I7:J V"ON meN '17"'17 
nno :-r•,, o•oo l't1:ll , ,., vNo N1:1l 

Three Mothers AJ\fSh {r101<} 
in the Year are 

the hot 
lh.e cold 
and lhe temperate. 

The hot is created from fire 

:o • nl':J v•uo 

The cold is created from water 
And the temperate, from Breath, 

decides between them. 

The year is divided 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 synthesis. 

Here we see the· concept of a cycle between opposites. This cycle, 
like many others, constantly swings between two opposites. At the 
midpoint in each swing, no matter in which direction, the cycle must 
pass through the intermediate midpoint. 

Thus, both in going from bot to cold, and from cold to hot, th.e 
cycle must pass through a temperate season. It is out of cycles such 
as these that time is defined. The· Sefer Yetrirah therefore states that 
the Cycle is the king in the domain oftime ( 6:3 ). 
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In the annual cycle, winter is represented by Mem (c), summer 
by Shin (17), and the two temperate seasons by Alef (11). The complete 
cycle is then defined by the letters MAShA (111711D). Taking their paral
lels, these correspond to the letters YVHV (m). This is closely 
related, but somewhat different than the Tetragrammaton, YHVH 
(:m>). 

In the Tetragrammaton, the ordering of the letters is YHV (1:1'). 
Here thesis and synthesis are seen as opposites, representing tension 
and equilibrium. Antithesis is then the midpoint connecting the two. 
The fourth letter of the Tetragrammaton, the Heh, is also a point of 
tension. 

The temperate 

The Hebrew word for " temperate," here, is Ravayah (:"l'n). 
This use of the word Ravayah is virtually unique in Hebrew 
literature. 

The usual interpretation of Ravayah is abundance, as in the 
verse, "my cup is abundant (ravayah)" (Psalms 23:5). It should be 
recalled that it is from this verse that some Kabbalists find an allu
sion to the 221 Gates, discussed earlier (2:4). 

One reason for the use of Ravayah to denote the spri.ng and 
fall was because these two were the harve.st seasons in the Holy 
Land. 

The most obvious source for this usage is the verse, "We have 
come through fire and water, You brought us out to Ravayah" 
(Psalms 66: 12). 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 "fue" and "water." The Sefer Yetzirah also uses 
this word in such a sense. 

It is significant to note that the Talmud interprets "fire and 
water" in this verse to denote psychological states. 23 The Midrash 
likewise interprets "fire and water" in this verse as referring to two 
opposing kinds of purgatory. 2• 

Fire is the overabundance of sensation, and it is also related to 
shame. zs Water, on the other hand, denotes lack of sensation, and is 
related to depression. Ravayah is then the perfect mental state 
between these two extremes. 

Some authorities also say that the word Ravayah is related to the 
word Yoreh (;rw), which denotes the early autumn rains.>& 
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3:6 ltl.:l1 'I'M1 :1.:1jil1 1:ll \1,).:1 'I'' OM mOM '1'",'1' 
:1'1l1 0'00 KUl ltl.:l1 'l'l't.tl M1.:1l 'I'M1 .:1'U1 

:c•nl•.:l V'1:lc n110 

Three Mothers AMSh {rtDl<) 
in the Soul, male and female, 
are the head. belly. and chest. 

The head is created from 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 is because 
the soul is an exact counterpart of the body. Everything found in the 
body is also found in the soul. 

Similarly, the human body is a microcosm of the supernal 
~Man." See figure 42 on page 151. This is the "Man" sitting on the 
throne, seen by Ezekiel. The supernal ~Man" represents the array of 
the Sefirot. The "Soul" mentioned b.ere tb.en also refers to the anthro
pomorphic representation of this array. 

With respect to the Sefirot, Shin is the line between Cbakhmab 
and Binah; Alef, between Chesed and Gevurah; and Mem, between 
Netzacb and Hod. The top line represents the bead, the center line, 
the chest, and the lower line, the belly. 21 

According to Rabbi Abraham Abulafia, there is also an allusion 
here to the two covenants mentioned above (1:3). The covenant of 
the tongue is in the head, while the covenant of circumcision is in 
the region of the belly. Between the two, in the chest, is the heart, 
which is king over t.he soul (6:3). This alludes to the Torah, which is 
the primary covenant.ll 

The bead also represents mao's creative power, which is repre
sented by fire. The belly is man's receptive power, represented by 
water. The chest and lungs must both inha.le and exhale, and there
fore pertain to both. 

In a deeper sense, the bead is seen as the center of Binab con
sciousness. It is the head that is tb.e seat of the conscious stream of 
thought. The workings of the belly, on the other band, are almost 
completely subconscious. The belly therefore parallels the Mern, 
which denotes Cbak:brnab consciousness. It is for this reason that 
some mystics would contemplate their belly when attempting to 
attain Cbak:h.mah consciousness. 
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8 
Binah C'bakhmah 

Gevurah C'hesed 

Tiferel 

Hod Nrtzacb 

Figure 42. The supema/ .. Man." 
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Breathing borders on both the conscious and the unconscious. 
One usually breathes unconsciously, but one can also control one's 
breathing consciously. Breathing is therefore associated with both 
Binah and Chakhmab consciousness. It is for this reason thai con
trolled breathing techniques are important in malting the transition 
between the5e two states. Breathing is centered in the chest. 

The chest 

The Hebrew word for "chest" here is Gaviyah (;,.u)'' The use of 
Gaviyah for chest is also unique in Hebrew literature. Usually, the 
word refers to the body as a whole, and some commentaries here also 
state that it denotes the entire trunk..JO 

A possible scriptural source for this may come from Ezekiel's 
vision, where be said of the Chayot, "With two [wings] they covered 
their Gaviyah." (Ezekiel I : I I). The scripture may be saying that they 
covered their chest and heart with two of their wings." 

Some commentaries interpret Gaviyah to denote the sexual 
organ." In the language of the Mishnah, we indeed find that the 
"head of the Gaviyah." refers to the tip of the male organ." How
ever, as the major commentaries note, only the term, "head of the 
Gaviyah" has this connotation, and not the word Gaviyah 
itself.l4 

"Vl;) 1'? ,t'j?l n,:J 'N rnN T'?o;, 3:7 ;"lltt:J ;,,,, o'"V:J ,,lN O:'I:J ,Yl m:J ;n Ill~ 

:O'"t'M:J :'l.::lj?Jl tt•OM:J ~I t'!l):J ;"I'Ul 

He made the letter Ale! (I<) king over Breath 
And He bound a crown to it 
And He combined them one with another 

And with them He formed 
Air in the Uniw!rse 
The temperate in the Year 
And the chen in the Soul· 

The male with AMSh {t:rtlK} 
And tile female with ASIIM (rrtnt). 
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He made Alef king 

Most simply, this means that with regard to concepts related to 
Breath, Alef is always the first letter in the permutation." 

In a dee.per sense, this means that Alef was bound to the Sefirah 
of Malkbut (Kingship). Malkhut is said to be the "mouth,~ and as 
such, it is the Sefirah through which the power of all the other Sefirot 
. eel "' ts express . 

The ftrSt stage is therefore to make the letter "king." This means that 
it is brought to the "mouth," which is t.he Sefrrah of Malkhut l1 

Bound a crown to it 

This indicates that the letters are bound to the highest of the 
Sefirot, Keter. As the Sefer Yetzirah states earlier (I :9), this is the 
direct Breath. Malkbut, on the other hand, is reflected Breath. Before 
a letter can be expressed through Malkbut, it must be bound to Keter. 
Thus, the " End is imbedded in the beginning" (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. "J8 

These crowns represent the higher spiritual nature of the let
ters.,. If the letters themselves are in Assiyah, then the crowns on top 
bind them to Yetzirah . .o 

Air, temperate, chest 

In Hebrew, air is A vir (-r~~<), temperate is Ravayah (:1'n), and 
chest is Geviyah (;1011). Except for the Resh in Avir, aU of these words 
are spelled the same: 

AVYR -r111 
RVYH ,n 
GVYH :1'U 

The endings of these words is consistantly VYH (:v1). This repre
sents the hidden power of the letters Yud Heh Vav (1:1>) in the three 
Mothers AMSh. 

It is significant to note that in these words, the order of the let
ters is VYH (;1>1). Since Vav (1) corresponds to Alef (11), Yud (•) corre
sponds to Mem (c), and Heh (M) corresponds to Shin (17), the letters 
VYH (:1'1) are in the same orde.r as AMSb (17D11). 

The word Avir is written with a Resh (, ) instead of a Heh (:-r). 
This is because A VYH (:1'11<) spells out a secret divine Name." 
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The initial letters of Avlr, Raraya}r and Geviyah spell out Arag 
(ne<), which means "to weave." It is out of these three syntheses that 
the fabric of creation is woven. 

Male and Female 

Rabbi Eliezar Rokeach of Wormes writes that if one wishes to 
create a male Golem, then the sequence AMSh (17DK) must be used. 
If one wishes to create a female. Golem, then the sequence must be 
AShM (D17K). If one wishes to destroy the Golem, th.en ihe sequence 
is ShMA (KD17).41 

The Hebrew word for man is Ish (l!l't<), wbile ihat for woman is 
Ishah (:1111<). In both cases, the letters Alef and Shin are in the same 
position as here.•l We then bave: 

Man A YSh 17'1< 

AMSh 17D1t 
Woman AShH :n?t< 

AShM CI7K 

The only difference between the Hebrew words for man and woman 
and the c-ombinations here i.s that Yud and Heb are substituted for 
the Mem. As mentioned earlier, Yud is male, while Heb is female. 
These letters take the place of the Mem, which is the belly, since it 
is here that man and woman are differentiared.44 

Also significant is the position of the Shin, which represents fire 
and passion. In man, the sequence is AMSb (17D1t), with the Shin 
exposed at the end. In woman, on the other hand, the sequence is 
AShM (D17K), with the Sbin concealed in the middle. This is because 
the sexual organ in man is extema~ while in woman it is internal. 
Tb.e Talmud thus states, "Man bas his passion on the outside, while 
woman bas hers on the inside. "4

' 

3:8 -,ro ,., 1t!p1 c•o:l ·o n 'IM 1'.,0:1 
;"'l tl:l 1li'l C.,lV:l Y"ll< C:l:l "ll'l :"'t:l ;n J.D1Y'I 

:l<' tll:l:l :"':lf.,ll tl'l<l:l:l 1:ll tllll:l Jl:l:ll 

He made Mem {a) king over water 
And He bound a crown to it 
And He combined one with another 

And with them He formed 
Ea.rth in the Universe 
Cold in the Year 
And the belly in the Soul: 

The male with MASh (171<D) 
And the female wilh M ShA (1<17a) 
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Vl;) l'? ,Wp1 WNJ 'W n'IN 1''?0:1 
l.:llm o'?lVJ O'W (WN) 0:'1::1 ,:n :'ltJ :'It f!I,Yl 

:N' WJ :'IJjm o•NWJ ,~t W!llJ WN1l :UWJ 

He made Shin (ll) king over fire 
And He bound a crown to it 
And He combined one with another 

And with them He formed 
Heaven in the Universe 
Hot in the Year 
And the head in the Soul: 

The male wilh ShAM (DKl1) 
And the female with ShMA (KD'D).•• 

155 
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Chapter Four 

n u:uno n"1!l::l 1' l:J n1'?1DJ V:J\:7 
,, ., ,,., ,n ,:J' :J rnl1l7'? •n't:I:J 

IS9 

:'t:l'?m 11::11 :1't7i'1 ,, n •l:Jn .n·n ,,., ,!I' D 

Se'o·en Doubles: 
Bet (~). Gimel (1), Dalet {1). 
Kaf (J), Peh M, Resh (;), Tav (n). 

They direct themselves with two tongues 
Bet-Bhet. Gimel-Ghimel. Dalez-Dhalez. 
KafKhaf, Peh-Pheh, Resh-Rhesh, Tav-Thav. 

A structure of soft and hard, 
strong and weak 

This is the set of double letters, each having two possible sounds.' In 
the Tree of Life diagram, they correspond to the seven vertical 
lines. 

The double sound is retained by aU Jews for Bet, Kaf, and Peh. 
The hard Bet (~} has the sound of b, while the soft has the sound of 
v. The hard Kaf (J) has the sound of k, the soft, the sound of kh, like 
the German ch, as in ~doch.K The hard Peh (o) is pronounced like a 
p, while the soft is like an f 

In all these cases, the hard sound is a plosive, pronounced in an 
eltplosive puff of sound. The soft sound is a fricative. 

The northern European Ashkenazic Jews pronounce the soft Tav 
(n) like an s. Most southern European Sefardic Jews pronounce both 
the hard and soft Tav the same, like a 1. Some Sefardi:m pronounce 
the soft Tav like a soft til, as in "thing." 

The Yemenite Jews also di.stinguish between the soft and hard 
Gimel and Dalet. The soft Gi:mel (1) has the sound of a j , or among 
others, like a deep gutteral fricative g. The soft Dalet (,) has the 
sound of a hard th, as in "the." 

As a general rule, these six letters, BGD KPT (MJ ,l.:l), always 
take the hard form at the beginning of a word. This is one reason 
why no Biblical names are found beginning with an f This would 
imply a Peh (o) at the beginning of the name, and it would automati
cally take the hard sound, Which is that of a p. 
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Table 28. Resh with a Dagesh in the Bible. 

L HaRir:nab 1'19J.I1CI I Samuel I :6. 
2. HaR'item C11'lni'l I Samucl10:24, 17:25, 2 Kings .. . . -

6:32. 
3. Ra Ill Jeremiah 39:12, Proverbs 11:21, 

20:22. 
4. Karat mll Ezekiel 16:4. .. 
5. Sharekh ~ Ibid. 
6. Rosh vl<'1 Haba.kkuk 3: 13. 
7. LeSharekha ~'? Proverbs 3:8. 
8. Marat mo Proverbs 14:10. .. 
9. Rakh 1.! Proverbs l S: I. 
I 0. SheRoshi •'tl~ Song of Songs 5:2. . • 

The bard sound is distinuished by a dot, called a Dagesh, placed 
in the middle of the letter. 

Highly significant is the fact that the Resb (,) is here considered 
to be one of the Doubles. Most post-Talmudical grammarians take 
precisely the opposite view, and state that the Resh never takes a 
Dagesb. Not only is there no verbal distinction between the bard and 
soft Resb, but modem Hebrew grammar does not even recognize 
such a difference in the written form. 

There are, however, ten different words, appearing in fourteen 
places in the Bible, which are written with a Resb containing a 
Dagesb.' See Table 28. It i.s obvious, however, that the usual rules 
applying to the letters BGD KPT(~' '11:1), do not apply to th.e Resb. 

The present sound of the Resb is a fricative, and is therefore most 
probably the soft sound. The bard Resb 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 Septuagint.J By 
the I Oth century, however, the double Resb was only used by the mem
bers of the small Maeya community in Tiberias. • Tiberias bad been the 
last city in which the Sanhedrin, the great court which preserved the 
tradition, bad flourished. s This was one of the mysteries that the 
Sanhedrin had entrusted to the community of Tiberias. 

According to the Sefer Yetzirah (2:3), Resh is in the group of 
Dentals, ZSShRTz (:n1701). Along with the letters Zayin (r), Samekh 
(o), Shin (¥7), and Tzadi (Y), it is pronounced with the teeth. Accord
ing to the Long Version (2: I), it is sounded '"between the teeth, with 
the tongue lying down, spread out. • We cannot say that it is a rolled 
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1' sound, sin.ce this involves the tip of the tongue. It would then be 
closest to the I sound, and should be included among the Linguals, 
DTLNTh (ro'ltrl). Furthermore, the hard Resh should be a plosive, 
like aU the other hard doubles. 

There is no r sound in use t.oday that meets aU these criteria. 
Furthermore, there is no plosive sound pronounced with the teeth 
that could be a candidate for the hard Resh. The original pronuncia
tion of this 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 Dagesb. 

Before printing was introduced, most manuscripts also indi
cated the soft sound by a line above the letter, known as a Rafeh. 
This device is used i.n the Damascus "Keter Torah" Pentateuch, 
written in the ninth ce.ntury.• In the Firkovich collection of the 
Library of the Academy of Science in Leningrad, there is a codex of 
the Bible, dated from the year 916, that also makes use of the Rafeh. 
As late as 1480, this mark is found in handwritten Bibles and Prayer 
Books.' 

The use of this mark is also mentioned by the Tikkuney Zohar. 
It states that the Rafeh above the letter is like the "firmament above 
the Chayot" (Ezekiel I :22).1 

The Tikkuney Zohar also states that the hard and soft sounds 
are related to the "Chayot running and returning" (Ezekiel I: 14). It 
says, "they run with the hard sound, and return with the soft. "9 

According to some commentaries, this indicates that the hard plo
sive sound is pronounced more quickly than the soft fricative 
sound.10 

However, since the Sefer Yetzirah (1:6) teaches that "running 
and returning" also relates to meditative techniques, it would appear 
that the ha.rd and soft sounds were used for this purpose. Th.ese seven 
Doubles would be used to climb the vertical lines in the Tree of Life. 
When the initiate would use the l.eiiers to "run" and climb upward, 
he would use the hard sound, and when he would "return," be wou.ld 
use the soft sound. 

The Bahir states that the letters are the body of the script, while 
the vowels a.re its soul." The later Kabbalists note that the Dagesh 
and Rafeh are neither vowels nor letters, but imermediate between 
the two.12 rt is this intermediate essence that man must perfect if he 
is to enter the domain of Soul. 
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4:2 )11t "W1)1 :1mn f110 ' n ' 1!l::l 1· :o n1~1!l::~ )l:ll:l 
:Jn1 m'?v :1~11700 C"n 

Seven Doubles: BGD KPRT (rrm' "ll::) 
Their foundation is 

Wisdom, Wealth, Seed. 
Life, Dominance, Peace and Grace. 

These are the concepts that can be controlled through the seven dou
ble letters. The methods are similar to those outlined in chapter 2. 

These seven qualities parallel the seven venicaJ tines in the Tree 
of Life diagrnm. They also relate to the seven times that the phrase, 
"it was good, ft occurs in the account of creation. 

4:3 :1111Jn:l1 11:11:1 n·~::~ 1 ' l:l m~l!l::l )1:1117 
~n ' J'Ill "Wlll n ,on n~'ll< :-to::~n mmn 
n11:lll :-t'?lUoo mmn nm C"n ~on :100117 n 

:11!1':1 Jn n1mn :1on~o 01~117 n1mn 

Sew!n Doubles: BGD KPRT (rrm' "ll::) 
in speech and in transposition. 

The transpose of Wisdom is Folly 
The transpose of Wealth is Po>oerty 
.The transpose of Seed is Desolati{)n 
The transpose of Life is Death 
The transpose of Dominance is Subjugation 
The transpose of Peace is War 
The transpose of Grace is Ugliness. 

According to the .Tikkuney ZtJhar, the hard sound implies harsh judg
ment, while the soft sound implies lenient judgment. " The good 
qualities would then be assoeiated with the soft sound, and the bad 
qualitie.s with the hard sound. There a.re, however, some autho.rities 
who reverse this." 
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Transpose 

The word for ~transpose" here is Temurah (:nvJn). 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'tl"t), which has the same root as the 
term used here. Earlier, we followed 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 himself, or at peace with himself." These 
letters can be used to transmit these qualities both to oneself or to 
another. 

4:4 n-no :1~01 ;,'?vt.J n · "Ul;, 1 "l :J rn'?l!l:l v:~v 
VYI:»t:J J11:lt.J \71,?:1 '?;,•;n 0)111 JUlY J 1Vt.J1 

:o'?o me ~vu ~1m 

Se-.·en Doubles: BGD KPRT {1'1'"11)~ = J 
Up and down 
East and west 
North and south 

And the Holy Palace precisely in the center 
and it supports them all. 

Up and Down 

This should be compared to 1:5 and 1:13. 
As discussed earlier, the six directions parallel the Six Sefirot. 

The order given here would then be: Netz.ach, Hod, Tiferet, Yesod, 
Chesed, Gevurah. Also see Tables 29, 30 on page 164. 

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 section. 
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Table 29. According to the Gra. 

Bet Wisdom Cbesed South 
Gimel Wealth Gevurah North 
Dalet Seed Tiferet East 
Kaf Life Netzach Up 
Peh Dominance Hod Down 
Resh Peace Yesod West 
Tav Grace Mallchut Center 

Table 30. According to Sefer HaKanah' 

Life Binah 
Peace Yesod 
Wisdom Chesed 
Wealth Gevurah 
Grace Tiferet 
Seed Netzach 
Dominance Hod 

' Wtr llaKaiUJh 86b, Raavad on I :2 ( 19a). 

Two of these concepts are alluded to in the Talmud: wHe who 
wishes wisdom, let him face south; He who wishes wealth, let him 
face north."" Thls was reflected in the Temple, where the Menorah. 
which related to wisdom, was to the south. while the Table, indicat
ing wealth. was to the nonh. 

We see here that the letter Resb indicates peace. When there is 
no peace, this letter cannot be sounded correctly. 

The Holy Palace 

This is usually interpreted to denote MalkhuL" The Hebrew 
word for "Palace" here is Hekhal (?,•:'1). This has a numerical value 
of 65, the same as that of Adonoy (•Tilt), the divine Name associated 
with MalkhuL18 

.Besides being the lowest Seflnlh. Malkhut is also the end point 
of the Keter-Malkhut spiritual dimension. The MHoly Palace" in th.e 
center therefore. not only relates to Malkhut alone, but also to its asso
ciation with Keter. In channeling sustenance from .Keter, the center 
point suppons all the others." 

According to the Bahir, "Hekhal HaKodesh'" here should not be 
read as "Holy Palace," but as wPalace of the HoLy. "10 The "Holy" 
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denotes Keter, and the "Palace of the Holy" refers to Malkhut when 
it is directly connecte.d to Keter in the mystery of "Imbed their begin
ning in their end" (1:7). 

This also represents a great mystery in creation, as explained by 
Rabbi Judah Liva ( 1525-1609), ihe Maharal of Prague, famed as the 
creator of a Golem. He states that the reason why the world was cre
ated in six days is because a three-dimensional world has six direc
tio.ns, as the Sefer Yetzirah states here. Each day was necessary to 
complete one of these six directions. Th.e Sabbath is then the center 
point, which binds aU together and supports them alJ.l' The Sabbath 
thus represents Malkhut, but in the mode in which it is bound to 
Keter. 

These seven elements also parallel the seven branches of the 
Menorah." They are also alluded to in the verse, "Seven eyes on one 
stone" (Zechariah 3:9)." An.other such allusion is the verse, "Give a 
portion to seven, also to eight" (Ecclesiastes I I :2). 24 As discussed ear
lier (I :3), the number seven denotes the perfection of creation, while 
eight is the entrance into the transcendental. 

4:5 t~t~ 1('?1 V:Jt~ n "1!l:J ,·n m'?1!l:J V:J't' 
0:1::1 1lj?n1 0:1::1 tm:J mmt~ 1('?1 V:Jt~ 

:m:Jl:l '?v m• :Jt~:11 ,,,::~ '">v 1::1, 1!:lll:1' 

Seven Doubles: BGD KPRT (ms>::> -m) 
Se>·en and not six 
Seven and not eight 

Examine with them 
And probe with them 

Make {each} thing stand on its essence 
And make tire Creator sit on His base. 

Seven and not six 

This is very much like 1:4, and the two should be compared. 
The seven Doubles are often associated with the seven lower 

Seflrot..'' Actually, however, these seven letters represent the seven 
vertical lines on the Tree of Life diagram. The seven lower Sefirot 
are merely the lower end points of these seven vertical lines. 
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These letters are therefore the ladders leading 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 climb 
vertically on the ladder of the Sefirot. One rises through their hard 
sound, and descends wit.h their soft sound. 

The Sefer Yetzirah warned us earlier 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 eighth vertical 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 
omirted, one might be misled into thinking that Keter is God, and 
this is also erroneous. 

Examine with them 

This is also similar to I :4. 
One can probe and examine with these letters very much lilce 

one does with the Sefirot. l.n I :4, however, the text also said, 
"Understand with wisdom, and be wise with Understanding, • while 
here this is omitted. The discussion there involved the basic exercise 
of Ouctuating between Chakhmah and Bina.h consciousness. Here, 
the exercise involves the letters themselves, rather than pure states 
of consciousness. 

Probe with them 

ln I :4 th.e reading was "probe f rom them,~ while here it is "probe 
with them." 

When the text spoke of the Sefrrot themselves, it could say, 
aprobe from them, • since it is from the Sefirot that one receives spir
itual e.nergy. Here, however, it is 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 o.ne can probe.26 

The upper six of these seven Sefll'ot represent the six directions. 
Malkhut i.s the center point, the "Holy Palace. • Taken subjectively, 
this "center pointft is the center of being of the individual reaching 
up to the Sefirot. 

The first Sefrrah that the initiate must reach is Malkbut, and he 
accomplishes this by meditating on the center, which is the eerrter of 
his being. Only after be reaches Malkhut can he reach out to the other 
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Sefirot. The Babir therefore identifies t'he ~Holy Palace" with the 
very purest essence of thought. n 

4:6 1.:1m li'i';'l ,c, n ' ,.D.J , . l.:l n1'?1.D.J v.:~r.o 
c•no ;'IJI.:I\7 0;'1.:1 -,y, ,,.om r"vr.o T.D"lY 
ut r.>.Dl.:l CMJ7r.> ;'!JI:Jr.> ;'1Jr.>:J c •Zl' ;'!JI:::J\7 c'?1li:J 

:;'1:Jj?l1 

Se~·en Doubles: BGD KPRT (mD' "'l:l) of Foundation 
He engraved them, He canoed them, 
He permuted them, He weighed them, 
He transformed them. 

And with them He formed. 
Se•'tm planets in the lJilil'l'rse, 
Seven days in the Year. 
Sewm gates in the Soul. 

male and female. 

He engraved them ... 

The five methods mentioned here are the same as those in 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, Jupiter, Mars, Sun, Venus, Mercury 
and Moon. 

ln T ime, they are associated with the seven days of the week, 
while i.n 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.,. These are closely related to their role in creation, and 
do not appear to follow the system of Sefer Y etzirah. See Table 31 on 
paw: 168. The seven planets are also associated with specific angels. 29 
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Table 3 I . Planets and their angels. 

Saturn Jupiter Mars Sun 

A Michael Baralciel Gabriel Raphael 

B Michael Barakiel Gabriel Raphael 

c Kaptziel Tzidk:iel Samael Michael 

0 [Kaptziel] Tzidkiel Samael Raphael 

E Kaptziel Raphael Samael Michael 

F Kaptzicl Tzidkiel Samael Raphael 
Saturday Thursday Tuesda-y Sunday 

• Ratiel 17b (51). 
8 Sodi Razi, quoted in Kehllat Yaako••, p. 17b. 
C Rabbi Eliezar of Oarrniza on Sefer Yetlirah, p . 12a. Cf. Razicl 20a (64). 
o Raziel 17b (52). 
E Yalk\lt Rcuveni 16a. 

Venus Mercury 

Chasdiel Tzidkiel 

Tzidk:iel Chasdiel 

Anel Raphael 

Anel Barakiel 

Anel [Barak:iel] 

Anel Michael 
Friday Wednesday 

P Shosban Yesod Olam, p. 198 fJ The plane,. pe11aln to tht fmot boor of the associated day, .. c• plaincd below. 

-0. .. 
Mooo 

Anel 

Anel 

Gabriel 

Gabriel 

Gabriel 

Gabriel 
Monday 
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Table 32. The days of tbe week and the planets according 10 the Tal
mud, Shabbat I 56a. 

Sunday One-sidedness, leadership 
Monday Anger, seclusiveness 
Tuesday Wealth, lechery 
Wednesday Intellect, memory 
Thursday Charity, generosity 
Friday Religious inclination 
Saturday Life, holiness 

Independence, openness 
Wealth, lechery 
Intellect, memory 

Sun 
Venus 
Mercury 
Moon 
Saturn 
Jupiter 
Mars 

Dependence, secretiveness, manic-depressiveness 
Inaction, invulnerability 
Generosity 
Blood 

These angels channel the influence of the seven vertical paths through 
the planets. See Table 32. 

Also associated with tb.e seven planets are specific signs, as well 
as a system of magic squares.10 See figures 43 and 44 on pages 
I 70-1 71. The rule of seven also appears to be related to the mystical 
Seven Seals mentioned by the early I<.abbalists." See figure 45 on 
page 172. 

In order to understand the significance of the astrological forces, 
we must ftrst understand the role of angels in the chain between the 
Sefirot and the physical world. The SefLtOt are in the Universe of 
Atzilut, and below this is Beriyab, the universe of the Throne, which 
serves to allow the SefLtOt to interact with the lower worlds. Between 
Beriyah and Asiyah is Yetzirah, the world of the angels. 

Yetrirah is known as the ~world of speech." The Talmud states 
that "Every word emanating from God creates an angel. "ll 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 traverses the spiritual domain 
is what we call an angel. 

The stars also form an important link in God's providence over 
the physical world." Between God and man, there are many levels 
of interaction, the lowest being those of the angels and the stars. The 
Midrash thus teach.es, "Th.ere is no blade of grass that does not have 
a constellation (Mazal) over it, telling it to grow."" 
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Fi11ure 43. Seals of tile planets (jrom Evven HaShoham p. 175b). 

As the commentaries explain, God's providence works through 
the angels, but these angels, in tum, work through the stars and plan
ets. As some authorities put it, the angels are, in a sense, like souls 
to the stars. Thus, for example, some sources speak of the stars as 
having intelligence, but the commentaries note that this is actually 
speaking of the angels that are associated with them." 

There are, however, two typeS of angels. We have already spoken 
of the teaching that there are angels created with every word of God. 
Elsewhere we find that angels are created every day, with a new troop 
being made each morning.,. 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· Midrash, 
there is a question as to when the angels were created. Some say that 
they were made on the second day of creation, while others maintain 
that they were created on the fifth day. n 
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Figure 44. Seals of the planetary• angels (aceortling to Shoshan Yesod 
Olam # 1727). 

In discussing this, the Kabbalists arrive at a significant conclu
sion. They state that there are two basic kinds of angels: permanent 
angels and temporary angels. The temporary angels were created on 
the second day, while the permanent ones, which are likened to the 
birds, were created on the fifth. They also state that an important 
difference between the permanent and temporary angels is the fact 
that only the permanent ones b.ave names.,. 

One of the most important factors in astrology is the time and 
date of a person's birth. The Talmud thus states that there is a "Mazal 
of the hour."'9 The time, day, and date upon which a person is born 
bas an important in1luence on his destiny. 

Elsewhere the Talmud teaches that there is an angel called 
Laylah that oversees birth. It is this angel that proclaims if the ind.i
vidual will be strong or weak, wise or foolish, rich or poor ... 

Earlier, however, we discussed the M.idrasb.ic teaching, "One 
angel cannot have two missions, and two angels cannot share the 
same mission" (I :7).41 But if this is a general rule, how can a single 
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Yatath Ring 

Tath Sptar o•w three lines 

Satit Curved line 

Satitya Ladder with two steps 

A.grc-pti 5JX"3r ov(•r fOur lines 

Marom Ring 

Shamri<l Crooked Mem 

angel oversee the birth of every person who was ever to be born? 
Does this not mean that he bas many missions? 

The same question also applies to all th.e permanent angels who 
have names. These an.gels, 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 like souls to the stars . ., A human soul is also a spiritual 
entity, and the same question could be asked about it. R ow can a 
single soul be involved in many tasks? But here the a.nswer is obvious. 
The soul is integrated by its association with a single body. lt is not 
differentiated into many souls by its many tas.ks, because its associa
tion with the body allows it to remain an integrated whole. 

The same is t.rue of the angels having names. These angels are 
like souls to tbe stars, and this also means that the stars and planets 
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Figure 46. The seven planers (from Maaseh Toviah. p. 4/bl. 

are the " bodies" of these angels. See figure 46. As 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·<>ne 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 
taslcs, 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 also explains why the permanent angels have names. The 
Zohar teaches that every single star in the universe has a name.•l This 
is derived from the verse, "He brings out their host by number, He 
calls them all by name" (Isaiah 40:26). It is also written, "He counts 
the number of the stars, He gives them each a name" (Psalms 14 7:4). 
The Midrash indicates that the different names of the stars corre
spond to the names of the different angels." The one-t<HJne 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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a~d until the fourth day, and the angels could therefore not be ~ 
ated until the fifth. 

4:7 0 '11<1.:) j?1l' ' I<IUV 0~1}1.:1 O'.:l.Jl;) :1}1.:1\7 

:llV.:l 0 '1.:)' :1}/.JV .:ll.:l~ .:l.:l1.:l :llll :lt.:ln 

01:1j?l1 1.:ll V1Jl.:l 0' 1}/V 01}/.JV .}lt:J"tl0"1 'D' n}I.JV 

::11J011 'JI<0"1 '.:lj?l 'lV O'lll< •nv O'l'V •ntu 

Sewm planl'ts in the Unil'use: 
Saturn, Jupiter. Mars, 
Sun. Vt>nus, Mucury, Moon. 

St>w!n days in the Yew: 
The se,.en daY$ of the wt'f?k. 

Sn-en gates in the Soul, malt> and female: 
1\vo e)!es, nm ears, two nostrils. 

4:8 

and the mouth. 

1n.J ~~ 1vp1 :1mn:J '.J rn~< l'~D:l 
J1tut<1 0 1• o '?w.J Oll.:l'? 0 :1:J 1lll m :J m wm 

:;"t.:lj.,ll -,;)1 tu1Jl:J r.c• f'V1 :tlV.:l 

He made the lelll'r Bet {::1) king over Wisdom 
And lit> bound a crown to it 
And He combined one with another 

And with them He formed 
The Moon in the Unil'erse 
Sunda)! in the Year 
The right eye in the Soul, 

male and female. 



4:9 
ChapleT Pour 

1J"l:) 1'? 1Wj?1 1Wl)IJ 'l nll< 1''?001 

'ltl 01' c '?1VJ 0 '1NO C01J 1l'1 01!J 01! f!31l'l 
:01Jjil1 1::1! ti!)JJ f'ZJ' f!N1 01ltl::l 

He made the letler Gimel (1) king over Wealth 
And He bound a crown to it 
And He combined one with another 

And with them He formed 
Mars in the Universe 
Monday in the Year 
The right ear in the Soul, 

male and female. 

4:10 1n::1 1'? 1 vp1 V1l::l '1 nlN 1•'?o01 
•l:"'?t~ Cl' o'?lVJ 01!JT1 0 01::1 1l'l 01!J 01! f!31lll 

:01J j?l1 1::l! ti!))J T'T:I' 1' nl1 01lWJ 

He made the letter Dalet (:J king o••er Seed 
And He bound a crown to it 
And He combined one with another 

And with them He formed 
The sun in the Uni>'erse 
Tuesday in the Year 
The right nostril in lite Soul, 

male and female. 

4:11 11'1::! 1'? 1wp1 C" nJ ' ::l nm 1•'?001 
'V'J1 01' o .,1VJ 01m 0 01::1 1l'1 mJ 011 fl31l'1 

:01J j?J1 1::lt t/!)JJ '?NOW f'Vl 01JWJ 

He made the letter Kaf (') king over Life 
And He bound a crown to it 
And He combined one with another 

And with them He formed 
VeTIIlS in lite Universe 
Wednesday in the Year 
The left eye in the Soul. 

male and female. 
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4:12 1'? 11r1p1 ;,'?trll.:lf.D ·n n'll( 1''?o;, 
01• o'?lv:~ :J::ll::l c;,:~ 11'1 ;,r:~ m rnm 1n::1 

::l:lj?J1 1;,1 trll:ll:l lmo1r1 Tl~t1 :lltrl:J ' trl'!ln 

He made the feller Peh M king over Dominance 
And He bound a crown to it 
And He combined one with another 

And with them He formed 
Mercury in the Universe 
Thursday i 11 the Year 
The left ear in the Soul, 

male and female. 

1n;, 1'? 11r1p1 o1'?1r1:J '1 n)l( 1•'?o;, 4:13 01' o'?1V:J •~t.ro1rl o;,:~ 1Yl :lt:J :11 rn,l"' 
:;'I:Jj?)1 ~~ trll:ll:J '?I(Otrl 1'nl1 ;'lltrl:J ' 1r11rl 

He made the letter ResJ1 (-,) king O>V!T Peace 
And He bound a crown to it 
And He combined one with another 

And with them He formed 
Saturn in the Universe 
Friday in the Year 
The left nostril In the Sou~ 

male and female. 

4:14 )!:111'1 1n::l ,., 11Up1 rn:J 'n n1l( ,.,0;'1 
;'!Jtrl:J n :11r1 01• o'?1V:J p1Y o;,:J 1Y1 m:J m 

::t::~t?l.1 1;)1 trll:ll:J :1!:11 

He made the feller Tav (n) king over Grace 
And He bound a crown to it 
And He combined one with another 

And with them He formed 
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 in 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 th.ese assignments, and the 
more important ones are given in Table 33 on pages 178-179. 

Each letter can be used to influence the part of the body with 
which it is associated. This can be accomplished through using the 
array of 221 (or 231) Gates associated with that leUer. These letters 
are used in a similar 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 pronunciation 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: 
"Malee Bet Icing over Wisdom, bind a crown to it, and combin.e one 
with another, and with them form .... " 

The meditation involves using the seven Doubles in tbis manner. 
The dominant letter is placed at the beginning, and the other six let
ters are then permuted. Thus, if one was seeking to transmit Wisdom, 
one would place Bet (::1) at the beginning, and one would then per
mute the remaining letters, GD KPRT (mll:l , l), in every possible 
man.ner. Similarly, if one were seeking Wealth, one would place 
Gimel (1) at the beginning, and would permute the letters BD KPRT 
(mll:l ,::1) in all 720 possible ways. The permutation with which one 
begins is given in Table 34 on page 180. 

At the same time, 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 
similar manner, one should also concentrate on the appropriate 
direction. 

Also important is the day of the week associated with each trait. 
If one wishes to transmit a certain trait., it is best done on the speci
fied day of the week. 

In using these methods, one must also take planetary influences 
into accounL .Besides the influences given here, there are others given 
in Bereita of Shmuel HaK.atan, wbich appear to be closer to those 
expressed i.n Western astrology.•' See Table 35 on page 180. 

Influence extends only from the visible members of our solar sys
tem. The distant 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 in.fluence. 
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Table 33. The letters in relation to primary traits, planets, days of the week , and partS of the body. 

Bet Gimel Dalet Kaf Peh Resh 
J l , J ' 

, 
A. wisdom wealth seed life dominance peace 

Moon Mars Sun Venus Mercury Saturn 
Sun. Mon. Tues. Wed. Thurs. Fri. 
R.eye R.ear R.nostril L.eye L.ear L.nostril 

B. life peace wisdom wealth grace seed 
Saturn Jup iter Mars Sun Venus Mercury 
Sun. Mon. Tues. Wed. Thurs. FrL 
R.eye L.eye R.ear L.ear R.nostril L. nostril 

c. wisdom wealth seed life dominance peace 
Saturn Jupiter Mars Sun Venus Mercury 
Sat. Sun. Mon. Tues. Wed. Thurs. 
mouth R.eye L.eye R.nostri l L.nost ril R.ear 

D. life peace wisdom wealth seed grace 
Saturn J upiter Mars Sun Venus Mercury 
Sat. Sun. Mon. Tues. Wed. Thurs. 
mouth R.eye l.eye R.nostril L.nostril R.ear 

-- -- - --- ----------------··- -

A Gn:s Version. 
R Shorl Version, Raavad. 

Tav 
n 

grace 
Jupiter 
Sat. 
mouth 

dominance 
Moon 
Sat. 
mouth 

grace 
Moon 
Fri. 
Lear 

dominance 
Moon 
Fri. 
L.ear 

.... .. 

C Lon& Version, Tikkun L4)•1 ShD>'Qut, Yalkul Rcuveni 18b. Em•k HllMdd<h 9c: ""''this version for body paru. 
o Lona Veroion in recap (4:14). This indicat.s lhatthc Long Version was lakcn from two sources. This version is found in Saadia 1:3, 3:3, 5:5, 8:2. 

Saad.ia (b) here. The recap may thcn:fore have been taken from Saadia. Chakamon_i is the same, cxocpt that dominance and grace arc 
in tercbanged. 



~ 
3 

Table 33. The leuers in relation to primary traits, planets. days of the week. and pans of the body (continued). 

Bet Gimel Dalet Kaf Peh Resh 
;I l , ;I D , 

E. life peace wisdom wealth seed grace 
Saturn Jupiter Mars Sun Venus Mercury 
Sun. Mon. Tues. Wed. Thurs. Fri. 
R.eye L.cye R.nostril L.nostril R.car L.ear 

F. wisdom weallh dominance life grace seed 
Saturn Jupiter Mars Sun Venus Mercury 
Sat. Thurs. Tues. Sun. Fri. Wed. 

G. life peace wisdom seed wealth grace 
Saturn Sun Moon Mars Mercury Jupiter 
Sat. Sun. Mon. Tues. Wed. Thurs. 
mouth R.cyc L.eye R.nostril L.nostril R.ear 

H. l.ife peace wisdom grace wealth seed 
Sa tum Jupiter Mars Sun Venus Mercury 
Sun. Mon. Tues. Wed. Thurs. Fri. 

I. R.ear L.ear R.eye L.eye R.nostril L.nostril 
Chakhmah Dinah Netzach Hod Tiferct Daat 

J. life wisdom peace grace weallh seed 
- -

E Donub. Cf. Ruicl 8a (I 7). 
F Kuzari 4:25 (SOb). Body p.tOS a~ not Jiven. l'h< planet influcoocs the fim hour of the aiV<On day. 
0 Sbcirat Yoscf lOa. The days . ... in order, but ap.in. the planet IS that which inRuen«s the fint hour or the P"'" day. 
H Otzar HaShem; Ramak. Shiur Komah IS (29a). The same ordtrina of the attributes is rou.nd in Serer HaPeliyah 39a. 
1 Etz Chaim. Shaar TaNTA 6. The same orderin& Is round in O inat Eaoz 38c. 
J Raavad, p. S ib. 

Tav 
n 

dominance 
Moon 
Sal. 
mouth 
peace 
Moon 
Mon. 
dominance 
Venus 
Fri. 
L.ear 
dominance 
Moon 
Sat 
mouth 
Malkhut 
dominance 

I 

I 

I 

' 

... ... 
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Table 34. Pennutatioos of the seven Doubles 
(according to Saadia B here). 

Bet :I BOD KPRT rnl)::l "1U 

Gimel l GBD KPRT rnl)::l ,:ll 

Dalet , DGB KPRT mD~ ~, 

Kaf ' KPRTBGD = rnl)::l 

Peh D PRT BGDK ::1-u:l '"' 
Resh , RTBG DKP !1::1, um 
Tav n TBG DKPR ,::~, on 

Table 35. Influences according to Bareita of Shmuel HaKatan 
(see note 45). 

Saturn 
Mars 

Jupiter 

Venus 
Mercury 
Sun 
Moon 

Poverty, destruction, internal injury and sickness. 
Blood, wickedness, strife, external injury, war, hatred, 
jealousy. 
Life, peace, good, prosperity, religious feelings, joy, 
wealth, political advance. 
Grace, love, lust, children, fruitfulness. 
Wisdom, skill, writing, language. 
Light, darkness, work, accomplishment, travel, exile. 
Holds keys to heaven and earth, surrogat.e for good and 
evil. 

The influence of the planets in the system of Sefer Yetzi:rah does 
not depend on their position in the sky, bul on the hour of the day. 
This is discussed in a number of Talmudical and Kabbalistic 
sources ... 

In order of their distance from Earth, the planets are: Saturn, 
Jupiter, Mars, Suo, Venus, Mercury, Moon. Of these, Saturn is fur
thest from the Earth, and the Moon is closest. ' 7 

According to the Bible, the stars and planets were made on the 
Fourth Day of creation (Genesis 1: 14-19). Counting from Sunday, 
the Fourth Day was Wednesday. 

In Biblical reckoning, however, night always preceeds day. The 
Torah therefore consistently says, " It was evening, and it was morn
ing.~ Evening always preceeds morning. 

The planets were placed in their positions on the eve of the 
Fourth Day, that is, on Tuesday oighL They were placed one at a 
time, an hour apart., in order of their distance from earth. Thus, in 
the first hour (6 P.M.), Saturn was placed in its position. In the second 
hour (7 P.M.), Jupiter was posilioned. The order of creation of the 
seven planets was then as follows: 
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First hour 6 P.M. Saturn 
Second hour 7 P.M . Jupiter 
Third hour 8 P.M. Mars 
Fourth hour 9P.M. Sun 
Fifth hour (Q P.•L Venus 
Sixth hour I I P.M. Mercury 
Seventh hour 12 P.•L Moon 

This 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 fust seven hours, their dominance began a new cycle, with 
the planets in the same order. This seven hour cycle continues 
througbt the week, and it is the same every week. The entire weekly 
cycle is given in the tahel of planetary influences see Table 36 on 
page 182. 

One immectiately notices that the first hour of each evening is 
dominated by a different 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 its fust hour in the mom.ing. '' Thus, Sunday is dominated 
by the Sun, Monday (moon day), by the Moon, and Saturday, by Sat
urn. In the English names of the other days, the Nordic or Germanic 
names of the planets are used. 

The Romans had originally named the days after t.he planets 
dominating their first hour. This nomenclature still survives in the 
Romance languages. Thus, in French, Tuesday is Mardi (Mars' day), 
Wednesday is Mercredi (Mercury' s day), Thursday is Jeudi (Jupiter's 
day), and Friday is Vendredi (Venus' day). 

Saturn dominates Saturday, which is the Sabbath. In Hebrew, 
Sabbath is Shabbat (nJw), and hence, Saturn is called Shabbatai 
(•~trow). 

The planet that dominates the first hour of the day or night is 
said to dominate that entire period. The. most auspicious times, 
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Table 36. Weekly cycle or planetary influences. 

Hour Wed. Thurs. Fri. 

Night 
Before 

I Saturn Sun Moon 
2 Jupiter Venus Saturn 
3 Mars Mercury Jupiter 
4 Sun Moon Mars 
5 Venus Saturn Sun 
6 Mercury Jupiter Venus 
7 Moon Mars Mercury 
8 Saturn Sun Moon 
9 Jupiter Venus Saturn 

10 Mars Mercury Jupiter 
I I Sun Moon Mars 
12 Venus Saturn Sun 

Day Wed. Thurs. Fri . 

I Mercury Jupiter Venus 
2 Moon Mars Mercury 
3 Saturn Sun Moon 
4 Jupiter Venus Saturn 
5 Mars Mercury Jupiter 
6 Sun Moon Mars 
7 Venus Saturn Sun 
8 Mercury Jupiter Venus 
9 Moon Mars Mercury 

10 Saturn Sun Moon 
I I Jupiter Venus Saturn 
12 Mars Mercury Jupiter 

Sat Sun. 

Mars Mercury 
Sun Moon 
Venus Saturn 
Mercury Jupiter 
Moon Mars 
Saturn Sun 
Jupiter Venus 
Mars Mercury 
Sun Moon 
Venus Saturn 
Mercury Jupiter 
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 
Venus Saturn 

Mon. 

Jupiter 
Mars 
Sun 
Venus 
Mercury 
Moon 
Saturn 
Jupiter 
Mars 
Sun 
Venus 
Mercury 

Mon. 

Moon 
Saturn 
Jupiter 
Mars 
Sun 
Venus 
Mercury 
Moon 
Saturn 
Jupiter 
Mars 
Sun 

Tues. 

Venus 
Mercury 
Moon 
Saturn 
Jupiter 
Mars 
Sun 
Venus 
Mercury 
Moon 
Saturn 
Jupiter 

Tues. 

Mars 
Sun 
Venus 
Mercury 
Moon 
Saturn 
Jupiter 
Mars 
Sun 
Venus 
Mercury 
Moon 

-.. 
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Table 37. Concepts and auspicious times (according to Gra). 

Wisdom 
Bet, Moon, right eye, Chesed, south, white; 
Saturday night, 7-8 P.M. , 2-3 .<.M.; Sunday, 9-10,....., 

4-5 P.M. 

Wealth, Love 
Gimel. Mars, right car, Gevurah, north, red; 
Sunday night, 7-8 P.M., 2-3 ...... ; Monday, 9-10 A.M., 

4-5 P.M. 

Seed: Children and things relating to them 
Dalet, Sun, right nostril, Tiferet, east, yellow; 
Monday night, midnight- I ...... ; Tuesday, 7-8 ...... , 

2-3 P.M. 

Life, Health 
Kaf, Venus, left eye, Netzach, up, upper eyelid; 
Tuesday night, 10-11 P.M., 5-6 A.M.; Wednesday, 

noon-1 P.M. 

Dominance, Advancement 
Peh, Mercury, left car, Hod, down, lower eyelid; 
Wednesday night, 8-9 P.M., 3-4 AM.; Thursday, 

10-1 I .<.M., 5-6 P.M. 

Peace, interna.l and external 
Resh, Saturn, left nostril, Y esod, west, black; 
Thursday night, 7-8 P.M., 2-3 A.M.; Friday, 9-10 A.M. , 

4-5 P.M. 

Grace, attractiveness, personality improvement 
Tav, Jupiter, mouth, Malk.but, center (sell), blue; 
Friday night, midnight- I uL; Saturday, 7-8 A.M., 

2-3 P.M. 

Be careful not to violate Sabbath. 

183 

however, are those associated both with the correct day and with the 
correct planet See Table 36 on page 182. Thus, for example, in our 
(Gra) version of Sefer Yeu:irah, both Sunday and the Moon are assoc.i
ated with Wisdom. During the day on Sunday, the Moon is dominant 
in the fourth and eleventh hours, or from 9-10 AM. and from 4-5 P.M. 

These are then the most auspicious times for working to attain 
Wisdom." 

There is a commandment, "There shall not be found among 
you .. . one who calculates times (MeOnan)" (Deuteronomy 18:10). 
In the Talmud, according to Rabbi Akiba, this specifically applic.s to 
one who calculates auspicious times, and a number of authorities 
accept this opinion as binding.'0 This, however, only means that one 
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Table 38. Days and the 42-leuer name. 

I Sunday ABG YThTz l'.n> l.JH 

2 Monday KROShTN ftW 111' 
3 Tuesday NGDYKSh "~' ,lJ 
4 Wednesday BTR TzThG l1U "10:l 

5 Thursday ChK.B TNO VJO :Jo?n 
6 Friday YGL PZK p!D "1' 
7 Saturday ShKU TzYTh .n>l' 'P"' 

Table 39. Days: vowels and angels . 

Sunday Semetu.ria, Gezeriel, Ve'enael, Lemuel Segol 
Sh'va 
Cholam 
Chirak 
Shurek 
Shurek 
Tzerey 

Monday Shmaiyel, Berekhiel, Ahaniel 
Tuesday Chaniel, Labadie!, Maehniel 
Wednesday CJUzkiel, Rahitiel, Kidashlel 
Thursday Shmuaiel, Ra'umiel, Kun.iel 
Friday Shimushiel, Raphael, Kidushiel 
Saturday Tzuriel, Raziel, Yofiel 

should oot make astrology a dominant influence in one's daily life. 
As we see from aU the commentaries on Sefer Yetzirah, when one is 
e.ngaged in these mystical techniques, this prohibition is not 
applicable.s• See Table 37 on page 183. 

Although most versions of Sefer Yetzirah set the pl_anets in th.e 
order in which they were created, the Gra version, whlch we are 
using, follows a different system. It is based on the ordering of the 
planets as found in the Zohar.st There, we ftnd the following relation
ship between the planets, Sefirot and colors: 

Moon Mars Sun Saturn Jupiter Venus Mercury 
White Red Yellow Black Blue upper lower 

eye~d eyelid 
Chesed Gevurah Tiferet Yesod Malkbut Ne acb Hod 
Sun. Mon. Tues. Fri. Sat. well. Thurs. 

When the Sefirot and days are placed in their usual order, the planets 
appear in the order given in our version of Scfer Yetzirab. This version 
therefore is that which fits most closely to the teachings of the Zohar. 

The association with colors is also significant, since one can also 
meditate on these colors when seeking to transmit the associated 
influence. The colors are also useful in general in meditations involv
ing the Sefirot. Sl 

Also associated with the days of the week are the letters of the 
42-Jener name. See Table 38. Th.is can be used in various meditations 
involving these days ... The same is true of the angels associated with 
each day.u See Table 39. 
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l'i'PnJ p :nu n · ,!:l;:, ,.1:1 m'11!:lJ v.:~t~ 
,n'IY"''M v.:~t~ ,J'li'V1 :-rv.:~t~ ,mo'?w ;-rv.:~t~ 
:1}1.:1tl ,n1U,C :1}1.:1tl ,m,;-r) :1}1.:1tl .o'C' :1}1Jtl 
,J'~Ctl }l.:ltl ,O'ltl }l.:ltl ,nl}ll:ltl :1}1.:1tl ,0'0! 
nN .:1.:1n 1::l'!:l'? .t~,p:-r '7;:,•;n ,nl'?.:ll' ;-rv.:~~ 

:o•ot~:-r '?;:, nnn m•v•.:~t~:-r 

Seven Doubles: BGD KPRT (rnD~ =J 
With them were engra•·ed 

Seven Universes, seven firmaments, 
seven lands, seven seas, 
seven rivers, sewm deserts. 
seven days, seven weeks, 
seven years. seven sabbaticals. 
seven jubilees, 

and the Holy Palace. 
Therefore, He made se•·ens belo•·ed 

under all the heavens. 

Seven Universes 

185 

The later Kabbalists write that these are the Seven Chambers in 
the Universe of Beriyah.'6 These are given i.n Table 40 on page 
186. 

Of these, the two lowest, "Brickwork of Sapphire~ and "Essence 
of Heaven," are mentioned in the verse, "They saw the God of Israel, 
and under His feet was the 'Brickwork of Sapphire,' clear like the 
' Essence of Heaven'" (Exodus 24:10). 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 Y etzirah. 

Some early sauces state that these Seven Universes are the seven 
thousand years that the world is supposed to exist." The first six par
allel the six weekdays, while the seventh thousand years is the "day 
when all will be Sabbath."" 

Others relate the Seven Universes to the Kabbalistic doctrine of 
Sabbaticals. This states that there are seven distinct periods of cre
ation, each lasting seven thousand years. s9 According to some 
Kabbalists, the present creation is the second, while others state that 
it is the sixth or seventh. In any case, there are seven cycles, each 
seven thousand years long. This means that the universe as we know 
it will last for 49,000 years. 
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Table 40. The seven chambers of the Universe of Beriyah. 

Kodesh Kedashim Holy of Holies 
Ratzon Desire 
Ahavah Love 
Zekhut Merit 
Nogab Luster 
Etzem HaShamayim Essence of Heaven 
Livnat HaSappi.r Brickwork of Sapphire 

According to the master Kabbalists, Rabbi Isaac of Acco, when 
counting the years of these cycles, one must not use a.n ordinary phys
ical year, but rather, a divine year."' The Midrasb says that each 
divine day is a thousand years, basing th.is on the verse, "A thousand 
years in Your sight are as but yesterday~ (Psalms 90:4). 61 Since each 
year contains 3651/ 4 days, a divine year would be 365,250 years 
long. 

According to this, each cycle of seven thousand divine years 
would consist of 2,556, 750,000 earthly years. This figure of two-and
a-half billion years is very close to the scientific estimate as to the 
length of time that life has existed on earth. 

If we assume that the seventh cycle began w;th the Biblical 
account of creation, then this wou.ld have occurred when the universe 
was 15,340,500,000 years old. This is very close to the scientific esti
mate that the expansion of the universe began some fifteen billion 
years ago. 

The current Hebrew year is 5736. In this calendar, the year in 
which Adam was created is counted as year one. If we then count the 
Biblical genealogies from the time of Adam, we find that 5736 years 
have e.lapsed since the time he was formed. However, the Kabbalists 
clearly say that otheT human beings existed before Adam, and this is 
even supported in scripture. 61 

Actually, there are two accounts of creation in the Book of Gene
sis. The first chapte.r of Genesis speaks of the initial creation of the 
universe, while the second chapter speaks of the creation of Adam. 
During the six days of creation described in the first chapter, God 
did not actually create the world, but rather, created the ingredients 
which would allow the world to develop. It thus refers to the creation 
of all matter, along w;tb space and time." It was during these six days 
that God brought th.e universe into being from absolute 
nothingness. 64 

After these six days of creation, God allowed the universe to 
develop by itself, renewing His creation each seven thousand divine 
years or 2.5 billion earthly years. All the laws of nature and the prop-
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Table 41. Finnamenls. earths. and auributes (from Orzar HaShem ). 

I Vilon Eretz Chesed Life 
2 Rakia Adamah Gevurah Peace 
3 Shachakim Arka 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 all time, as it is written, "He has 
established th.em forever; He has made a decree which shaD not be 
transgressed" (Psalms 148:6).65 It is similarly written, "Whatever God 
decrees shall be forever; nothing shall be added to it, and nothing 
shall be taken away" (Eccles.iastes 3: 14)6 • 

Ea.ch of the six cycles of creation brought something new into 
the world. The ftfth cycle was the one that brought forth life, and 
this took place around two and a half biJ1ion years ago. Around 
974 generations before Adam, or some 25,000 years ago, man 
developed all the physical and mental capabilities that we possess 
today.•' This man had evolved from "the dust of the earth" (Gene~ 
sis 2:7), but he still lack:.ed the divine soul that would make him a 
spiritual being. God then created Adam, the first tTUe human being 
with a soul, "and He blew in his nostrils a soul of life" (Genesis 
2:7).•• According to tradition, the creation of Adam took place on 
Rosh HaShanah, the Hebrew New Year, which occurred on Sep
tember 9, 3761 s.u .•9 

Seven Firmaments 

These are li.sted in the Long Version (4:13) as being: Vilon, 
Rak:ia, Shechak:im, Zevul, Ma'on, Mak:bon, Aravot. These are also 
mentioned in tbe Talmud.1o See Table 41. 

According to the Ari, these parallel the seven lower Sefirot of the 
Universe of Asiyah." 

Seven Earths 

The Long Version (4:13) lists these as: Adamah, Tevel, 
Nashiyah, Tzaya, Chalad, Eretz, Chalad. Another source gives them 
as: Eretz, Adamah, Arkah, Gey, Tzaya, Nasya, Tevel. 72 Still another 
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ancient source lists them: Eretz, Adamah, Arka, Chariva,, Yabasha, 
Tevel, Chalad.13 

According to many authorities, these refer to the seven conti
nents: North America, South America, Europe, Africa, Asia, Aus
tralia, Antarctica.'• There is no continent on the north pole, and 
hence, the north is said to be "open.~,, 

Both th.e seven firmaments and the seven earths are said to paral
lel the Sefirot in t.he 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.'6 

ln modem terminology, the seven seas represent the seven 
oceans: the North Atlantic, South Atlantic, North Pacific, South 
Pacific, Indian Ocean, Arctic Ocean, Antarctic Ocean. The seas in 
the Holy Land represent a microcosm of these oceans. 

Seven Rivers 

These are the seven rivers associated with the Holy Land: The 
Jordan, Yarmoch, Kirmyon, Poga, Pishon, Gichon, Cbidekel.n The 
Euphrates is not counted because it includes them all.,. These parallel 
the great rivers of the world. 

Seven Deserts 

These are the seven deserts through which the Israelites passed 
during the Exodus from Egypt: Eitan, Shur, Sin, Sinai, 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 Pesacb and Shavuot. The 
Torah thus says, "You shall count from the day after the holiday, ... 
seven complete weeks~ (Leviticus 23: 15). 
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Seven Years 

These are the seven years in the Sabbatical cycle. The Torah pre
scribes that on the seventh year the land should lie fallow and not be 
worked: "Six years shall you sow your field ... but the seventh year 
shall be a Sabbath of solomn rest for the land" (Leviticus 25:3-4). 

Seven Sabbaticals 

At the end of seven Sabbatical cycles, the Jubilee 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 Sabbaticals, seven times seven years . . . making forty-nine 
years ... And you shall sanctify the fiftieth year, and proclaim liberty 
throughout the land ... it shall be a jubilee to you" (Leviticus 
25:8,10). 

Seven Jubilees 

This is seven times 49 (or 50) years, a total of 343 (or 350) years. 
The First Temple stood for 410 years, and during this period, Israel 
observed seven jubilees.ao 

This also relates to the concept of Sabbaticals of creation, where 
each jubilee period consists of 49,000 years. There will be seven such 
jubilee periods, and the universe will therefore last a total of 343,000 
years. These are divine years, each one consisting of 365,250 earthly 
years. Thus, the total time between the initial expansion and final 
collapse of the universe will be 125,287,500,000 years. This figure of 
125 billion years is very close to the scientific calculation. After this 
period the universe will become completely spiritual. 

One of the aspects of the future world will be extreme longevity 
on the part of mankind. Regarding tllis period, it is foretold, "As a 
child one shall die at a hundred years old" (Isaiah 65:20).' ' According 
to Rabbi Isaac of Acco, the lifespan will have become so extended 
that one who dies at the age of a hundred will be considered like a 
child currently dying at the age of 3. Thus, the normal lifespan will 
be approximately 33 times its present value, or around 2,000 years.*' 
Isaac of Acco furthermore states that these will be divine years, so 
the human lifespan will eventually be extended to the order of eighty 
million years!" 
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The Holy Palace 

The is the seventh point, the center of the other six, as explained 
above ( 4:4). 

He made sevens beloved 

According to Rabbi Abraham Abulafia, there are seven levels in 
creation: Form, matter, combination, mineral, vegetable, animal, and 
man. Man is thus the seventh level, a.nd is most beloved by God.« 

4 :16 o•J:ut t.t?tl ,o•n:J 'ltl nu'I:J O'J:JN •nt~ 
nm:J o•J:J~t V:J1N ,o•n:1 :'1tltl nu'I:J 
:11to nu'I:J O'l:ll't t.ton ,O'n J D'"ltllll :'1}1J1N 
n1N.tl V:Jtl nm:J o•JJ~t t1t1 ,o•nJ 0'1t1V1 
o•D?l< .nt~on rru'\:J o•J:JN }l:ltl ,o>n J o•-wv1 
J'l<\7 :'10 J ltlnl l<lt 1?•1<1 Jl<.JI:J ,O'n:l O'}I:J1Nl 

:}110tl? ;t?1.J' JT11't:'1 l'l'tl ,;),'? '?D• :'1!1:'1 

Two stones build 2 houses 
Three stones build 6 houses 
Four stones build 24 houses 
Fi•·e stones build 120 houses 
Six stones build 620 houses 
Sn·en stones build 5040 houses 

From here on go ora and calculate 
that which the mouth cannot speak 

and the ear cannot hear. 

Two stones 

Here the letters of the alphabet are called "stones." The 
Kabbalists say that they are Mstones quarried from the great Name of 
God."*' 

The text here is discussing the number of permutat.ions possible 
whh a given number of letters. If one bas 2 letters, AB, one can per-
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mute them in 2 ways: AB and BA. These are the "2 stones" that 
"build 2 houses." 

If one has 3 letters, one can make 6 permutations: ABC, ACB, 
BAC, BCA, CAB, CBA. Use has already been made of this above 
(I: 13, 3:6-8). In a similar manner, 4 letters can be permuted in 24 
ways, and 5 in 120. 

The numbers are not difficult to obtain. If one starts 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 third letter 
in three possible positions: AXY, XA Y, XYA. Since the letters XY 
themselves could be permuted in 2 ways, the total number of permu
tations is 2 x 3, or 6. 

Similarly, if we have 3 letters XYZ, a fourth letter can be placed 
i.n one of 4 places: AXYZ, XA YZ, XY AZ, XYZA. Sin.ce the 3 letters 
XYZ can be permuted in 6 different ways, the total number of per
mutations is 6 x 4, or 24. 

If we then take 4 Letters WXYZ, a fifth letter can be inserted on 
one of 5 places: AWXYZ, WAXYZ, WXAYZ, WXYAZ, WXYZA. 
Since WXYZ can be permuted in 24 ways, the total number of per
mutations is 5 x 24, or 120. 

We therefore see, that for a given number of letters, the number 
of permutations is given by 

l x2x3x .... xN. 

This is known as N factorial, and is usually written nl The number 
of permutations for all numbers of letters up to 22 is given in Tables 
42 and 43 on page 192. 

In general, letter permutations played an important role in the 
practices of the meditative K.abbalists. Th.ese permutations were 
often chanted very much like a mantra in order to bring about a 
desired state of consciousness. u A number of such texts contain 
extensive tables of such permutations." 

That which the mouth cannot speak 

This expression is also found in the Talmud." 
Assume that a person wished to pronounce all 5040 possible per

mutations of seven letters. He would therefo.re have to pronounce a 
total of 5040 x 7, or 35,280 letters. Assuming that be could pro
nounce three letters a second, it would take over three hours to recite 
them all. Difficult, but not impossible. 
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Table 42. Permulations for 7 letters . 

Number of 
Letters Permutations 

I I - I 
2 I x 2 - 2 
3 J X 2 X 3 - 6 
4 lx2x3x4 - 24 
5 Jx2x3x4x5 - 120 
6 lx2x3x4x5x6 = 720 
7 lx2x3x4x5x6x7 - 5040 

Table 43. Permutations for 22 letters. 

Number of 
Letters Permutations N 

I I I! 
2 2 2! 
3 6 3! 
4 24 4! 
5 120 5! 
6 720 6! 
7 5,040 7! 
8 40,320 8! 
9 362,880 9! 

10 3,628,800 10! 
II 39,916,800 11! 
12 479,001,600 12! 
13 6,227,020,800 13! 
14 87, 178,291,200 14! 
15 1,307,674,368,000 I 5! 
16 20,922,789,888,000 16! 
17 355,687,428,096,000 17! 
18 6,402,3 7 3, 705,728,000 18! 
19 121 ,645,1 00,408,832,000 19! 
20 2,432,902,008, 176,640,000 20! 
21 51,090,942,171 '709,440,000 21! 
22 1, 124,000, 727' 777,607,680,000 22! 
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If one wished to pronounce all possible permutations of eight let
ters, he would have to recit.e a total of 40,320 x 8, or 322,560 letters. 
At the same rate, this would ta.ke approx.imately thirty hours. For aU 
practical purposes, this is outside the realm of normal human capa
bility. The text therefore states that this is something that Mthe mouth 
cannot speak, and the ear cannot hear." 

Th.e Sefer Yetz.irah includes it here, since it is possible to pro
nounce all the permutations of the seven Doubles, and apparently, 
this was done in some techniques ... In the next chapter, the text will 
be speaking of the twelve Elementals, which can be permuted almost 
a half billion ways. At the same rate as above, it would take 63 years 
to pronounce all these permutations. 

From Table 43, we see that there are about a sextillion (J0l 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 billion (I 011) galaxies, each 
one with approximately ten billion (1010) stars. A very similar 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 
is in accordance with the teaching that every star has an individual 
name.91 
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5:1 ·n :t ., ' :1 rnt~l17!l :nl7)1 0'1117 

plO' .'p 'Y ')I .'0 'l ·~ : • '1:1 
17'01711 ,:117)10 :1)1'017 ;-r~, .-p~:'l ,,;'1~ :tn'l7 

:pm17 :'lt:l')l~ tln .m•l7 Tl', 

Twell'e Elementals: 
Heh (;,). Vav (1). Zayin (t). 
Chet (n), Tet (o), Yud ('). 
Lamed ~). Nun (l), Samekh (D), 
Eyin (V). Tzadi ('1). Kuf (p). 

Their foundation is 

Anger 

speech, thought. motion. 
sight. hearing. action. 
coition. smell. sleep, 
anger, taste. laughter. 

This can also be i.nterpreted as temper or agressiveness. 

Taste 

197 

The Hebrew word here, L 'eitah, literally means swallowing. 
Many commentaries, however, interpret it to mean taste. ' 

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 shall see, these qualities parallel the twelve months, as well 
as the twelve signs of the zodiac. They also have a parallel in the 
twelve tribes of Israel. 

There are two ways of ordering the twelve tribes. The first is that 
which occurs i.n the beginning ofthe Book of Exodus (1 :2·5): Reuben, 
Simeon, Levi, Judah, lssachar, Zebulun, Benjamin, Dan, Naftali, 
Gad, Asher, Joseph.' 

The first six here are Reuben, Simeon, Levi, Judah, Issachar, and 
Zebulun. These are the six sons of Leah in order of their birth.' Then 
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Table 44. The twelve tribes. 

Letter Month 

n Nissan 
l Jyar 

' Sivan 

n Tamuz 
1:1 Av 
• Elul 

., Tishrci 
J Cheshvan 
I) Kislev 

v Tevet 
y She vat 
p Adar 

Sian Permutation 

Aries YHVH 
Taurus YHHV 
Gemini YVHH 

Cancer HVHY 
Leo HVYH 
Vifio HHVY 

Libra VHYH 
Scorpio VHHY 
Saaittarius VYHH 

Capricorn HYHV 
Aquarius HYVH 
Pisces HHYV 

Exodus Numbers 

Reuben Judah 
Simeon lssachar 
Levi Zebulun 

Judah Reuben 
lssachar Simeon 
Zebulun Gad 

Bcl\iamin Ephraim 
Dan Manassch 
Naftali Benjamin 

Gad Dan 
Asher Asher 
Joseph Naft:ali 

House 

Life 
Property 
Attraction 

Ancestors 
Descendents 
Health 

Coition 
Death 
Travel 

Government 
Frie.nds 
Enemies 

-c .. 
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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 Bilhah, Rachel's handmaid. 
Then comes Gad and Asher, the sons of Leah's handmaid, Zilpah, 
who were born after the sons of Bilhah. 

A number of authorities list the twelve tribes in this order.' 
According to this, Joseph's sign comes out to be Pisces (Dagim), and 
this is also reflected in Talmudic teachings' (see Table 44). 

Other authorities list the tribes in the order of their camps in the 
desert.' See figure 47 on page 200. This order is: Judah, lssachar, 
Zebulun; Reuben, Simeon, Gad; Ephraim, Manasseh, Benjamin; 
Dan, Asher, Naftali.' On the eastern camp was Judah, Issachar and 
Zebulun; on the sout.h, Reuben, Simeon, and Gad; on the west, 
Ephraim, Manasseh, and Benjamin, and on the north, Dan, Asher, 
and Naftali. According to some authorities, this was also the order 
of the stones on the Urim and Thumim.* 

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, Ephraim and Manasseh. This was 
in accordance to Jacob's blessing, ~Ephraim and Manasseh shall be 
like Reuben and Simeon to me" (Genesis 48:5). 

When the traits are in the order given in our (Gra) version, the 
tribes must be matched up with them in the order of the camps. 9 The 
division of Joseph, however, is not considered, and therefore, Joseph 
is in the place of Ephraim, and Levi in the place of Manasseh. See 
Table 45. 

Table 45. The Gra version. 

Month Quality Tribe 

Nissan Speech Judah 
Iyar Thought lssachar 
Sivan Action Zebulun 

Tamuz Sight Reuben 
Av Hearing Simeon 
Elul Action Gad 

Tishrei Coition Ephraim (Joseph) 
Cheshvan Smell Manasseh (Levi) 
Kislev Sleep Benjamin 

Tevet Anger Dan 
Shevat Taste Asher 
A dar Laughter Naftali 
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w,·st 

Ephraim 
Mcnassch 
Benjam in 

SEFER YETZ.IRAH 

Nonh 

Dan 
Asher 
Naftali 

South 

Rcubl·n 
Simeon 
God 

Figure 47. The tribes i11 ihe desert. 

East 

Judah 
lssachar 
Zcbulun 

• 
These twelve attributes also parallel the twelve permutations of 

the Tetragram.maton. Even though four letters can normally be pe.r
muted 24 different ways, since two letters are the same here, this 
number is halved. •o See figure 48. 

One begins with the name YHVH. Retaining the Y at the begin
ning, 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
ning (HVH Y). As before, the middle letter, which is now the final H, 
is fiJ'St placed at the end (H VYH). It is then placed after the initial 
letter (HHVY). 

The H in the initial permutation in this triad (HVHY) is then 
placed at the end, leaving the Vat the beginning (VHYH). Again, the 
middle letter, the Y, is first placed at· the end (VHHY), and then after 
the first letter (VYHH). 

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 (HHYV). 

Accordi ng to most authorities, this is the order of permutations 
of the Tetragrammaton. paralleling the months of the year.11 There 
are certain verses that also pertain to these, where the Letters of the 
permutations appear as either the initial or ftnal letters of the 
words. 12 
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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 199. The 
positioning of the constellations and planets in these determine their 
astrological influence." Thi.s division is also used in western 
astrology. 

Figure 48. Circle of permmarions. houses. tribes. momlls. wrd sig11s (ac
cardillg ro Raa l'ad 5o). 
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Figurt' 49. Pt'rmutations of YHVH and EHYH an-orr/ill[/ to Or 
Halevanah. p . 86. Elu/ and AJar au intt'rC'hangt'd aC'cordirl[/ 10th<' oldt>r 

Kabbalists. Also indudrd arl' tht' \'I'TSt'S from which thl' pt>rmlllations art' 
dui•·l'd. tht' S<'firat. u11d organs of Part:ufim. 
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Tlvelve Elementals 
HVZ ChTY LNS C!TzQ (j?:rv t>l., •on m) 

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 
Tire west lower boundary 

Tire north upper boundary 
The north western boundary 
The north lower boundary 

They extend continually until eternity of eternities 
And 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
tation, he must also concentrate on the appropriate direction. 

The ordering here begins on the east, and then goes through the 
four primary directions: east, south, west, north. This corresponds to 
the teaching, "Whenever you tum, tum toward the right."" 

The ordering of directions is also the same as that of the four 
camps in the desert. " The twelve diagonal boundaries thus corre
spond to the twelve tribes. It is for this 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. 06 

In each of these four directions, one f1rst takes the upward 
boundary, then the right boundary, and then the lower boundary. In 
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Table 46. Two versions of the diagonal boundaries. 

Letter Gra, Shon Version Permutation Tribe 
Long Version 

~ east uppe.r east north YHVH Judah 
1 east nonh east south YHHV lssachar 
r east lower east upper YVHH Zebulun 

n south upper east lower HVHY Reuben 

"' south east nonh upper HVYH Simeon 
• sout.h lower north lower HHVY Gad 

., west upper west south VHYH Joseph 
l west south west north VHHY Levi 
0 west lower west upper VYHH Benjamin 

)) north upper west lower HYHV Dan 
lr north west south upper HYVH Asher 
i' north lower south lower HHYV Naftali 

s 
w 

S~N 
E 

Figure 50. Th~ leu~r Bet formed b,· the patlr of tracing the bmmdtlfie.<. 
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Gra Short Version 

Figure 51. The position of the E.lememal.• according to both nwm 
w!rsions. 

this manner, one describes the letter Bet (J) on each side. This corre
sponds to the teaching that the world was created with a Bet, this 
being the first letter of the Torah.11 See figure 50. 

A number of other versions give the twelve boundaries lik.e they 
are here." 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 finally, the two remaining 
southern edges." See figure 51. 

The Bah.ir relates these twelve diagonals to the Tree of Life.20 

There is a one-to-one relationship between the diagonal boundaries 
and the diagonal lines in the Tree of Life diagram. 

These twelve boundaries also correspond to the twelve permuta
tions of the Tetragrarnmaton. The permutations beginning with Y 
corresponding to the east, those beginning with the fU"St H, to the 
south; the V, to the west, and the fmal H, to the north.'' 

They extend to eternity of eternities 

The term, "eternity of eternities," which in Hebrew is Adey Ad, 
has already been discussed (1:5) as denoting a realm beyond spaoe 
and time. The use of the term here would imply that the diagonal 
boundaries actually ex-tend beyond the realm of space and time. 

Earlier, when the Sefer Yettirah ( 4:4) spoke of the six primary 
directions, it did not call them boundaries. The reason why they are 
called "boundaries" (gevulim) here is because they are used in 
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method of meditating on the ~boundaries" of space. The initiate 
medi tates on the four letters Bet which seal the universe on four 
sides, setting the limits of thought. 2l He also meditates on the twelve 
permutations of the Tetragrammaton, which correspond to tbe 
twelve diagonals. En this manner, he can reach the level where they 
extend to "eternity of eternities," beyond the realm of space and 
time. 

In discussing the twelve diagonals, the Bahir says, "On the inside 
of them is the Tree."" This is the Tree of Life, the array of the Ten 
Sdirot, c-onnected by the 22 letters. The Tree is not inside the twelve 
boundaries from an earthly point of view, since it is external to the 
physical universe. It is only inside these boundaries when viewed 
from the point at infinity, that has been discussed earlier (I: 7). It is 
at this point that all the boundaries are unified. 

When a person meditates on the infinity of the diagonal bound
aries, he i.s also able to move along the diagonal paths in the Tree of 
Life. This is important, since it is mucb easier to ascend along the 
diagonals than along the vertical paths. 

Boundaries of the Universe 

These boundaries parallel the boundaries of the twelve tribes 
mentioned in Ezekiel 48. Each of th.ese diagonal boundari.es relates 
to one of the twelve ·tribes. 

According to the Talmud, these boundaries correspond to the 
twelve pillars upon which the universe rests." This is based on the 
verse, "He stood up the boundari.es of the nations, according to the 
number of the children oflsrael" (Deuteronomy 32:8). The Talmud 
also relates these to the "arms of the universe." 

Instead of "boundaries of the Universe," the Short Version 
reads, "arms of the Universe."" The obvious allusion is to the verse 
(Deuteronomy 33:26-27): 

There is none li.ke the God of Jeshu.run 
The Rider of the heavens is your Helper 
His pride is in the skies (shekhakim). 

A dwelling is the God of eternity 
And below are the Arms of the Universe 
He d.rives the enemy from before you 
And He said, ~Destroy!" 

This verse occurs after the blessing of the tribes, where Moses 
blesses the entire nation of Israel. 2' Although the verse is speaking of 
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God helping the Israelites in a mundane sense, it also has mystical 
overtones. 

Moses begins by calling God, ~the Rider of the heavens." The word 
~rider," rokhn (:on), is closely related to markava (rcn:~), the mystical 
~chariot" that is the essence of the mystical experience. The concept of 
~riding" involves traveling and leaving one's natural place.n When 
Moses says that God krides" th.e heavens, it means that He leaves His 
natural state where He is a.bsolutely unknowable and inconceivable, and 
allows Himself to be visualized in a mystical vision. 

As the verse continues, this takes place through th.e skies known as 
Shekhakim. This term always refers to the two Sefirot, Netzach and 
Hod, which are the Sefirot involved in prophecy and inspiration." 

It then says, "A dwelling (me'onah) is the God of eternity." As 
discussed earlier (I :5), the word ma ·on (and me'onah) indicate a level 
above space and time, the "place of the universe. "29 

The word for "eternal" bere is Kedem, which usually indicates 
Keter. JO The Hebrew word for Crown, Keter ("110) also comes from the 
root Katar ("110), meaning to "surround. "lo It is through the attribute of 
Keter or Kedem (eternity) that God encompasses all space and time. 

It is below this that there exist the "Arms of the Universe." These 
are the infinities involving the twelve diagonal boundaries. 

On the highest level, we conceive of God as being totally 
divorced from all space and time. This conception involves a state 
of con.sciousness that pertains neither to perception nor to 
nonperception. 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 still 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 his way upward. He therefore begins with the 
"arms of the Universe," contemplating the infinity of space in the 
twelve diagonal boundaries. Only after this can he reach the level of 
"a Dwelling 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 totally divorced from space and time. He then 
sees Him as the KRider of the heavens," who merely uses all depic
tions as a means through which He can be conce.ptualized. 

A very important element in attaining the mystical experience is 
the negation of the self. When a person sees himself as nothing, then 
his self becomes transparent to the Divine. Commenting on the verse, 
"from under tbe Arms of the Universe," the Talmud states that a per
son must "make himself like he does not exist."» Through contem
plating tbe infinities of the universe, one can nullify the ego. 
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In another very significant teaching, the Talmud states that, 
"The spirit (ruach) depends on the storm wind (sa 'arah) . .. and the 
stonnwind hangs from the arms of God."" This is also based on the 
verse, "From under the Arms of the Universe." The stonnwind 
(sa 'arah), however, was the first manifestion of Ezekiel's vision, a1 
be says, "I looked, and behold, a stonnwind wming out of the north" 
(Ezekiel I :4)." The storm wind relates to the stormy state of ron
seiousness that precedes the true mystical experience, which is called 
"Spirit" (Ruach). 

The Talmud states that the state of Sa 'arah, which is the gateway 
to the mystical experience, depends on the Arms of the Univese. One 
attains this state when one meditates on the infinities of the diagonal 
boundaries and the permutations of the Tetragrammaton associated 
with them. 

ln the text here, we see that the ordering of the twelve diagonal 
boundaries begins with the east and ends with the north. Since the 
last direction upon which one meditates i.s the north, Ezekiel saw the 
"stormwind roming from the north." 

The state of "storm wind," as well as the "great cloud, and flash
ing fire" seen by Ezekiel a:re the forces of the evil Husks (Kiipah), 
which must be breach.ed before one can enter into the mysteries. )5 

The passage in Deuteronomy therefore concludes, "He drives the 
enemy from before you." Si.nce after contemplating the "Arms of the 
Universe," one encounters the enemy-the Klipah-Moses bad to 
promise that God would drive this force away and allow one to enter 
unharmed.,. 

ln the Long Version, the reading here in Sefer Yettirab is 
"Heights of the Universe." Some commentaries state that these 
"Heights" are the "Arms of the Universe."" 

The term, "Heights of the Universe," occurs three times in scrip
ture. ln Jarob's blessing to Joseph, he grants him, "the desire of the 
Heights of the Universe" (Genesis 49:26). Moses likewise blessed the 
tribe of Joseph with, "the treasure of the Heights of the Universe" 
(Deuteronomy 33: 15)." 

The Zohar states that these Heights are related to tbe feminine 
principle in creation, especially to the Sefirab of Malkbut.l9 It is 
through meditation on the twelve infinite lines of the universe that 
one can enter into Malkhut and begin the climb up the Tree of 
Life. 

The twelve diagonal boundaries are therefore like transmission 
lines, through which creative energy flows into the universe from the 
twelve diagonal paths in the Tree of .Life. As such, these infinities are 
the interface between the physical and tbe transcendental. 
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Twelve Elementals 
H VZ ChTY LNS OTzQ (,?:rv olO, '1m m) 

Their faundation is [that} 
He engraved them. carved them, permuted them, 

weighed them, and transformed them. 
And with them He formed 

twelve constellations in the Uni1•erse 
tweh'f! months in the Year 
and twel>'f! directors in the Soul, 

male and female. 

5:4 o•o lt(n , 1117 i1'?" o'?131.::1 n1'?to ,117)1 O'lll7 
•11 nvp :l1pV o•Jti(C n'?1ro i1'11( 1~ 
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Twelve constellations in the Universe: 
Aries (T'Ieh, the Ram) 
Taurus (Shor. the Bull) 
Gemini (Teumim, the Twins) 

Cancer (Sartan. the Crab) 
Leo (Ari. the Lion) 
Virgo (Betulah, the Virgin) 

Libra (Maznayim, the Scales) 
Smrpio (Akrav, the Scorpion) 
Sagittarius ( Keshe~ the Archer) 

Capricorn (Gedi, the Kid) 
Aquarius (Deli. the Water Drawer) 
Pisces (Dagin, the Fish). 
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Table 47. Hebrew lunar months and their t·orrespondcnccs. 

Month Equivalent A 

Nissan March-Apr. Sam.ael 

l yar Apr.-May Aruel 

Sivan May-June Gansharish 

Tamuz June-July Cadruel 

Av July-Aug. Tzidkiel 

Elul Aug.-Sept. Akhniel 

Tis brei Sept.-Oct . Barakiel 

Cheshvan Oct.-Nov. l.sm.ariel 

Kislev Nov.-Dec. Gabriel 

Tevet Dee.-Jan. Gabriel 

Shevat Jan .-Feb. Uriel 

Adar Feb.-March Berakhiel 

• According to Ra.z.ie:l 416, 141. 

.... -0 

B Sign Angel• 

Uriel Aries Uriel 

l.mriel Taurus Lahatiel 

Tzafaruel Gemiru Paniel 

Tariel Cancer Zuriel 

Barakiel Leo Bardkiel 

Paniel Virgo Chaniel 

Tzuriel Libra Tzu riel 

Kabriel Scorpio Gabriel 

Adniel Sagittarius Maduruel 

Tzafi.el Capricorn Sbaniel 

Yariel Aquarius Gabriel 

Surniel Pisces Rumiel 
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Twelve months in the year 
Nissan, /yar, Sivan, 
Tamuz, Av, Elul, 

Tishrei, Chesh•·an, Kislev, 
Tevet, Shevat, Adar. 

211 

The references to the zodiac are shown in Table 47 on page 210. 
Figure 52 shows the zodiac as it appeared in the 1720 edition of 
Tzurat HaAretz. 

Figure 52. The zodial· (from Tzurat HaAretl . p. 59a). 
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1ivelve directors in the soul 
male and female. 

The two hands. the two feet. 
the Ill¥) kidneys. 
the gall bladder. the imestines. 
the liver. the kcrkeban, 
the kivah, the spleen. 

The intestines 

In Hebrew, the word here is Dakkin. This usually denotes the 
small intestin.e, but it can also include the large intestine or colon. 

In other versions, instead of Dakldn, the Sefer Yetzirab uses the 
t.erm Massas or Hemsess. Ordinarily in Hebraic literature, 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 cattle."' See figure 53 on page 213. This organ is also called 
the psalt.erium, since its longitudinal folds are arranged like the leaves 
in a book. 

According to a number of commentaries, the Massas denotes the 
stomach in man.•• In a number of places, tbe midrash implies that 
the function of the Massas is to "grind" food . ., 

According to the substitution in the Gra Version here, it would 
appear that the analogue of the Massas in man is the small intestin.e. 
This is also supported by a number of authorities. •1 This would be 
in agreement with the Kabbalists, since according to them, the stom
ach is the Korkeban. 

The Korkeban 

The term Korkeban is most often used to denote the gizzard in 
fowl. .. In the Talmud and Midrash, however, this term is occasion
ally if rarely used to denote a human organ, usually identified. with 
the "grinding of food."" 
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Ker("s 
Rumen 
I st stomach 

Kiva 
Abomasum 
4th stomach 

Figure 53. The four stomachs i11 a ruminam . 

213 

Massas 
Omasum 
Jrd stomach 

Bet HaKosot 
RC"ticulum 
:!nd stomach 

The Zohar clearly identifies the Korkeban as the stomach, and 
this opinion is shared almost universally by all later Kabbalists.•• 

Other commentari.es identify the Korkeban with various different 
internal organs. Some say that it is lhe esophagus." Others say that 
it is the small intestine." Still anolher opinion bas that it is the 
colon. •P Some even say that it is the appendix. so 

The Kivah 

The Kivah is also an organ usually associated with animals. ln 
ruminants, it is the fourlb stomach, known as the maw or abomasum. 
ln calves, it is also known as the rennet bag, since it con1ains the 
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rennet making glands." According to some commentaries, the Kiva 
is the stomach." Others identify it with the intestine." Another opin· 
ion has that it is the colon.,. 

In animals, the Kiva was part of the offering given to priests, 
as the Tora.h states, "The.y shall give to the priest the shoulder, 
the two cheeks, and tbe Kiva" (Deuteronomy 18:3). Maimonides 
states that tbe reason for this is because the Ktvah is the first 
among the digestive organs, and this opinion is echoed by the 
Kabbalists." According to tb.is, the analogue in man would be the 
esophagus. 

The Talmud and Zohar, however, apparently teach that the main 
function of the lvah in man is to induce sleep." This is also reflected 
in Sefer Yetzirah (5:9). This would indicate an o.rgan of glandular 
nature, possibly the pancreas. Significantly, an early Midrash attri
butes to the Kiva, a "sleep of sw«tness . ..,, 

One reason why the Ktva might be associated with sleep is 
because in animals it is the organ that digests milk. The human ana
logue may also be associated with milk, and milk is known to induce 
sleep.S' The Talmud also states that in general, eating brings on 
sleep.'• 

lt 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 is used with relation to animals a.nd birds. By mak
ing use of these organs, one may create an animal or bird rather than 
a human. This might have been the technique that the Talmudic 
sages used to create a prime calf. 
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He made the letter Heh (;,)king over speech 
and He bound a crown to it 
And He combined one with another 

And 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 letter Vav (1) king o••er thought 
And He bound a crown to it 
And He combined one with another 

And with them He formed 
Taurus in the Universe 
lyar in the Year 
And the right kidney in the Soul 

male and female 

He made the letter Zayin (!) king over motion 
And 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 
And the left foot in the Soul 

male and female. 
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He made the feller Chet (n) king m-er sight 
And He bound a crown to it 
And He combined one with another 

And with them He formed 
Cancer in the Universe 
Tamuz in the Year 
And the right hand in the Soul 

male and female. 

He made the letter Tet (o) king over hearing 
And He bound a crown to it 
And He combined one with another 

And with !hem He formed 
Leo in the Universe 
Av in the Year 
And the left kidney in the Soul 

male and female 

He made the feller Yud (') king over action 
And He bound a crown UJ it 
And He combined one with another 

And with them He formed 
Virgo in the Universe 
Elul in the Year 
And the left hand in the Soul 

male and female. 

5:9 1l:Tpl w•m:mJ '' n'IN ,.,o:-t 
O,llf.l O'llttO 0:1:1 1)'1 :1TJ :1! JD1)'1 1n:1 1, 

::-t.Jj?l1 1:11 li'DlJ :1101 :-tll:TJ '1l:Trn 

JD1YI 1n:1 '' 1l:Tj?1 n•1:1 'l n1tt 1''0" 
l'f'11 Ollli'J J1ll'n1 0,1VJ J1f'V OOIJ 1li1 OI!J Oil 

n'IN 1''0" :OI.Jf'l1 1:11 l:T!llJ 

n\?j? OOI.J 1li1 OI!J 011 JD1li1 1nJ '" Wj?1 OIJ'l:TJ 'o 
:OIJj?ll 1:11 l:TDlJ OIJpl Olll:TJ 1,0:11 0,1VJ 
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He made the letter Lamed{?) king over coition 
And He bound a crown to it 
And He combined one with another 

And with them He formed 
Libra in the Uni••erse 
Tishrei in the Year 
And the gall bladder in the soul 

male and female. 

He made the letter Nun (l) ki11g over smell 
A11d He bound a crown to it 
And He combined one with another 

And with them He formed 
Scorpio in the Universe 
Cheshvan in the Year 
And the intestine in the Soul 

male and female. 

He made the letter Samekh (c) king over sleep. 
A11d He bound a crown to it 
And He combined one with another 

And with them He formed 
Sagiltarius in the Universe 
Kislev in the Year 
And the Kivah in the Soul 

male and female. 

5:10 1vp1 m-u ·v 11'\N ,..,o:1 
o'nv:~ •11 0:1:::1 1:r1 :11:::1 on jD1:r1 "ll'1:l , ., 

::1:lj?l1 1::11 \:r!)l::J 1::J:l1 ;'1)\?:::J 11:::1~1 

J!l1Y1 111::1 ,., 1\?j?l :1~'?::1 ':r 11vc 1'.,0:1 Pi',,.,, :1J\?:l ~:l\71 o'?lV:l •'?1 0:1::1 1:r1 :11:::1 :11 

11'\N 1 ' .,0:1 ::1::Jj?l1 1::11 \7J)l:l 
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0'11 0:1::1 1Y1 :11::1 :11 Jl)1Y1 111::1 1'? 1\7j?1 j?lm7::J 'i' 
1Kl7ll .:1::1pl1 "1:11 \7J)l::J '?m1:11 :1l\7:l 111<1 o'?1V:l 

::1ort'?o 1'0::1 j:l1ll :10m 1'0::1 !11'0 :1:l'1ll rO:l 
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He made the letter Eyin M king over anger 
And He bound a crown to it 
And He combined one with another 

And with them He formed 
Capricorn in the Universe 
Te•'et in the Year 
And the liver in the Soul 

male and female, 

He made the feller Tzdi (r) king over taste 
And He bound a crown to it 
and He combined one with another 

And with them He formed 
Aquarius in the Universe 
Shevat in the Year 
And the Korkeban in the Soul 

male and female, 

He made the letter Kuf (t"J) king Ol'er laughter 
And He bound a crown to it 
And He combined one with another 

And with them He forme4 
Pisces in the Universe 
Adar in the Year 
And the spleen in the Soul 

male and female. 

He made them like a trough 
If e arranged them like a wall 
He set them up like a baule. 

There are several variant readings found in tbe different versions and 
commentaries, Tbe major ones are given in Table 48 on page 219, 

In this version, the Kil'ah is associated with sleep, the liver with 
anger, and tbe spleen with laughter, The same association is found 
in ihe Talmucl60 

Here we see that the signs of the zodiac are associated with the 
twelve Hebrew lunar months, rather than with the position of the 
Sun, as in Western astrology, The assignment here approximates that 
of Western astrol.ogy, but is more accurate from a Kabbalistc 
viewpoint, 

If one wishes to attain a deep understanding of the significance 
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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Table 48. Various versions of the meaning of the signs. 

G:ra Shon' Long' SaadiaJ Ramak• 

Nissan speech [sight] speech sight sight 
11 

Aries R. foot R. band Liver liver R. band 

1 
lyar thought [hearing) thought bearing bearing 
Taurus R. kidney L band gall gall L. hand 

Sivan motion [smell) motion smell speech 
r 

Gemiru L. foot R. foot spleen spleen R. foot 

Tamuz sight (speech] sight speech taste 

" Cancer R. band l. foot l. foot massas massas 

Av hearing [taste] bearing taste anger 

" Leo L. kidney R. kidney R. kidney R. kidney R. kidney 

Elul action [coition] action action motion 
Virgo L. hand L kidney l. kidney L. kidney l. kidney 

., Tishrei coition [action] coition coition la.ughter 
Libra gall liver korkehan lc:o rkeban liver 

Cheshvan smell [motion] smell motion thought 
l 

Scorpio i_ntestine spleen kivah kivab spleen 

Kislev sleep (anger] sleep anger coitio·n 
" Sagittarius kivah gall R. hand R. hand gall 

Tevet anger [laughter) anger laughter sleep 
p 

Capricorn liver l. band L. hand massas rtllWaS 

Shevat taSt.e [thought] taste thought smell 
f 

Aquarius korkeban kivah R. foot R. foot kivah 

Adar laughter [sleep) laughter sleep action 
i' Pisces spleen korkeban L. foot L. foot korke.han 

I Tbc traits a~ not list.ed explicitly in tbe Sbon Version, but are &iven by tbe 
Raavad. This ordering, howeve:.r, is found in $: I. Donash has a similar ordc.ri.na. 
but he interchanges liver and spleen, siaht and hearina, coition and taste. Kuzarl 
4:25 also utet tbis orderin.a. but in.ste-ad of "'an&~r. lau&hter, th.ougJ'Jt~" he bas, 
.. thOQihl, anger, laughter." 

l This ordcrina is also used by Rama.k in Pard~ Rimonim 21 :16. 
l Saadia 8:3. Abo ..., I :3, 6:.S·I S; Saadia 8, here. This same orderin& is found in tbe 

Lona Version in the reeap, 5:,21 , indicatina that it was added from Sudia. This 
orderins was also used by Chakamoru 73a, Rabbi Eliezar Roteaoh I Ob, and by 
Rabbi Yosef Tzayach in Slt'iril You/ I Oa, !Ia, and Tharor HttC/uJim 34b. 

• Shiur Komalr IS (Adam), pp. 29a, b. 
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Table 49. Signs and planets of the zodiac. 

Zodiac Influences Planetary Influences 

Remainde.r Sign Remainder Planet 

0 Cancer 0 Mercury 
I Leo I Moon 
2 Virgo 2 Saturn 

3 Aries 3 Jupit.er 
4 Taurus 4 Mars 
5 Gemini 5 Sun 

6 Libra 6 Venus 
7 Scorpio 
8 Sagittarius 

9 Capricorn 
10 Aquarius 
11 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 signs." In ancient times, the mak
ing of such pictures actually led to the worship of these signs as 
gods." To draw tbe stars alone, or even to connect them with lines 
so as to make their patterns recognizable, however, is permitted.61 

For the purpose of contemplation, the pictures and diagrams 
found in most astrological texts are next to useless. Instead, we must 
tum to the writings of the ancients. One of the best descriptions of 
the constellations, dating from the second century, is found in 
Ptolemy's Almagest, and this is quoted in ancient Hebrew manu
scripts ... I have used Ptolemy's tables in constructing the diagrams 
of the constellations. 

He made them like a trough 

The constellations are said to be like a trough because they chan
nel spiritual sustenance down to the physical world. The months are 
like a wall. The parts of the body are involved in a constant state of 
war, as discussed later (6:3).•' 

Besides his time of birth, a person's name also plays an impor
tant role in determining astrological sigm. In order to determine this 
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influence, one must write the person's name and the nam.e of his 
mother in Hebrew characters. The letters must then be added up, so 
as to determine the numerical value of both names.66 

To determine the sign of the zodiac, one must cast off twelves, 
and take the remainder. That is, one must divide the above sum by 
twelve, and determine the remainder. This is used to determine the 
sign of the zodiac." 

To determine the planetary influence, one must cast off sevens. 
uke before, one must divide by seven, and retain only the remainder. 
This is used to determine the appropriate planet. Note that in the 
table, the order of the planet.s is that of Saturday nighL In Hebrew 
reckoning. this is the beginning of the first day of the week, and 
hence, the first period of creation. 

This method can more easily be understood if we take an exam
ple. Assume that a person's name is Abraham (c;n:)l() and his 
mother's name is Sarah (:r1¥7). Making use of the numerical value for 
each letter, we see that Abraham has a numerical value of 248, while 
that for Sarah is 505. Adding the two together, the fmal sum is 
753. 

To determine the sign of the zodiac, we must divide by twelve, 
yielding 62. with a remainder of nine. Consulting Table 49 on page 
220, we find that the appropriate sign is Capricorn. 

Similarly, to determine the planet, we divide 753 by seven. The 
quotient is 107, wilh a remainder of four. We thus fmd that Mars 
will 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
sponding to the 28 days of the lunar month .00 The length of the lunar 
month is 29 days, 12 hours, 2643 seconds (29.53059 days)." This is 
the period during which the Moon goes through all of its phases. 

Besides this, there is also the sidereal month, the time during 
which the Moon passes through all twelve signs of the zodiac. This 
period is 27 days, 6 hours, 780 seconds (27.25902 days). This is the 
period during which the Moon revolves around the earth. and returns 
to its original position with regard to a fixed star. 

The luna r month is longer than the sidereal month. The reason 
for this is because, in order to complete a lunar month, the Moon 
must not only pass through the twelve signs of the zodiac, but it must 
also occupy its previous position in relation to the Sun. During this 
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 zodiac in 2 days, 6 hours, 1865 seconds (2.271 585 
days). 
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Table 50. The 28 times of Eccles iastes (3:2- 8). 

A time to be born 
A time to plant 
A time to kill 
A time to wreck 
A time to weep 
A time of mourning 
A time to throw stones 
A time to embrace 
A time to seek 
A time to safeguard 
A time to tear 
A time to be still 
A time to love 
A time of war 

and a time to die. 
and a time to uproot. 
and a time to heal. 
and a time to build. 
and a time to laugh. 
and a time of dancing. 
and a time to hoard stones. 
and a time to shun. 
and a time to lose. 
and a time to discard. 
and a time to sew. 
and a time to speak. 
and a time to hate. 
and a time of peace. 

Table 51 . The 2~ times and their associated qualities . 

I. A time to be born (seed) 2. a time to die (desolation) 
3. A time to plant (seed) 4. a time to uproot 

(desolation) 

5. A time to kill (death) 6. a time to heal (life) 
7. A time to wreck (death) 8. a time to build (life) 

9. A time to throw stones 
(poveny) 10. a time to hoard stones 

(wealth) 
11. A time to lose (poverty) 12. a time to seek (wealth) 

13. A time to embrace (grace) 14. a time to shun (ugliness) 
15. A time to safeguard (gra<le) 16. a time to diS<l8rd 

(ugliness) 

17. A time to be still (wisdom) 18. a time to speak 
(foolishness) 

19. A time to sew (wisdom) 20. a time to tear 
(foolishness) 

21. A time of war (war) 22. a time of peace (peace) 
23. A t ime to hate (war) 24. a time to love (peace) 

25. A time. of mourning 
(subjugation) 26. a time of dancing 

(dominance) 
27. A time to wee.p (subjugation) 28. a time 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, 
1310 ~onds. 

The 28 camps parallel the 28 "times" mentioned in Ecclesias
tes. ro See Tables 50 and 51 on page 222. These are related to the 
seven qualities corresponding to the seven Doubles, as discussed 
above (4:2-3). See Table 52 on page 224. 

The 28 camps are associated with the twelve signs of the zodiac 
through the 42 Letter Name, given above (4:14). 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 168 letters, or six for each of the 28 camps. 

The 168 leners can also be divided into twelve groups, each con
sisting of 14 letters. Each of these groups then corresponds to a spe
ciJic sign of the zodiac, as given in Table 54 on page 225. It is these 
letters that a.re dominant as the Moon passes through each of the 
twelve signs. 

Also associated with each of the twelve signs is a permutation of 
the names YHVR and Adonoy (•n~e). By meditating on these combi
nations, as well as the derivatives of the 42 Letter Name, one can 
gain knowledge of things that will happen in the designated times. 
See figure 55 on page 226. 

The 28 "times" of Ecclesiastes can be divided into two groups 
of 14. One group consists of the good times, while the other consists 
of the evil times. The 14 good times are said to come from the 14 
letters of YHVH Elohenu YHVH: 

YHVH ELHYNU YHVH 

One then takes the letter, which in the alphabet comes after each 
of these 14. This yields the letters11 

KUZU BMUKSZ KUZU 

The 14 evil times are said to originate from these 14 letters. 
These 28 letters can therefore be used to transmit the appropriate 
concepts. 

There is another system that also provides insight into each hour 
of the day. As discussed earlier (2:5), when various letters are com
bined with the Tetragrammaton, five vowels are used. When one 
wishes to make such a combination relating 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 52. The 28 times and the 14 leners of the three names. 
YHVH Elohenu Y H VH. 

Seed Y to be born ~ K to die 
;! H to plant U to uproot 

Life \ V to beal l Z to kill 
:'1 H to build \ U to wreck 

Wealth " E to hoard stones :l B to throw stones ., L to seek Q M to lose 
Grace ;'I H to embrace U to shun 

' Y to safeguard ~ K to discard 
Wisdom l N to be still 0 S to speak 

I U to sew I Z to tear 

Peace • Y ofpeace ~ K of war 
:'1 H to love \ U to hate 

Dominance I V of dancing I Z of mourning 
;'I H to laugh I U to weep 

Table 53. The 28 camps of the ,divine presence (The 41 letter name 
combined with the letters YH V). 

I. VA HV Y 8 2. HVYG HV 1:'1) ' , ~ 'li1 l't ' 

3. V Y HV VT 4. HV Y T ZHV n ~o m n'li1' ~ 

5. Y K HVYR 6. HV YOHV n v •111 1•111p• 

7. YSH HV y T 8. HV Y N ltV n l • n t) tli1 11 ' 

9. YN HVY G 10. HVY0HV 1;'1 , • 111 l't'1l 1 

I I. Y Y HV Y KH 12. HV y Sit HV 111 " • 111 , ~V'I~' 

13. Y 8 HV Y T 14. HV y R HV 1:'1 , ' 111 tl 'n :l • 

15. v Tz ttv vTH 16. HV Y O HV 'i1 l ' \1 n·l:'l ~ · 

I 7. YCH HVY K 18. HVY8HV 1:'1 :1 ' 1:'1 p•nn• 

I 9. YTHVYN 20. HVY0Hv 1:'1 v ' 111 l'ti1 0 1 

21. YY HVYO 22. HV Y l HV ,., ., ' 111 l''t:1' ' 

23. Y p HV Y Z 24. HV Y K HV 111 p ' 1:'1 t ' lil IP 

25. y SH HVY K 26. HV Y VHV 1;'1\'n p•l:'l \7 • 

27. Y TZ HVY Y 28. HV Y T H HV li1 TP r.t ,,, y , 
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Figure 54. The 28 mmps of the divine pre.>ence IRaal'(lc/ 19bJ. 

Table 54. The 28 camps divided among the 12 constellations. 

Aries y A HV y 8 HY y G HV y y ''h'l'r.t :l •lt1t<' 
Taurus HV YTII HVYTZ HV y K HV n p • 1:1 y • n I'P m 
Gemi.ni y R HV y E HV y SH HV y T t::t •ntt•av•m1 ' 
Cancer HV y N HV y N HV y G HV \1l'li1)'b1)''r.1 

Leo Y D HVY Y HVYK.H HVY SH 'P ''tit ;, 'n''l;'1 1 ' 
Virgo HV Y 8 HV Y T HV Y R HV T.'l,.,.,t:),l:"' :l 'n 

Libra vTz HVYTH HV v G HV y CH n·~l'1:'1 11 '1:'1Y' 

Scorpio HV Y K HV Y B HV Y T HV n t:l' m J • \1 p • ,., 
Sagittarius y N HV y 0 HV y y HV y G l ''C1''"nV''nl' 

Capricorn HV Y L HV Y P HV Y Z HV nt•n D •n'?•1:1 
Aquarius y K HV y SH HV y K HV v v , • ,.., i' q, 'I? ' T.'l i' • 
Pisces HV Y Tz HV Y Y HV Y TH HV 'tit11't"l''l:'t J' 'n 
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c•' t:J t"''' ll" ' l:l')' 1" :'lj1' I :1 ~·' 1:> p"•p '"'l:'ll 'll'l':l) '"1:-tb• 
J"~'' ,.,.b >"7'0 ,•::~::~• 10 1lb 1"•;b v•l:-J' )U•;b 1") '"' '-"' 

0 '011(/"l "11::1 ;,';>u 

P"'l' l:l P"'l:l J"'l:l c"•1:> ,,,,,, ,,,~, , l":>l'l:l l"'l:l >"'1:" 
,U~\:'J )' •b1 '"lb7 ;1"1'~ b"l'7 ~·;,,, t'~ :'-1 '~ ·· t))7 t•, .. -

' " 
:"1~1.i.:l ;,•·~ )l!l"C 

}.,,, '"'l:l l:" 'l:ll ' l":'>P'l" :;••,\) i>' ' l:l i)"'l-' }"'10 o•·,~~ 
, .. O~l b"1'l 7"b•> ;1u;)'l •"b7l 0"•7) :')"'::11 ,. ,0) ··-:.. .. ~ . 

1".1:/i' .:lVll C'llNO 

1'':'1 1')411 \V ,,,,.,.., ~,,,~ 1"'1:1 p"'l:l C"'l:l p•• \
1 :')Pl:'J lJ••):> ~··~~-

, ,.,~, b"il' ,•o>• ;"t"l':'J )"b'P b"l7' ~"'l:'J 7":b• ·;'1- t.. 'lr 

0'l1 ,~, ,, l 

Figure 55. The 28 camps divided among the twel"e c·onstt•llmions. 
lndru/c•s permutations of YHVH and Adny (From Raal'lrtl. p. 20b). 

252 C'halak.im 
14 minutes 

K ' 

396 Chalakim 
22 minutes 

216 Chalakim 
12 minutes 

Figure 56. The Ch:da.kim in an hour whe11 they perwi11 to 11i11ht hours. 
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~:1 
,,, 

:uc :1M :11:< ;'IN :1N ilK 'N 'M 'N 'N ' N 'N • '- " " • • , . ,. • " :uc ill( ;'II( ;'II( ;'II( ;'II( 'N >I( >I( 'I( II( ' I( 
• • • • . - .. " .. • •• . - .. " :)I_( :)K :)I_( :)I_( ;'II( -. :1N -' ~~ ~N ~I_( ~I_( IN •• ~I_( 

:1N . . ;:IN ::w~ :11( . . :}N ;:lN 'N . . ~N ~~ ~~ 'N .. 'N . . 
;'II( ill( :11_( :11( 

• 
1(:1 1(:1 ' I( 'I( ' l.'t 'I( 

• 
II( 
' 

ll( 

:11( ;'II( :1N ~ ;'IN :11( 
• • • . . • • • • 'M 'M 

• 'l.'t 'M . - 'M .. ' l.'t 

Each Element • 6 Each Element - II 

Total- 216 Total • 396 

~:1 ,~, 

;'II( ;'II( ill:( ill( :1N ;'II( 'II( 'II( 11( 'II( \1( 'II( 
• ' - " " • • ' . , . • " :1N ilK ilK ilK ;'1N ilN 'II( 11( 11( 'II( \1( 'II( 

• • .. . - • • " .. • . . .. .. " 
:)I:( :)N :1N :1N 011( ;'II( ll.'t 11( 11( R! ~ ll.'t -. - ' 
;'II( ;:IK ;:11:( ;'II( ;'II( ilK 'II( 'II( 'II( 'II( 'II( 'II( 
• • . . . . . . .. 
ill( ;'II( :1.1$ :1M 1(;'1 1(;'1 'II( 'II( \1( \1( \1( \1( 

• • ' ill( :11( :11( ;:11_( :1M :1N 'II( \1( 'II:C \1( 'II( 1I:C • • • . . • • • • • . - .. 
Each Element = 6 Each Element - 7 

Total - 216 Total - 252 

Figure 57. Alef combined with the letters of the Tetragrammaron 
through six vowels. 

<27 

Both in the Talmud and in Kabbalah, the normative division of 
the hour is into Chalakim, with I 080 Chalakim making an hour. 
Thus, there are 18 Chalakim to a minute. 

The duration of each letter, expressed in Chalakim, is taken as 
being equal to its numerical value. Thus, Alef (t<) is one Chelek, Yud 
(•) is ten, Heh (n) is five, and Vav (1) is six. 

In the array, the Yud and Alef together add up to eleven. Since 
there are 36 elements in the array, its total numerical value is 36 x 
II , or 396. Proceeding in the same man.ner with each of the four 
squares, the values obtained are 396, 216, 252, and 216. The total of 
all these is 1080. This is exactly the number of Chalakim in an hour. 
See figure 56 on page 226. Each of these combinations therefore per
tains to a precise period in the hour. See figure 57. 
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Tbere are, however, twelve permutations of the Tetragramma
ton. These can either pertai.n to the twelve hours oftbe day, or to the 
twelve hours of the n.ight. 

When the Alef precedes the letters of the Name, as in figure 56, 
these permutations pertain to the twelve hours of the night. When 
the letters of the Name precede the Alef, they represent the twelve 
hours of the day. 
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Chapter Six 

Y<lr'1 tf' l.ll( n 'IOI't tl'?V 00'1 1'?N 
D'TJ ,Y< o m m::m 0'1V'?v o0'1TJ 
o:vn1,'?1n1 m :lN 0'1V'?v ,n ,,'?m n1::mc1 t.'N 

•'?m 'Wll D'ltf1 o:vnlNJY1 D':l:l1:l :1V:lV1 
v nl 0'1lV o'r!vJ O'll.ll(l D',V , J ,'? :VN, .po:l'?N 

'?l'1l1 •'?ro p p!l 0'1t1'?v1 ;"tV:l\71 vn wv D'l\71 
::l'?1 

These are the Three Mothers AMSh ('PDI<). 
And from them emanated Three Fathers, 

and they are air. water. and fire. 
and from the Fathers. descendents. 

Three Fathers and their descendents. 
And seven planets and their hosts, 
And twelve diagonal boundaries 

A proof of this 
true witnesses in the Universe. Year. Soul 
and a rule of twelve 

and seven and three: 
He set them in the Teli, the CycJe, and the Heart. 

From them emanated three Fathers 

231 

This is the same as 3:2, except that here the Fathers "emanate," 
while above, they were "born. n 

From the Mothers, AMSb, emanated the concept of thesis, 
antithesis, and synthesis, as discussed earlier. These are the Fathers, 
represented by fire, water, and air. From this triad comes the three 
columns of th.e Sefirot, and from them, all the resi of creation. 

The Teli 

This is one of the most mysterious words in the Sefer Yetzirah. 
The term occurs neither in the Bible nor in the Talmud, and there is 
considerable discussion as to its meaning.' 
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A .. ,,. . • 

,. 
•• 

• •• 

C•oc:~ r 

Figure 58. The constellations of Drttco and Ursa Minor (acumlin~: 
to Pwlemy). 

The only place where we find a similar word is in a single refer
ence to a weapon, where Jacob told Esau, "Take your instruments, 
your 1/.>/i and your bowfl (Genesis 27:3). Some commentaries inter
pret the 1idi here to be a kind of sword, and it is given this name 
because it bangs (talah) from one's side.l Others say that it is a 
quiver, in wh.icb the a.rrows are piled (tala[).J 

The term, however, appears more suggestive of a kind of bola. 
Tbis is a line with a ball at the end, used to ensnare animals. It would 
be c.alled a 1/.>/i because the ball hangs (talah) from the line. This is 
also supported by the fact that the scripture clearly states that Esau 
was to trap (tzad) an animal. 

According to many Kabbalist:s, the Teli mentioned here in Sefer 
Yetxirah is the imaginary axis around which the heavens rotate.• lt 
is seen as an imaginary line from which the celestial sphere bangs, 
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Figure 59. Draco. (Based 011 a 14th cemur\' H~braic' IIJ<JIIItScript). 

very much hke a bola from its lin.e. According to this, the word Teli 
(•.,n) comes from the root Talah (mn), meaning "to hang."' 

Many authorities identify the Teli with the "Pole Serpent" 
(Nachash Bare'ach), mentioned in the verse, " By His spirit, the heav
ens were calmed, His hand has pierced the Pole Serpent" (Job 
26: 13).6 It is also mentioned in the verse, "On that day, with His 
great, harsh sword, God wiU visit and overcome the Leviathan, the 
Pole Serpent, and the Leviathan, the Coiled Serpent, and He will kill 
the dragon of the sea" (Isaiah 27: 1). 

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 Midrash, we find that the world "bangs 
from a fin of the Leviathan. "7 

The Pole Serpent is often associated with the constellation of 
Draco. • This is not surprising, since Draco is very close to the North 
Pole. Indeed, around 4500 years ago, Thuban, a star in Draco's ta.il, 
was the pole star. 

There are, however, two imaginary poles in the sky. The frrst is 
the celestial pole, which is directly above the earth's north pole. The 
second is known as the ecliptic pole. This is the pole of the sphere of 
which the ecliptic is the equator. 

Copyrighted material 



234 SEFER YETZIRAH 

E<!ua1or 

Figur~ 60. Th~ Teli as the obliquity bt'twr~n equmur wul ecliptic. 

The ecliptic is the great circle of the celestial 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 time each day, the sun will occupy a slightly 
different position in relation to the constellat.ions and other starS. In 
this perspective, the ecliptic is the annual path of the sun moving 
from west to east through the heavens.' 

In describing the positions of the stars. the ancients made use of 
the ecliptic pole, rather than the celestial pole. In this system, we find 
that the constellation of Draco actually surrounds the ecliptic pole. 
It also has stars in the sections of all the signs of the zodiac.'o 1t is 
therefore literally the Pole Serpent, since it is the serpent that sur
rounds the ecliptic pole. See figures 58 and 59 on pages 232 and 233. 

Since the Pole Serpent has stars in all the houses of tbe zodiac, 
it is also seen as supporting them all ." It is as if Draco was at the 
top of the celestial sphere, and all the other stars were hanging from 
it. As such. Draco is seen as the overseer and director of all the other 
stars. Draco is therefore associated with the Teli, wbich, as the Sefer 
Yettirah states (6:3), is "over the Universe like a king on his throne.w 
It is called the Teli because all the other constellations bang (ra/ah) 
from it. 

In ancient times, the Teli, in the form of Draco, was worshipped 
as an idolatrous deity." Rabbi l.saac of Acco also identifies it witb 
the idol Baal. mentioned in tbe Bible.'l 

Many _philosopbical commentaries on Sefer Yetzirab, as well as 
astronomical texts, interpret the Teli as being the inclination between 
two celestial planes." In modern astronomy, this is usually called the 
obliquity, and it usually denotes the inclination separating the eclip
tic and the celestial equator, which is the imaginary circle above the 
eanh's equator, as shown in figure 60. In this sense, the Teli is also 
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Figure 6/. The Teli us it appears in Commenl<lry of Rabbi £/ie:er 
Rukeach of Wurmes. p. 12b. 

often referred to as a dragon or fish. See figure 61. This is because it 
has the shape of a fish, wide in the center, and coming to a point a.t 
both ends." 

Hebrew astronomers also used the term Teli to denote the incli
nation of the orbit of a planet from the ecliptic, partkularly in the 
case of the moon." 

There are two points where the orbit of a planet intersect the 
plane of the ecliptic. The point through which the planet passes from 
the south of the ecliptic plane to the north is called the ascending 
node, while the other point is known as the descending node. In 
medieval astronomy, the ascending node was often called the 
"dragon's bead," while the descending node was referred to as the 
"dragon's tail." With regard to the intersection points of the equator 
and the ecliptic, these are the two equinoxes. See figure 62 on page 
236. The vernal (spring) equinox is the head, while the autumnal 
equinox is the tail of the dragon. 
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Nodes 

Figure 62. The Teli as rhe inclination of rile orbit of a plann from tilt' 
ecliptic. 

The ~dragon." whose head and tail fonn the two nodes, is then 
identified as the Te.li. Most early Hebrew writers refer to it by its 
Arabic name, A1 Jaz'har." Juz'haris a 'Persian word, meaning "knot~ 
or "'node." 

Rabbi Abraham Abula.fia also identifies the Teli with the celes
tial "knoll" (Kesharim)." He writes that the head of the Teli denotes 
merit, while its tail signifies liability.'9 

Especially important are the lunar nodes, since it is o.nly at these 
points that an eclipse, eiiher of the sun or the moon, can occur.lO The 
Tell can then be seen as the imaginary dragon swallowing the sun o.r 
moon. 

Although the obliquity is often referred to as the Teli, it is ques
tionable if this is the Teli mentioned here by the Sefer Yetzirah. 

Tb.ere is also a tradition that there are two Telis or dragons, one 
male and tbe other female. These are identified as ibe two Levia
thans, and are mentioned in the account of creation , "God created 
the great dragons" (Genesis 1:21)." According to tbe Talmud, th.e 
Pole Serpent me.ntioned by Isaiah is the male dragon, while ibe 
C.oiled Serpent (Nachash.AkJlllaJion) is ibe female.22 Some Kabbalists 
state that the consteUation of Draco is the male Pole Serpent, while 
tbe inclination of the ecliptic is tb.e female Coiled Serpent.D The 
female therefore encompasses the male, this being the mystery of, "a 
female shall surround a mal.e~ (Jeremiah 31:22).24 

Other commentaries identify the Teli with tbe Milley Way, and 
say that tbis is the Pole Serpent.» According to this, the Tell would 
be the axis of the galaxy, rather iltan that of the· celestial !phere. In 
the Book of Raziel, however, it appears iltat the MUley Way is called 
the River Dinur, mentioned in Daniel, and not the Teli. 26 

Another important opinion is that of the practical Kabbalists. 
They write tbat Teli is actually a place under the frnnament ofVilon, 
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and that it is inhabited by humanoid beings, which deport themselves 
in holiness and purity like angels. The divine mysteries are revealed 
to these beings, and they have the authority to reveal these things to 
mortal humans. Methods are also given whereby these beings can be 
contacted. 27 

While adhering to the view that the Teli is the segment between 
the ascending and descending nodes, Rabbi Judah HaLevi 
(1068-1118) also writes that the Teli alludes to the spiritual world, 
and to hidden mysteries which cannot be grasped." Rabbi Abraham 
Abulafia similarly writes that the ~knots" of the Teli are ~knots" of 
love and mystical union.>• 

The nodes of the Teli are the points where two divergent orbits 
meet. The physical and spiritual worlds can also be looked upon as 

Fi[lllre 63. The :odiac. (from Maaseh Toviah. p. 40a}. 
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two divergent orbits. The Teli would then represent the nodes where 
the physical and spiritual meet. 

This picture is clarified through aT almudic example. The Talmud 
presents a picture where, "the stormwind hangs (talah) between the 
two arms of God like an amulet. " ll> This "hanging" can be identified 
with the Teli. As discussed earlier, the "stormwi.nd" (sa'arah) refers to 
the initiation into the prophetic or mystical experience." The two 
nodes of the Teli are the spiritual points from which this "amulet" 
hangs. The Talmud furthermore states that the "arms" from which it 
bangs are the "arms of the universe." As discussed earlier, the "arms 
of the universe" denotes th.e twelve diagonal boundaries (5:2). 

One of the most significant interpretations is that of the Bah.ir. 
The Babir states: "What is the Teli? It is the likeness before the 
Blessed Holy One. It is thus written, 'His locks are banging (taltalim)' 
(Song of Songs 5:1 J)."ll 

The tink with this biblical verse is highly significant. In its 
entirety, the verse reads, "His head is a treasure of fme gold, His 
locks are banging, black like a raven." 

ln both Talmudic and Kabbalistic traditions, this verse bas two 
interpretations. First, it relates to a vision of God, indicating that 
when He is visualized in battle, He is seen a young man with black: 
bair." The Kabbalists say that this is Zer Anpin (Small Face, 
Microprosopus), the personification of the six Sefirot from Chesed to 
Yesod.l< 

The second interpretation relates this verse to the Torah. The 
Talmud states that the hanging (or piled) bai.r relates to the fact that 
every letter of the Torah contains ~piles and piles" (leli te/a.'im) of 
wisdom.l• Besides this, the hanging hairs are said to relate to the lines 
upon wb.ich the letters of the Torah are wrinen.16 

The Torah which is spoken of here is not the ordinary written 
Torah, but the primeval Torah, wh.icb was written "with black: fire 
on white fire."n According to many Kabbalists, this primeval Torah 
in itself i.s identified with Zer Anpin. 

In this picture, each letter of the Torah is seen as a hair in the 
beard of Zer Anpin. These are not seen as simple hairs, but as chan
nels, through which God's wisdom emanates from His "head. • The 
"bead" is the concealed wisdom of God, while the letters are its out
ward revelation.ll The portion of God's wisdom that we can compre
hend bears the same. relationship to His true wisdom that the hair 
docs to the brain. The brain is the center of all thought, while the 
hair is essentially dead. There is a world of difference between the 
two, yet all that we can comprehend is the "hair." 

The verse says, " His bead is a treasure of frne gold." This refers 
to the unknowable divine Intellect. Since all that we can comprehend 
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is a "hair," the verse continues, "His locks are hanging (piled), black 
like a raven." Even these hairs contain "piles and piles" (teli tela'im) 
of wisdom. Still, it is "black like a raven." Even these "hairs" a.re 
black and i_ncomprehcnsible. Each of these hairs corresponds to a 
"point~ in the letters of the Torah.J9 Each letter contains "piles and 
piles" of wisdom. 

These taltalim, which mean "hangi_ngs" or "piles," thus refer to 
the divine wisdom that is revealed. According to the Midrash, how
ever, they do not refer to the letters themselves, but to the lines 
(sirtut) upon which they are written. When one writes a physical 
Torah, one must first draw lines upon which to write the letters. 
These lines are not actually drawn with ink, but are merely impressed 
into the parchment with a sharp i_nstrument. These almost invisible 
lines represent the "banging" of the hair, the link between the letter 
and it.s spiritual root. 

From each hair in the divine beard of Zer Anpin, there hangs a 
universe. Each of these universes is also related to a lett.er in the 
Torah .. "' According to this, the Teli denotes the "hair" in the divine 
beard from which our universe "hangs." This is the axis around 
which the universe revolves. 

The Teli also relates to the meditation on a letter. I.n this medita
tion, one picture.s the letters as written with black fire on white fire. 
One contemplates the letter, concentrating on the near invisible line 
upon which it is drawn. This line is seen as a hair in the divine beard, 
from which the universe hangs. 

The scripture calls the "hangings" of the divine beard Talta/im. 
The Zohar relates this to the word Ta/piot, which, as the Talmud 
teaches, is the "hill (tell) to which all mouths (piot) turn .• ., This "hill" 
is the mount upon which the Temple was built, which Jacob called 
the "gate of heaven" (Genesis 28:17).42 This Ta/piot is the tangible 
link between the physical and the spiritual. According to the 
Kabbalists, the same holds true of the Teli." 

The Cycle 

The Hebrew word for cycle here is Galgal. In a number of places 
in the Talmud, this word is also used to denote the cycle of events 
in the world.,. Later (6:3), the Ga/ga/ is depicted as the king over 
time. This is because aU time is defined by cyclic motion. The word 
Galgal also means sphere or circle. In some places in the Talmud the 
word is used to denote the sphere of the zodiac. 45 
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The Sefer Yettirah (2:4) earlier stated that the 22 leners had to 
be fixed in the Galgal to produc-e the 231 Gates. The word Ga/gal 
therefore also denotes the mystical array of the 22 letters. 

In this respect, the Teli denotes the almost invisible lines upon 
which the leners are written. The Galgal is the circle in which they 
are drawn. 

Tbe Sefer Yettirah also associated the mystical experience with 
the whirlwind known as a S1ifah (I :6). It is significant that the 
prophet Isaiah associates such a whirlwind with the Gaigai, saying, 
"Like a sphere (galgal) before the whirlwind (sufah)~ (lsaiah 17: 13). 
It is also associated with God's voice, as in the verse, ~Th.e voice of 
Your thunder was in the sphere (ga/gal)" (Psalms 77: 19) ... 

Most significantly, the Galgal is also seen as being below the feet 
of the Cherubim. God thus told an angel, "Come to the innards of 
the Galgal. beneath the Cherub~ (Ezekiel 10:2). This Cherub is 
explicitely identified with the Chayot seen in Ezekiel's initial vision, 
as be says, "And the Cherubim went up, this is the Chayah that I saw 
on the river Chebar" (Ezekiel 10:15). Earlier (1:3), we have also dis
cussed how the Cherubim serve as the foeus of the mystical experi
ence. The Galgal is therefore a cycle that lifts one up to the level of 
the Chayot, which are in the Universe of Yettirah. 

The Bahir states that the Galgal is the Womb." l.n one sense, 
tbis is speaking of the Galgal as the cycle of time. The present is the 
womb in wh.icb th.e future is born. As we have seen earlier (I :5), the 
dimension of tim.e is seen as extending between Chakhmah and 
B'i.nah. Chakhmah is the past, while Binah is the future. The present 
is the interface between these two Sefrrot.. Binah is the Mother, and 
the Ga/ga/ is Her womb. 

An important cycle that we have discussed earlier (1:4) is the oscil
lation between Chakhrnah and Bi:nah consciousness. The first initiation 
into the spiritual domain comes through this exercise, and hence, as a 
Galgal, it is the entrance into the mysteries. In this sense, the Gaigal is 
the womb from which one is reborn into a spiritual plane. 

The Heart 

The heart is seen as king over the soul (6:3). Of all parts in the 
body, it is the dominant one. The soul relates to the spiritual dimen
sion. Thus, when the Sefer Yetzirah speaks of the mysti.cal experi
ence, it describes it as a "running of the heart~ (I :8). 

The Hebrew word for heart is Lev (:::1.,), and as mentioned earlier 
(I: I), this is also the number 32 in Hebrew. As the Bahir states, the 
heart represents the 32 Paths of Wisdom ... It is through these 32 
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paths that one ascends into the spiritual dimension. The Book of 
Razie/ similarly states, "Breath (Ruach) emanates from the bean, just 
lilce the Holy Spirit (Ruach HaKIXIesh} emanates from the Throne [of 
Glory).-.. 

The Bahir also states that tltis Hean is the scriptural "Heart of 
heaven.• 

The one place where this is mentioned is in the account of the 
revelation at Sinai: "You came close, and you stood under the moun
tain, and the mountain bumed in fire, until the heart of hea,oen -
darlrness, cloud, and &loom. And God spoke to you from out of the 
fire- (Deuteronomy 4:1 l , l2}.JO 

From the context, we see that the fire that reached to "the heart 
of heaven" was the fire associated with revelation. from which God 
spoke. Such fire is the thi rd step in the initiation of revelation, as we 
fmd in the case of Elekiel's vision, which was initiated with "a 
stormwind ... a great cloud, and Oashing fire- (Ezekiel 1:4). It was 
only in the fire that he visualized the Chashmal Similarly, in Elijah's 
vision, the three steps were, "wind ... sound ... and ftre" (I Kings 
19: 11-12). In one place, the Midrash also relates this fire to the ladder 
in Jacob's dream. so This ladder is also the vehicle through wbi.ch one 
climbs into the transcendental. 

The tnree steps mentioned by Ezekiel also appear parallel those 
taught by the Sefer Yetzirah ( I: 1 0-12}. First comes Breath (Ruach), 
which can also be translated as wind, which is the "stormwind" of 
Ezekiel. Then comes "water from Breath,· which can be associated 
with the raincloud that he saw. The opaqueness of this cloud is simi
lar to the "mire and clay" mentioned in Sefer Yetz.irah. 

The third step is "fire from water." This is the "flashing ftre" 
seen by Ezekiel. The Sefer Yetzirah says tha.t out of this fire one 
depicts, ~The throne of Glory, Serafim, Ophanim, and holy Chayot" 
(I : 12). Similarly, afier experiencing the fire, Ezekiel was able to visu
alize the Chayot and the Throne of Glory. 

It is this fire of revelation that is said to reach "to the heart of 
heaven." The bean is the king over t.he dimension of spirit, a.nd one 
travels through .this dimension by means of fire. This fire therefore 
reaches .the ~bean." The Heart represents the 32 pa.ths on the Tree 
of Life. 

In this verse, the scripture states that God spoke ~out oftbe fire." 
Elsewhere, however, it says, -vou heard His voice out of the midst 
of the darkness~ (Deuteronomy S:20). But as the Zohar states, the 
"fire" men.tioned here is the fire of darkness..., It is the buminglong
ing that comes from the total nullification of thoughL This is also 
associated wi.th the -black fire- with which the primeval Torah was 
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In the Kabbalah, the word ~heaven" is usually associated with 
Zer Anpin. The wheart of heaven" i.s therefore the heart of Zer 
AnpitL'' 

It is significant that the Bahir relates the Ti!li to the hair on the 
head, while the Galga/ is related to the womb or belly. The Hean is 
naturally 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 Teli, associated with the head, would then relate to the Shin. 
The Galgal, associated with the belly, would relate to the Mem, and 
th.e Hean, to the Alef. Out of the Three Mothers, we derive the kings 
over the Universe, Year and Soul. This results in the five
dimensional continuum being divided into space, time, and the 
spiritual. 

In another sense, the Ti!II is the axis, representing the longitudi
nal angle. The Ga/gal is the sphere., representing the azimuthal angle 
or latitude. The Heart is the radius or altitude. Thus, these three 
kings represent the three-dimensional in spherical coordinates. The 
five-dimensional continuum can likewise be re.presented in 
hyperspherical coordinates. 

The Kabbalists note that the initial letters of 11!/i ("m), Galga/ 
('>l.,>) and Le•• (:>'>) spell out TaGeL ('>m). Th.is is in the verse, ~My 
soul will rejoice (ThGel) in my God" (Isaiah 61: I 0)." It is through 
meditation on these three elements that the soul can attain mystical 
ecstasy. 

This word also occurs in the verse, "God is king, let the earth 
rejoice (TaGel}" (Psalms 97:1). This can be interpreted to say, "God 
is King, T eli Galgal Lev is the earth," indicating that these are the 
three kings over His creation, as the Sefer Yettirab later states (6:3"). 
These are the deep mystery, as it is written, wThe mystery of another 
do not reveal ( T'GaL )" (Proverbs 2 5: 9).. 

6:2 i1~VO~ tiN tiN 0' 0 1'1N ti"ON m ON tl~tl 
J0'01 0' ro•::~ v•uo pn m 1 1•~1 :wo~ o•o1 
'tot ,..,,to' ' tl nlltl11 '0 ,O'Oi1 nN Mtl1l t1Mi1 1:::11~ 

:C'nl' ::l V'1.:»::1 pn n11 1'~ 
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Three Mothers: AMSh ('DOl<} 
Air. water. and fire. 

Fire is abo~-e. water is below, 
and air of Breath is the rule 

that decides between them. 
And a sign of this thing 

is that fire supports water. 
Mem hums, Shin hisses, 

and Ale/ is the breath of air 
that decides between them. 

This is essentially a repetition of 3:4 and 2: I. 

243 

Wate.r and Mem represent Chakhmab, while fire and Shin 
denote Binab. Since Chakhmab is usually considered to be above 
Binah, it is somewhat difficult to understand wby fire is seen as being 
above water. s.; 

The reason beb.ind this, however, is related to the penetmtion of 
Chakhmah and Binah into Zer Anpin (Microprosopus). The 
Kabbalists teach that Yesod of Chakhmah penetra.tes down to Y esod 
of Zer Anpin, while Yesod ofBinab only penetrates as far as the heart 
(Tiferet) of Zer Anpin. Since Binab ends in the heart, it is often iden
tified with this organ. Chakhmah is clothed in Binab, and since Binah 
ends in the heart, it is there that Chakhmab is first revea.led. The 32 
Paths are thus identjjied with the heart (LeV), which is Binab, but 
they are also identified with Chakhmah." 

Thus, even though ~fire is above and water is below," still, "fire 
supports water." Wisdom may penetrate creation to a greater degree 
than Understanding, and may be found in lower levels, but still, 
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 discussed earlier, on the basis of the Bahir, t.he Teli is identi
fied with the head, the Galgal with the belly, and the Heart with tb.e 
chest. Thu.s, the 7(>/i relates to Shin and fire, the Galgal, to Mem and 
water, and the Heart to Alef and air. What we therefore discover is 
that space is related to fire, time to water, and spirit to air. 

6:3 1"0~ ;ut~:J ',1',1 li«):J "v 1',o::~ o',w::~ •',n 
:;'lcn',m 1',o;:, t~!ln :::~', ;'IJ' 10:J 
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The Teli in the Uni~'l'rse is like a king on his throne. 
The Cycle in the Year Is like a king In the province. 
The Hearl in the Soul is Like a king in war. 

The Thli in the Universe 

The word "king~ always alludes to the Sefirah of Malkhut (King
ship). It denotes the interaction between a ruler and his subjects. 
When we speak of an entity as a king, it is an indl.cation that it is 
interacting with something that is below it 

The Tell is the king over the Universe, thai is, over the domain 
of space. It is seen as a "king on his throne.~ Although the Tell inter
acts with space, it does not become part of it. 

We ca.n see thi s in two ways. First of all. we can talce the view 
that the Teli is the axis around which the universe revolves. In circu
lar motion around an axis, everything moves but the axis itself. The 
axis is th.e focus of the motion, but does not partake in iL Similarly, 
the Te/i is king over space, but does not become part of it. 

The same is true if we view the Teli as the link between the spirit
ual and the physical. In this respect also, the spiritual does not enter 
into the physical." 

As discussed earlier, ( I :4, 12), a "Throne" always involves a con
cept of lowering and concern. Th.e Tell thus represents the spiritual 
bei.ng lowered so as to interac-t with the physical. 

Even th.ough a. king sitting on his throne may not come between 
his subjects, he is still highly affected by them. The spiritual is simi
larly affected by the physical. 

The Cycle in the Year 

Unlike the-axis, the cycle- not o.nly 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 whic.h defines space can remain aloof from space. That 
which defmes time, on the other hand, cannot remain apart from it. 

In buman terms, it i.s the mind that provides a perception of both 
space and time. You can stand i.n one place and perceive a large por
tion of space. Like the Teli, you can perceive large areas of space, and 
still remain aloof from them. You do not actually have to be in a 
portion of space in order to perceive it. 

This is not true oftime. You can only perce.ive the time i.n which 
you exist. You may perceive the past in memory, or the future in the 
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imagination, but di_rect perception only exists in the present. You can 
perceive space at a distance, but time only wben in proximity to it. 

Since no one can perceive the future, you cannot know what you 
will do later. It is due to this fact that you can have free will in the 
present. Thus, it is this basic difference between space and time that 
allows freedom of action. 

The Heart in the Soul 

The different spacial points, as well as past and future, involve 
end points in their respective continua. Still, they do not represent 
opposites. ln the spiritual dimension, on the other hand, the two end 
points are good and evil, and these are diametrical opposites. 

Since the heart is the midpoint between these opposites, it 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 
(Yetzer Tov) and the Evil Urge (Yetzer HaRa).S9 

6:4 n o1vt, .:nt:1 c•:-~t,N :-~vv :11 nz:nvt, :11 nN c1 
:l1t:l:1 V1.0 V, :ll t:IIJ :l\t:l :l'lt:l n lJ\V? V, V, 
;"I,'II:JV :1:l1t:l :l1t:l:1 nN 1'":10 V1:11 V,:-1 n N r n::LO 

:c •v, ? :-~,ov :-IV, c•:l1t:l? 

"Also God made one opposite the other· (Ecclesiastes 7:14). 
Good opposite evil, 

Evil opposite good. 
Good from good 

Evil from eviL 
Good defines evil 

And evil defines good. 
Good is kept for the good ones 

And evil is kept for the evil ones. 

One opposite the other 

This speaks of the heart, which is like a "king in battle." The two 
extremes on the spiritual axis-good and evil- are actual opposites. 
Uke light and darkness, the two cannot coexist. 
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Good from good 

As discussed earlier (I :5), good is the point on this axis that is 
closest to God. Evil is the side that is furth.est from Him. All good 
comes from the side of good, while all evil comes from the other side. 

Good defines evil 

The Zohar explains that light can only be recognized because of 
the existen.ce of darkness. oo If tb.e.re were no darkness, light would be 
an integral part of the environment, and such an integral part cannot 
be sensed. Thus, for example, we cannot sense the air, sinoe it is an 
integral part of our normal environment. Since air is always present, 
there is no need for us to have senses to detect its presence or 
absence. 

Similarly, if light 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 similar manner, good can only be recognized because of the 
existence of evil. lf evil did not exist, then we would not have any 
free cho.ice whatever. We would be like mere puppets or robots. It is 
only because of the existence of good and evil that free will can exist, 
where we can choose between them. Conversely, it is only as a result 
of free will that good and evil can be recognized 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." But what good 
does He offer? 

First of all, we must realize that any good that God gives must 
be the ultimate good that His creation can accept. The Psalmist said 
"How great is Your good, stored up for those who fear You~ (Psalms 
31 :20). Our sages interpret this to say that God bestows good in the 
greatest possible abundance.•' ln another place, they teach us that 
this verse means that God is telling us, ~you according to your 
strength, and Me according to Mine. K6J In other words, God gives us 
the greatest good that we can possibly accept. 

But what is this ultimate good? What is the greate.st possible 
good that God can bestow? 
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If we think about it, the answer is really quite simple. The great
est possible good is God Himself ... There is no other ultimate true 
good. Th.e Psalmist thus said, "I have no good but You" (Psalms 
16:2). In the Talmud, Rabbi Acha interprets this to mean that no true 
good exists in the world, except that of God Himself. 6> 

The ultimate good is therefore to partake of God, and it is this 
good that He planned to give the world. He would create a world 
where creatures ultimately could partake of His essence. The .Psalmist 
sings of this, "Taste and see that God is 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 His essence. Of course, we. are not 
speaking of physical closeness, but of spiritual closeness. Such close
ness involves the knowledge and understanding of God, as well as 
resembling Him to the greatest degree possible. 

Here again. we bear 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 tell of His works" (Psalms 73:28). The Psalmist is teaching us 
that his ultimate good is nearness to God. This nearness involves 
"telling of His works"-that is, a deep knowledge a.nd perception of 
the Oivin.e." 

The ultimate good that God offers is 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.61 This is not a sepa
rate reason, but the way in which He bestows His good upon us." 
God thus told us through His prophet, "' am your God, I teach you 
for your good" (Isaiah 48: I 7). The Psalmist expresses the same idea 
when he says, "You are good, and You do good, teach me Your 
decrees" (Psalms 119:68). 

To know God and understand Him in any way is to have a deep 
awe a.nd dread of His Majesty. All true wisdom is that of God. But 
such wisdom and knowledge imply the fear and reverence of God. 
The Psalmist thus said, "The beginning of Wisdom is the fear of 
God" (Psalms Ill : I 0). Solomon expressed the same idea when he 
said, "The fear of God is the beginning of Knowledge" (Proverbs 
I :7).69 

We can therefore say that the ultimate goal of creation is that we 
should come close to God, and therefore both know and fear Him. 
Again we hear the words of Solomon, "Whatever God does shall be 
forever . .. God has made it so that man should fear Him" (Ecclesias
tes 3: 14). The Talmud comments on this, saying that the world was 
created for the fear of God. Jo This is man's tru.e purpose in the world, 
as we fmd again, "The sum of the maner, when aU has been heard: 
Fea.r God and keep His commandments, for th:is is all of man" (Eccl.e-
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siastes 12: 13). In the Talmud, Rabbi Elazar coounents on this and 
says, ~solomon is teachi ng us that all the world was created for the 
fear of God."" 

When our sages say that the world was created for the fear of 
God, they are not contradicting the teaching that it was created as a 
vehicle for His good. What they are doing is expressing what this 
good ultimately is. It is a knowledge of God that is most perfectly 
expressed by the reverence and awe that we call the "fear of God." 

The ultimate place where we will be worthy of this vision and 
perception will be in what we call 0/am HaBah-The Future World 
or the World to Come. It is a world of absolute life and goodness. It 
is of the vision of the World to Come that the Psalmist is speakin.s 
of when he says, "I believe that I will gaze upon God in the land of 
the living" (Psalms 27: 13). This "land of the living" is the Future 
World.72 

It is this future world that is the goal of all creation. Our sages 
thus teach us, "This world is like an antechamber before the World 
to Come. Prepare yourself in the antechamber before you enter the 
palace. · n 

Since this Future World is the ultimate goal of creat:ion, it is also 
the place of ultimate good. In the language of the Talmud, it is called, 
"the World where all is good."" It is a good that surpasses anything 
that this world may possibly have to offer. This is what our sages 
mean when they say, "One moment of delight in the Future World 
is more than all the good of this world."" 

We can obtain some idea of what ibis Future World will be like 
from a common saying of Rav, quoted in the Talmud. 76 He said, " In 
the Future World, there will be no eating, drinking, childbearing or 
busin.ess. Neither will there be jealousy, hatred or strife. The right
eous will sit with their crowns on their heads, delighting in the radi
an.ce of the Divine Presence." 

Our sages teach us that this "radiance of tbe Divine Presence" 
is a perception of the Divine." In the Future World, we wiD perceive 
and comprehend God in the greatest degree possible. 

This perception of God in the Future World is totally beyond 
our present grasp. That of the least of us will pale the achievements 
of the greatest sages in this world. Still, of course, it will be impossible 
to perceive God in His entirety. This is impossible for any being 
other than God Himself. Although incomparable to anything in this 
life, our perception will still be less than a drop in an inftnite ocean. 
Nevertheless, it will far exceed anything possible in this world." 

In order that we may approach Him, God created a dimens.ion 
of nearness to His being. By moving through this dimension, we are 
able to come c.loser and closer to God, even though we can never 
actually reac.h Him. This dimension is what we call the spiritual 
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world. Our sages call the bigbest spiritual world Atzilut-the World 
of Nearness. All the spiritual worlds were created as vehicles through 
which we may draw near to God. In a sense, they serve as a filter, 
allowing us to draw near, and still not be obliterated by His infinite 
Light.'• 

In a number of places, our sages speak of these worlds as the 
Celestial Treasuries. Thus, Israel sings to God, "The King will bring 
me into His chamber" (Song of Songs I :4). The sages comment that 
God will bring the righteous into His celestial chambers and allow 
them to probe the treasuries on high. •• 

This is also the meaning of the light that was made on the first 
day of creation. Our sages teach us that it was not mere physical light, 
but a wonderous light with which one could see "from one end of the 
u.niverse to the other."" This was the light of perception, shining in 
all the spiritual worlds, with which one could experience this vision 
of God. Our sages thus continue, "God set this light aside for the 
righteous in the World to Come. "tl 

This is the light of perception with which we will partake of the 
Divine-the "radiance. of the Divine Presence." Elihu was speaking 
of this when be told Job that God will "turn back llis soul from 
destruction, and illuminate him in the light of life" (Job 33:30). Solo
moo informs us that this light is the source of eternal li fe, wben he 
says, "In the light of the King's face is life" (Proverbs 16: 15)." 

God's ultimate goal in creation was therefore the World to 
Corne, wbere man could perce.ive a vision of God. Not God Himself, 
of course, but a vision. Perllaps through many ftlters, but sti ll, a 
vision of God. The Psalmist sings of this vision, " In righteousness, I 
will see Your face, when I awake, I will be satiated with a vision of 
You" (Psalms 17: 15). Tbe Psalmist is speaking of the time wllen lle 
will awake to the delights of the Future World. Our sages comment 
on this verse, "God will satisfy the righteous with a vision of the 
Divine Presence .• ,. 

The bliss of the Future World will be endless. In His endless 
goodness, God will give us a world of good without end. The Psalmist 
is speaking of this when he exclaims, "In Your presence is fullness of 
joy, in Your right hand is bliss forever" (Psalms 16:11)." 

Of course, everything about this Future World is totally beyond 
our powers of description. Even the visions of the great.est prophets 
will pale in comparison. It is something tbat no human mind can pos
sibly imagine in this life. It 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 will do for those who hope in Him" (Isaiah 
64:3) ... 
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This good is not given as a reward, but as a direct result of a 
person's binding himself to good. A person attains that to which he 
attaches himself. 17 

6:5 ,~, :otc .,N , l:lW n::1'? ~ '?;, i1v'?v 
i1l7'?v nv.:~v .c•ro•J v•-uc ,~, :I''Mtl 
~V C'll7l .C'nl':l V'Utl pn ~l i1l7'?l7 '?ltl 
c•~mtl ;'ll7?v c•Ji1lM ;'ll7'?l7 m.Jn'?tl:l l',tllll 
J?i1 C'JillM i1l7'?l7 .C'J1'1Jtl i1l7'?l7l C''MI.J ;'ll7'?l7 
i1v?v pv?m ;nom ,J:ln C'ltlW' ;'ll7'?l7 C'ltttm 
'll7 c>n>oo i1l7'?l7l ?'ITWm '!Ni1 ' :IJ'l 'll7 C' 'Mtl 
l~p lllltltl c'?u:1 ?vm ltlMl 1">c '?Nl i1.1lm 

C':IJ,l;'! 
' :ll ?v i1l7?v ,i1v?v ':ll ?v ,n~< . ~ .,v ,v 
:mJ i1t c•pm< c?:;, 1VV c>lv ' :ll ?v i1VJV 

Three: 
Each one stands alone 

one acts as ad>-ocate 
one acts as accuser 

,i1)1Jl7 

and one decides between them. 
Seven: 

Three opposite three 
and one is the rule deciding between them. 

11velve stfllld in war: 
Three lo••e. 
three hare, 

three give life 
and three kill 

Three love: the heart and the ears. 
Three hate: the lil'er, the gall. and the tongue. 
Three gi•·e Life: the two nostrils and the spleen. 
Three kill: the two orifices and the mouth. 
And God faithful King rules o•>er them all 

f rom His holy habitation 
umil eternity of eternities. 

One on three 
three on seven 
seven on twelve. 

And all are bound, one to another. 
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One acts as an advocate 

See 2: I and 3: l. 

Seven: three opposite three 

The sequence three, seven, twelve, can be defined in a number 
of ways. One, which we have discussed earlier (1 :2), involved the 
lines 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 sim
plest polygon, the triangle has three poi1_1ts. When inscribed in a 
square, one then has seven points. Finally, when both are inscribed 
in a pentagon, there are a total of twelve points. See figure 64 on page 
252. On a more sophisticated level, this sequence can be represented 
by a triangle, a tetrahedron, and a hypertetrahedron. 

Another significant sequence that yields exactly the same result 
is that of truncated triangles. See figure 65 on page 252. 

Section A (figure 65) consi.sts of three points. Here, the one to 
the right is the advocate, the one to the left is the accuser, and the 
middle poi.nt is the deciding one. This is the concept of thesis, anti
thesis, and synthesis, discussed earlier (2: I). 

Figure-66 (on page 253) consists of seven points in a truncated 
triangl.e. This can be divided into two triangles, each representing th.e 
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 in both 
figures 65 and 66. He.re there are no longer seven distinct steps, since 
three are duplicated in the top and bottom lines. The three on top 
are the ones that give life, while the three on the bottom are the three 
that kill. The triangle to the right represents love, while that to the 
left are the three who hate. (See section .B in figure 6.6). 

Hate can also be represented in this diagram by a large inverted 
triangle. It 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 life 
and death. 

And God faithful King 

The expression here is exactly the same used in I :5. The Hebrew 
word Ma 'on for habitation bas also been explained there. 
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Three 

Seven 

Twelve 

Figure 64. The .teqtU'II<'<' of poly[IOIIS. 

Three 

Seven 

Twclvr 

General formula: n (n + 5)f2 

0 0 0 

0 0 0 

0 0 0 0 

0 0 0 

0 0 0 0 

0 0 0 0 0 

Figur" 65. The sequent'<' of trullctlled triallllles. 
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Figure 66. A) Three opposite three. and one is the rule deddin~ be
tii'Uflthem. 8 ) Twel••e stand in war: Three low!, three hate. three give 
life. tmd thru kill. 

Three 

Ten: thrtt on seven 

Twenty-two: 
three on sevrn 
se·ven on twelve 

A 

c 

Figure 67. Three (A) become three on seve11 (8), which bet·ome.t seven 
on twelve (C). The general 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 SefJrot. See figure 67. 
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When this, in turn, is placed on the truncated triangle containing 
twelve poi_nts, this yields a truncated pyramid with 22 points. These 
represent the 22 letters of tbe alphabet. 

6:6 ;'!'';'IN ppn ! ;'l:ltu rwnll( o•ntul C'"WV O:"' 1~ 
n11(:lY ;'1"1;'1' ;'1. 1;'1' o•;"t?l( o•;'l?l( ;'1' 1:"1' ;'I' ' 

;'ltu?\7 0;'10 ;'1\?Vl ')11( ;'1'1;'1' '1\7 ?N nlN:lY 0';'1~ 
? ;, 111( O;'l:l 1Y1 10?1y '-,;, 111( 0;'10 l("l:ll 0 ' "1!10 

:i!Y? 1' nv;'l ?;, 111(1 1l Y';'I 

These are the twenty-two letters 
wi I h which engra1·ed 
Ehyeh, Yah, YHVH Elohim, YHVH. 
YHVH Tzavaot, Elohim .TzavaOl. El Shaddai. 
YHVH Adonoy, 

And with them He made three Books. 
and with them He created His Universe. 
and He formed with them all tha.t was ever formed, 

and all that ever will be formed. 

This is very similar to I: I. The ten divine names here represent 
the Ten Sefirot in descending order. See Table 55. 

Table 55 . The ten divine names. 

Sefirah 

Keter 
Chakbmah 
Binah 
Chesed 
Gevurab 
T iferet 
Netzach 
Hod 
Yesod 
Malkhut 

Name 

Ehyeh (I Will Be) 
Yah 
YHVH (pronounced Elohim) 
El 
Elobim 
YHVH 
YHVH Tuvaot (Lord of Hosts) 
Elohim Tzavaot (God of Hosts) 
EI Sbaddai (Almighty God) 
YHVH Adonoy 
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6:7 1':1:11 ;'(1(11 1:)' :1;'1 ;'1"}1 1.l':JI( 0;'11:11( 1(:1~::1 

10MJ~ :11<'1:1;'1 11•::1 ;'ld?V1 :JYnl pj?nl 1j?T11 
'?::1:1 111N l''?V :l'?lJ 1'0 71n::1 1~}1 "WN ~gJ;, M1 

1~~<1 '?v ,i~J1 1p•n::1 1::1•~1:11 1v'? 10~ 11:1n• 

c'?1v 1V 1V1t'?1 1'? 11'1::1 m::11 ' ::10111< 0:11::11< 11<1'1 

11•1::1 1'? m::11 .Otp1Y 1'? 01:1~n•1 ' :l.J 1'01<:11 10MJ~ 
1~V r ::11 11~'?;'1 11'1.J 1<1011 1'1 ' 111V.JYN 1~V !'.J 
IJ'1~V Wj?1 .01'?•0.1 11' 1::1 1<1011 1•'?11 111V.JYM 

1110 M 1'? 01'?•11 1l1~'?:J 01111101 111'1111< C'~1 
OIV:J~:l T1V:l n\1::1 T~V1 ~I(.J 1P'?1 c•m p~o 

:n1'?:o 1"17V tJ>J~.J 71:1J 

And when Abraham our father, may he rest in peace. 
looked, sa•v. understood, probed. 

engraved and carved, 
He was successful in creation, 

as it is wriuen. 
"And 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 forever. 
He placed him in His bosom. and kissed him on his head, 

and He called him, 
"Abraham my beloved" (Isaiah -11:8). 

He made a covenant with him 
and with his children after !Jim fom·er, 

as it is written, 
"And he believed in God, and He considered 

and He considered it righteousness" (Genesis I 5:6). 
He made with him a co>·enant 

between the ten fingers of his hands -
this is the cowmant of the tongue. 

and between the ten toes of his feet -
this is the covena/11 of circumcision, 

And He bound the 22 letters of the Torah to his 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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And when Abraham our father . .. 

It is from here that a tradition is derived linking Abraham to the 
Sefer Yetzirah. 

Engraved and carved 

Here we clearly see that "engraving~ and "carving" involve med
itative techniques.'* This has already been discussed previously 
(1:1 4). 

Before one can engage in these techniques, h.o,wever, o.ne must, 
"look, see, understand, and probe." These techniques have also been 
discussed ( 1 :4 ). 

And he was successful 

The complete verse quoted here relates to Abraham's leaving 
Haran at God's command, and it states, "So Abram went, as God 
had told him . .. and Abram took his wife Sarai, and his nephew Lot, 
and all the substance that they had gathered, and the souls that they 
had made in Haran" (Genesis 12:5). This implies that before God 
had spoken to him and told him to leave his land, Abraham bad 
already mastered the mysteries of Sefer Yetzirah. 

The Kabbalists note that the verse says, "the souls that they 
made," in the plum!. This indicates that one attempting to make a 
Golem should not work alone, but s.hould do so in pannership with 
others. 

He made a covenant 

See 1:3. 

He drew them in water 

This indicates that the symbolism of water and fire, discussed 
earlier (1:11 ,12), also relate to meditative techniques. 
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Other Versions of the 

Sefer Yetzirah 
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THE SHORT VERSION 
(In order to show how it can be done, this bas been translated in the 
imperative. The-bracketed ponions are those omitted by Donash.) 
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Chapter 1 
I. With 32 wondrous paths of Wisdom engrave Yah, the Lord of 
Hosts, [God oflsrael, the Living God, King of the universe, Almighty 
God, merciful and gracious, High and Exalted, dwelling in eternity, 
whose name is Holy, and create His universe] 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 Sefirot of Nothingness: The number of the ten fingers, five 
opposite five, with a single covenant precisely in the middle, like the 
circumcision 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 Understanding. 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 beginning, 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 faithful King, 
dominates them all from His holy dweUing until eternity of 
eternities. 

6. Ten Sefirot of Nothingness: Their vision is like the "appearance 
of lightning,~ their limit has no end. His Word in them is "running 
and returning.~ They rush to His saying like a whirlwind, and before 
His throne they prostrate themselves. 

7. Ten Sefirot of Nothingness: Their end is imbedded in their begin
ning, and their beginning in their end, like a flame in a burning coal. 
For the Master is singular, He bas no second. And before One, what 
do you count? 

8.Ten Sefirot of Nothingness: Bridle your mouth from speaking and 
your heart from thinking. And if your heart runs, return to the place, 
as it is written, "The Cbayot running and returning~ {Ezekiel I: 14). 
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 twenry-two 
foundation letters-three Mothers, seven Doubles, and twelv~ 
Elementals-and one Breath is from them. 

ll. Three: Water from Breath. With it engrave and carve chaos and 
void, mire and clay. Engrave them like a garden plot, carve them like 
a wall, cover them like a ceiling. 

12. Four: Fire from water. With it engrave and carve the Throne of 
Glory, Seraphim, Ophanim, holy Chayot, and Ministering Angels. 
From the three establish His dwelling, as it is written, "He makes His 
angels of breaths, His miniS1ers from flaming fire" (Psalms 104:4). 

13. Five: With three of the simple letters seal "above." Choose three 
and place them in His great Name: YHV. With them sea.l the six 
extremities. Face upward and seal it with YHV. 

Six: Seal " below." Face downward and seal it with YVH. 

Seven: Seal "east." Face straight ahead and seal it with HYV. 

Eight: Seal "west." Face backward and seal it with HVY. 

Ni.ne: Seal "south." Face to the right and seal it with VYH. 

Ten: Seal "north." Face to the left and seal it with VHY. 

14. These are the Ten Sefirot of Nothingness. One is the Breath of 
the Living God. Breath [from Breath], Water [from Breath], Fire 
[from water, a.nd the extremities], up, down, east, west, north and 
south. 

Chapter 2 

I. Twenty-two foundation letters: three Mothers, seven Doubles, and 
twelve Elementals. The three Mothers, AMSh, their foundation is the 
pan of merit, the pan of liability, 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 aU 
that was formed and all that will be formed i.n the future. 

3. Twenty-two [foundation] letters: They are engraved with voice, 
carved with breath, and placed in the mouth in five places: ACbHO, 
BVMP, OYKQ, OTLNTh, ZSSbRTz. 

4. Twenty-two foundation letters: They are set in a circle as 231 
Gates. The circle rotates back and forth. And this is a sign: There is 
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no good higher than delight (ONG), and there is no evil 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 in a cycle. Therefore, everything formed and everything spo
ken emanates in one name. 

6. Form substance out of chaos and make nonexistence into exis
tence. Carve great pillars out of air that cannot be grasped. This is 
the sign: One foresees, transposes, and makes all creation and all 
words with one Name. And a sign of this: Twenty-two objects in a 
single body. 

Chapter 3 

I . T hree Mothers, AMSh: Their foundation is the pan of liability, the 
pan of merit, and the tongue of decree deciding between them. 

2. Three mothers, AMSh: A great, mystical, concealed secret, sealed 
with six rings. And from it emana.te fire and water, separating them
selves as male and female. Three Mothers, AMSh, are their founda
tion, and from them are born the Fathers, from which everything 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 
air decides between the fire and the water. 

4. Three mothers, AMSh, in the Year are fire, water, and breath. The 
bot is created from fire, the cold is created from wate.r, and the tem
perate from breath decides between them. 

Three Mothers, AMSh, i.n the Soul are fire, water, and breath. 
The bead is created from fire, the belly is created from water, and 
the chest, created from breath, decides between them. 

5. Three Mother, AM.Sh: Engrave them, carve them, permute them, 
and with them seal three Mothers in the Universe, three Mothers in 
the Year, and three Mothers in the Snul, male and female. 

6 . Make Alef king over breath, bind a crown to it, and combine one 
with another. And with them seal air 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 to it, and combine one 
with another. And with them seal earth in the Universe, the cold in 
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the Year, and the belly in the Soul, the male with MASh, and the 
female with MShA. 

8. Make Shin king over fire, hind a crown to it, and combine one 
with another. And with them seal heaven in the Universe, the hot in 
the Year, and the h.ead in the soul, the male [with ShAM], and the 
female [with ShMA). 

Chapter 4 

I. Seven Doubles, BGD KPRT: Their foundation is life, peace, wis
dom, wealth, grace, seed, dominance. Each has two sounds: B-Bh, 
G-Gh, D-Oh, K-Kb, P-Ph, R-Rh, T-Th. [A structure of] soft and 
bard, [a structure of) strong and weak., double beca.use they are trans
poses. The transpose of life is death, the transpose of peace is evil, 
the transpose of wisdom is folly, the transpose of wealth is poverty, 
the transpose of grace is ugliness, the transpose of seed is desolation, 
the transpose of dominance is subjugation. 

2. [Seven Doubles, BGD KPRT: Seven and not six, seven and not 
eight. Examine with them and probe from them, make each thing 
stand on its essence, and make the Creator sit on His base.) 

3. Seven Doubles, BGD KPRT, parallel the seven extremities. These 
are the six extremities: up, down, east, west, north, south. And the 
Holy Palace precisely in the middle upholds t.hem all. 

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 is therefore beloved under all the heavens. 

5. [How? Make Bet king over life, bind a crown to it, and with it 
depict Saturn in the Universe, Sunday in the Year, and the right eye 
in the Soul. 

6. [Make Gimel king, bind a crown to it, and with it depict Jupiter 
in the Universe, Monday in the Year, and the left eye in the Soul. 

7. [Make Dalet king, bind a crown to it, and with it depict Mars in 
the Universe, Tuesday i.n the Year, and the right ear in the Soul. 

8. [Make Kaf king, bind a crown to it, and with it depict th.e Sun in 
the Universe, Wednesday in the Year, and the left ear in the Soul. 
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9. [Make Peh king, bind a crown to it, and with it depict Venus in 
the Universe, Thursday in the Year, and the right nostril in the 
Soul. 

I 0. [Make Resh king, bind a crown to it, and with it depict Mercury 
in the Universe, Friday in the Year, and the left nostril in the Soul. 

II. [Make Tav king, bind a crown to it, and with it depict the Moon 
in the Universe, the Sabbath in the Year, and the mouth in the 
Soul.) 

12. The Seven Doubles, how does one permute them? Two stones 
build two houses, three build six houses, four build 24 houses, five 
build I 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 U Diverse: The Sun, Venus, 
Mercury, the Moon, Saturn, Jupiter, Mars.' These are the seven days 
in the· Year: The seven days of creation. And the Seven gates in the 
Soul are the two eyes, the two ears, the two nostrils, 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. ' 

Chapter 5 

I. Twelve Elementals: HV ZCh TY LN SO TzQ. Their foundation is 
sight, hearing, smell, speech, taste, coition, action, 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 
Universe. 

2. Twelve Elementals: HV ZCh TY LN SO TzQ. Engrave them, carve 
them, weigh them, permute them, transpose tltern, and with them 
depict the twelve constellations in the Univese: Aries, Taurus, Gem
ini, Ca.ncer, Leo, Virgo, Libra, Scorpio, Sagittarius, Capricorn, 
Aquarius, and Pisces; the twelve months in the Year: Nissan, lyar, 
Sivan, Tamuz, Av, Elul, Tishrei, Mar-cheshvan, Kislev, Tevet, She· 
vat, Adar; and the twelve directors in the Soul: two hands, two feet, 

Copyrighted material 



266 SEFER YETZIRAH 

rwo kidneys, the spleen, the liver, the gall bladder, the hemsess, the 
kiva, and the korkeban. 

[How does one permute them? Make Heh king, bind a crown to 
it, and with it depict Aries in the U nivese, Nissan in the Year, and 
the right hand i.n the soul, male and female. 

[Make Vav king, bind a crown to it, and with it depict Taurus 
in the Universe, lyar in the Year, and the left hand in the Soul. 

[Mak.e Zayin king, bind a crown to it, and with it depict Gemini 
in the Universe, Sivan in the Year, and the right foot in the Soul. 

[Make Chet king, bind a crown to it, and with it depict Cancer 
in the Universe, Tarnuz in the Year, and the left foot in the Soul. 

[Make Tet king, bind a crown to it, and with it depict Leo in the 
Universe, Av in the Year and the right kidney in the soul. 

[Make Yud king, bind a crown to it, and with it depict Virgo in 
the Universe, Elul in the Year, and the left kidney in the Soul. 

[Make Lamed king, bind a crown to it, and with it depict Libra 
in the Universe, Tishrei in the Year, and the liver in the Soul. 

[Make Nun king, bind 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, bind a crown to it, and with it depict Sagit
tarius in the Universe, Kislev in the Year, and the gall 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 king, bi nd a crown to it, and with it depict Aquarius 
in the Universe, Shevat in the Year, and the kivah in the Soul. 

[Make Kuf king, bind a crown to it, and with it depict Pisces in 
the Universe, Adar in the Year, and the korkeban in th.e Soul.) 

3. Th.ree Mothers which are three Fathers, from which emanate fire, 
breath and water. Three Mothers, seven Doubles, and Twelve 
Elementals. 

4. These are the twenty-two letters which were founded by the 
Blessed Holy One [Y ab, YHVH of Hosts, God of Israel, the Living 
God, high and exalted] dwelling in eternity, whose name is Holy, 
[exalted and holy is He). 

Chapter 6 

I. Three are the Fathers and their offspring, seven are the planets 
and their host, and twelve are the diagonal boundaries. And the proof 
of this, true witnesses, are the Universe, the Year, and the Soul. He 
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decreed Twelve, (Ten), Seven and Tllree, and He appointed tllem in 
tile Teli, the Cycle, and the Heart. The three are frre, water, and 
breatll; fire above, water below, and breath, the decree that decides 
between them. A sign of this is that fire upholds water. 

Mem hums, Shi.n hisses, and Alef is the decree that decides 
between them. 

2. The Teli in the Universe is like a king on his throne, the Cycle in 
the Year is like a king in the province, the Heart in the Soul is like 
a king in battle. 

"Also every desire, one opposite the other was made by GodM 
(Ecclesiastes 7: 14). Good opposite evil, good from good, evil from 
evil. Good makes evil recognizable, and evil makes good recogniza
ble. Good makes evil recognizable, and evil makes good recognizable. 
Good is kept for the good, and evil is 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 bate, three who give life, and three who 
kill. The three who love are the heart, the ears and the mouth; the 
three who hate are the liver, the gall bladder, and the tongue. And 
God, the faithful King dominates them aiL 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, be looked, saw, delved, 
understood, engraved, carved, permuted and depicted, and he was 
successful. And the Master of all, Blessed be He, revealed Himself to 
him, and took him in His bosom, [kissed him on the head, and called 
him, "My beloved~]. He made a covenant with him between the ten 
toes of his feet- this is the covenant of circumcision-and between 
the ten fingers of his hands-this is the covenant of the tongue. He 
bound the twenty-two letters to his tongue and revealed their founda
tion. He drew them in water, burned them in fire, agitated them with 
breath. He ignited them with the seven (planets), and directed them 
with the twelve constellations. 
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Chapter 1 
I. With thiny-two mystical paths of Wisdom engraved Yah, YHVH 
of Hosts, God of Israel, the Living God, God Almighty, high and 
exalted, dwelling in eternity on high, and His name is Holy, and He 
created His universe with three books, with text, with number, and 
with commun.ication. [They are) Ten Seflrot of Nothingness and 
twenty-two foundation letters. 

2. Ten Sefirot like the number of ten fingers, five opposite five. The 
singular covenant is directly in the middle, like the circumcision of 
the tongue in the mouth, and like the circumcision of the 
membrum. 

3. Ten Sefirot of Nothingness: Ten and not nine, ten and not eleven. 
Understand with Wisdom, and probe with Understandi.ng. Discern 
with them and probe from them. Make a thing stand on its essence, 
and ma.lce the Creator sit on His base, for He alone is the Former 
and Creator, and there is none besides Him. And His measure is ten 
and they have no end. 

4. Ten Sefirot of Nothingness: Bridle your heart from thinking, bridle 
your mouth from speaking. And if your bean runs, return to the 
place, as it is written, ~And the Chayot running and returning." 
Regarding this a covenant has been made. 

5. Ten Sefirot of Nothingness: Their end is imbedded in their begin
ning, and their beginning in their end, like a flame bound to a burn
ing coal Know, think and depict that the Master is unitary, 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 beginning and a depth of end; a depth of good and 
a depth of evil; a depth of above and a depth of below; a depth of 
east and a depth of west, a depth of nonh and a depth of south. The 
unique Master, God faithful King, dominates th.em aU from His holy 
dwelling until eternity of eternities. 

7. Ten Sefirot of Nothingness: Their vision is like the appearance of 
lightning, and their limit has no end. They speak of them as Mrunning 
and returning," they pursue His word like a whirlwind, and before 
His throne they prostrnte 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 Sefirot of Nothingness: One is the Breath of the Living God, 
His throne is established from eternity,> blessed be the name of the 
Life of Worlds constantly, forever and ever: Voice, Breath and 
Speech. Speech is the Holy Breath (Ruach HaKodesh). Its inception 
has no beginning, and its termination has no end. 

10. Ten Sefirot of Nothingness: One is the Breath of the Living God, 
two is breath from breath, three is water from breath, four is fire from 
water, and up and down, east and west, north and south. 

II. Two is breath from Breath. With them He engraved and carved 
the four direcction-breaths (ruchot) of heaven: east and west, north 
and south. And breath (ruach) is in each one of them. 

12. Three is water from breath. With them be engraved and ca.rved 
chaos and void, clay and mire. He made them like a garden bed, he 
carved them like a wall, and he covered them like a ceiling, and he 
poured snow over them, and dust was made. It is thus written, "For 
to snow he said, become eart.h" (Job 37:6). 

Chaos is an azure• line that surrounds all the world. Void con
sists of the spongy' rock.s that are imbedded i.n the abyss, from 
between which water emanates.' 

13 . . Four is fire from water. With it He e.ngraved and carved the 
Throne of Glory, Serafun, Ophanim, holy Chayot, and ministering 
angels. And from these three He founded His abode, as it is written, 
"He makes his angels of breaths, His ministers from flaming fire" 
(Psalms I 04:4). 

14. Five: He sealed "above." He selected three letters from among 
the Elementals and fixed them in His great Name: YHV. With them 
He sealed the six directions. He faced upward and sealed it with 
YHV. 

Six: He sealed "below," faced downward, and sealed it with 
YVH. 

Seven: He sealed east, faced forward, and sealed it with VYH. 

Eight: He sealed west, faced backward, and sealed it with 
VHY. 

Nine: He sealed south, faced to His right, and sealed it with 
YVH. 

Ten: He sealed nonh, faced to His left, and sealed it with 
HVY. 

These are Ten Sefirot of Nothingness: One is the Breath of the 
Living God, two is breath from Breath, three is water from breath, 
four is fire from water; above and below, east and west, nonh and 
south. 
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Chapter 2 
I. Twenty-two foundation letters: three Mothers, seven Doubles, and 
twelve Elementals. And all of them are engraved with voic.e, carved 
with breath, and set in the mouth in five places: the letters AChHO, 
GYKQ, DTLNTh, ZSTzRSh, BVMPh. They are bound to the tongue 
like a flame bound to a burning coal. AChHO is 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) third of the tongue. DTLNTb is pronounced with the tip 
of the tongue, together with the voic.e. ZSTzRSh is pronounced 
between the teeth, with the tongue lying flat and spread out. 

2. Twenty-two foundation letters: They are set in the Cycle in 231 
Gates. The cycle oscillates back and forth. And a sign for this, if in 
good, there is nothing higher than delight (ONG), and if in evil, there 
is nothing lower than the plague (NGO). 

3. Twenty-two foundation leuers: He engraved them, carved them, 
weighed them, and transposed them, Alef with them all And He per
muted them, and with them He formed the soul of all that was ever 
formed, and the soul of all that ever will be formed. 

4. How? He weighed them and transposed them, Alef with them all, 
and all of them with Alef, Bet with them all, and all of them with 
Bet, [continuing] likewise with all the (letters). And all of them oscil
late cycl.ically. Thus, they emerge through 231 Gates, and everything 
formed and everything sa.id emanates from one Name. 

S. From Chaos He formed substance, and He made that which was 
not into that which is. He carved great stones out of air that cannot 
be grasped. 

Chapter 3 

I. Three Mothers, AMSh: Their foundation is the pan of merit, the 
pan of liability, and the tongue of decree deciding between them. 

2. Three Mothers, AMSh: A great, concealed, mystical secret, covered 
with six rings. From them emanate fire, water and breath. They are 
divided as male and female. Know, t.hink and contemplate that tire 
supports water. 

3. Three Mothers, AMSh: The progeny of the heavens is fire, the 
progeny of the air is breath, and th.e progeny of the earth i.s water. 
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Fire is above and water is below, and breath is the decree deciding 
between them. From them were born Fathers, and from them an 
things were created. 

4. Three Mothers, AMSb, in the Universe are breath, water and fire. 
Tbe 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, in the Soul are the head, the belly and the 
chest. The head was created from fire, the belly was created from 
water, and the chest from breath decides between tbem. 

7. Three Mothers, AMSh: He engraved them, carved them, permuted 
them, and sealed with them three Mothers, AMSh, in the Universe, 
three Mothers, AMSh, in the Year, and three Mothers, AMSh, in the 
Soul, male and female. 

8. He made the l.euer Alef king over breath, bound a crown to it, 
permuted one with another, and witb them formed air in the Uni
verse, the temperate in the Year, and the chest in the Soul, mal.e and 
female. 

He made the letter Mem king over water, bound a crown to it, 
permuted one wit.h another, and with them formed the earth in the 
Universe, the cold in the Year, and the belly in the Soul, male and 
female. 

He made the letter Shin king over fire, bound a crown to it, per
muted one with another, and with them formed the heavens in the 
Universe, the bot in the Year, and the bead in the Soul, male and 
female. 

9. How did He form them? AMSb AShM, MASh MShA, ShAM 
Sh.MA. The heaven is fire, the air is breath, and the earth is water. 
Man's head is fire, his belly is water, and his heart is breath. 

I 0. Three Mothers AMSh. With Alef He formed breath, air, the tem
perate, the chest, the tongue of decree between them. 

With Mem: water, earth, the cold, the belly, the pan of merit. 
With Shin: fire, heaven, the hot, the head, the pan of liability. 
This is AMSh. 

Chapter 4 

I. Seven Doubles, BGD KPRT: Their foundation is life, peace, wis
dom, wealth, seed, grace, and dominance. They function with two 
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tongues, the doubling of opposites: B Bh, G Gh, D Db, K Kh, P Ph, 
R Rh, T Tb. 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 desolation, 
the opposite of life is death, the opposite of dominance is subjuga
tion, the opposite of peace is war, the opposite of grace is ugliness. 

2. Seven Doubles, BGD KPRT: Seven and not six, 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 His 
Place" (Ezekiel 3: 12). He is the place of the universe, and the uni
verse is not His place. 7 And He supports them alL 

3. Seven Doubles, BGD KPRT of foundation: He engraved them, 
carved them, permut.ed them, weighed them, transformed them, and 
with them He formed seven planets in the Universe, seven days in 
the Year, and seven gates in the Soul, seven and seven. 

4. How did He permute them? Two stones build two houses, three 
stones build six houses, four stones build 24 houses, five stones build 
120 houses, six stones build 720 houses, seven stones build 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 
Universe, the Sabbath in the Year, and the mouth in the Soul, male 
and female. 

6. He made the letter Gimel king over wealth, bound a crown to it, 
permuted one with another, and with them He formed Jupiter in the 
Universe, Sunday in the Year, and the right eye in the Soul, male 
and female. 

7. He made the letter Da!et king over seed, bound a crown to it, permuted 
one with another, and with thcro He formed Mars in the Universe, Mon
day in the Year, and the left eye in the Soul, male and female. 

8. He made the letter Kaf king over life, bound a crown to it, per
muted one with another, and with them He formed the Sun in the 
Universe, Tuesday in the Year, and the right nostril in the Soul, male 
and female. 

9. He made the letter Peh king over dominance, bound a crown to 
it, permuted one with another, and with them He formed Venus in 
the Universe, Wednesday in the Year, and the left nostril in the Soul, 
male and female. 
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10. He made the letter Resh king over peace, bound a crown to it, 
permuted one with another, and with th.em He formed Mercury in 
the Universe, Thursday in the Year, and the right ear in the Soul, 
male and female. 

II . He made the letter Tav king over grace, bound a crown to it, per
mut.ed 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 sabbaticals, seven jubilees, and the Holy Palace. 
He therefore engraved the seventh for every desire under the 
heavens. 

12. Seven planets in the Universe are: Saturn, Ju,piter, Mars, Sun, 
Venus, Mercury, Moon. 

Seven days in the Year are the seven days of the wee.k. 
Seven gates in the Soul, male and female, are th.e. two eyes, two 

ears, two nostrils, and the mouth. 

13. Seven fmnaments are VUon, Rakia, Shechakim, Zevul, Ma'on, 
Machan, and Aravot. 

Seven earths are Adamah, Tevel, Neshiyah, Tziyah, Chalad, 
Eretz, Gai. 

And He made each o.n.e stand alone: The Universe alone, the 
Soul alone, and the Year alone. 

14. Seven Doubles BGD KPRT: 
With Bet He formed Saturn, the Sabbath, the mouth, life and 

death. 
With Gimel He formed Jupiter, Sunday, the right eye, peace and 

eviL• 
With Dalet He formed Mars, Monday, the left eye, wisdom and 

foolishness. 
With Kaf He formed the Sun, Tuesday, the right nostril, wealth 

and poverty. 
With Peh He formed Venus, Wednesday, the left nostril, seed a.nd 

desolation. 
With Resh He formed Mercury, Thursday, the right ear, graee 

and ugliness. 
With Tav He formed the Moon, Friday, the left ear, dominance 

and subjugation. 
These are BGD KPRT. 

Copyrighted material 



Aprwndix I 277 

Chapter 5 
I. Twelve Elementals, HV ZCh TY LN SO TzQ: Their foundation is 
sight, bearing, smell, speech, taste, coition, 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 thirteen. The twelve diagonal 
boundaries peel off as six orders divided between each direction: the 
eastern upper boundary, the eastern northern boun.dary, th.e 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, th.e north
em lower boundary. They continuously spread until eternity of eter
nities, and it is 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 constellations in the Universe, twelve 
months in the Year, and twelve directors in the Soul, male and 
female. Two rejoice (OLZ), two slander (LOZ), two advise (YOTz), 
two rejoice ( OI.:rz). And they are the korkeban, the teeth, the two 
hands and the two feet. He made them like a controversy, he 
arranged them like a war, one opposite the other. 

5. Seven: Three opposite th.ree, and one deciding between them. 
And twelve stand in war: Three allies, three enemies, three 

lifegivers, and three killers. 
Three allies a.re the heart, the ears and the eyes. Three enemies 

are the liver, the gall, and th.e tongue. Three lifegivers are the two 
nostrils and the spleen. Three killers are the two orifices and the 
mouth. And God faithful King dominates them all from His holy 
Dwelling until eternity of eternities. 

6. One over three, three over seven, seven over twelve. All of them 
are attached, one to the other. And a sign 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 liver, the gall, the spleen, the hemsess, the korkeban, and 
the kivah. 

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, Nissan in the Year, and the liver in the Soul, male and 
female. 
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9. He made the letter Vav king over thought, bound a crown to it, 
permuted them one with another, a.nd with them He formed Taurus 
in the. Universe, lyar in the Year, and the gall bladder in the Soul, 
male and female. 

I 0. He made the letter Zayin king over motion, bound a crown to it, 
permuted them one with another, and with them He formed Gemini 
in the Universe, Sivan in the Year, and the spleen in the Soul, male 
and female. 

II. He made the letter Chet king over sight, bound a crown to it, 
permuted them one with another, and with them He formed Cancer 
in the Universe, Tamu.z in the Year, and the hemsess in the Soul, 
male and female. 

12. He made the letter Tet king over bearing, bound a crown to it, 
permuted them one with another, and with them He formed Leo in 
the Universe, Av in the Year, and the right kidney in the Soul, male 
and female. 

13. He made the lett.er Yud king over action, bound a crown to it, 
permuted them one with another, and with them He formed Virgo 
in the Universe, Elul in the Year, and the left kidney in the Soul, 
male and female. 

14. He made the letter Lamed king over coition, bound a crown to 
it, permuted them one with another, and with them He formed Libra 
in the Universe, Tishrei i.n the Year, and the korkeban in the Soul, 
male and female. 

15. He made the letter Nun king over smell, bound a crown to it, 
permuted them one with another, and with them He formed Seorpio 
in the Universe, Cheshvan in the Year, and the kivah in the Soul, 
male and female. 

16. He made the letter Samekh king over sleep, bound a crown to it, 
permu ted them one with another, and with them He formed Sagittar
ius in the Universe, Kislev in the Year, and the right hand in the 
Soul, male and female. 

I 7. He made the l.etter Eyin king over anger, bound a crown to it, 
permuted them one with another, and with them He formed Capri
corn in the Universe, Tevet in the Year, and the left hand in the Soul, 
male and female. 

18. He made the letter Tzad.i king over taste, bound a crown to it, 
permuted them one with another, and with th.em He formed Aquar· 
ius in the Universe, Shevat in the Year, and the right foot in the Soul, 
male and female. 
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19. He made the letter Kuf king over laughter, hound a crown to it, 
permuted them one with another, and with them He formed Pisces 
in the Universe, Adar in the Year, a.nd the left foot in the Soul, male 
and fe.male. 

20. He divided the witnesses and made each one stand alone: the 
Universe alone, the Year alone, and the Soul alone. 

21. Twelve Elementals: HY ZCh TY tN SO TzQ: 
With Heh He formed Aries, Ni.ssan, the liver, sight and 

blindness. 
With Vav He formed Taurus, lyar, the gall, hearing and 

deafness. 
With Zayin He formed Gemini, Sivan, the spleen, smell and tbe 

inability 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, Tishrei, the lwrkeban, coition and 

impotence. 
With Nun He formed Scorpio, Mar-cheshvan, the kiva, motion 

and lameness. 
With Sarnekh He formed Sagittarius, Kislev, the right hand, 

anger and lack of liver. 
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. 
With Kuf He formed Pisces, Adar, the left foot, sleep and 

insomnia. 
These are the twelve Elementals, HV ZCh TY LN SO TzQ. And 

all of them are attached to the Teli, the Cycle, and the Heart. 

Chapter 6 

I. Three Mothers, AMSh; seven Doubles, BGD KPRT; twelve Ele
mentals, HV ZCh TY LN SO TzQ. These are the twenty-two letters 
with wb.ich formed YH YHVH of Hosts, God of Israel, the Living 
God, El Shaddai, high and exalted, dwelling in eternity, and His name 
is Holy. 
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"YH YHVH"-two (divine) Names. 
"Of Hosts~ (Tzava'ot}-Because He is a sign (ot) in His host 

(Tzava).' 
"God of Israel" (YSREL)-A prince (SaR) before God (EL). 
"The living God"-Three are called "living": the l iving God, 

living waters, and the tree of life. 
"El"-is harsh. 
"Shaddai"-Because (He decreed): Until here is enough (dat). •o 
"High"-Because He sits in the height of the universe, and is 

high above all the high. 
"Exalted" (Nisa)-because He supports (nasa) and sustains those 

on high and below. All that support are on the bottom, with their 
burden below them, but He is on top, and His burden is below hi.m. 
He supports and sustains the entire Universe. 

"He dwells in etemity"-Because His kingdom exists for eternity 
of eternities, without interruption. 

"Holy is His Name"-Because He is holy, His ministers are holy, 
and to Him they say, "Holy, holy, holy" (Isaiah 6:3). 

2. Twelve below, seven over them, and three over seven. From the 
three He founded His abode. And all of them hang from One and 
stand on it. And a sign of One, He bas no second." He rules alone 
in His universe, for He is One, and His name is One. u 

3. Three Fathers and their progeny, seven subduers and their host, 
twelve diagonal boundaries. A proof of this, trusted witnesses, are the 
Universe, the Year, and the Soul. 

4. The Sefirot of the Universe are ten and twelve: fire, breath, water, 
seven planets, and twelve constellations. 

The Seftrot of the Year are ten and twelve: cold, hot, temperate, 
seven days, and twelve months. 

The Sefirot of the Soul are ten and twelve: the head, chest, belly, 
seven gates, and twelve directors. 
5. A rule of ten, three, seven and twelve, and He appointed them in 
the Teli, the Cycle, and the Heart. The Teli in the universe is like a 
king on his throne, the Cycle in the Year is like a king in the province, 
and the Heart in the Soul is like a king in battle. 

6. The general rule is this: 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. lf some exist, others do not, and if 
others exist, th.ese do not. And all of them are auached to the Teli, 
the Cycle and the Heart. 

7. Also every desire, "God made one opposite the other" (Ecclesiastes 
7: 14). Good opposite evil. and evil opposite good. Good from good, 
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and evil from evil Good discerns evil, and evil discerns good. Good 
is stored away for the good, and evil is 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 aD, may His name be blessed 
for eternity, revealed Himself to him, kissed him on the head, and called 
him, "Abraham My fiiendn (Isaiah 41 :8). He made a covenant with him 
and his seed forever. "And he believed in God, and He considered it 
righteousness" (Genesis 15:6). The Glory of God was decreed upon him, 
as it is written, "Before I formed you in the womb, I knew you" (Jeremiah 
1:5). He made a covenant between the ten~ ofbis 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 ftre beat bead. Air breath temperate chest. Earth water 
cold belly. This is AMSh. 

10. Saturn Sabbath mouth. Jupiter Sunday right eye .. Mars Monday 
left eye. Sun Tuesday right nostril. Venus Wednesday left nostil Mer· 
cury Thursday right ear. Moon Friday left ear. This is BGD KPRT. 

11. And these are the twelve constellations: Aries Nissan liver sight 
blindness. Taurus lyar gall hearing deafness. Gemini Sivan spleen, 
smell inability to smell. Cancer Tamuz hemsess speech dumbness. 
Leo Av right kidney taste hunger. Virgo Elul left kidney action para!· 
ysis. Libra Tisbrei kl.!rkeban coition impotence. Scorpio Mar· 
cbeshvan kitah motion lameness. Sagittarius Kislev right hand anger 
lack of liver. Capricorn Tevet left band laughter lack of spleen. 
Aquarius Sbevat right foot thought lack of heart. Pisces Adar left foot 
sleep insomnia. This is HV ZCb TY LN SO TzQ. 

12 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 th.e two lower orifis;es and the mouth. 

13. Th.ree not i.n one's control are his eyes, his ears and his nose. 
Three good sounds to the ear are a blessing, good news, praise. Three 
bad sights to the eye are an adultress, and evil eye, a roving eye.u 
Three good sights are humility, a good eye, a true eye. Three evil to 
the tongue are slander, talebearing, saying one thing with the mouth 
and another in the heart. Three good for the tongue are silen.ce, 
watching the tongue, and true speech. 
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Chapter 1 
I. With thirty-two mystical Paths of Wisdom engraved YH, YHVH 
of Hosts, God of Israel, the Living God, El Shadai, high and exalted, 
dwelling in eternity and Holy is His name. He created His universe 
with three books, with script, number and telling. Ten Sefirot of 
Nothingness, twenty-two letters: three Basics,,. seven Doubles, 
twelve Elementals. 

2. Ten SefU'Ot of Nothingness, lik.e the number of ten fmgers, five 
opposite five, with a unitary covenant directly in the middle, as the 
circumcision of the tongue and mouth. Their measure is ten which 
have no end: A depth of beginning and a depth of end, a depth of 
good and a depth of evil, a depth of above and a depth below, a depth 
east and a depth west, a depth north and a depth south. And the uni
tary Master, God faithful King, dominates them all from His holy 
abode, until eternity of eternities. 

3. Twenty-two letters, a foundation of three Basics, seven Doubles, 
and twelve Elementals. 

The three Basics are AMSh. Their foundation is a pan of merit, 
a pan of liability, and the tongue of decree deciding between them. 

The seven Doubles are BOD KPRT. Their foundation is life and 
peace, wisdom and wealth, seed, grace and dominance. 

The twelve Elementals are HVZChTYLNSOTzQ. Their founda
tion is sight, hearing, smell, speech, taste, coition, action and motion, 
haughtiness, laughter, thought, and sleep. 

4. Through them YH, YHVH of Hosts, God of Israel, the Living 
God, El Shadai , High and Exalted, dwelling on high and Holy is 
His name, engraved three Fathers and their progeny, seven direc
tors and their host, and twelve diagonal boundaries. A proof of 
this, true witnesses are the Universe, Year and Soul, a rule often, 
three, seven and twelve. He appointed them in the Teli, Cycle and 
Heart. 

Chapter 2 

I. Ten Sefirot of Nothingness: ten and not nine, ten and not eleven. 
Understand with Wisdom, and be wise with Understanding. Discern 
with them, probe from them, and know, think and depict. Stand a 
thing on its essence, and make the Creator sit on His basis. And their 
measure is ten which have no end. Their vision is like an appearance 
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of lightning, and their limit has no end. His word in them Mruns and 
returns," they pursue His saying like a whirlwind, and before His 
throne they prostrate themselves. 

2. Twenty-two letters are a foundation of three Basics, seven Dou
bles, and twelve Elementals. The three Basics, AMSh, are a great, 
concealed, mystical, exalted secret, from which emana.tes ftre, 
breath and water, from which everything was created. The seven 
Doubles function with two tongues: Bei Bhei_,u Gimel Ghimel, 
Dalet Dhalet, Kaf Khaf, Peh Pheh, Resh Rhesh, Tav Thav. Hard 
and soft, they are strong and weak structures. They are doubles 
because they are opposite.s. The opposite of life is death, the oppo
site of peace is evil, the opposite of wisdom is foolishness, the 
opposite of wealth is poverty, the opposite of seed is desolation, 
the opposite of grace is ugliness, the opposite of dominance is 
subjugation. 

3. Seven Doubles, BGD KPRT: Seven and not six, seven and not 
eight. Six ribs for six orders, with the Holy Palace precisely in the 
center. Blessed by God from His place. His is the place of the uni
verse, and the universe is not His place. 

4. Twelve Elementals: Twelve and not eleven, twelve and not thir
teen. The twelve diagonals peel off to six orders, separating between 
one direct.ion 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 YH, YHVH of Hosts, God of Israel , the Living God, 
El Shadai, High and Exalted, dwelling on high and Holy is His 
name, engraved twenty-two letters and set them in the Sphere. He 
oscillated the Sphere back and forth, and the Sphere (continues 
to) oscillate back and forth. As a sign of this, there is nothing 
higher than delight (ONG), and there is nothing more evil than 
plague (NGO). 

6. Proof of this, trustworthy witnesses, are the Universe, Year and 
Soul. The Sefirot of the Universe are ten; three are fire, breath and 
water; seven are the seven planets; twelve are the twelve constella
tions. The Sefrrot of the Year are ten; three are the cold, the hot and 
the temperate; seven are the seven days of creation; twelve are the 
twelve lunar months. The Sefirot of the Soul are ten; three are the 
head, chest and belly; seven are the seven gates, twelve are the twelve 
directors. 
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Chapter 3 
I. Ten Sefirot of Nothingness: Bridle yo11r mouth from speaking; bri
dle your heart from thinking. 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 beginning, and their beginning in their end, 
like 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, AMSb, are fire, breath 
and water. The offspring of heaven is fire, the offspring of air is 
breat.h, and the offspring of earth is water. Fire is above, water is 
below, and breath is the decree that decides between them. Mem 
hums, Shin hisses, and Alef is the decree deciding between them. 
AMSh is sealed with six rings and cocooned•• in male and female. 
Know, think and depict 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. Th.e opposite of life is 
death, the opposite of peace is evil, the opposite of wisdom is folly, 
the opposite of wealth is poverty, the opposite of seed is desolation, 
the opposite of grace is uglin.ess, and the opposite of dominance· is 
subjugation. 

4. The twelve Elementals are HVZChTYLNSOTzQ. He engraved 
them, carved them, permuted them, weighed them and transformed 
them. How did He permute them? Two stones build two houses, 
three build six houses, four build 24 houses, five build 120 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 
bear. 

S. With these Yah. YHVH of Hosts, God of Israel, the Living God, 
El Sbaddai, High and Exalted, dwelling in eternity on high and holy 
is His name, engraved. 

YaH: is two names. 
YHVH is four names. 
Hosts: (Tzavaot) means that He is a sign (ot) m His host 

(tzava). 
Israel: He is a prince (sar) before God (E(). 
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El Shaddai: El is hard. Shaddai indicates that until here it is 
enough (dai). 

High: because He sits in the height of the universe, "nd is high 
above all the high. 

Exalted: because He upholds and sustains those on high and 
below. All others who carry something are on the bottom and their 
burden is above them, but He is on top, and His burden is below 
Him. He upholds and sustains the entire universe. 

Dwelling in Eternity: because His kingdom exists for eternity of 
eternities without interruption. 

And Holy is His Name: Because H.e is holy, his ministers are 
ho\y, and to Him they proclaim, "Holy, holy, holy.~ 

6. Proof of this, trustworthy witnesses, are the Universe, Year and 
Soul. Twelve are below, seven are above them, a.nd three are above 
the seven. From these three He founded His abode, and all of them 
depend on One. As a sign, this is a One that bas no second. He is a 
singular King in His universe, where He is One and His name is One. 

Chapter 4 

l . Ten Sefirot of Nothingness: One is the Breath of the Living God, 
Life of worlds, His throne is established from eternity, blessed and 
benedicted is His name, constantly, forever and ever. This is th.e Holy 
Breath (Ruach HaKodesh). 

2. Two: Breath from Breath. With it He engraved and carved four 
directions (breaths) of heaven: east, west, north, and south. And there 
is a breath in ea.ch one of them. 

3. The twenty-two letters a.re a foundation consisting of three Basics, 
seven Doubles, and twelve Elementals. The letters are carved with 
Breath, engraved with voice, and set in the mouth in 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 lips and with the tip of the tongue. OYKQ uti
lizes the first third of t.he tongue. DTLNTh is pronounced with half 
the tongue and the voice. ZSTzRSh is pronounced between the teeth 
with t.he tongue sleeping. 

4. The twenty-two letters: He engraved them, carved them, permuted 
them, weighed t.hem, transformed them, and from them He formed 
all that was ever formed and all that would ever be formed. How did 
He permute them? Alef with them all and all of them with Al.ef; Bet 
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with them all, and all of them with Bet; Gimel with them all, and all 
of them with Gimel. All of them oscillate cyclically, and emerge 
tb.rough 231 Gates. As a result, everything spoken and everything 
formed emerges as one Name. 

5. He formed substance from chaos, and made that which was not 
into tha t which is. He carved great pillars from air that can.not be 
grasped. 

6. Three: water from breath. With it He engraved and carved chaos 
and void, clay and mire. He made them like a garden plot, He carved 
them like a wall, and He decked them like a ceiling. He poured water 
on them, and it became dust, as it is written , MFor to snow He said, 
become earth" (Job 37:6). Chaos is the azu.re tine that surrounds the 
universe. Void consists of the split stones imbedded in the abyss, 
from between which water emerges. It is thus written, "He spread 
over it a line of Chaos and stones of Void" (Isaiah 34:11). 

7. Four: fire from water. With it He engraved and carved th.e Throne 
of Glory and all the host on high. It is thus written, "He makes His 
angels of breaths, and His ministers of flami ng fire" (Psalms 
104:4). 

8. He chose three Elementals, and set them in His great name. And 
with them He sealed the six directions. 

He sealed "above," faced upward, and sealed it with YHV. 
Six: He sealed "below," faced downward, and sealed it with 

YYH. 
Seven: He sealed east, faced forward, and sealed it with H VY. 
Eight: H.e sealed west, faced backward, and sealed it with 

H YY. 
Nine: He sealed south., faced to His right, and sealed it with 

YYH. 
Ten: He sealed north., faced to His left, and sealed it with 

YHY. 
These are the Ten Sefirot of Nothingness. One is the Breath of 

the living God, two is breath from Breath, th:ree is water from 
breath, four is frre from water; above and below, east and west, north 
and south. 

Chapter 5 

I. He made Alef king over breath, bound a crown to it, permuted 
one with another, and with it He formed air in the Universe, the tern-
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perate in the Year, and the chest in the Soul, male and fema.le. The 
male with AMSh, and the female with AShM. 

2. He made Mem king over water, bound a crown to 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 Shin king over ftre, bound a crown to it, permuted ane 
with another, and with it He formed heaven in Universe, the bot in 
the Year, and the bead in the soul. 

As male and female, how d.id He permute them? AMSb AShM, 
MShA MASh, ShAM ShMA. Heaven is fire, air is breath, ea.rth is 
water. Man's head is fire, his heart is breath, and his belly is water. 

4. The seven Doubles are BGD KPRT. He engraved them, carved 
them, permut.ed 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 in 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 Jupiter in the Universe, Sunday 
in the Year, and the right eye in the Soul. 

7. He made Dalet king, bound a crown to it, permuted them one with 
another, and with it He formed Mars in 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 nostril in the Soul 

9. He made Peh king, bound a crown to it, permuted them one with 
another, and with it He formed Venus in the Universe, Wednesday 
in the Year, and the left nostril in the Soul. 

10. He made Resh king, bound a crown to it, permuted them one 
with another, and with it He formed the Star of the Sun (Mercury)1' 

in the Universe, Thursday in the Year, and the right ear in th.e 
Soul. 

II. He made Tav king, bound a crown to it, permuted them one with 
another, and with it He formed Moon in the Universe, Friday in the 
Year, and the left ear in the Soul. 

12. He separated the witnesses and stood them alon.e, one by one: the 
Universe alone, the Year alone, and the Soul alone. 
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Chapter 6 

I. The twelve Elementals are HVZChTYLNSOTzQ. He engraved 
them, carved them, permuted them, weigb.ed them and transformed 
them, and with them He formed constellations, months and <iirec
tors. Two are extreme, two stabilize, two advise, and two rejoice. 
They a.re the korkebans" the two hands, and the two feet. He made 
them like a dispute, and arranged them like a batt.le. "And God made 
one opposite another~ (Eeclesiast.es 7:14). 

2. Three: each one is alone. Seven are divided, three against three, 
with one as the decree deciding between them. Twelve: twelve stand 
in war, three allies, three enemies, three killers, and three lifegivers. 
AU of them are attached, one to another. A sign of this is twenty-two 
objects and one body. 

3. How did He permute t.hem? HV VH, ZCh ChZ, TY YT, LN NL, 
SO OS, TzQ QTz. 

4. He made Heh king, bound a crown to it, permuted one with 
another, and with it He form.ed Aries in the Universe, Nissan in the 
Year, and the liver in the Soul. 

5. He made Vav king, bound a crown to it, permuted one with 
another, and with it He formed Taurus in the Universe, lyar in the 
Year, and the gall bladder in the Soul. 

6. He made Zayin king, bound a crown to it, permuted one with 
another, and with it He formed Gemini in the Universe, Sivan in the 
Year, and the spleen in the SouL 

7. He made Chet king, bound a crown to it, permuted one with 
another, and with it He formed C.ancer in the Universe, Tamuz in 
the Year, and the mesess in the Soul. 

8. He made Tet king, bound a crown to it, permuted one with 
another, and with it He formed Leo i.n the Universe, Av in the Year, 
and the right kidn.ey in the Soul. 

9. He made Yud king, bound a crown to it, permuted one with 
another, and with it He formed Virgo in the Universe, Elul in the 
Year, and the left kidney in the Soul. 

I 0. He made Lamed king, bound a crown to it, permuted one with 
another, and with il He formed Libra in the Universe, Tisrei in the 
Year, and the korkeban in the Soul. 
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II. He made Nun king, bound a crown to it, permuted one with 
another, and with it He formed Scorpio in the Universe, Cheshvan 
in the Year, and the kivah in the Soul. 

12. He made Samelch king, bound a crown to it, permuted one with 
another, a.nd with it He formed Sagittarius in the Universe, Kislev 
in the Year, and the right hand in the Soul. 

13. He made E.yin Icing, bound a crown to it, permuted one with 
another, and with it He formed Capricorn in the Universe, Tevet in 
the Year, and the left hand in the Soul. 

14. He made Tzadi Icing, bound a crown to it, permuted one with 
another, and with it He formed Aquarius i.n the Universe, Shevat in 
the Year, and the right foot in the Soul. 

I S. He made Kuf Icing, bound a crown to it, permuted one with 
another, and with it He formed Pisces in the Universe, Adar in the 
Year, and th.e left foot in the Soul 

16. He separated the witnesses and stood each one alone: the Uni
verse alone, the Year alone, and the Soul alone. 

Chapter 7 

I. Ai.r, temperate, chest. Earth, cold, belly. Heaven, hot, head. And 
this is AMSh. 

2. Saturn, Sabbath, mouth. Jupiter, Sunday, right eye. Mars, Monday, 
left e.ye. Sun. Tuesday, right nostril. Venus, Wedn.esday, left nostril. 
Sun Star (Mercury), Thursday, right ear. Moon, Friday, left ear. And 
this is BGD KPRT. 

3. Aries, Nissan, liver. Taurus, [yar, gall bladder. Gemini, Sivan, 
spleen. Cancer, Tamuz, mesess. Le¢, Av, right kidney. Virgo, Elul, 
left kidney. Libra, Tisbrei, korkeban. Scorpio, Mar-ch.eshvan, kivah. 
Sagittarius, Kislev, right hand. Capricorn, Tevet, left ha nd. Aquarius, 
Shevat, right foot. Pisces, 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, air, temperate, cheSt, and the 
tongue of decree. With Mem He formed these: water, earth, cold, 
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beUy, and the pan of liability. With .Shin He formed these: fire, 
heaven, hot, head, and the pan of merit. 

2. With Bet He formed these: Saturn, Sabbath, mouth, life and death. 
With Gimel He formed these: Jupiter, Sunday, right eye, peace and 
evil. With Dalet He formed these: Mars, Monday, left eye, wisdom 
and foolishness. With Kaf He formed these: Sun, Tuesday, right nos
tril, wealth and poverty. With Peh He formed these: Venus, Wednes
day, left nost ril, seed and desolation. With Resh He formed these: 
Sun Star (Mercury), Thursday, right ear, grace and ugliness. With Tav 
He formed these: Moon, Friday, left ear, dominance and 
subjugation. 

3. With Heh He formed these: Aries, Nissan, liver, s.ight and blind
ness. With Vav He formed these: Taurus, Iyar, gall bladder, hearing 
and deafness. With Zayin He formed these: Gemini, Sivan, spleen, 
smell and inability 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: 
Virgo, Elul, left kidney, coition and castration. With Lamed He 
formed these: Libra, Tishrei, korkeban, action and paralysis. With 
Nun He formed these: Scorpio, Cheshvan, kivah, motion and lame
ness. With Samelch He formed these: Sagittarius, Kislev, right hand, 
anger and lack of liver . 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 all of them are attached to the Teli, Cycle and Heart. Teli in 
the Universe is like on a throne, Cycle in the Yea.r is like a king in 
the province, Heart in the body is like a king in battle. The· general 
rule is 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 
parallel of others, and others are the parallel of these. If not some, 
then not others; and if not others, then not these. And all of them 
are attached to the Teli, the Cycle, and the Heart. 

5. And When Abraham our father understood, formed, permuted, 
probed, thought and was successful, the Blessed Holy One revealed 
Himself to him, declaring to him, "Before I formed you in the womb, 
I knew you, and before and emerged from the womb, I sanctified you. 
I have made you a prophet for the nations" (Jeremiah I :5). He made 
him His friend, and made a covenent with him and his children for
ever and until eternity. 
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APPENDIX II 
The Thirty.-1\vo Paths 

of Wisdom 
The Tltirty-Two Paths of Wisdom are presented as different states of 
consciousness. This presentation most probably dates from the 
Gaonic period (7tlt-l Oth centuries), and i.s found in a number of 
Kabbalistic texts.• These states are also related to the 32 times where 
God's name appears in tile first chapter of Genesis. 
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Apf1€ndix If 

The Thirty-Two Paths 
of Wisdom 

297 

I. Mystical Consciousness (Sekhel Mujla). This is the Light that was 
originally conceived, and it is the First Glory.' No creature can attain 
its excellence. 

2. Radiant Consciousness (Sekhel Maz'hir). This is the Crown of cre
ation and the radiance of the homogeneous unity that "exalts itself 
above all as the Head.~, The masters of Kabbalah call it the Second 
Glory. 

3. Sanctified Consciousness (Sekhe/ MeKudash). This is the founda
tion of the Original Wisdom, and it is called "Faithful Faith. •• Its 
roots a.re AMeN. It is the father of faith, and from its power faith 
emerges. 

4. Settled Consciousness (Sekhel Kavua). It is called this because all 
the spiritual powers emanate from it as the [most] ethereal of emana
tions. One emanates from the other through the power of the original 
Emanator, may He be blessed.' 

5. Rooted Consciousness (Sekhel Nishrash). It is called this because 
it is the essence of the homogeneous Unity.lt is unified in the essence 
of Understanding, which emanates from the domain of the Original 
Wisdom. 

6. Transcendental Influx Consciousness (Seiche/ Shefa Nivdal). It is 
called this because through it the influx of Emanation (Atzilut) 
increases itself. It bestows this influx on all blessings, which unify 
themselves in its essence. 

7. Hidden Consciousness (Sekhel Nistar). It is called this because it 
is the radiance that illuminates the transcendental powers that are 
seen with the mind's eye and with the reverie of Faith .. ' 

8. Perfect Consciousness (Sekhel Shalem). It is called this because it 
is the Original Arrangement. There is 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). It is called this because it puri
fies the Sefirot. It tests the decree of their structure and th.e in.ner 
essence of their unity, making it glow. They are then unifi.ed without 
any cutoff or separation. 

I 0. Scintillating Consciousness (Sekhel MitNotzetz). It is called this 
because it elevates itself and sits on the throne of Understanding. It 
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shines with the radiance of all the luminaries, and it bestows an 
influx of increase to the Prince of the Face. 1 

II . Glaring Consciousness (Sekhel MeTzuchtzach). It is called this 
because it is the essence of the Veil which is ordered in the arrange
ment of the system. It indicates the relationship of the Paths (nelh'Ot) 
whereby one can stand before the Cause of Causes. 

12. Glowing Consciousness (Sekhel Bahir). It is called this because it 
is the essence of the Ophan-wheel of Greatness.• It is called the Visu
alizer (Chazchazit), the place which gives rise to the vision that the 
Seers perceive in an apparition.9 

13. Unity Directing Consciousness (Sekhel Manhig HaAchdut). It is 
called this because it is the essence of the Glory. 10 It represents the 
completion of the true essence of the unified spiritual beings. 

I 4. rnumi.nating Consciousness (Sekhe/ Meir). It is called this because 
it is the essence of the Speaking Silence ( Chashmal).' ' It gives instruc
tion regarding the mysteries of the holy secrets and thei.r structure. 

15. Stabilizing Consciousness (Sekhel Ma 'amid). lt is called this 
because it stabilizes the essence of creation in the "Glooms of Pur
ity. •12 The masters of theory said that this is the Gloom [at Sinai].U 
This is the meaning of, "Gloom is its cocoon~ (Job 35:9).14 

16. Enduring Consciousness (Sekhe/ Nitzchz). It is 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. 

17. Consciousness of the Senses (Sekhel HaHergesh). This is prepared 
for the faithful saints so that they should be able to clothe themselves 
in the spirit of holiness. ln the arrangement of the supernal Entities, 
it is called the Foundation of Beauty (Yesod HaTiferet). 

18. Consciousness of the House of Influx (Sekhel Bet HaShefa). By 
probing with it, a secret mystery (raz) and an allusion are transmitted 
to those who "dwell in its shado~" and bind themselves to probing 
its substance from the Cause of Causes.'6 

19. Consciousness of the Mystery of all Spiritual Activities (Sekhel 
Sod HaPaulot HaRuclmiot Kulam). It is called th.is because of the 
influx that permeates it from the highest blessing and the supreme 
Glory. 

20. Consciousness of Will (Sekhe/ HaRatzon).It is called this because 
it is the structure of all that is formed. Through this Slate of con
sciousness one can know the essence of the Original Wisdom." 
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21. Desired and Sought Consciousness (Sekhe/ HaChafutz 
VeHaMevukash). It is called this because it receives the divine Influx 
so as to bestow its blessing to all things that exist. 

22. Faithful Consciousness (Sekhe/ Ne'eman). It is called this because 
spiritual powers are increased through it, so that they can be close to 
all who -dwell in their shadow. "19 

23. Sustaining Consciousness (Sekhel Kayam). It is called this 
because it is the sustaining power for all the Sefirot. 

24. Apparitive Consciousness (Sekhel Dimyom). It is called this 
because it provides an appearance for all created apparitions, in a 
form fin.ing their stature. 

25. Testing Consciousness (Sekhel Nisyom). It is called this because 
it is the original temptation through which God tests all of His 
saints. 

26. Renewing Con.sciousness (Sekhel MeChudJJSh). It is called this 
because it is the means through which the Blessed Holy One brings 
about all new things which are brought into being in His creation. 

27. Palpable Consciousness (Sekhe/ Murgash). It is called this because 
the consciousness of all things created under the entire upper sphere, 
as well as all their sensations, were created through it. 

28. Natural Consciousness (Sekhe/ Mutba). It is called this becau.se 
the nature of all that exist under the sphere of the sun was completed 
through it. 

• 

29. Physical Consciousness (Sekhel Mugsham). It is called this 
because it depicts the growth of everything that becomes physical 
under the system of all the SPheres. 

30. General Consciousness (Sekhel Kelalt). It is called this because it 
is the means through which the -generalizers of the heavens" collect 
their rules regarding the stars and constellations, forming the theory 
tha.t comprises their knowledge of the Ophan-wbeels of th.e spheres. 

31.. Continuous Consciousness (Sekhel Tamidt). Why is it called this? 
Because it directs the path of the sun and moon according to their 
laws of nature, each one in its proper orbit. 

32. Worshiped Consciousness (Sekhel Ne'evatl). It is called this 
because it is prepared so as to destroy all who engage in the worship 
of the seven planets. 

Copyrighted material 



Copyrighted material 



APPENDIX III 
THE GATES 

Copyrighted material 



Copyrighted material 



Ap~ndix 1l1 

The 221 Gates of Rabbi Eliezar 
Rokeach of Wormes 

303 

The tables on pages 304-309 are presented here exactly as they 
are printed in the Przemysl edition, (I 889), of the commentary on 
Sefer Yetzirah .. In order to derive the proper arrays from these tables, 
lines containing o.nly eleven letters must be doubled. The· other lines, 
which contain twenty-two letters, are left as they are. All the letters 
are then paired int.o groups of two. One can see how this is do.ne by 
comparing the table for Alef with the array given in chaper 2:4. 

These are the 221 Gates that Rabbi Eliezar prescribes for use in 
creating a Golem. They can also be used from less advanced medita
tive exercises. When utilizing any letter, the appropriate array must 
be used. 
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Array for Alef 

1l'r1;?YDVOJO':>:l 'D nt 1i'1 "U :ll< 

11 j?D OD :ll:l r.r ll< 

~l:lM:'IJ'riYO'x!u 1\? VD 'I 111 
f'O:l ll 11!> 00 111< 

Yt:ml 10':'1 N':>l:lj?ll:rl\7 Y:l 11< 

D:l:'l'rl Ol:ll j?O II< 

VOl 'l'l Y', p':>:1 "10117 .lt no M1< 
01 170:'1 1" lD 011 

J."1)'tl T1l:n Dn 11'>1 VI 1:l:l0'1' >1< 

OJ 0:'1 D! pol> ,_,. 

'm 
:l'll' tlj? !D:'I Ol Ill< 

'j?IO:l:l "I!Vl ':>w ll!l~n ~ ll< 

Cl> P(? :10 '171 01< 

M0/111\7 v:TI:'I':>p "OD'D JO VI< 
rep 10 017 :'l:l !ll< 

PVttr! O~?:l I':>Dn ;"t>O"U no ~I< 
;Jtl/Jl> \71 t:lO f'l< 

"!I'D Vi'n 110 ?o:r "''" n:>ll>"ll< 
1."11 t:J:ll:l O!>p 1!71< 

:U~ !ntl' ,.,Cl OJil>Y ~\7 1\l< 

For Gimel 

:ll< mn,;nvom':>:l •c m 1:1 , 
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npvo •nt<,, :lnro'l! :ro':>c 11 

'r1DO t:J :'1 ..,., O:l rl 
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pot t<l>:l :'l'riO OJ 

f:l1 p':>:1 10117lt1l 17M!< Vt:J:l!l •l 
~ 01\7 o.-tp :)l 

VI U:l Olj?'IO~t:J J'\01 l>ntl ':>1 

0:'1 nt f't:J'I!:ll< Cl 

011 :l\7 q:> nm 01 

':>I?MD11:lncY:'Ill<'j? 10 :l:l "ll Vl 

:>,?:'1 0'171 01<0 l>l 
t!):lU}1Mt101'1J}~ ,_, , ., t~ Jl 

c orr :'l:l !ll< 10 i'' 
MDYI< l:lV~lp::l 1'1J>n ;t>O "U 

r :lO PI< :'10 l:l!l "'' 
10':> o:rrr:~ :1/:l:l ll>-..nl •c Vi' ro 

:'11 t:J:l llOD j?\7 1<1 

1m !110' 1':>0:1 OVDY j?Wlll< :U 

For Bet 

AA WI'~ DliOl c'"'tnm m u 

n"lY)Il "'"' '0 
I7Y o'x!u 1\?VD ' rn<1llDn ;c 

,y, m rn'l' o 
p ltT1 17)1J1 t<:rc ru1 o•n rw'1 r:l 

~'1m v•, ~ ro 
"' r,, p'>n "\';)1 t~11.non l<ll o:l 

vn nn ,., ~ •:l 
O'l''l<l "!'Cll c, on "'"' v n :l:l 

l ,y tJ m ' '" :.,~ 

o:l 

.,,., rtJt ln l:l 

:l1tlll':>I?M non !m1l "'i'' O:l 
•n':> "1ll1lM ll:l 

0V l<nO 111110 10'1 n'lt?'O~ l' D:l 

m , •v rm :r:l 

r':>Dn,.o-u no ~ .. ov'rl~l p:l 

~J:r ~ ':>v "O 

nro1 '""' "!I'll Vi'n 111l'>o:r rr:l 
11n•':>Jvnro 

,, m !MD' 1'>tu OYD~ 1, Yin l<:l 

For Dalet 

1:11<mn pnv ollJ':> '' en n ;n 
::1 m :rv J'po n 

1< ~l:lm:l n o'>cu I1'JII:l' n 
n:rr1 ::11)1., m 

17)/:l\ l<l'C Ml 1ll' :'l Jll>':>l :lj?l tTl 

"Un JY., lnV '1 

""" 1Dl\7lt.nt>MI< ]10::1 l>'ll' ,, 
:r:l vn nm .,, 

Dn 11'>1 VI U:l Olp'l<l mn tTl 

1V 1l' m •n':>:~ n 

01 

l:l':> J1'1n'?1 V1 
cnm :'Ill< •p1tl:l:l "11ll '""'D D1 

':>1U11 nv :l' n 
:l:rl>D:l cv l<nO ntl\7 10"1.,., i', 

•v rn':>:r:s ru , 
Olp:l r'>on ;,>o-u nl•YI<I:IJI ttr! 

"" vu l'J:r m 
I'D Vj?ll 11tf> m:l :m:l l!l1 .., 

,.,., 1 vn n ::11 

ilmt:l' 1':>cJ OVD:rj?1\71l l<:l n 
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For Heh 

n17 !' n )10 lD i::1 •v n t 1~ 
»W P' OD XI t;1 

:ti7J o'xm npvc •rn< 1DJJ m 
11,?0::1 u 171>0 0;'1 

11!>itJj?ltniPP::ll IIJD ro 10 ·~ 
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!D::l DOD j?lU II 1~ 
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:n n 1<1'R71'JD)10JD1>J> en n 
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pn 

Y1 )11 lJ ""' .., 
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C>l ,c.\oca.ldt<,llUGLCli.IQ.u: 

Cl.l Odc<.tL'U 
CCliOLL'<,cl LC.!c, qt;QI( >IUOI.ll 

n. L.dl.ltc,.tel.l 

tcl e i<,GI.l ~,QL tua.t>ll C:MLa 
Cl I.IL U<, dLC:U 

ca L>IUcaddl nac,o'ac ~ c: 
ell .tLI.l n lLI•C, 
co 4a.td.4l1 ~UUQ. cc, a 

UDN JO.:{ 

LOf 

oc ac,c.aw ~ l:>ll.lllLcl .tad 
QQ CCUL't>lll(.'G 

O<, Qinlc! dauut L<KCUL'C Ill 
QC ltll=>lcl 
o, ~I.IG<,I Cc.\:CIU:I 4CUI lOUt\. 

QQ ccbu!Gc~ 

QU >I 40CG•I"L <:.'<,~ lllCll.l 
Cll ~ clccGO>I 
at ""' ~.tQIS cn.aull<,r <IlLer 
~ Gtc!a.<:tC)o"Clt 

QL 

OC O>ICilc:lclt~ 
OC C\.14!<, llLIGL Cll.lll.u: C>l•d 

Q>IQG'CC~Ilt 

01.1 Kill CLII<,c! LC.tt•G CCI4>1u 

Qll ~CG>IJOC.'ca 

QL CUO.t>ll Cdlli.CICc! CI<,G 1.1.~• 

ocl ~ CICIGiltiC 

a.t .:>.c~cr GL>IU• add~ !Ill<, 
oac!4m= 
ad GlcUw >ICtW ILICI.C<, at 

q)(3W11S JO.:I 

a<, C•CIU"" C C>l l.lllLC .tGdQC 
ac: QIL'(>IIl(.'Go 

a. lL>ILGt Clll!Cil.to 'fliJ uc!d 

OCI ~>IC!OCIIIlG 

au CLO. I.'I.IG<,I "~QL 4t!c:t>l.t 

0 1 >IGC~AQQtc! 

en llCII.IQU >lila CG<!.t CLc!~L 
~ C!CCGQ>IOI4 

aL GLIAC,C 4lLcc ate:!"' C~.tQS 
Cit ~Gtc!a.<:tC>I 

at: 

O>IC~OC 
Cll.l Q.Q.'f>M! lOCC ut!r<, 4UGL 

all IQ>ICIGIC~ 
en. ~<,d LC4 t<qt;Q.'I >IUQI.ll !Ill 
Cc!CilCllli:CG>It 

a.t >1 tc:l!llL acc!ctc,G ~OLW 
aa actcoc!>ll.!Q 
ad c:!u !Ill<, <l.tll~cr GI.>IU• 
00 Gcl ll>iru!Qc: 

at al!a.td.llu m: CL1!ULi a.c:c, 

ur.IJN JO.:f 
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For Peh For Tzadi 

~ JD.,:> >ont 'I:T1l:ll< m>;?:r§ D~lD .,:> 'tlnlml :llt11Vl p:r 

t>tDt!!:'ll 1«1 j)D Jll.,'nrt:l rn:r 
:~:>n:'l :nno'xm J1?11D >nK "1!1 o'>!ru J1?ll D'nl< "lDDn:'l:l In 

ctr.l M,"lO:>U ~'" .1'1:1"1)1.,m m 

.,l:lt? lO 'U7}1:>1 K:rD nl"ll)•:'l 1'111 D nl"ll)':'l nD'>f:lt"l1 0'T1'1]1:>1 1<1 

:>~1 j)DI I<D .,~ :II 
•n:>, p.,:rllll o x rnm «~ :ID ~ p., n"'D1rm non«llo:lll' 111 

l*llf\1D:'Ij?:l lD •:1)111J1lri, ,y 

n1:1'11 lll"U:IO '17'1<1:'1 :rtl11D "111 one ,,rw .,IJ1l "U:IO"'I<l :'Ill 
lj?ll1:1:li(Q)D :'ID m>n.,:ll"1ll 111 

l!l IX 

;'ll)JD 1017tlp !!I 1V"U:I.,,., m 
"1Cl1 ln:'ll l<'j?lll ::IYTIJ/1.,17 lUI :'11 l<'j?lllD "11)11.,.., n~ m 

10r"l:'ID11101< 0!1 ,., WlTl)l:> ~ 

::1011 KnOnll 171D' .., "v,:.:r1 •» 1>!1::10)1 KnO ntlll' ~, " 

Kft1r?l00Vo'l :>D :lnrn>}ln1 "' 
n:'l'o, lntll' l<l:I)IVI o~?:ll .,, ~<ov V10Jil:l r'?§m oo-,:n Dll 

ll'lDO,"ll«~ llll ~l'l:r 
"11nl'D IIi' row:h 01111' ::~;~ 1D 11'::1., M:llD1 1<11'10)1 prow:h Oll 

p111 l<l:m:J:ID OD m:~.,.,,l )Ill 
:r pwn t<:U,:TUntl •:>.,DJO 1111 p,ll'n l<:ll'T.'Il 11m':>., Dlllll §ll 

For Kuf For Resb 

I§)IOlD.,:I 'On! ml:ll< m"1 ;? pn~lD.,:I>ann:rn.:llt11 ..., 
DDD:>t:J!:'Ill< ll'j) :rv1 .,>nn:l m 

VD•rut ,DDM :'1::111'110 'xro nj? §DM:III'li0~)1D'l , 1<1 
D:>llii'Detr.1 M,? 11.,m rt:rl'' ,, 

l0111'JI:> 'II<YtliU "\l)' :'l n~~'>t ,., 1:>'1'1 N.,l:lj?lD'U7}1:n l<liD n 1, 

a Mil~ i'JtUt) o 1p 1n:l :r.,, 11)1' , 

.,, "ltll\7l!flllnl< VO:ID'1 ,., , D1171Tn Dni<)ID:I§'1 7:1, pr, 1'11 

:I lD OK 01 II'D "f' r,v •::111 nro n 
•K~1lltlnD1 Dn ..,.,,l/1 ,:>:1o r.o ::1::1 Df.''l<~1lltlnD1 '" 111.,111 n 

W:l I<DIO :'ID lp '""~ "111 111 m 
np tn 

!D :'101 CK:IV tlp rm 11,1 ::1., n .., 
Ill:>:! "11)11.,1mD1D l"'tlll :'Ill< 'i' IJ/1.,11' IUI"11:11'1tmU1< 'j)10:J ,, 

:vJ\71 01< DD 1 :It"> unn v:~•:r , ., 
1:>Y 1>!1 :10)11<11ll!Vl 'C'11.TI:'I ..,.., rr,.., 1:m•D :IO)IKntlnDJ 171 tn 

10 0\'1 1'1:>DI<I tip 1')1 mn n , 

:lr'?Dnn'O-,:MDlll< OJI 171 0 ljl 111Dl'l< O)l~ljl:l rnn :'!' tn 
I<:'!Oilllll' 11 :I ,., :11' n mn ., 111 

row:h OYI7:1 :m:l1D11< 'tt'D IIi' 1<1 ~DJij)nlltl., DYII':I:'In:l l 1M 

\11< l.'tt ti:>D D 0,"> ro .,.,111 M 

"Wn M:l l'T.'Il 1Mt1'1.,1llt111D Yj) ll'n l<:ll l< 1111'1tl' ,.,Ill DJIDl' p1 
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. 
For Shjn For Tav 

"I?JD)IOlC.,::>'01111:1,l:ll< M1 17"1?JD)IO~::>>Onl t."',O M 

i'Dtlll::> 1:11 :'ll 1«1 "ll')ll ., :m :In 

¥0 'lou J1)liD 'I"1K "UIPm :117 i'll!l'rll< "UIP n:t)\7Y o"mt 111 
lOti tr.1M pt>::> I n7 Yl'1 ::nv "" ,n 

)l::>llaDI'Il"IO'll nD.,I :lj?l 0 '1\7 D.,l :lj?ltr117)1::>1 I<YDI'Il "10' :u1 
tltllj?D IKD::> :W lM"Un :1n VI 

lfn om< )IO:WlJ::>1p.,:'l 10 111 Om< )10:1 ll'l~.,:nDI 171 tn 
c:lp::> = 1<0 II? m" "17':1 II M 

.,1)11 1::>:101 l'ltJ :'!YO 11C1 D 1117 Dml'l\7 .,lVN:l01 i)'m m on 
:lltDlO :'l!ll pol7 .,:11 111 1Y m •n 

'" :m 
Clp!D:'I OlD I< ::>17 '"lm lll"ll :1 .,n 

nD-vJ /"ttlTo1ll( tpiOD 1l)ll '111 OJ :'Ill< •p10P1llll.,1711D , on 

lO I<OD l:l!' :1 Dl7 "11:1 ,.,., , 1M 

101 ~., 1;)J l ' !I::>Olll<n011l n7 u11 v:n ~?1::>JJ.,D:l0111< n on 

:'1;) Dl< lDf' lO 017 m:1 ro , vn 
10JP::> nDn :1'0"\lnOlrl< o 1117 :I'O"Illlml<O)I 171 Olp:l ,., Dn 

11::> D\? 1<11 00 Dl7 ,., 111::>1 'l rn 
:~."ITU ~ 11>c vv111Rl'>o Jl7 lm OJ\7:1 :m:ll!l11< 11'0 lli'n 

l<l :11 O:ID 0!1 p17 :1 '11TI'.,l liJ 1n 
nl<:l lToll mt1'1.,CJ OJI!IJV 117 10l1:111110' ,.,Ill ovn .,, wn 

The 231 Gates According 
to the Later Kabbalists 

These tables appear in Emek HaMelekh (Amsterdam, 1563), 
pages 4 to 6. 

According to the later K.abbalists, they can be used for creating 
a Golem and for si.milar meditatjons. 
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HO . 
Alef: Partzuf of Keter Bet: Partzuf of Chakhmah 

' 111!1 i' Y' vc Ill '>~ 'll rn 101 11 ::~~< ' M 1!11 pr 'IV 01 a? 1' en n m 1~ 
1 ~11 171 p:t 'IV 01 a? 1' en n :n lK 1 :1< 111!1 i' fll Vt> lll ~ •tt rn ~1 1~ , o 1111 i' Y' vc Ill '>~ >o rn 101 11< , 'T1 1<11 1!11 f'Y 'IV ttl a'> 1' en n 11~ 

" 11 ~11 111 p:t 'IV ttl a'> 1' tln n "" " .,, :~< 111!1 j? f!l ~"' m '>> •o m o 

' m 1> 1111 i' Yll V~' Ill '>~ 'tl m 11< ' 101 11 1<11 1!11 p:t !lll ttl a'> 1' en ~~ 
I 101 11 ~ 111 p:t 'IV ttl a? 1' en tl< 1 n m :~< 11\1 i' Yll VI' I ll ?~ •c ro 
• n 011 o 111!1 i' 7' vc I ll '>> •tl n1< ' m 101 -u M 1!11 p:t !lll D1 ll? 1' tl~ 
1 m t1 11 >11 171 pr 'IV t>1 a'> 1' 01< 1 en n m lK nv i' Yll Vt> Ill "' '' 

" en n :'11 o nw "'' 7' VI' Ill '?::> '" ;'1 •c m 1:'1 -u M 171 p:t 'IV D1 ll'? 1~ 

' •c m 1:'1 -u ~ 171 pY 'IV ttl ll'> 1" • 1' cn n m 11< 111!1 i' Yll Vt> Ill '>~ 

"' 1' en n m o 111!1 1j? 7ll VD Ill '?!< :v '>:> 'll m \1 -u 1<11 171 p:t 'IV 1'1 0" :J 

' '>~ •c m lOI 11 ~11 v 1 j?Y 'IV t>1 01< z:J'> 1' cn n m :~< 1117 ,, Yll !It> p 
1 ll'> 1' on n m o 11w i' 7ll VI' I" ' Ill '>> •o rn \1 -u 1<11 111 pr 'IV D~ , Ill '>> •o m t1 1l ~ 1n pY 'IV OM 1 Dl ll'l 1' cn n m :~< 1117 i' r' v> 
n Dl o'> 1' on n m 1> 11v i' f!l !II< , VI' 10 '>> •c m ., -u 1<11 111 pY 'P 

' VI' Ill '>:o •tl m ,., ,, ~ 1n p:t '11< " 'IV ttl z:J? 1' en n m 11< 1117 i' r~ 
1 'IV ttl ll? 1' cn n m o nv i' r~< 1 7' VI' Ill '>> 'll n r 1:1 11 M r11 p~ 
I< y!l liD I ll '>> •ll m r.1 11 :111 171 r" I< pr 'IV Dl ll'> 1' cn n m 11< 11\7 u 
1 p:t 'IV ttl o? 1' cn n m 1> 11v 11< 1 i' ril VI' Ill .,, "' m 1:1 11 1<11 "'' 

" ,, 7ll Vt> Ill '>~ •o m '" 1l >11 171< " 1n pY !lll D1 z:J'> :l' cn n m :~< ro 
• llli f7Y J)l7 ol o.., :1' on n :-n D !\.'( ' 11\7 j? fD l/l) 10 '>~ ' tl m 1;'1 1l I<J 

Gimel: Partzuf of Binah Dalet Partzuf of Daat 

• ~ 11\7 ,, 7!l !II' 10 '>> •O m 1:'1 1l ' n 1<11 171 pY 'IV ttl a'> ::>• on n m 
1 1:1 1<11 1n py 'IV Dl ll.., >' on n :'11 1 ;u ~ 1117 i' rll !It> Ill ..,> •c m n , m ::11< rw i' fll liD 10 ?::~ •c m 11 1 1.1 o 1<11 r11 p:t 'IV ttl z:J'> >• en n 

;'1 \1 ,~ 1<:1 \71 p:t 'IV I)) z:J? ,. tln u " n ;u :»t 1117 i' '' VI' Ill '?::~ •o m 
• n m ::~~< 11w 1p f!l ll" IIJ ~ •o ;u ' m 1:'1 o 1<11 1!11 p:t 'IV ttl a'? >' 01 

1 m 1:1 1~ 1<11 171 p:r 'IV ttl ll'> >' w 1 on n m ~ 11\1 j ? f!l yt> I ll '>> ,, 
' on n :11 ::11< 1117 i' Yll Vt> Ill '>> •> ' "' m 101 o 1<11 171 pY 'IV ttl ri? 11 
1 'tl nt 1:'1 1> 1<11 1!>1 j?Y 'IV Dl IJ'> 11 1 1' en n :11 :»t rw v ro liD 10 ., 
;'1 ' ' 011 n m ~ 1117 i' Yll VI' Ill '11 ;'1 '?::> •o m 101 1::1 1<11 1n p:t 'IV Dl 01 

• '?> '" m \1 -u ~<n V1 pY 'IV 01 Ill • ri? :o• on n :11 >~< rw 1p Yll lll> f1 

"' ll'> >• en n :11 ~ 1111 "'"' Y' VD p :v Ill ?::~ '" m on o 1<11 \71 pY Dll 01 

' 10 ?~ •o m 1:'1 , , 1<11 ., pY 'IV t>1 ' D1 z:J'? 1' en n ;u :»t 11\7 v Yll ll1 
1 ttl c'> ,. cn n m ::11< nw 1p ro v> 1 liD 10 '?J 'tl Ml 1:'1 0 1<11 171 j?Y '11 
1 vo 10 ? > •o m \1 "1:1 1<11 1!11 pY 'll 1 'IV 01 o.., >• en n :'1l ::11< rw i' 71 

" 'IV 01 a'> 1' 011 n m ::1.'< 1117 i' 71 " n vo lll ?::> •o m \1 o 1<11 1!>1 p1 

' y!l Vt> 10 '>::> •o m 1;'1 1~ ~<11 111 pl ' p:t 'IV 01 ll.., :v en n m ::11< nl7 , 
1 pY 'IV 01 ll'l 1' on n m ::11< 1117 -u 1 V Y!l VI' Ill '>> 'll m 11 o 1<11 171 
I< i' f!l VI' Ill '?::> •t:J m 1.1 u 1<11 171 I< 1n p:t 'lV Dl ll.., ~· on n m ::11< m 
1 w1 p:t 'lV 01 ll'? >• on n :11 '" ro 1 1117 i' n yo lll ?::> >e m 1.1 o 1<1 

" 1W i' r!) lll> rc .., ::> •o m \1 ,, l<l " 1<11 1n pY llll 01 ll'? >' on n ;u >1 

' 1<11 171 p:t 'IV 01 o? 1' on n m :u ' ll< 111!1 i' '' vo Ill '>> 'tl rn r.1 11 
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3! 1 . 
Heb: PartzufofCb~ Vav: Partzuf of Gevurab 

• "1l :»~ 1117 1' T' liD ro .,, '1:1 m r.1 • :n u M ~n p:r '111 Dl rh 1' tm n 
1 11 D K!l V1 1J1r '111 Dl ri-J 1' D11 !:'1 1 m "1l :»~ 1117 , r» liD ro .,, '1:1 m , n "1l :u< 1117 , rc liD Jll .,, •o "" , Ml :T1 U K11 In 1J1r '1V Dl ri-J '' ll1 

" m n u M ~n 1J1r '111 Dl rb 1' 0:1 :1 tm r.1 "1l :JI( 1117 , r» VD JD .,, ,, 

' Dl1 n ,, JK 1W 1' TD )Ill JD .,, ':1 • '0 m :T1 D M In p:r D)l Ill D., 11 
1 'll m 11 U K11 In p:r 'Ill Dl D., 1:1 1 ,. tm r.1 "U :ll( 1117 , r» VD ro ., 
• 1' tm n "U JK 1117 , rs liD Jll "" • .,, •o m :n u Kn ~n 1J1f JD)I Dl ll1 

1 .,, '0 Ml 11 U 1(11 In 1J1r 'Ill Dl 0., 1 ll., 1' on m -a :lK 1117 , rc vo J1 

" D., ' ' on n ,, :»~ 1117 , r» liD I" " JD .,, •o m :n u M ~n p:r 'Ill 01 

' Ill .,, •t1 m n u Kn ~n p:r 'Ill 0:1 • Dl D., :l' on !:'1 "U :lK 1117 1' TD 171 
"' Dl ll., '' on n "1l :ut rw 1' TD V:1 "' liD JC .,, 'll m :n u M ;n p1r '1' 
• VD J'll .,, "' m n u M 1:1, p:r ," , D)l Dl ri-J :l' on r.l "U :»1 1117 1' J'1 
1 '111 Dl rh 1' tm n "U :»1 1117 1' T" I n vc l!l .,, •o m :n u M ~n p1 , r» liD ro .,, 'll m , u Kn en i'" , p:r cv Dl rb ' ' on r.1 "U :lK 1117 , 

" p1r 'Ill Dl c., 1' on n , , 1117 ," " 1' TD liD JD .,, 'll m :T1 D 1(11 1:11 

• 1' rc liD ro .,, •o m , u Kn "" • ~n p:r 'Ill DJ D., ' ' on r.1 "1l JK m 
1 ~n p:r 'Ill oJ ll., 1' on n "1l JK m 1 1117 1' TD liD l!l .,, 'll m :T1 D K1 
I( = , r» liD ro .,, 'll m " u K:l I( Kn ;n p:r "'ll Dl rh '' on r.1 -a '' 
1 Kn ~n 1J1f '111 Dl D., 1' on n "U '" 1 :»1 1117 1' TD liD JD .,;) 'll m :T1 l1 

" :lK 1W 1' TD liD JD .,, 'll m 11 l:l " u K11 ~n p:r '111 Dl rh " on r.1 , 

' D 1(11 In 1J1r '111 Dl ri-J 1' D11 n ,:1 ' "ll :JI( 1W 1' TD )ID JD .,, 'tl m :11 

Zayin: Partzuf of Tiferet Chet: Partzuf of Netzach 

• 1:1 "U :JK 111:1 1' T' liD ro .,, •o m • n m u Kn en v:r 'Ill Dl D., 1' on 
1 m :T1 D Kn V1 p:r '111 Dl ri-J J• tlt 1 tlt 1:1 "1l JK 1117 1' n liD JD .,::! '" , tm r.1 "1l JK zw , rc liD JD .,, " , '0 n :T1 D K11 V1 1J1r '111 Dl D., 1" 

" 'll m :T1 l:J K!l V1 j» "fll Dl D., 1' " ,. tlt 1:1 "1l :JI( zw , r» VD JD "" 
• , . tm n "U :ll( 1117 , r» VD JD .,, • .,, •o n :n u Kn ;n p:r 'Ill Dl on 

1 .,, 'tl m m u M ;n p:r '111 Dl Dt 1 D? '' tm r.t "U :lK 1117 , rc liD rn 
• o., '' on , ,, :lK zw , r» liD 11 • ro .,, •o m m u M ;n v:r 'Ill on 

l fD ?J 'll m :T1 D 1(11 V1 p:r "fll D! 1 Dl D., 1' tlt 1:1 "U :JI( 1117 , T!l )1M 

" oJ o., 1' on ,.., "U :lK "" , rc 111 :1 liD ro .,, '1:1 m m u Kn en p:r 'P1 
• liD JD ;, •o m :n u M ;n p:r 'I' • '111 Dl oO., 1' on 1:1 "ll :u< zw , rn 
:1' 'Ill Dl D., J ' Dl1 !;! "U :lK 1W 1' 71 
• T' liD ro .,, 'll m m u Kn V1 p1 

:1' TD )ID Jl:l .,, 'll n :T1 D Kn V1 pn 

• pJ "fll Dl D., 1' tlt 1:1 ,, :lK 1117 "VI 

l v:r 'Ill Dl o., ' ' on , "U JK zw ~ l ,, T' liD rc .,, 'll n :n u Kn 1m , 1' Tll liD JC ;, 'll m :n u M 171 , ;n p:r '111 Dl rh 1' tlt r.1 "U :»~ nn 

" \7"1 j)J "fll OJ ri-J 1' Dl1 1:1 "1l JK 111 " 1117 1' rc liD ro ;, 'll n m u Kn 

• 111:1 1' T!l liD rc .,, •o m m l:J 1<1 • Kn \7"1 1J1r 'Ill OJ ri-J j> tlt 1:1 "tl Jn 

l Kn ~n p:r 'Ill DJ o? '' on \, "U :Jt l :lK 1117 , " liD Jll .,, •o n m m 
I( JK 111:1 , ru liD JD .,, -o m :n '' I( u Kn V1 p:r llll OJ rh '' on n ~ 
1 u Kn en p:r '111 Dl llo., 1' on 1:1 , l , , :JI( m:r , rc vo ro .,, 'tl n :m 

" "U :lK " " 1' T' liD JD .,, •o m :11 " m u M ;n p:r 'Ill Ol rh 1' tlt 111 

• m u K1l ;n p:r "'ll OJ cO., " on n • 1:1 "1l JK 1117 1' ru liD ro .,, 'tl m 
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Tet: Partzuf of Hod Yud: Partzuf of Yesod 

' rn n "U :111 nrtt , rD vo 1c .,~ '0 • on n m n 1m rr1 ;n '1V OJ c., 1' 
I •n n m l:l 1m 10'1 p1 '1V OJ c., 1t:l I 1t:1 rn 1:'1 "U :~~~ "" i' r» vo 10 .,, , 1' rn r.1 "D :11< nrtl i' YD liO 10 0,0 1 i~ on n m l:l Mn rr1 p1 '1V Ol C' 

:I i~ •n n m 1:1 Mn ~n pJ '1V OJ lXI ;'I r:h 1t:l rn r.l "U JM nrtl , r» )10 r 
• c., 1' rn n "U :111 nrt1 i' yD po Jtl • 1c .,~ on n m n 1m rr1 ;n '1V o> 
I 1c '> ~ •n n m n 1m ., i" '1V otJ 1 OJ oi 1t:1 rn 1:'1 "D :111 "" i' YD v• 
• OJ oi 1' m n "U :111 nrt1 i' Y' )10 • vo 10 .,~ en n :n lJ 1m rr1 ;n '' 
I vo lC i~ •n n m JJ ~t.., rr1 PJ "P 1 '1JI Ol 'Q., 1t:1 nt r.l "U :Ill nrtl j:> r 
:I '1V oJ oi 1' m n "D :111 nrtt i' rc ;'I Y' vo J'O .,~ on n m n 1m rr1 p> 
• Yl> )to Ill .,~ '11 n m l:l Mn VI pc ' pJ '1V Cl r:h 1t:l m r.1 "U :111 nrt1 , 

:'1' pJ '1V OJ rh 1' rn r.1 "U :111 nrt1 -c :'1' i' Y' vo Jll .,~ en n m n 1m tl' 
• i' YD po Ill '>~ rn n m l:l Mn l7C , 

rr1 ;n '1JI OJ r:h 1t:1 m 1:'1 "U :111 n> 
I 17"1 pY '1)1 Ol r:h 1' rn 1:1 11 :111 11t1 1 "" i' r» vo Ill .,~ on n m n I<' 
1 1W , r» )10 Ill .,::1 "' n m l:l Mtl 1 Mn ., pJ '1V OJ ll., 1t:1 rn n "U :1• 
;'I ltn VI f'l '1JI Cl ll., 1' m \"1 "U ::10 ;'I :111 nrt1 i' YD vo Ill .,~ en n m l' 
• :111 nrtt i' r' vo JD a,;, •n n m ltl , l:l ltn VI PJ '1JI Ol r:h 1t:1 m \"1 '1' 

I l:l ltn VI jn '1V Ol ll., 1' m \"1 '1t1 1 'll :111 nrt1 i' r» vo lll a,;, on n :'1' 
I( "U :111 nrt1 i' Y' vo ID .,::1 •n n :'IC I( m l:l M1l VI jn '1JI Cl ll., 1t:1 nT 1' 

I r.1 "U :111 nrt1 i' " vo l'l :v m 1t1 I n "U JM nrt1 i' r' vo ro .,, on r 
:I 1:1 1) JM nrtl "' y!l )10 ]0 .,~ ., lD :I II ;n l:l 1tn VI f'J' '1JI OJ r:h 1t:1 II' 
• n m l:l Mn rr1 ;n '1V OJ o., 1' 11t1 • m 111 -n :111 nrt1 i' YD vo lll .,, o> 

Kaf: Partzuf of Malkhut Lamed: Back of Keter 

• •c m n "U JM nrt1 "I' Y' vo JD .,, • 1' en n m l:l Mn rr1 pY '1V t>J r:h 
I 0,• en n m l:l 1m V1 p:r '1V OJ 0::1 I 0::1 'tl m r.1 1J :111 nrt1 i' Y' vo ti 
1 r:h 'O m t"1 'U :Ill nrtl i' YD )10 p 1 JD 1' on n m n 1m ., pr '1V o., 
:I 10 .,, en n m l:l M1l rr1 p:r '1V 0:1 :I Ol 0::1 '0 nt \"1 "U JM nrtl j:> yl> y'> 
• Ol lla, •o m \"1 "U :Ill nl7 i' Yl> V:l I( vo tc 1' on n m n 1m ., ;n ~., 
I vo JD .,, on n m l:l M1l 111 py ~ I '1V ol 0::1 >o m 1:1 "IJ JM nrt1 i' r'> 
• '\V Ol c'> 'D nT 1:'1 "U :Ill Ml7 j:> Y::l I( Y' liO IC 1' en n m l:l 1m VI p., 
1 r» vo 10 .,, on n m n 1m VI p~ I p1 '1V OJ 0::1 'tl m m 1J :111 nrt1 1'> 
;'I pr '1V Ol r:h '0 m m 11 JM nrt1 ~ :1 i' Y' vo 1c 1' en n m n M1l "" 
• i' r» vo 10 'I• on n m n M1l "~ I( VI ;n '1V Ol 0::1 '0 m r.1 "U :11< n'> 
:'1' VI p:r '1V oJ o., •c m r.1 "D :11< ro m "" i' YD vo lC 1' en n m l:l IC'? 
' nrt1 i' r» vo tc .,. en n m o ~ • Kn ,.,., p1 '1V Dl 0::1 •o m n "D :1., 
I M1l VI pi '1V Ol c., '0 m 1:1 "U D I :11< 1117 i' Y' vo 10 1' on n m 1., 
1 :111 nt1 i' r' vo liJ 0,. en n m l::l , o «n ., p:r '1V Ol 0::1 '1:1 m 1:1 n 
:I l::l Kr1 VI jn '\V Ol ll'> '0 nT 1:'1 1~ :1 11 :111 nrt1 i' Y' vo JC 1' on n :'!'> 
• 1J :~~< rw i' r' vo 10 i• en n ~ ;'I m l:l KM 171 pi '1JI OJ 0::1 •c m 1., 
• m JJ Kn V1 p1 '1JI OJ r:h '0 m o I r.1 "D :11< nr: i' Y' yo Ill 1' on r'> 
I( 1:'1 "U :11< nrt1 i' Y' liO J'O 0,. en 1~ I n m o «n V1 ;n '1V Ol 0::1 '0 .,., 

I n :'11 n K:'l V1 p1 '1V Ol o'> '0 ~~~ II 11r m 11 :~~< nr: i' r» vo 1c ,. r:h 
:I m 1:1 "U :111 nrt1 1' r' vo liJ .,, 0:1 :I on n m o «n 17"1 pJ '1V Ol 0::1 ,., 

• en n m o 1m V1 ;n '1V ol c., ·~ •o m 1:1 "U :111 1117 1' Y' vo 1c ,., 
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l ll . . 
Mem: Back of Chakhmah Nun: Back of Binah 

• .,, '0 "' t'l 11 :IH 1111 ""' YD Vt) !D • cO, 1' cn n ~ o 1t11 tn pl' 'lll 01 
I 10, 1' tr.l 0 ~ 0 Mn VI j)Y 'IV DC I DC .,, 'tl rn t'l ~ 'M 1111 1" yD lll , 01 .,, •c m t'l "ll :IH n111 v Y' liD , vo c'? 1' em n ~ o 1t11 tn pl' 'll 
II Vt' r" 1' on n m l) otn VI pY '1D :t 'lll DC .,, Ill m t'l "ll :II< nil 1" yl 
M 'lll 01 .,, •c m r~ 11 :~H = v rc M yD Vt' rb 1' on n m o otn VI pl 
I re Vt' ,., 1' cn n ~ o otn VI pc 1 pr DC .,, '0 Ml t'l "ll 'M 1111 "ll 

M pl' 'lll Ol .,, '0 nt 1:'1 ~ 'M 1111 ~ M v '' Vt' c'> 1' cn n ~ o M 111 
I 1" yD )10 10, 1' tm n ~ 0 M l:rC I VI j)Y 'IV DJ:l 0,;) •c rn '111 "ll :II< 11l 
:t tn pl' 'lll 01 .,, >o rn :n ~ :IH nc :t = v yD Vt' c'? 1' cn n m o ttl 
M 11\7VYDVt'l'>1'tm M ~OMC M otn tn pl' 'IV DC .,, •c m t1 "ll :n 
:n M 1M pl' 'lll Ol .,, '0 m t'l "ll ::l!l :n :IH 1111 v y!l Vt' c':o 1' cn n ~ 1l 
• :IH 1111 v Y!l vo !'> 1' on n ~ ll:l • o Kn tn '" 'IV DC .,, 'tl m t'l 11 
I 0 Mn VI pl' 'lll Ol .,, '0 rn t'l ~ I "ll 'M nil v Y' Vt' c'? 1' on n :u , ,, 'M mr v yD Vt' ,., 1' cn n :tc 1 ~ 0 Mn 1M pl' 'lll DC .,, '0 m U 
II ~ 0 Mil In f''l 'lll Ol .,, '0 nt 10 ;'! t'l "ll :II< 1111 V yD Vt) c'? 1' tm ll 
II m 11 :IH mr v rD Vt' ,., 1' cn 1c :1 n ~ o otn tn pY 'lll Ol.l .,, 'tl ru 
I n m o otn tn pl' 'lll 01 .,, •c nc 1 m n "ll 'M mr v yD vo cO, 1' 01 
1 m n 11 :ll< nil v y!l Vt' r? 1' cc 1 tm n ~ J) M tn pr 'IV oc .,, •1 
II tm n :11 l) otn tn pr 'IV 01 o,, •c ;'! >a m t'l 11 :~H m> v r11 Vt' c'> 11 
II •t:l m t'l "D :~H 1111 v yD Vt' !'> 1C ;'! 1' !ll1 0 ~ 0 Mn \71 j)'l 'lll DC 0,) 

1' em n ~ o otn 1111 pr 'lll t>l '>c .,, 'tl m 1:'1 ~ :~~< 1111 v Y!l Vt' w 

Samekh: Back of Daat Eyin: Back of Chesed 

• ll.l .,, 't:l m 111 "ll :~~< nv v rD Vt' • ol c'> 1' cn n ~ o Mn tn pr 'lll 
1 lll c'> ' ' on n ~ o Mn tn pY '10 1 '10 lll .,, ' t:l m 1:'1 ,. :~~< nv v rv 
1 'lll f.C .,, '0 m t'l "ll :II< 1111 1" Y" , yD 01 l.l., '' tm n m o M VI pv 
;'! yD lll c'? 1' cn n m o lUI VI po :t p'l '10 ll.l o,, '0 m n "tl ::111 mr 1J1 
M pJ 'lll rc .,, >o m n "U :~~< nw 10 M v y!l Dl c'> 1' cn n ~ o otn \7ll 
1 v yD v> cO, 1' em n ~ l) lUI w I ;n pJ '10 rc "" •c m n "ll :~~< nv 
M 111 pr 'lll Ill .,, >c m n 11 :~~< no M 1111 V yD Dl cO, 1' em n ~ o Mll 
1 mr v '' lll c'> 1' en n ~ o MD I Mn tn pJ '10 rc .,, 'tl m t'l -r. :lll 
;'! otn 111 pl' 'lll ll.l o,, 't:l m 1:1 "ll )0 :1 :IH 1111 V yD 01 c':o 1' cn n m 1!1 
M ~ 1111 v yD lll c'> 1' on n ~ 10 M o otn 1111 p:r '10 Ill .,, '0 m t'l 1ll 
:n o ttn 1111 pJ 'lll !D .,, '0 m t'l 10 :n "ll :~~< nv v yD 01 a'> ' ' em n ;'1}1 
• "U :~~< m> v yD Ill c'> 1' cn n no • ~ o otn 111 j?J go rc .,, >a m w 
1 ~ 0 Mn \71 pl' 'IV JC .,, '0 m 'It> 1 t'l 11 :II< 1111 1" yD Ol c':o 1' 011 Ill 
1 n "ll :~~< m> V TD lll c'> 1' en ro 1 n ~ o ttn 1111 pl' '10 Ill .,, •o nv 
:t n m o ttn 1111 i" 'lll rc .,, >o nc n rn n "U :~H 1111 v r' o1 c'> 1' tlll 
II m n "U ::111 mr v yD lll c'> 1' co ;'! tm n m l:l lUI 1M pl' 'I" rc .,, •v 
1 en n ~ o otn ;n pY 'lll Ill .,, >t> 1 >c m 111 "ll :~~< nv v yD 01 c'> 1V 
I •o m n -r. :~~< 1111 v yD Vl c'> 10 1 1' cn n m o Mn 111 r:r '10 ra O,p 
n 1' an n m o M rn ;:>J 'IV rc '>!> :t .,, 'D Dl '1:1 "ll :IH 11\7 1" yD Ol D!l 
:t .,, 'tl m n ~ :~~< T11:1 v yD Ill co :t c'> :» on n m o otn \71 pl' ')0 111 

cO, 1' cn n :11 o otn 1n pY 'lll 10 Ill .,, >o m 1:'1 11 :IH 1111 v yD ov 
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J 14 . 
Peh: Back of Gevurah Tzadi: Back of Tiferet 

• vo 1t1 .,, 'tl rn 1~ ,) ,.. 11\7 , r~> • 'lJI 01 r:h ,. on n :n o M rn p.1 
1 rv oll:h ,. on n ~, o 1<11 rn p» 1 pD l/0 fO .,, ttl nt t"' "1l :ll< 11\7 ~ , pi )10 11:l 7J ttl nt 1;'1 ,l :ll< 1W ,g 1 -,p '111 OJ ~ 1' on n :n o M n 
~ -,p rv ol -~ ,. on n :n o ~<11 "' ~ f11 PJl l/0 10 .,, ttl nt t"' 1l ,.. m 
I< rn PJ yo JD .,, •o m 1:1 -u ,.. 11D I< 1111 -,p '111 Ol l:l7 ,. on n :n o 1<1 

1 zw -,p rv ol o7 ,. on n :n o KD 1 1<11 rn p11 vo Ill .,, •o m m 1l " 

" l<n ", PI l/0 Ill .,, 'tl m m ,l » I< ,.. zw -,p '111 Ol o7 1' on 11 :n lJ 
1 ::111 zw -,p rv 01 a7 ,. on n :n lll 1 o M rn p» ~'tl 1t1 7' 'tl m ,., 11 
~ l~ Kn 111 PJ vo 11:l .,, 10 rn m "Ill ~ -u :ll< rw -,p 'lJI Ol a7 1' on n m 

" 1l :ll< Tll/1 "1P rJI Ol l:l7 J• on n :'Ill " :n o 1<11 rn p11 vo 10 .,, 'tl m 1l' 

:n :n o 1<11 rn PJ vo 1D 7::o •o rn 1ll m 1:'1 1l ,.. nr~ -,p '111 01 ~ 1' en nr 

• ,., 11 ,.. Tlll1 , rv ol a7 ,. on " • n :n o 1<n 111 p11 vo fl:l 7::> •o ru 
1 n ;n 0 1(11 1n pY l/0 1t1 7::> >o MD 1 Ml 1~ 1l :ll< 11\7 -,p 'lJI Ol ~ 1' OJ 

1 nt 1."1 1l :II< 1W "1P rJ1 Ol ~ 1' CD , on n :n o 1<n 1n PJll/0 10 .,, OJ ., on n :n 0 M 17, j:>J )10 10 7J 'II ~ •o m ,., 1l ,.. nr1 -,p '111 Ol l:l7 1J 
~ tt1 m ,., 11 ,.. rw "'' rv ol Zl7 111 ~ 1' on n :n o 1<11 1:1, pD vo 1D 7J 
1 1' on n :n 0 M 17, pY )10 fl:l '?11 1 .,, •o m r.1 11 ::111 Tlll1 -,p '111 01 OJ 

1 .,, •o m 1:1 1l :Ill f'fl7 -,p rJ1 Ol Dll 1 l:l7 1' on n :n 1::1 M "., p11 l/0 11 
~ a7 1' on n :n o Kn 111 pJ JIO fD ~ Ill 7 ::> ttl nt 1:1 1l :ll< ntt -,p '1JI OJ 
~ ll:l 7::> '0 nt r.1 1l :ll< nf1 1' rJI OD ., Dl o7 1' on n :n o Kn 111 pD J1J 

Ol a'> 1' an n m c Ml'1 t1"l PJ 1111 JIO fa '>::o '0 nt 1:1 1l :1M nf1 -,p '1J 

Kuf: Back of Netzach Resh: Back of Hod 

' r11 vo ra .,, •o rn ,., 11 ,.. "" , • f'J '111 Ol Zl'> 1' on n :n o Kn , 

1 11 '111 Ol Zl'> 1' on n :n o 1<11 17p 1 "P r~> vo 1t1 .,, "' rn ,.., 11 ::111 m , , r~> l/0 Ill .,, •o " ' ,.., ,) :31< ~ , nr1 PJ '111 Ol a7 1' on n :n o on 
~ "" Y"l '111 Ol a'> 1' on n :n o "i' ~ 1<11 "" r» l/0 1a .,, •o nt ,.., 1l ,, 

" Kn , r !) vo 1a .,, tt1 m ,.., 11 J,? I< ,.. nr1 PJ '111 0 1 a'> 1' an n :n l, 
1 ,.. 1W 11 '111 ol l:l7 ,. on n :n ,.., 1 o Kn "P r' vo 1a .,, tt1 rn ,.., , 

" o ~<11 , ro vo ra .,, •o rn ., , I< 1l :1M 11\7 pi 'lll Ol a7 1' on n :n 
1 1l :ll< 11\7 1J 'IV Ol a7 1' on n :'lp 1 :n o 1<11 17p ro vo ra '>::o oo m n 
:1 :n 0 1<11 , r~> l/0 fl:l .,, •o m "' ~ 1:'1 , l :ll< nf1 j:>Y 'IV Ol o'> 1' on I, 
I< t'1 ,l ::11< "" ,y '111 Ol a'> 1' on fi' I< 11 :n D Kn f11' r11 l/0 Ill 7::> '0 m 

:n n :n lJ l<n In r11 }10 Ill '>::> •o np :n m ., 1l ::111 "" pY 'IV Ol a7 1' tr1 
• m ,.., 1l ::111 nr1 1J 'IV Ol a7 1' op • on n :n D Kn f1P r11 l/0 Ill '>::> ,, 
1 on n :n o Kn 1n r» l/0 1a .,, 'P 1 •o m 111 1l ::111 1111 p:r '111 01 ~ ,., , oo m 1:1 , l ,.. nr1 '1Y 'IV Ol a'> 1P 1 ,. on n :n l::l ~<n f1P ro vo 1t1 .,, 
~ 1' on n :n 0 Kn 17"1 r11 l/0 JO "'? ., '>::> '0 nt 1~ ,l :ll< 11\7 j)Y '1JI Ol 0"1 

:1 ?::o •o m ,.., 1l ::111 nr1 ~ '111 Ol Ill" ., Zl'> 1' on n m o 1<11 17p rD vo f"1 
1 a7 1' on 11 :n o 1<11 111 r~> vo w 1 ra .,, •o m ., 1l ,.. 11\7 PI '111 01 
1 Ill .,, •o rn m 11 ,.. "" 11 'IV op 1 oJ l:l7 ,. on n :n o 1<11 "P r~> l/"1 ., OJ l:l7 1' on n ~1 u M , r11 liP ., vo rn .,, •o rn 1:1 1l ::111 "" PJ 'f1 
~ 110 ll:l .,, '0 nt r.1 ,) :31< 11\7 1J 'P ~ 'lll Ol Zl7 1' on n :n D l<n f1P f"l 

'IV Ol l:l'1 1' on n :n D l<n 11"1 rp r11 )10 11:l 7::> •o nt r.1 ,l :ll< nf1 p, 

Copyrighted material 



. 
Shin: Back of Yesod Tav: Back of Malk.hut 

' ,., rn vo ltl '' >tJ m m ,, "' "" ' 11'1 j:)Y '1)1 Ol l:b 1' tll'l II :1"1 0 len 

I m pY 'Ill 01 o., 1' tm n ;, o 1<\:' l ~<~~' ,., rn vo ro .,, •c m 1.1 , :m , lin ,., rn vo ro ?;:, •o nt .., "U :no , "' "'"' pY 'Ill 01 r:h 1' on n m m 
'1 ::>11 m pY 'Ill OJo'> 1' on n ;, '" '1 o "" 1' 71> vo ro ?;:, >t1 m m 1n .. '' ~en ,., rn vo ro ?;:, •c m n '117 .. , "' "'"' PJ 'Ill OJ o., 1' tm n :m 
I , ::>11 m PJ 'Ill OJ o., 1' on n :'R7 l m u ~<~~' ,., rn vo ro .,, 'tl m l1l .. :1"1 l' ''" "' ro ]10 lll .,, 'tl nt 111' .. 1:1 ,, ::>11 "'"' pJ 'Ill 01 o? 1' on m 
1 \1 , ::>11 m pJ 'Ill 01 c'> 1' tm !I? 1 n m u "" 1' rn vo ro .,, •c nn 
:'1 n '1"1 u l<n "I? 7!> ]10 ro .,, •c "" :'1 m 1:1 , ::>11 t71 PJ 'Ill OJ o'> 1' on .. m 1:1 ,, "' m p1 'Ill 01 c., 1' OlD .. tm n m u "" .,, 7D vo rc .,, •n 
m on n m u ..n 1' rn vo ro .,, ''17 :n •c m n -u ::>11 VI PJ 'Ill 01 o'> 11"1 
' >t1 rn t"l ,, "' m p:r 'Ill 01 r:h 1" • 1' on n m u Kill ;:> 71> vc ro '>n 
I 1' en n m n 11n ;:> f D vo liJ ?w I .,, •c m m , :lll 'V1 p:r 'Ill Dl on , .,, 'tl rn n , ::>11 m p1 'Ill 01 cw , o? 1' en n m u ~<~~' 1' rn vo rn 
:'1 o., ' ' on n m '' 11n ;:> 7' vo f1? :'1 fC .,, '0 nt '~:' , ::lll VI p:r '1)' on 
:'1 f!l .,, 'C nt 1:'1 , ::lll m j?J 'IV Dll' " "' o., 1' c:'l n m o "" 1' 7' vn 
I Dl c'> 1' on n m ' ' ..n ;:> 7D VII' I VD rc .,, •c m 1:'! , "' t11 p1 't1' 
I vo ro .,, >t1 m n ,, "' m PJ 'Ill' • '1)' ol o? 1' cn n m o ,..,. ;:> 7n 

" 'Ill OJ o'> 1' tiM n m u 11n ;:> 7" " 71> VD fC .,, •c m 111 "ll ::>11 'V1 pn 
'1 YD ]10 10 ., :! •c m n 11 ::lll m j?ll' :'1 j:)Y 'IJI Ol D., 1' tlM II :'11 1:1 llt7 "In 

• j?ll 'IV OJ c., 1' en n ;, o ~en 1t1 \' 7!> ]10 fD .,, 'tl nt l;'l , ::lll t7n 
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Appendix IV 319 

Printed Editions 

Mantua 1562, 4' 108 jJ. First Edition. Includes commentaries of 
Raavad, Ramban B, Moshe Botril, Saadia B, Eliezer of 
Wormes B. Major text is the Short Version, but also includes 
the Long Version as an appendix (fJ. I 02-1 08). Published by 
Y aa.kov ben Naftati Gazolo. 

Lemberg, 1680. Contains six versions of the text.' 
Amsterdam, 1713, 12' 48jJ. Also includes the Zoharic Sifra 

DeTzeniuta and parts of the Talmudic tract of Tamid. With 
introduction by R. Moshe (ben Yaakov) Hagiz.' 

Constantinople, 1719, 8' 28 ff. Includes abridged commentaries of 
Raavad, Ramban B, and the Ari. Published by Yonab ben 
Yaakov and Yeshiah Ashkenazi. 

Constantinople, I 724, 4'. Same as 1719 edition. 
Zolkiev, 1745, 4'. Contains all commentaries in Mantua edition, as 

well as that of the Ari. Also contains Long Version. 
Koretz, 1779, 4' 36 jJ. Includes commentary Otzar HaShem, attrib

uted to R. Moshe ben Yitzchak of Kiev (q.v.). 
Grodno, 1797, 8'. Includes commentary Pri Yitzchak, by R. Yitzchak 

Isaac ben Yekutiel of Mohelov (q.v.). 
Grodno, 1806, 4' 86 jJ. With vocalized text and all commentaries in 

Mantua edition. Also includes commentary of Ari and R. 
Eliahu Gaon of Vilna (Gra). Edited by Menachem Mendel of 
Sldav. 

Dyhrenfurth, 1812.' 
Vilna-Grodno 1820, 4' . Contains all commentaries as in Mantua edi-

tion, as well as that of Gra. 
Salonica, 1831.' 
Cracow, 18-.' 
Prague, no date, 4'. Contains commentaries as in Mantua edition. 
lvov, 1860, 4' 176ff. Contains commentaries as in Mantua edition, 

as well as Otzar HaShem, Pri Yitzchak, and commentaries of 
Ari and Gra. Published by Benjamin Bischko. 
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320 SEFER YETZIRAH 

Jerusalem, 1874-85, three volumes, 186 ff. Contains commen
tary of Gra, edited by his disciple R. Moshe Shlomo of 
Tulchin. Also includes supercommenta.ry on Gra, To/dot 
Yitzchak, by R. Yitzchak ben Yehudah Leib Kahanah (q.v.). 

Warsaw, J 884, 4• I 06 ff. The standard edition in current use. Con
sists of two sections. The first seciion contains aU commentar
ies as in Mantua edition, as well as Otzar HaShem. The com
mentary Chakamoni, by R. Shabbatai Donello, is printed 
separately at the end of this section. Second section contains 
Pri Yitzchak 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, 1902, 8• 79 pp. With commentary by Donash ibn Tamim 
(q.v.) 

Jerusalem, J 962. Reprint of Warsaw edition. 
Jerusalem, 1965, 204 pp. Long Version, with commentary, Yotzer Or, 

by Bentzion Moshe Yair Weinstock. 
Israel, 1970. Reprint of London 1902 edition. 
Jerusa.lern, 1972, 143 pp. Critical edition of fi:rst chapter, based on 

all printed editions, commentaries and manuscripts, by Yisrael 
Weinstock. .. Lellirur HaMISach she/ Se[er Yetzirah, • Temirin 
I :9·61. 

Other Books Containing 
The Sefer Yetzirah 

Chenred Elohim, by R. Benyamin HaLevi. Kabbalistic prayers and 
readings for the entire year. Contains vocalized text of Ari 
(Gra) Version. In later editions (1772), the text is from a man
uscript from the library of R. Benyamin HaLevi, owned by his 
father, and edited by the Kabbalist, R. Shuliman ibn Ochna, 
one of the main disciples of the Ari.' 

lsmir, 1738. 
Venice, 1756, 122 ff. 
Venice, 1766. 
Venice, 1772, 122 ff. 
Venice, 1787, 108.ff. 
Livomo, 1793. 
Venice, J 793. 
Livomo, 1797. 
Salonica, 1800. 
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Livorno, 180 I. 
Livorno, 1.803. 
Livorno, 1810. 
Livorno, 1820. 
Livorno, 1827. 
Livorno, 183 7. 
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Belgrad, 1841, 1 2" 127/f. Edited by R. Chaim ben David 
Cbaim. 

Livorno, 1842. 
Livorno, I 862. 
Venice, 1866. 

{Seder} Kiryat Moed. Kabbalistic and other readings for the nights of 
the Seventh of Passover, Shavuot, Hoshanah Rabbah, and the 
Seventh of Adar (anniversary of Moses' death). 

Constantinople, 1 7 36. 
Livorno, I 743. 
Constantinople, 1 7 54. 
Venice, 1756. 
Pisa, 1786. 
Livorno, 1795. 
Vienna, 180 I. 
Livorno, 1805. 
Vienna, 1822. 
Livorno, 1830. 
Livorno, 1841. 
Livorno, 1865. 
Vienna, 1870. 
Livorno, 1892, go 259 ff. 

Ukutey Tzvi, KolBo, Warsaw (Levin-Epstein), no date, p. 105. First 
and last stanzas, as part of Shavuot night service. 

Mishnayot (vocalized), Venice, 1704. 
Same, but in a somewhat different version, Venice, 1737. 
Ne'edar BaKodesh. Contains Ari (Gra) Version, together with Jdra 

Rabba, Idra Zuta, and Sifra DeTz11iuta, as recited on Shavuot 
night. Introduction by R. Moshe Hagiz .. 1 

Amsterdam, 1723, 56 .If 
lsmir, 1738. 
Ismir, 1746. 
1smir, 1755, 8• 70 .ff. From manuscript in library of R. 

Benyarnin Ha.Levi, edited by R Shuliman ibn Ochoa (see 
Chemed Elohim). 

Shaarey Tzion, edited by R. Nathan Noteh ben Mosbe Hanover. 
Prayers and readings for various occasions based on the teach
ings of the Ari. Prague, 1662. 
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With additions: Tiklrun Seuday, Kaddish, by R. Yermiyah of 
Vertish. 

Amsterdam, I 672, 54 ff. 
Prague, 1682. 
Prague, 1688, 52 ff. 
WiJhelmsdorf, 1690. 
Prague, 1692. 
Dessau, 1698. 
Venice, I 70 I. 

With additions by R. Mordecai Markil ben Yisrael Nissan 
Diherenfurth, 1705. 
Amsterdam, 1706. 
Venice, 1707. 
Wilhelmsdorf, 1712. 
Amsterdam, I 718. 
Amsterdam, I 720, 131 ff. 
Constantinople, 1732. 
Amsterdam, 1736. A somewhat different version. 
Venice, 1736, 187 ff. 
Sulzbach, 1747. 
Amsterdam, 1 7 S I. 
Venice, 1751. 
Venice, 1753, 187 ff. 
Amsterdam, I 760. 
Amsterdam, I 764. 
Amsterdam, 1766, 123 ff. 
Amsterdam, 1770. 
Amsterdam, I 774. 
Amsterdam, 1779, 123 ff. 
Sulzbach, 1782, 142 ff. 
Amsterdam, 1784. 
Novydwor, 1788. 
Poritzk., 1794. 
Livomo, 1795. 
Vienna, 1795. 
Dihemfurth, I 798. 
Pisa, 1799. 
Dibernfurtb, I 804. 
Vienna, 1804. 
Vienna, 1809. 
Minkovitz, 1812. 
Amsterdam, 1817. 
Gorodno, 1819. 
Medzyboz, 1823. 

Copyrighted material 



Appendix rv 

Dihemfurth, 1828. 
Ostrog, 1828, 188 ff. 
Venice, 1836. 
Josefov, 1839. 
J osefov, 1841. 

With Yiddish Translation 
lassi, 1843. 
Zitamar, 1849. 
Livomo, 1861. 
Vienna, 1864, 142 pp. 
Lvov, 1863. 
Lvov, 1871. 
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Prz.emysl, 1917, 12· 196 ff. With commentaries, Poteach 
Shaarim. Shaarey Orah, Maasim Tovim, as well as Tikkun 
HaKe/ali, by R. Nachman of Breslov. 
New York, 1974. Reprint of the above. 

Tiklam Lay/ Shavuot. Readings for Shavuot night according to th.e 
order arranged by R. Shlomo AIKabatz. Contains first and last 
stanzas of the Long Version. 

Venice, 164S. 
Venice, 1654. 
Venice, 1655. 
Venice, 1659. 
Amsterdam, I 700. 
Amsterdam, I 70S. 
Furth, 1723, so 70 ff. 
Furth, 172S, 120 IS8 ff. 
Venice, 1730. 
Venice, 1739. 
Furth, 1739, 96 ff. 
Venice, 1743, 97 ff. 
Frankfort am M.ein, I 7 51. 
Sulzbach, 1754. 
Venice, 1766, 142 ff. 
Vienna, I 794, so 141 ff. 
Vienna, 1803. 
Livomo, 1805. 
Blizorka, 1808. 
Sklav, 1814. 
Ostrog, 1814. 
Ostrog, 1823. 
Blilovka, IS24. 
Livorno, 1831. 
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Slavita, 1836, 40 165 !f. 
Sudylkov, no date. 
Zitamar, 1867, 168 /f. 
Vienna, 1861. 
Vienna, 1864. 
Josefov, 1865, 140/f. 
Brody, 1876, go 128 !f. 
And many others. 

Manuscripts 

Ari (Gra) Version 

Jewish Theological Seminary, Ms. Adler 1327. 16th century. 

Short Version 

British Museum, Ms. 736, ff. 40a-43b. 13 century. Earliest and best 
text of this ·version. 

Par is, Ms. 763, ff. la-3a. 13th century. 
Pa:rma, Ms. 1390, ff. 36b-38b. 14th century. 
Paris, Ms. 802, !f. 57b-59b. 14th century. 
Hebrew Union College, Cincinatti, Ms. 523. 14th century. 
British Museum, Ms. Gaster 415, ff. 29a-32a. 14th century. 
Vatican, Ms. 44J ,.ff. J J8a-122a . .16th century. 
Oxford, Ms. 2455, ff. 3a-8b. 16th century. 
Cambridge, Ms. Add 647, ff. 7b-9b. 16th century. 

Long Version 

Vatican..Ms. 299, ff. 66a-71b. Very old, probably from the lOth or 
II th century. This is the earliest and best complete manuscript 
of Sefer Yetzirah. ls also contains an introduction by an early 
anonymous writ.er, published by Yisrael Weinstock, Tarbitz 
32:157 (1963), Sinai 54:255-56 (1964). The text in this manu
script is often referred to in R. Yebudah Barceloni's commen
tary on Sefer Yetzira. 
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Oxford, Ms. 1531, ff. Jb-12a. 13th century. 
British Museum, Ms. 752, .0: 79a-81a. 14th century. Contains same 

text as Vatican 299, with some errors. 
British Museum, Ms. 737, .ff. 379b-387a. 16th century. 

Saadia Version 

Geniza Fragment, Taylor Schechter 32.5. lith century. This manu
script apparently contained the entire Sefer Yetzirah on a sin
gle page. Published by A.M. Habermann, Sinai 10 (1947). 

Geniza Fragment, Cambridge-Westminster, Talmud 23-25. 
British Museum, Ms. 754, ff. 212a-216a. 14th century. 
Paris, Ms. 770, ff. 4la-45a. 15th century. 

Commentaries 

Aaron (ben Yosef) Sargado, 890-960. Portions of this commentary 
are cited by R. Moshe Botril (q.v.). 

Abraham (ben Shmuel) Abulafia, 1240-1296. Gan Naul. Written in 
Sicily in 1289. Munich, Ms. 58. Printed in part in Sefer 
HaPeli}'tlh (Sefer HaKanah), Koretz, 1784, pp. 50c-56c. 

_ . Otzar Eden HaGanuz. Also contains important autobiographi
cal material, including a list of thirteen earlier commentaries 
on Sefer Yetzirah used by Abulafia. Written in Sicily in 1285. 
Oxford, Ms. Or 606. 

Abraham ben David, "The Raavad. • Commentary printed in the 
Manuta, 1562 ed.ition, as well as together with Rittangel's 
Latin translation (Amsterdam, 1642), and included in most 
major subsequent editions. Although the Raavad is usually 
identi fied as R. Abraham ben David of Posquieres 
( 1120-1198), one of the early Kabbalists, the accepted opinion, 
both among Kabbalists and historians, is that he was not the 
author of this commentary.• From i.ntemal evidence, it was 
written in 1430. Many authorities attribute this commentary 
to R. Yosef HaArukh (q.v.) orR. Yosef (ben Shalom) Ashke
nazi (q.v.).9 This commentary appears to follow the system of 
R Yitzchak Bardashi (q.v.).'O 

Abraham ibn Ezra, I 092-116 7. This commentary is mentioned by R. 
Abraham Abulafia, where it is described as combining philoso
phy and Kabbalah.' ' In a letter to his brother, Ibn Ezra himself 
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also apparently refers to this commentary.1l No known copy 
of this commentary is existent. 

Abu Shal Oonash ibn Tamim. See Donash. 
Anonymous Commentaries 

Jerusalem, Ms. 8' 330:26, 29, 30. 
Leiden, Ms. 24:6-LO. 
Oxford, Mss. 632.2 

1551:1,9 
1594:5,6 
1623:5 
1794:10 
194 7: I 
2280:3 

Paris, Mss. 680:6,7,8 
763:2,3,4,5,6,8 
766:3,5,6 
770:5 
774:3 
799:2 
843:2 
1048:3 
1092: I 0 

Ari. See Y i tzchak Luria. 
Azriel (ben Shlomo) of Gerona, 1160-1238, master of the Ramban in 

Kabbalah. Commentary mentioned by R. Abraham Abulafia. 
Parma, Ms. 1390, 14th century. According to some scholars, 
the printed commentary attributed to the Ramban was actu
ally written by R. Azriel." See Moshe ben Nachman, Ram.
ban B. 

Barceloni. See Yehudah .Barceloni. 
Barukh (ben Barukb) Torgami, I 3th century, Maftechot HaKabbalah. 

Torgam.i was the master of R. Abraham Abulafia, and the lat
ter also mentiom his commentary, which consists largely of 
gematriot and other word manipulations. Paris, Ms. 770: l, 
with fragments in Oxford, Ms. 1598:3. Published in G. 
Scholem, HaKabbalah She/ Sefer HaTemunah VeShel Abraham 
Abulafta, Jerusalem, 1965, pp. 229-239. 

Bentzion Mosbe Yair Weinstock, contemporary, Yotzer Or. Commen
tary on the Long Version anthologizing earlier sources. Jerusa
lem, 1965, 204 pp. 

Birkat Yosef. See Yosef Edles Ashkanazi. 
Cbaim of Yidzy, 18th century, Gan Yah. Commentary on Gra Ver

sion, following t.eachings of Ari and Gra. Written around 1800. 
Breslau, 1831, 4' 42 ff. 
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Chakamoni. See Shabbatai Donnolo. 
David Chabilo, 1588-1661. Existent in manuscript belonging to the 

late Warsaw community. 
Donash (or Adonim) lbn Tamim, lOth ce.ntury." Written in Kair

wan, Tunisia, in 955, based on the lectures of Donash's mas
ter, R. Yitzchak Israeli. Originally written in Arabic, but trans
lated in several versions into Hebrew. Mentioned by Abraham 
Abulafia. First commentary on Short Version. Existent in 
manuscripts Berlin Or 8• 243:4, Paris I 048:2, fragments of 
which were published by Georges Vajda." A translation by R. 
Nachum HaMaarabi is in Munich, Ms. 47, and parts of it were 
published by Yehudah Leib Dukes, in his introduction to 
Kuntres HaMesoret, Tubingen, 1846. The complete text was 
published by Menasheh Grossberg on the basis of Oxford, Ms. 
2250:2, London, 1902, 8• 79 pp. Reprinted, Israel, 1970. 

Eliezer Ashkenazi. This commentary is mentioned by Abraham 
Abulafia, who says that it is deeply Kabbalisti c. No known 
copy existent.•6 

Eliezer Ha-.Darshan Ashkenazi. Mentioned by Abraham Abulafia, 
who states that he did not see it. Extant in manuscript, Munich 
Leipzig 30. Some ideotify this with commentary of R. Eliezer 
Rokeach of Wormes." 

Eliezcr Ha-Kalir, around sixth century. Concepts found in Scfer 
Yetzirah are woven into some of his poetry. •• Some authorities 
placeR. Eliezer HaKalir as early as the second century, identi
fying him with R. Eliezer, son of R. Shimon bar Yochai, 
author of the Zohar.' ' 

Eliezer (ben Yehudah) Rokeach of Wormes (Garmiza), 1160-1237. 
His treatment to the ftrSt three chapters is highly mystica~ but 
the astrological concepts in the later chapters is taken largely 
from Chakamoni. He is unique in utilizing 221 Gates, rather 
than 231. British Museum, Ms. 737, 16th century. Edited by 
R. Tzvi Elimelekh Shapiro of Dinov, and published by his 
grandson, Moshc Shapiro, as Perush HaRA MeGarmiza, Prze
mysl. 1888, 22 if. 

__ .Abridgement of the above, ftrSt published in the Mantua, 1562, 
edition.'" 

Elchanan Yitzchak (ben Yakir) of London, middle 13th century. 
Based on lectures of R. Yitzchak of DampierreJ 1 Fulda 
Landesbibliothek, Ms. 4, published by Georges Vajda, Kobetz 
al Yad 16:145-197 (1966). 

El.iahu ben Menachem Ha-Zeken, around 1000. Often cited in com
mentary of R. Moseh Botril. 

Eliahu (ben Shlomo), Gaon of Vilna, "The Gra," 1720-1797. Consid-
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ered one of the greatest geniuses of all time. Purely Kabbalistic 
commentary on the Gra Version, which be edited. First pub
lished in Grodno, 1806, and contained in subsequent editions, 
most notably that of Warsaw, 1884. An edition edited by his 
disciple R. Mosbe Sh.lomo of Tulcbin, and also containing a 
supercommentary, To/dot Yitzchak, by R. Yitzcbak ben 
Yehudah Leib Kahanab (q.v.) was published in Jerusal.em, 
1874, 186 pp. 

Ezra, 1157-1238. Disciple of Isaac the Blind, and master of Ramban 
in Kabbalah. His commentary on Sefer Y etti.rab 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 Abulaf111. 
Ginat Egoz. See Yosef Oikatalia. 
Ora. See Eliahu, Oaon of Vllna. 
Hadrcy Kodesh. See Meir Ko.rnik:. 
Hai (ben Sberira) Oaon, 969-1038. Fragments of his commentary are 

quoted by R. Moshe Botril. Jellinec assembed these fragments 
and printed them together, Litteraturblart des Orie11ts (OLB) 
1851' pp. 546-556. 

__ . Sheelot U'Tslnn-ot a[ Sefer Yetzirah. Questions and answers 
regarding the Sefer Yetzirab. Vatican, Ms. 181. Quoted in 
Bacbya, commentary on Exodus 34:6, Pardes Rimonim II: 1. 

Isaac. See Yitz:cbak. 
Isaac of Acco. See Yitzcbak DeMin Acco. 
Isaac the Blind. See Yitzchak Sagi Nahor. 
Jacob. See Yaakov. 
Joseph. See Y osef. 
Judah. See Yehudah. 
Kuzari. See Yehudah HaLevi. 
Luria. See Y itzchalc Luria. 
Meir Aristola. The existence of this commentary is mentioned by R. 

Shlomo AIKabatz (1505-1584) in his Aperion Shlomo, chapter 
3.2l 

Meir (ben Mosbe) Komik, I 7 52-1826, Hadrcy Kodesh. Commentary 
on first and last stanzas of Long Version, as found in Tiklcu.n 
Lay! Shavuot (q.v.). Dibrenfurth, 1812, 16 ff. 

Mei.r (ben ShJomo) (bn Sabula. Only known commentary written on 
Saadia Version, other than that of Saadia himself. Written in 
1331 . Rome, Angelica Ubrary, Ms. Or. 45, 14th cenrury. 

Menacbem Epstein, Yetzirah, Odessa, 1913, 30 pp. A discussion 
regarding the creation of a Golem through Sefer Yetzirab, 
based on the Talmud and later sources. Also includes an analy-
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sis of Niflaot Maharal MiPrague, Pieterkov 1909. 
Moshe Botril, early 15th century. Written in 1409, and quotes many 

earlier sources no longer in existence.23 Vatican, Ms. 441, 15th 
century. First printed in Mantua, 1562, and in most subse
quent editions. 

Moshe Cordevero, "The Ramak," 1522-1570. Dean of the Safed 
School of Kabbalah. Existent in manuscript, Jerusalem s• 
2646.2' The Sefer Yetzirah is also discussed extensively in the 
Ramak's other works. 

Moshe (ben Maimon) Maimonides, "The Rambam," 1135-1204. The 
existence of such a commentary is mentioned by R. Yecbiel 
Heilpem in Seder HaDorot (Sefarim, Sefer Yetzirah). No copy 
is known to exist, and in general, the Rambam 's philosophy 
appears to oppose the approach of the Sefer Yetzirab. 

Moshe ben Nachman, Nacbmanides, "The Ramban," 1194-1267. 
One of the leading Talmudists and K.abbal.ists in his time. 
Commentary is mentioned by Abraham Abulafia, Jerusalem, 
Ms. 8• 330:28, ff. 259a-261 b, published by Gershom Scholem, 
Kiryat Sefer 6:385-410 (1930). 

__ . Ramban B. Commentary first printed in Mantua, 1562, and in 
many subsequent editions. Does not coincide with many 
quoted exerpts from Ramban's commentary cited in early 
sources, as does previous text. zs According to most authorities, 
this is commentary of Ezra or Azariab of Gerona (q.v.).26 

Moshe ben Yaakov of Kiev, 1449-1530, Otzar HaShem. First pub
lished in Koretz, 1779, and included in many later editions. 
R. Moshe of Kiev is also known as author of Shoshan Scdot 
(Koretz, 1784 ). 

Moshe (ben Yaakov) ibn Shoshan. Written in 1511. Munich, Ms. 
I 04.21 

Moshe ben Yosef of Alisai. See Saadia. 
Nachum HaMaarabi. See Donash ibn Tamim, Yitzchak Yisraeli. 
Otot U'Moadim. See Yehoshua Eisenbach. 
Otzar Eden HaGanuz. Sec Abraham Abulafia. 
Otzar HaShem. See Moshe of Kiev. 
Peretz (ben Yitzchak) Ha-Cohen, 13th century. In his noted work, 

Maarekhet Elokut, Mantua, 1558, he mentions that he wrote 
a commentary on Sefer Yetzirab. za 

Pri Yitzchak. See Yit.zcbak Isaac of Mohalov. 
Raavad. See Abraham ben David, Yosef HaArukh, Yosef 

Ashkenazi. 
Ramak. See Moshe Cordevero. 
Ramban. See Moshe ben Nachman, Azrial, Ezra. 
Rambam. See Moshe Maimonides. 
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Raziel, also known as Razie1 HaMalakh and Raziel HaGadol. An 
ancient anonymous magical and Kabbali.stic text. Actually 
consists of three books, Raziel HaMalakh (or Sefer 
HaMalbush, pp. 2b-7a), Raziel HaGadol (pp. 7b-33b), and 
Sefer Raziel (or Ma'ayin HaCbakhmah, pp. 34a-48b). The sec
ond book, Razie/ HaGadol, contains many important com
ments on Sefer Yetzirah. Some attribute t.his section to Abra· 
ham Abulafia." First published in Amsterdam, 1701 , 4' 46ff. 
Other editions include: 

Gorodna, 1793. 
Minkowitz, 1803. 
Lvov, 1804, 42 ff. 
Medzyboz, 1. 81 8, 49 ff. 
Kapust, 1820. 
Lvov, 1821. 
Ostrog, 1821, 40ff. 
Medzyboz, 1824. 
Minkowitz, 1827. 
Ostrog, 1827. 
Ostrog, n.o date, 4 •. 
Lvov, 1835. 
Salonic.a, 1840. 
Calcutta, 1845, 8' 134 ff. 
Warsaw, no date, 40 ff. 

Edited by R. Yisrael (ben Shabatai Shapiro) Maggid of 
Koznitz: 

Warsaw, 1812. 
Lvov, 1842. 
Lvov, 1840, 40 ff. 
Lvov, 1863. 
Lvov, 1865, 64 pp. 
Lvov, 1869. 
Josefov, 1873, 72 pp. 
Vilna, 1881 , 4' . 
Warsaw, 1881. 
Lvov, 1882. 
New York (Naftali Zvi Margolies), no date, 155 pp. 

Saadia (ben Yosef) Gaon, 891·941 , Tzajsor Ktaav AlMabadi, written 
in Arabic in 931. Oxford, Ms. 1533, 13th century. Published 
with French translation by Meyer Lambert, under the Iitle, 
Commentaire sur le Sefer Yetziralr; our Livre Creation par /e 
Gaon Saadja d Fayyoum, Paris 1891. Also published with 
Hebrew translation by Yosef ben David Kapacb, Jerusalem, 
1972, 143 pp. 
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_ . Translated into Hebrew by anonymous author in the II th cen
tury. Vatican, M.s. 236, 16th century. This is the text quoted 
in commentary of Yebudah Barceloni (q.v.). 

_ . Translated into Hebrew by R. M.oshe ben Yosef of Alisna. 
Parma, M.s. 769, 14th century. Exerpts of this translation were 
published by A. Jellinek, Liueraturb/a/1 des Orients (OLB), 
1851, p. 224. 

__ . Saadia B. First published in Mantua, 1562, and in many later 
editions. On Long Version, cannot be attributed in its entirety 
to Saadia Gaon, since it mentions many later sages, such as 
Abraham ibn Ezra and R. Yaakov Tam. Most probably written 
by a 13th century Ashkenazic scholar, possibly named Saadia. 
A more complete version, including an introduction not in 
printed editions is existent in manuscript, Munich 40, Jerusa
lem 8' 1136, 15th century. JO Introduction was published by M. 
Steinschneider. Magazin for die Wissenschafi des Judentums, 
I 892, p. 83. 

Shabbatai (ben Avraham) Donnelo, 9-3-982, Chakcmoni or 
Tachkamoni. Written in 946, and mentioned both by Rashi,>• 
and by Abraham Abulafia. Parma, M.s. 41 7, 15th century, and 
Munich, Ms. 36:2." First published by David Castelli, as 11 
Commento di Sabbathai Donnolo sur Libro della Creazione, 
Firenze, I 880, 8' . Also included in Warsaw, 1884, edition, pp. 
62a-74b. Published together with Kitzur Chovot HaLevai'OI, 
Jerusalem, 1945.>3 

Shlomo ibn Gabriel, 1021-1050. In a number of his poems, he elabo
rates on the doct.rines of Sefer Yetzirah. See Shirey Shlomo ibn 
Gabriel, edited by Bialik and Rawnitzki, Berlin.-Tel Aviv, 
1924-29, Vol. 2, No. 58. 

Sblomo (ben Shimon) Toriel, 16th century. Oxford, Ms. 2455: I. 
Shmuel (ben Saadia) ibn M.otot, 15th century, Meshovev Netii"OI. Vat-

ican, Ms. 225, 15th century, Paris, Mss. 769: I , 824:9, 842:2. 
Shmuel (ben Elisha) Porteleone. London, Ms. Jews College. 
Tachkamoni. See Shabbatai Donnelo. 
To/dot .Yitzchak. See Yitzchak Kahanah. 
Tzahallel (ben Neianel) Gaon. Some of his poems expound upon the 

teachings of Sefer Yetzirah. Published by Davidson, Hebrew 
Union College Annual 3:225-55 (1926), with additions by E. 
Banetb, Monatsschrift fur Geschichte und Wissenschafi des 
Judentums (MGWJ) 71:426-42 (1927). 

Yaakov ben Nisirn of Kairwan, 908-976. Philosophical commentary 
based on teachings of Yitzcha.k Yisraeli, and much like com
mentary of Donash. Munich, Ms. 92:20. Published by 
Yehudah Leib Dukes, Kuntres HaMesoret, Tubingen, 1846." 
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Yaakov of Sagovia. His commentary is mentioned by Abraham 
Abulafia, who states that it is completely Kabbalistic. No 
known copy in existence." 

Yehoshua Eisenbach, Otot U'Moadim, Banfeld, 1904, 4' 35 ff. 
Yehudah {ben Barzilai) Barceloni, 1082-1148. An extensive, mostly 

philosophical and Talmudical commentary, quoting numerous 
early sources, most notably Saadia Gaon. A most important 
source book regarding early Jewish theology. Published by 
Shlomo Zalman Cbaim Halberstam, Berlin, I 885, 30, 354 pp. 
Reprinted, Jerusalem, 1971. 

Yehudah (ben Shmuel) Ha-Chasid of Regensburg, 1145-1217. Men
tioned by Abraham Abulafia, who notes that it follows 
Chakamoni of Shabbatai Donnelo {q.v.). Cf Leipzig, Ms. 30. 
(The commentary of R. Eliezar Rokeach of Wormes, a disciple 
of R. Yehudah HaChasid, often quotes his master, and this 
commentary also often follows Chakamoni.) No known copy 
in existence.36 

Yehudah Ha-Levi, 1068-1118. In hi.s famed Kuzari 4:25, be provides 
a highly in&igbt.ful philosophical commentary on Saadia Ver
sion. Kuzari was written in Arabic, translated i:nto Hebrew by 
Yehudah ibn Tebon (IJ20-1193), and frrst published in Fano, 
1506, 62 jJ. There have been over twenty-six subseque.nt edi· 
tions, including numerous translations and commentaries on 
this important classic. 

Yehudah (ben Nisim) ibn Maika, 14tb century. Written in Arabic, 
and quoted in commentary of R. Moshe Botril. as well as in 
Megillat Setarim {Venice, 1554), a commentary by R. Shmuel 
ibn Motot {q.v.) on Pentateuch commentary of Abraham ibn 
Ezra (q.v.).l' Paris, Ms. 764:3, an excerpt of which is in 
Hirschfeld, Arabic Chrestomathy, London, 1892, pp. 19-31. A 
Hebrew translation of this commentary is in Oxford, Ms. 
1536. See George Vajda, Juda ben Nissim ibn MaJka: 
Philosphe juif Marocain, Paris, 1954. 

Yetzirah. See Menachem Ekstein. 
Yitzchak Bardashi, 12tb century." Mentioned by Abraham Abu1afia, 

who makes special note of his arrangement of the 231 Gates." 
Here, his system is almost exactly tbe same as that found in 
Raavad (see Abraham ben David). 

Yitzchak (ben Leib) Kahanah. 1824-1900, To/dot Yitzchak. Super
commentary on commentary of R. E1iahu, Gaon of Vilna 
{Gra). First published in Jerusalem, 1874, and with additions, 
Jerusalem, 1879. 

Yitzchak De-Min A ceo (Isaac of Acco), I 250-1340. Disciple of 
Ram ban. Commentary draws heavily on that ofYitzchak Sagi 
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Nahor. Jerusalem, Ms. 8' 404, published by Gershom 
Scholem, Kiryat Sefer 31:379-396 (1957). 

Yitzchak Luria, "The Ari ,ft 1534-1572. Leading luminary of the 
Safed school. and the most influential of all Kabbalists. Com
mentary weaves teachings of Sefer Yetzirah into the Ari's gen
eral scheme. First published in Constantinople, 1719, Zolkiev, 
1745, and in other editions. Included at end of Warsaw, 1884, 
edition. A discussion of the Thirty-two Paths of Wisdom by 
the Ari is found in Likutey Shas, 1783, ff. 27a, b, and also at 
end of Warsaw edition.«> 

Yitzchak Sagi Nahor (Isaac the Blind), 1160-1236. 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 all 
Kabbalists. His is one of the few commentaries to openly dis
cuss the meditative aspects of Sefer Yetzirah. Rome, Angelica 
Library, Ms. 46, 15th century; Oxford, Ms. 2456: 12; leyden, 
Ms. 24:16." Published by Gershom Scholem, at end of 
HaKabba/ah BeProvence, Jerusalem, 1966.'-' 

Yitzchak Isaac (ben Yekutiel Zalman) of Mohalov, 1728-1806, Pri 
Yitzchak. Kabbalistic commentary based on Zohar and teach
ings of the Ari. First published in Grodno, 1797, 8' (also 
including additions to his Beer Yitzchak, his commentary on 
Tikuney Zohar, first published in Zolkiev, 1778). Also 
included in Lvov, 1860, edition, and in second pan of War
saw, 1884, edition. 

Yitzcbak (ben Shlomo) Yisraeli, 830-932. One of the greatest sages 
of his time. According to his disciple, Donash ibn Tamim 
(q.v.), Saadia Gaon (q.v.) would often consult him with regard 
to scientific matters. Philosophical and astronomical commen
tary, much like that of Donash ibn Tamim (q.v.), originally 
written in Arabic. Existent in manuscript, Biblioteque 
National, Paris, and in translation by Nachum HaMaarabi.•J 
A fragment of this translation was published by Yehudah Le.ib 
Dukes, Kuntres HaMaesoret , Tubingeo, 1846, pp. 5-10. 

Yosef (ben Shalom) Ashkenazi, 14th 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 in manuscript, British 
Museum, Gaster 415, 14th century ... 

Yosef Edels (Ashkenazi), Birkat Yosef Kabbalistic commentary on 
Gra Version, based on teachings of the Ari. Salonica, 1831, 
32 ff. 

Yosef Ha-Arukh (Joseph the Tall), 14th century. See Yosef Ashke
na.zi , 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.•' However, in a number of 
places, R. Moshe Botril cites a commentary by R. Yosef 
HaArukh on Sefer Yetzirah. and it does not coincide wi.tb 
Raavad.A6. 

Yosef Gikatalia, 1248-1323. One of the greates Kabbalists, best 
known for his Shaarey Orah, fiTSt published in Riva di Trento, 
1561 , a year before the first edition ofSefer Yetrirah. The sec
ond chapter of his Gina/ Egoz is essentially a commentary of 
Sefer Yetzi.rah. Printed in Hannau, 1615, 2" 75 ff. ; Zolkiev, 
177 3, Mohelov, 1798, 4"; Hannau edition repri.nted anony
mously arou.nd 1970. 

Yosef of Saporta. A fragment of his commentary is quoted by R. 
Mosbe BotrU (1:12). 

Yosef Sar Shalom, 15th century. His commentary is mentioned by 
R. Aaron A!Rabi in his supercommentary to RashL •> 

Yosef ben Uz.iel, said to be a disciple of the prophet Jeremiah. See 
Introduction, notes 42, 43. 

Yosef Or. See Bentzion Moshe Yair Weinstock. 

Translations 

Arabic 

Saadia Gaon, 891-941. In Siddur o/Saadia Gaon, Oxford, Ms. David 
Oppenheim 1010 ... 

Czech 

Otalcar Griese, 1921. 

English 

Akiva ben Joseph (pseudonym), The Book of Formation, I 970. 
M. Don~al, Sepher Yetzirah. Translation and analysis. Denver, 194 1, 

48 pp. 
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Alfred Edersheim, 1825-1889, in his book, The Life and Times of 
Jesus, London, 1884 (and other editions), VoL 2, pp. 
692-698. 

Irving Friedman, The Book of Creation. Translation and comments. 
Samuel Weiser, York Beach, ME, 1977. 

lsidor Kalish, "Sepher Yezira, a Book on Creation or the Jewish Met
aphysics of Remote Antiquity." With preface, explanatory 
notes and glossary. In A Sketch of the Talmud, New York, 
1877, 8" 57 PP-

Phlneas Mordel, Sefor Yetzirah. Hebrew text and translation in a new 
version deduced logically by the author, but not accepted in 
kabbalistic or scholarly circles. Philadelphia, 1894, 2, I 0 pp. 

_ _ . The Origin of Letters and Numerals according to the Sefer 
Yetzirah. Same as above, but introduction contains important 
historical data and quotes significant manuscripts. Originally 
published in Jewish Quarterly Review, New Series 2:557-583 
(1912), 3:517-544 (1913). Published separately, Philadelphia, 
1914. Reprinted by Samuel Weiser, York Beach, ME, 1975. 

Saul Raskin, in Kabbalah in Word and Image. Hebrew text with 
English and Yiddish translation. New York, 1952, 80 pp. 
Illustrated. 

Knut Senring. The Book of Formation (Sepher Yetzirah). With intro
duction by Arthur Edward Waite. New York, 1923, 62 pp. 
Reprinted by Ktav, New York, 1970. 

William Wynn Westcott, Sepher Yetzirah. the Book of Formation. 
Based on text of Rittangel (q.v.). Londo.n, 1887. Reprinted 
with additional notes as a volume of Collectanes Hemratica, 
London, 1893, 43 pp. Printed separately, London, 1911 , 49 
pp. The 1893 edition was reprinted by Samuel Weiser, York 
Beach, ME, 1975. 

French 

Comtesse Calomira de Cimara, Sepher Yetzirah, Paris, 1913, 4" 27 
pp. 

Gerard Encausese (Papus), Sefer Yetzira, Paris, 1888. 
Karppe, Etude sur les Origines ... du Zohar, Paris, 1901 , pp. 

139-158. 
Meyer Lambert., Commentaire sur le Sefer Yesirah: Our Livre Cre

ation par Je Gaon Saadja de Fayyoum, Paris, 1891 , pp. 1-11. 
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German 

E. Bischof, 1913. 
Lazarus (Eliezer) Goldschmidt, Das Buch der Sch/Jpfung (Sepher 

lt$irah). With introduction, bibliography and notes. Hebrew 
texts compare all printed editions. A valuable reference work. •9 

Frankforr am Mein, 1894, 92 pp. 
Yohann Freidrich von Meyer, Das Buch Yezfrah: die Alsrer 

Kabbalistischen Urunded der Hebraer. Hebrew text and Ger· 
man translation. Leipzig, 1830, 4' 36 pp. 

Frieberr Alberr von Thimus, Die Harmonika/e Shmbolik des 
Alterthums. Analysis ofSefer Yetzirab. KOln, 1868-76, Vol. 2. 

Hungarian 

Bela Tennen, A Teremtes Konyr, Budapest, 1931, 62 pp. 

Italian 

S. Savini, 1923. 

Latin 

Athanasius Kirscher, Werke Oedipus Aegyptaats 2:1 , Rome, 1653.50 
Johannes Pistorius (John Pistor), 1546-1608, '"Liber de Creations 

Cabalistlnis, Hebraice Sepher Jezira; Autbore Abrabamo," in 
his Artis Cabalisticae hoc est Reccnditae Theologiae et 
Philosophiae Scriporum. Some scholars attribute this transla· 
tion to Johann Reuchlin, or to Paul Ricci (an apostate Jew who 
also translated Yosef Gikatalia's Shaarey Orah into Latin)." 
At the end of British Museum Ms. 7 40, there is a note that it 
was written in 1488 by a Jew, Yitzcbak of Rome. Basille, 1587, 
Vol. I, pp. 869-872. 

Gulelmus Postell us (William Postell), 1510.1581 , Abraham I Patri
archa Liber Jezirah sive Formationis Mundi, Patribus quidem 
Abrahami tempora prmientibus revalatus. First translation of 
Sefer Yettirah. This translation is based on the Shorr Version, 
but in a somewhat different form than that published in the 
Mantua, 1562 edition. A similar version is found in some ear-
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lier manuscripts. This translation was published ten years 
before the first Hebrew edition. Paris, I 552, t6• 84 pp. 

Joanne Stephano Rittangelio (John Stephan Rittange!), 1606-1652, 
Liber Jezirah, qui Abrahamos Patriarcluz Adscribitu.r. unacum 
Commentario Rabi Abraham F.D. super 32 semitis Sapientia, 
a quibus Liber Jezirah incipit. Contains Hebrew text, commen
tary of R. Abraham ben David (Raavad, q.v.), and the Thirty
Two Paths of Wisdom. Notes and Dlustrations. Amsterdam, 
1642, 4. 208, 8 pp. 

Yiddish 

Saul Raskin, Kabbalah in Word and Image. Contains Hebrew text 
with EngUsh and Yiddish translations. New York, 1952, 80 pp. 
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Introduction 

I. This is discussed 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 is in the British Museum, Ms. 600. See 

M. Margul.iot, Catalogue of Hebrew and Samaritan· Manuscripts 
in the British Museum, Vol. 2, p. 197. Also in the Vatican, Ms. 
299, and the British Museum, Ms. 752. Another account also 
states that Rava and Rav Zeira gazed (tzafah) in the Sefer 
Yetzirah for three years (Barceloni, p. 268). 

4. Thus, in a number of places in the text, the word Tzar is used 
instead of Yatzar. This is more easily read in the imperative 
than in the third person past. 

5. Sanhedrin 67b, Barceloni, Joe. ciL Also see Shu/chan Arukh, Yoreh 
Deah 179: 15, Si/st!}' Cohen 179: 18; 1Shm'Ot Radbaz 3:405. 

6. Yehudah ben Nissim ibn Mal.ka, Commentary on Sefer Yetzirah 
(Oxford, Ms. 1536), quoted in George Vajda, Juda ben Nissim 
ibn Maika. Philosophe juif Marocain, (Paris, 1954), p. 171; 
Gershom Scholem, Kabbalah and its Symbolism, (New York, 
1969), p. I 77. There is some question as to whether this Raziel 
is the same as the published edition. Abraham Abulafia also 
mentions having studied this book, see Sheva Neti>'Ot 
HaChakhmah, in A. Jellinek, Philosophie und Kabbalah, (Leip
zig, 1854), p. 21. 

7. A.M. Habermann, Sinai 10:3b (1974) with regard to Geniza 
fragment Taylor-Schechter 32:5. This is the Saadia Version, 
which is the longest. 

8. Yisrael Weinstock, "LeBirur HaNusach shel Sefer Yetzirah," 
Temirin I :20, note 41 , I: 16, note 31. 

9. See Ne'edar BaKodesh. Shaarey Tzion. 
10. Barceloni, p. !05. In the Pistons translation, chapters five and 

six are combined, as well as in many manuscripts. See 
Weinstock, toe. cit., note 33. The divisions in Donash and 
Chakamoni were put in by the printer, and do not exist in the 
original manuscripts. 

II. Saadia Gaon, Commentary on Sefer Yetzirah, translated into 
Hebrew by Yosef Kapach (Jerusalem, 1972), p. 34. 

12. See Introduction to Raziet· Shimushey Tehillim in Tshu>-ot 
Rashba 413; R. Moshe Corde.vero, Commentary on Zohar Shir 
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HaShirim(Jerusalem, Ms. 4• 74), in G. Scholem, Kir;o;ey Yad 
BaKabbalah, p. 233-4. 

13. See Bahir, Ed. Reuven Margolios (Jerusalem 1951), Nos. 95, 
101, 106. 

14. Saadia Gaon, pp. 17, 33. 
15. Hai Gaon, quoted in Bachya on Exodus 34:6, Pardes Rimonim 

II: I , Kerem Chemed 8:51; Donash, pp. 16,26, Chakamoni (in 
Warsaw, 1884 edtion), p. 66a, Kuzari 4:25 (Warsaw, 1880), 42a; 
Or HaShem 4:10 (Vienna, 1860), 90b, Tzioni on Genesis 12:5; 
Nissim ben Y aakov, introduction to his commentary on Sefer 
Yetzirab, quoted in Goldschmidt, Das Buch der ScMpfung 
(Frankfort am Mein, 1894), p. 31 , note 2. Rabbi Abraham 
Abulafia, however, apparently was not certain as to the author
ship, and writes, "let it be whoever it is." Or HaSekhe/4:2 (Vati
can, Ms. 233), p. 48b, quoted in Landauer, Litteraturblall des 
Orients (OLB) 1846, Goldschmidt, p. 8, note 4. 

16. Zohar (Tosefta.) 2:275b end, Zohar Chadash 37c; .Raziel (Amster-
dam, I 70 1 ), 8b, [New York, Margolies, no date, p. 1 7]. 

17. See note 3. Cf. Barceloni, p. 268. 
18. Saadia, p. 33. 
19. Barceloni, p. I 00. 
20. Zohar J:37b. 
21. T;r;ioni ad loc. , Raavad on Sefer Yetzirah 6:4. 
22. Abraham left Haran at God's command when he was 7 5 years 

old (Genesis 12:4). According to most authorities, Abraham 
made the covenant with God mentioned in Genesis 15 when he 
was 70 years old, before he left Haran. See Seder 0/am Rabbah 
I, Mek:hilta on Exodus 12:40, Ramban, Sifsei Chachamin~ 
ibid.; Rashi, Sanhedrin 92b, "U'Ta'u, ~ Tosefot. Shabbat lOb, 
"VeShel," Avodah Zarah 9a, "U'Gemiri," Rosh, Yebamot 6:12. 
This covenant may have been related to the system of Sefer 
Yetzirah, see below, chapter 1, note 70. See R. Eliezer of 
Wormes, Commentary on Sefer Y etzirah, p. I a. 

23. See note. 95. Also see Zohar I :79a, 2: 198a. 
24. Barceloni, p. 266. Cf. Botril on I: I; Saadia 8 (Munich, Ms. 40), 

p. 77a, quoted in Seholem, Kabbalah and its Symbolism, p. 171. 
Also see Saadia, p. 141, Barceloni, p. 99. 

25. Pesilaa Clradata, in A. Jellinek, Bet HaMidrash (Leipzig, 1853), 
6:36, quoted in Barceloni, p. 268, Sefer .Rokeach (Jerusalem, 
1967), p. 19, and in translation, in Scholem. Kabbalah and its 
Symbolism, p. 178. See chapter 2, note 61. 

26. Genesis 14:18, Rasbi, Targum J. ad loc. Psalm 110:4, Nedarim 
32b, Ran ad loc. "U:~alki Tzedek"; Radak, Ralbag, on Joshua 
I 0: J. 
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27. Pirkey Rabbi Eliezer 48 (Warsaw, 1852), 116a. It is also taught 
that Moses studied th.e letters on Mount Sinai, Ibid. 46 
(J lOb). 

28. Bava Batra 16b. Abraham was considered a leading figure in his 
time, Kiddushin 32b, Ram ban of Genesis 40: 14. 

29. Pirkey Rabbi Eliezer 8 (18b), Ran, toe. cit. 
30. Shabbat 156a. 
31. Avodah Zarah 14b. Cf Barceloni, p. I 00. 
32. Sanhedrin 91 b, Be'er Shava. ad foe., Zohar I :99b, I: 133b, 

I :233a, .Barceloni, p. 159. 
33. Shnei Luchot HaBrit, Torah SheBeK'tav, VaYeshev (Lvov, 1860), 

3:65a; Pitchey Tshuvah. Yorah Deah 62:2. See Yerushalmi Peah 
1:1, Rasbi on Genesis 37:2. 

34. Berakhot 55a. Cf Barceloni, p. I 02, Raavad on 6:4, Metzaref 
LeChakhmah (Jerusalem, n.d.), 28a. Also see Ramban on Exo
dus 31:3. According to Rashi, the "knowledge" mentioned in 
this verse refers to Ruach HaKodesh. 

35. Tanchuma, Pekudey 2, Zohar 2: 162b. 
36. Pesikta Chadata, in Bet HaMidrash 6:37. A similar tradition is 

attributed toR. Yehudab ben Batirah in his Sefer Bitachon, said 
to be quoted by R. Cha.mai Gaon in his Sefer HaYichud (this 
book is quoted in Pardes Rimonim II :4), cited in A>'Odat 
HaKodesh 3:17 (Warsaw, 1894), 80a Chelkak MeChokak on 
Evven HaEzer I :8. This is also found in Jewish Theological 
Seminary, Ms. Halberstam 444, p. 200, and in Latin in Johanne 
Reuchlin, De Arte Cabalistica (1603), col. 759. Also see Peliyah 
(Korell, 1784), 36a, Yalkut Reuveni (Warsaw, 1884), 20b; R. 
Yehudab HaChasid, Sefer HaGematria, quoted by Abraham 
Epstein, Beitrtlge zur Judischen Altertumslamde (Vienna, 1887), 
pp. 122-3; Saadia B, introduction to Sefer Yetzirab, published 
by M. Steinschneider, Magazin fur die Wissenschaft das 
Judentums, 1892, p. 83. Also see Rav Pa'a/im (Warsaw, 1894), 
p. 41. For English translation, see Scholem, Kabbalah and its 
Symbolism, pp. 178-180; Phineas Mordell, The Origin of Letters 
& Numerals According to the Sefer Yetzirah (New York, 1975), 
pp. 51, 52. 

37. A/fa Beta deBen Sirah, in Otzar Midrashim, p. 43. Cf Chelkat 
Mechokek on Evven HaEzer 1:8, Mishnah LaMelekh on Yad, 
!shut l 5:4. See Rabi, Chagigah 15a, "BeAmbati. " 

38. Sefer Maharil, beginning of Likutim at end of book (Jerusalem, 
1969), 85a. 

39. Bet Chadash, on Thr Yoreh Deah 195 "VeLa" (77b); Turey Zahav, 
Yoreh Deah 95:1; Bet Shmuel, Ev.·en HaEzer 1:10, Birkey Yosef. 
Ewen HaEzer I : 14, Tshu>'Ol R. Yaakov Emdin 2:97, Tshu>'OI 
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Tashbatz 3:263; Pachad Yitzchak. "Ben Bilo• (30a). According 
to some sources, Rav Zei.ra and Rav Pappa were born in the 
same manner, see A/fa Beta DeBen Sirah, Otzar Midrashim p. 
43, Yuchsin (Jerusalem 1962), 39c, .Tzemach David (Warsaw, 
1878), p . 26, Seder HaDorot, Tanaim VeAmoraim, R. Zeira 3 
(Warsaw, 1882), Vol. 2, p. 59c. 

40. Y osef ben Uziel is mentioned at the beginning of A/fa Beta DeBen 
Sirah (Ed St.einschneider, Berlin, 1858), in Otzar Midrashim p. 35. 
There is also a dispute between U zie~ son of Ben Sirah, and Y osef 
ben Uziel, Ibid. p. 36. Also see pp. 37, 39. There is also a treatise 
called Bareita ofYosef ben Uziel, which is said to be based on teach
ings that Jeremiah revealed to him, see Leipzig, Ms. 30, p. 12, A. 
Epstein, HaChoker, Cracow-Vienna, 1893-95, 2:41; Mordell, p. 48. 
This Bareita is apparently quoted in Recanti on Genesis 3:24 (15c). 
This Y osef ben Uziel may be identified as the great-gandfather of 
Judith. She is described as ~Judith, daughter of Merari, son of Ox, 
son of Joseph, son of Oziel, son of Hellcias" (Apocrypha, Judith 
8: 1 ). Helk:ias or Chilkiah of course, is the father of Jeremiah (I: I), 
and the generations of Jeremiah and Ben SiJah may have been 
eliminated from the text, perhaps due to th.e sensitivity regarding 
the birth of the latter. ln another source, Judith is identified as a 
"daughter of the prophets,~ see N'JSSim ben Yaakov, Chibur Yafeh 
(Amsterdam, 1746), 22a, Bet HaMidrash I: 130, Otzar Midrashim 
p. 104. Cf. Ran, Shabbat (on Rif LOa, top), &/ 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, British Museum Ms. 15299, quoted by J.L. 
Barges in Sefer Tagin (ed. Schneur Zaks, Paris 1866), and also 
quoted by Mordell, p. 49. 

42. Rav Pa'alim, p. 66, Seder HaDorot, Sefarim, Sefer Yetzirah; 
Otzar Sefarim. fud 386. There is a manuscript that concludes, 
"T hus ends the Mishnah of Abraham and the Mishnah ofYosef 
ben Uziel," Oxford., Ms. 1947:3, described in Neubauer, Cata
logue of the Manuscripts in the Bodleian Library (Oxford, 
1886-1906), 1947:3; Goldsmidt, p. II , note 2. Also see Oxford, 
Ms. David Oppenheim 965. This is discussed at length in 
Mordell, pp. 47-50. See chapter 5, note 38. 

43. Bava Batra I Sa. Maaseh Bereshit was also revealed to Daniel, 
see Seder 0/am Rabbah 29 (Jerusalem, 1971), p . 102; Tanna 
DeBei Eliahu Rabbah 17 (Jerusalem, 1963). 79b, from Daniel 
2:19. Regarding a simi.lar revelation to Ezra, see Apocrypha, 2 
Esdras 14:44. 

44. Berakhot 33a. These were not put in writing, and were there
fore forgot.ten, see Megil/ah 18a. 
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45. Yerushalmi. Sanhedrin 7:13 (41a), according to reading in 
Frank, La Cabbalah, p. 77. 

46. AI'Ot 2:8, Succah 28a, Bava Batra 134a. 
47. Chagigah 14b, Tosefta 2. He was also expert in magic, see 

Sanhedri11 68a. See YosefTzayach, Tzaror HaChaim, Jews Col
lege, London, Ms. 318, p. 32a. 

48. Sefer HaTaggin (Paris, I 866), in Otzar Midrashim p. 564, also 
quoted in Machzor Vitri (Berlin, 1889), p. 674. See chapter 3, 
note 38. 

49. AllOt 2:8. 
50. Chagigah 14b, Tosefta 2; Zohar Chadash 7a. See Radal, intro

duction to Pirkey Rabbi Eliezer 6b. 
51. We thus find that he went to the river Dismas, see Shabbat 

147a, Rashi, ad loc., AllOt Rabbi Nathan 14:6. 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. 100: Otzar Yisrae/ 2:79. 

52. Midrash Tanaim on Deuteronomy 26:13 (Ed. David Tzvi Hoff
man, Berlin, 1908), p. 175. See my introduction to The Bahir, 
note 37. Also see below, chapter 4, note 5. Emmaus was a town 
near Tiberias. 

53. Bava Batra lOb; Hekhelot Rabbatai 16:3 (Batey Mldrashot 
I :92). 

54. Chagigah 2:2 ( 16a). See discussions in Bavli and Yerushalmi. ad 
loc. 

55. Antiquities 15:10:5 (Tr. William Whiston; New York, n.d.), p. 
471. See Yuchsin 9d, Shalshelez HaKabbalah (Jerusalem, 1962), 
p. 57, Seder HaDorot, Tanaim, VeAmoraim, ~Menachem." 
Samius mentioned in Anliquities 14: I 0:4 is most probably 
Shammai. 

56. Wars 2:8:7, 12. 
57. Anliquizies 15:10:4, p. 471. 
58. Minachot 29b. A text on the subject is also ascribed to him, see 

Baley Midrashot 2:471. See chapter 3, note 38. 
59. Chagigah 14b. He also learned the magical spells involving 

cucumbers from Rabbi Yehoshua, Sanhedrin 68a. 
60. He was thus the only one of the four who entered Paradise who 

"emerged in peace," Chagigah 14b. He was able to describe syn
esthesia, a common experience of the myshcal state, see 
Mekbilta on Exodus 20:15. It was be who also taught that God 
cannot be seen in even the most abstract vision, see Mek:hilta 
on Exodus 20:4, Barcelon.i, p. 14. 

61. Pardes Rimonim I: I ; R. Yitzchak de Lattes, responsum at 
beginning of Zohar, Shalshe/et HaKabbalah, p. 63. Pardes 
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Rimonim was completed in 1548, and first published in Saloo
ica, 1584. The responsum of R. Yit.zchak de Lattes was written 
in 1558. Shalshe/et HaKabbalah was first published in Venice, 
1587. This, then, appears to be the time tbat this tradition was 
in circulation. 

62. It is thus taugbt tbat an anonymous Mishnah is Rabbi M.eir, 
Tosefta is Rabbi Nehemiab, Sijra is Rabbi Yehudah, Sifri is 
Rabbi Shimon (bar Y ochai), and all follow Rabbi Akiba, 
Sanhedrin 86a, Jggeret Sherirah Gaon (Jerusalem, 1972), p. 27. 
Also see Gillin 67a, Rashi, ad loc. ''Otzar. • A•·ot Rabbi Nathan 
18: I , Tosefta, Zavim I :2. A mishnah of Rabbi Akiba is men
tioned in Sanhedrin 3:4 (27b), Tosefta, Maaser Sheni 2: 13; Shir 
HaShirim Rabbah 8: I, Kohelet Rabbah 6:2. This is apparently 
related to the ufirst Mishnah," which we find in Eduyot 1:2, 
Gillin 5:6 (55b), Nazir 6: I (34b). See Mabaritz Chayot, Yoma 
53 b. 

63. Berakhot 47a, Shabbat 15a, Bekhorot Sa, 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; 

Tshuvat Sherirah Gaon. Cf Yebamot 49a, Sanhedrin 51b, 
Minachot 70a, Chulin 60b, Yerushalmi, Berakhot 9:5 (68a), 
Maharitz Chayot, Shabbat 6b. See Saadia, p. 33, that &fer 
Yetzirah was likewise preserved. 

66. Rashi, Shabbat 6b, "Megillat." 
6 7. Introduction to Yad. 
68. Chayot, Sotah 20a, from Bereshit Rabbah 9:5, 20:29, 

Yerushalmi. Taanit I: I (3a). See Sefer Chasidim 282, as well as 
Emvin 2lb, 54b, Shnei Luchot HaBrit 3:23la. 

69. Rashi, loc. cit •. Bava Metzia 92a, "Megillat ... 
70. Chagigah 2:1 (lib). 
71. See my Meditation and Kabbalah, chapter 2: I. 
72. Hekhalot Rabatai 1:1, Tshul!at Hai Gaon, in Sheelot U'Tshul'Ol 

flaGaonim (Lyck, 1864), (#99), quoted in HaKotev on Eyin 
Yaakov. Chagigah 14b (#II); Otzar HaGaonim, Chetek 
HaTshu•"Ot, Chagigah, p. 14; R. Chananel on Chagigah 14b, 
A.rukh, "Avney Shayish." For philosopher's opinion, see Yad, 
Yesodey HaTorah 2:12, 4:13; Rambam on Chagigah 2:1 , Moreh 
Nevuchim, introduction to part 3; Or HaShem 4:10 (90a, b). 

73. Rashi (in Eyin Yaakov) , Chagigah llb, "Ain Dorshin" (Cf 
Rashi, Chagigah 13a, "Sttrey Torah. • where he also includes 
Sefer Yetzirah), Kuzari 4:25 (53a), see Kol Yehtuiah, ad foe. ; Or 
HaShem 4:10 (90b), Metzaref LeChakhmah 6 (23a, b). 
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74. We thus find that a disciple of Rabbi Yehudah the Prince 
expounded upon the Marlcava before him, Yerushalmi, 
Chagigah 2: l (9a top). 

75. So in Tosefot, Gil tin 56a "Agla," Bekhorot 19a "DeHach. " Cf 
Rasbi, Sanhedrin 65b, Shabbatl!a, Eru•in 63a, Pesachim 68a, 
Arokh, "Tilta." Targum J. Ibn Ezra on Genesis 15:9, where 
other interpretations are found. Some say that it indicates a 
"three year old calf,~ whi le others, "a calf a third the size of its 
mother." 

76. Sanhedrin 65b. Cf Pesikta Chadata. Bet Ha}ofidrash. 6:36, 
which states that they are the tongue for the Saturday night 
meal. 

77. Sanhedrin 67b. 
78. We thus find the term, "rules of medicine" (hilkhot rafua), 

Yeroshalmi, Yevamot 8:2 (47a), Sifri (247) on Deutero.nomy 
23:2. We also find an ex.pression, "It is a rule (halakhah) that 
Esau bates Jacob," Sifri on Numbers 9:10, Rashi on Genesis 
33:4. 

79. Barceloni, p. 268. Vatican, Ms. 299, 66a. 
80. Barceloni, p. 103. Cf Yad Ramah, Sanhedrin 65b. 
81. Ner Elohim, quoted in G. Scholem, HaKabbalah she/ Sefer 

Hetemunah VeSehl Abraham Abulafia (Jerusalem, 1965), p. 
217. 

82. Tshu>'Ot Rashba 413. 
83. Sanhedrin 17b. Pumpadita was founded in the year 255, and 

stood for some 800 years. 
84. Chagigah 13a, Cf Maharsha, ad toe. Note that on the bottom 

of this folio, Rav Yehudah explains the Chasbmal. 
85. See Rasbash, ad loc. 
86. See note 34. 
87. Shabbat 156a. See note 30. See chapter 3, not.e 38. 
88. Kiddushin 7la. Some say that this Name is the essence of 

Maaseh Bereshit, Tosefot, Chagigah lib "Ain Dorshin. " The 42 
letter name is actually derived from the first verses of Gen.esis, 
see Zchar I :30a, Tikuney Zohar 13a, Peliyah 37b, Sefer 
HaKanah (Cra.cow, 1894), 88a, Pardes Rimonim 21:13. 1t is sig
nificant to note that the initial letters of Maaseh Bereshit, Mem 
Bet, spell out the number 42. 

89. Shabbat 4la. 
90. Ibid. 12a, Sotak 33a. 
91. Chagigah l 3a.. 
92. Rashi states that the text of Hakhalot Rabatai was the essence 

of Maaseh Markava, Rashi (in Eyin Yaakov) on Chagigah lib. 
See note 72. 
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93. See note 16. Also see Reyah Mehemna, Zohar 2.: 187b; Tikuney 
Zohar 70 ( 132b end). lt is significant that most commentators 
on Sefer Yetzirah, even those as late as R. Moshe Botril, who 
lived over a century after the Zohar was published, do not quote 
the Zoltar. 

94. Chagigah 13a. 
95. Yerushalmi. Sanhedrin 7:13 (41a), Beres hit Rabbah 39:14, 84:4, 

Tanchuma. Lech Lecha 12. This is also stated anonymously in 
Sifri {32) to Deuteronomy 6:5, A>"Ot Rabbi Nathan 12:7. Rabbi 
Elazar said many things in the name ofR. Yosi ben Zimra, cf. 
Berakhot 32b. 

96. Midraslt Tehi{(fm 3:2 ( 17a). Bracketed pOrtion is not in all edi
tions. There i.s also a teaching that God placed the Sefer Yeutrah 
in the Torah, see Bet HaMidrash 6:36. 

97. Sanhedrin 6Sb. 
98. Ch1din 122a end. 
99. Bava Metzia 85b. See below, chapter 3, note 11. R. Zeira also 

had his throat slit and was miraculously resurTected, ,\tlegi/Jah 
7b. 

100. Barcelon.i, p. 268. Cf. Bet HaMidrash 6:36. 
101. Sanhedrin 65b. Rashi says that they accomplished this using the 

Sefer Yetztrah, 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 illusion, c[. Yad Ramah, ad foe .• Barceloni, pp. I 02, 
I 03, Tshu•ot Radbaz 3:405, Bet Yosef on Yoreh Deah 179, 
Tsh1wot Maharshal 98. Some authorities here read Rabbah 
instead of Rava, see Yaakov Emdin, ad loc., Margolios on Bahir 
196. 

102. Bahir 196. Cf. AIIOdat HaKodesh 3:9; Hillel of Verona, Tagmuley 
HaNefesh. (Lyck, 1874), 9b, Ramban on Genesis 2:7. 

I 03. Cf. Tshu<"Ot Chacham Tzvi 93. 
104. Peliyah 2c: HRe reversed his name (RBA) and created (BRA)." 
105. Targum J. on Genesis 1:27. The sum 612 is also the numerical 

value of Brit, mean ing covenant. See ~low 1:3, 1:8. 
I 06. Jt is significant that, when written this way, Abracadabra con

tains the word BRA (Bora), meaning to create, while the 
remaining letters add up to 26, the numerical value of the Tetra
grammaton. Abracadabra is usually written in descending order, 
and similar devices are found, see Rasbi, A•'Odah Zarah 12b, 
Raziel 40b (139), Gra on Sefer Yetzirah 2:4. 

I 07. Barceloni, p. I 02. 
I 08. Quoted in Barcelon.i, p. I 04. Also see note 72. 
I 09. Sasoon Ms. 218, p. 22, descnl>ed in Ohel Dawid (Old'ord, 1932), 

p. 271. Also see L. Z.unz, L iterarurgeschichte (Berlin, 1865), p. 
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32, Nehemiah Alon.i, HaShitah HaAnogramit she/ HaMilonut 
Be&fer Yetzirah, Temirin I :69 (Jerusalem, 1972). Cf A. Mirski, 
Sinai 65: 184 (1929); Idem .. Yalkut HaPiutim (Tel Aviv, 1958), 
pp. 17-23. 

II 0. See Bareita DeShmuel HaKatan, beginning of chapter 5. 
Ill. BaMidbar Rabbah 14:12. All the sevens in Sefer Yetzirah are 

also mentioned in another early Midrash, Pirkey Rabbi Eliezer 
18 (43b, 44a), see below 4:7. 

112. Temirin, p. 21. 
113. Donasb ibn Tamim, Commentary on Sefer Yetzirah (London, 

1902), p. 65; Barceloni, p. 138. See above, note 68. 
114. Yaakov ben Nissan, Commentary on Sefer Yetzirah, Munich, 

Ms. 92:20, quoted in Goldschmidt, p. 30, note 4. 
115. See Revue des Edudes Juives (REJ) 105:133-136, 140; Temirin, 

p. II. 
116. Otzar Eden HaGanuz (Oxford, Ms. Or 606), p. 78b. 
117. Saadia, p. 34. 
118 . . Barceloni, pp. 105, 116, 211; Donasb, p. 49. 
119. Ramak, Commentary on Sefer Yetzirah I: 13 (Jerusalem, Ms. 8" 

2646:2), p. lOb. Cf G. Scbolem, Kitvey Yad BaKabbalah (Jeru
salem, 1930), p. 93. Also see Pardes Rimonim 21:16. 

120. Introduction to Perush HaGra on Sefer DeTzeniuta (Vilna, 
1843), p. iv. TheOra used ten versions, choosing thatoftheAri, 
but correcting certain errors in the printed editions. 

Chapter One 

I. Kuzari 4:25 (43a-44a). 
2. Raavad, ad toe., Tikuney Zohar Chadash 112c, Peliyah 213a, 

Pardes Rimonim 12: I , Ma>'O Shaarim 5:2:6, Etz Chaim, Shaar 
HaTzelem 2. 

3. Amt 5:1. 
4. BaMidbar Rabbah 14: 12. 
5. Rosh HaSha.nah 32a, Megillah 2la, Zohar 1:15a, 1:16b, 

Tikuney Zoha.r 12 (27a). See note 185. 
6. Raavad, ad toe., Peliyah 49c. 
7. Bahir 106, Barceloni, p. 106, Tikuney Zohar 30 (75a). 
8. See chapter 6, note 57. Cf Isaac of Acco, ad loc .. p. 381/1. 
9. Baroeloni, p. 107, Isaac of Acco, Otzar Chaim (Moscow, Ms. 

Guenzburg 775), p. Ill b. Cf Bahir 147. Tb.ere is thus a tradi-
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bon that God placed the Sefer Yetzirah in the To.rah, see Bet 
HaSefer 6:36, Chakamoni (in Warsaw, 1884 edition), 66a. Also 
see Otiot DeRabbi Akiba, end of Bet. 

10. Peli.vah ld, Recanti (Lvov, 1880), l8c, lggeret HaTiyul. Chelek 
HaSod 2. 

II. See R. Yosef Tzayyach, Evven HaShoham (Jerusalem, Ms. 3• 
416), p. 24a. T he general formula for the array discussed below, 
1:2, is lln-1 , and 32 is one of the only powers of two that ful
fills this when n is an integer. 

12. Zohar 2:3Ja bottom. See Chotem Takhnit (Amst.erdam, 1865), 
p. 101, Hirsch on Psalms 119:35. Also see Ramban on Sefer 
Yetzi.rah (Jerusalem, Ms. 3• 330:28, published by G. Scholem, 
Kiryal Sefer, Vol. 6, 1930), p. 402/2, Isaac of Acco on Sefer 
Yetzi.rah 283/3. 

13. See Raavad, Saadia, Ramban, ad foe. Also see Genesis 18:14, 
Exodus 15: II, 8:18, Leviticus 22:21 , Deuteronomy 17:8, Judges 
13: 18, Psalms 139:6, and commentaries ad foe.. especially 
Hirsch. 

14. Zohar 3: 193b. 
15. Ibid .. Peliyah 30a. 
16. Bahir 141, Maarekhet Elohut {Mantua, 1558), p. 83b, Tikuney 

Zohar 52 (87a), 19 (41b). 
I 7. Bahir 141. See Chagigah 13a, Ecclesiasticus 3:21. Note that this 

is attributed to Ben Sirah, who, according to tradition, was 
involved with the Sefer Yetzirah. Regarding quoting from Ben 
Sirah, see Ritva (in Eyin Yaakov), Bava Batra 98b. 

18. Shaarey Orah 10. Also see Tikuney Zohar 42 (Sib). 
19. Raziel9b (22). 
20. See Ramban, p. 402. 
21. Aw>t4:1 , Ari, ad foe., Shaar Maamarey Chazai(Tel Aviv, 1961), 

p. 32a, 68a. Cf Rashi on Exodus 31:3. 
22. To/dot Yaakov Yosef Pelwdey (Warsaw, 1881 ), p. 78b, quoted in 

Sefer Baal Shem Tov, Ki Tetze, note I. 
23. Tamid 32a. See note 37. 
24. Ibn Ezra on Exodus 31:3, Hirsch on Genesis 41:33. 
25. Shaarey Orah 8. Also see Tur. Orach Chaim 5. 
26. Pardes Rimonim 27:27. See note 65. 
27. Berakhot 61a, Tikuney Zohar 13b, 14b, 17a. See note 8. 
28. See chapter 6, note 57. Also see Zohar 2:201a. When the word 

Chakhmah is spelled out, it adds up to 613, Raziel 12a. The 
letters of the word Chakhmah also spell out Koach Mah, "the 
strength of What," Zohar 3:28a, 3:235b, .Tikuney Zohar 69 
(102b). The word Koach , however, has a numerical value of 28. 
When the final lett.ers are counted, there are 27 letters in the 
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Hebrew alphabet. The number 28, then, represents the level 
above this, wltich cannot be expressed with let.ters, Peliyah 2b. 

29. See Hirsch on Genesis 26:5, 47:22, Exodus 15:25. 
30. Thus, writing by erasing is called Clwk Tokhot, Giuin 20a. Shu/· 

chan Arukh. Orakh Chaim 32:18. Also see Otzar Chttim 202b, 
Maarekhet Elohut l96b, Gra on 1:10. 

31. Cf lsaiah 10: I, etc. 
32. Zchar l: 15a, Zohar HaRakia, Mikdash Melekh, ad loc .. Shefa 

Ta.l 6 (Hanau, 1612), p. 45b IT., Emek HaMelekh (Amsterdam, 
1653), 6b, Likutey Torah (R. Shneur Zalman of Liadi), 
BeChukotai, 46b. Also see Razial I I a (27), R. Chananel on 
Chagigah 13a. Cj Likutey Moharan 64. Also see chapter 2, note 
48. 

33. See Bahir 2, Ram ban on Genesis I :2. 
34. Yitzcha.k Sagi Nahor, Yitzchak DeMin Acco (301127), Ramban 

A, a I, R. Yehudab Chayit, Minchat Yehudah, on Maarekhet 
Elohut, 196b. 

35. Peliyah 2c. 
36. Sanhedrin 65b. See Introduction, note 97. 
37. See note 23. 
38. Baal Shem Tov, quoted by R. Yesachar Ber of Zlotchov, 

Mevaser Tzedek. Bereshit (Dubno, 1798); quoted i:n Sefer Baal 
Shem Tov, Re'eh 8. 

39. See Bereshit Rabbah 12:9, Midrash Jehillim 114:3, Ramban on 
Genesis 43:20, Tose[ot Yom Tov on Succah 4:5, HaGra, Yoreh 
Deah 276:19. Also see Rashi on Genesis 2:4, Psalms 68:5, Mid· 
rash Tehillim 113:3, Eruvin 18b, Ibn Ezra on Exodus 15:2, Rashi 
on Exodus 17:16, Radak on Isaiah 26:4, Minchat Shai on 
Psalms 94:7, 118:5, Kuzari 4:3 (9a), Moreh Nevuchim 1:63. 

40. Eliezer of Wormes A, Ramban 8 , ad loc .. from Sidra Rabba 
DeBereshit l, in Baley Midrashoi 1: 19. 

41. Zohar 2: 104b, 2: 169b, 2:257b, 3:35a, Tikuney Zohar 2a; 
Shaarey Orah (Warsaw, 1883), pp. 33a, 35b. 

42. Ramban A, ad loe. 
43. Berakhot 31b. Cf l Samuel 1:3. 
44. See Shaarey Orah 2. Also see Peli):ah 2d, that tltis is Cbakhmab 

and Bi.nah. Actually, however, it is through the union of the two, 
which is through Yesod. 

45. Bahir 171, Pardes Rimonim 15. See Radbaz, Magen David, 
Dalet. 

46. Etz Chaim, Shaar Arikh Anpin 9; Cf Zchar 2:4b, 3:131 b. For 
various other opinions, see Rash.i, Ibn Ezra, Ramban, Baaley 
Tosefot, ad loc., Tosefot, Rosh HaShanah L7b, "Shalosh, • Sefer 
Chasidim 250. 
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47. Shaarey Gan Eden (Cracow, 1881), 2b. 
48. Tosefot, Kiddttshin 3b "DeA.ssar, ·· Kuzari 4:3. Also see Leviticus 

19:2, 21:8, Isaiah 6:3, commentaries ad foe .. VaYikra Rabbah 
24:9. 

49. Kuzari 4:25 (43b, 46b, 47a). 
50. Otiot DeRabbi Yitzchak (Zalkiev, 180 I), p. 3b, 4a. Cf. Ginat 

Egoz (Hanau, 1615), 34a. 
51. 1Shu•·oi Rivash !51, Elemah Rabatai, Eyin Kol I :2; Radbaz, 

Metzudot David 2, Shomer Emunim (HaKadmon) 2:64, 65, 
Kisey Melekh on Tikwtey Zohar 22 (64b) (Lublin, 1927), 94b 
'111'50. 

52. See Etz Chaim, Shaar Moehin DeTze/em 5,8, Shaar Dru.shey 
HaTze/em 6, Shaar Kisey HaKavod 5; Nahar Shalom (in Etz 
Chaim, Tel Aviv, 1960, VoL 3), p. 170ft'.; Gra on I: I (3a). See 
chapter 2, note 45. 

53. Zohar /:3/a. 
54. Shiur Komah 15 (Warsaw, 1883), 28a. According to this, one 

could interpret Belimah, ~without anything,~ to indicate that 
the vowels are written without letters. Just like the Sefer 
Yetzirah later writes, "Three Mothers, AMSh," and ~Seven 
Doubles, BGD KPRT," here it writes, ~en Sefirot, without 
anything." ln the time of the Sefer Yetzirah, there was no way 
of writing the vowels (see below, chapter 2:5). Regarding the 
assignment of the vowels to th.e Sefi:rot, see Tikuney Zohar 70 
( 126a), Pardes Rimof)im 19:4, 32:2. For other systems, see Ginat 
Egoz 66a ff., Shoshan Sodot (Koretz, 1784), 74b; Peru.sh 
HaNikkud (Paris, Ms. 774), p. 38b ff. 

55. Rashi, Ibn Ezra, Ralbag, ad foe .. R. Avraham ben Chiyah, 
Hegyon HaNefesh (Leipzig, 1860), 3a, Chayit 28a. 

56. Chulin 89a, Radak, Sherashim, "BLM, " Raziel 8b, Pardes 
Rimonim 3:4. Ibn Janach, Sherashim. "BLM, " actually quotes 
Sefer Yetzirah 1:8. Also see Appendix I , note 5. 

57. Cf. Bachya on Deuteronomy 33:27. 
58. Yitzchak DiMin Acco, ad /oc., 385/1. 
59. Eliezer of Worme$ B on 2: I, Raavad on I : 10, Ramban B on 

1:10. Also see Abraham Abulafia, Mafteach HaRayyon (Vati
can, Ms. 291 ), p . 30a. Cf. Chakamoni 66c. 

60. Berakhot 55a, Raavad on 1:10. See Introduction, notes 34, 86. 
61. See Midrash Tehi//im 119:36. Cf. R. Schneur Zalman, Likutey 

Amarim, Shaar HaYichud VeHeEmunah I. 
62. Etz Chaim, Shaar HaK/ipot 2; Lilauey Amarim, Sefer She/ 

Benonim 3. 
63. Shabbat 55a, Bereshit Rabbah 81:2, .Yerushalmi Sanhedrin I:L, 

from Jeremiah 10:10. See Rashi on Job 28:27, who quotes this 
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in the name of Sefer Yetzirah. One reason why these letters are 
ca.lled Mothers may be because in Hebrew, mother is Em, 
spelled Alef Mem, the first two of these three fundamental let
ters. Saadia substitutes Umot, see Appendix I , note 14. 

64. See Minchat Shai. ad loc. Also see Berakltot 57a, BaMidbar 
Rabbah 10:4, Bahir 104, Zohar 3:290b, Tikuney Zohar 69 
(106b). 

65. Raavad on I: I 0, 2: I , Pardes Rimonim 27:27; Yitzchak Sagi 
Nahor 287, Ytzchak DiMin Acco 383/5; Maarekhet Elohut 53b. 
For reason why they are not called ~fathers,~ see Or HaGanuz 
on Bahir 95, Shaar Gan Eden !Od. 

66. Yitzchak Sagi Nahor, llne 13. 
67. Pardes Rimonim 1:1. 
68. See Bahir 124, 138, 188, 193. See Exodus 9:33, 17: I I, Leviticus 

9:22, 16:21 , Numbers 27:23, Deuteronomy 34:9, I Kings 8:22, 
8:38, 2 Chronicles 6:12. 

69. Ba.rceloni, p. 141, Pardes Rimonim I: I. 
70. Cf. Rash i on Genesis 15: I 0. 
7 L See Long Version 6:8. 
72. Abraham Abulafia, Otzar Eden HaGanuz 4b, Mafieach 

HaRayyon 2Sb. See note 9. 
73. See Sotah 7:6, Bahir 109, 123, Shaar HaKavanot (Tel Aviv, 

1962), Vol. 2, p. 263. Cf Maarekhet Elohut 147b. The tongue 
and palate are also male and female, see Etz Chaim, Shaar MaN 
U'MaD 13, p. 259, Shaar Rashbi (Tel Aviv, 1961), p. 296. The 
five and frve also allude to the five phonetic families and the 
five primary vowels, see Perush HaNikkud 39b. See below 2:3. 

7 4. Abraham Abulafia, Sefer HaCheshek (Jewish Theological Semi
nary, Ms. 1801), p. 9a. This is quoted in Shaarey Kedu.shah. Pan 
Four (British Muesum, Ms. 749), p. 12a. 

75. Ramban on Exodus 30:19. It is for a very similar reason that 
the hands are washed before prayer, see Berakltot 60b, Tshuvot 
Rashba 191. 

76. See Derashot HaRan #8 (Jerusalem, 1974), p. 128; Avodat 
HaKodesh 4:25. Cf Bereshit Rabbah 70:8. Also see Numbers 
7:89. 

77. Abarbanel on I Samuel 3:3. This may be the reason why God 
was said to "dwell amo.ng the Cherubs," 1 Samuel 4:4, 2 Samuel 
6:2. He is also said to "ride a Cherub," Psalms 18: II, Cf Tar
gum, ad loc. See Maarekltet Elohut 163b. 

78. Avodat HaKodesh 4:25. Cf. Yoma 9b. 
79. Tikuney Zchar Chadash 112b, quoted in Pardes Rimonim 23:20 

"Keruvim." See Yoma 54a. 
80. Cf. Genesis 17: 12. 
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81. Maharal, Tiferet Yisrae/ 2. Cf Ramban, 10rat HaAdam (in 
Kin·ey Ramban, Jerusalem, 1964), Vol. 2, pp. 302, 303. 

82. The toes represent the Universe of Beriyah., Parde.s Rimonim 
I: I. Beriyah, however, is the level of Neshamab. 

83. See Sha1•uot 18a, Yad. lssurey Blyah 4: II , Yoreh Deah 185:4; 
Tikkuney Zohar 69 (I lOa), Sefer Chasidim 173. 

84. Shavuot18b; Zolrar 1:90b, 1:112a, 1:155a, 3:43a, 3:56a, 3:246a, 
Zolrar Chadash I I a. 

85. See R. Yitzchak Santar, Sefat Emet (Berlin, 1787), p. 44b. Also 
see VaYikra Rabbah 3 1:4. Abraham Abulafia also writes that 
the covenant of circumcision must precede that of the tongue, 
which is the Torah, see sources in note 72. 

86. Barceloni, p. 141, Ram ban B on I: I 0, Pardes Rimonim 1: I. See 
below, 2:6. 

87. Ramban A, Yt-zcbak Sagi Nabor, ad loc .. Maarkekhet Elohut 
36a, 82b, Cbayit 41a, 47a, 113a (Paz), Pardes Rimonim 1:5. 

88. Pardes Rimonim 3: I. 
89. See Yitzchak Sagi Nahor, Yirzchak DiA-.fin AccQ (387), Ramban 

A, ad /oc., Recanti on Exodus 31:3 ( 15c), Pardes Rimonim I :6. 
Abraham Abulaiia states that this is related to the teaching that 
the Markavah can only be taught to one who is "wise, under
standing with his knowledge," Otzar Eden HaGanuz 7a. 

90. Chat em Thkhnil, p. 80, Hirsch on Psalms 7: I 0, Bel HaOrzar p. 
186. Cf Ramban A, ad loc. 

91. Examples of this include Shaarey Oralr; Pardes Rimonim, Shaar 
Arkhey HaKinuyim; Kehillat Yaakov. One can also use the dif
ferent divine names associated with the Sefirot, see below 6:6. 
One can also use the Tetragrammaton with tbe vowels associ
ated with the Sefi.rot, see note 54. Tbis is discussed at length in 
my Meditmion and Kabbalah. 

92. See Chotem Thi<hnit, p. I 04. Both words, Bachan and Chakar, 
occur in Jeremiah I 7: I 0. 

93. Yitzcbak Sagi Nahor, line 70. 
94. A similar expression is found in Gittin 89b. Regarding the 

meaning of the word Bori, see Rashi, ad foe. "VeHeEmidu. " 
95. I Kings 8:13, Isaia.h 4:5, Daniel 8:11. Cf Psalms 33:14. 
96. See Sodey Razya (Bilgorey, 1936), p. 32. 
97. Cf Bahir 24. 
98. Zohar 2:37a, A•"Odat HaKodesh 3:42, Shiur Komah 21. Cf 

Morell Nevuchim 1:1 I. 
99. Ramban A, ad lac. (40717). See chapter 2, note 76. 
100. This is based on Exodus 15:17, where tbe word Makhon is read 

as Mekuvan. See Rashi, ad /oc .• Yerushalmi, Berakhot 4:5. Th.is 
teaches tbat the Temple on high parallels the Temple (Bet 
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HaMikdash) below. The Temple is also called Makhon, see note 
95. Makhon is also one of the seven heavens, see chapter 4, note 
70. 

lO I. Radac, ad toe. Also see Nefesh HaChaim I: 13, in Hagah 
"U'LeFi. " 

I 02. See Mesechta Atzifur 5, Pardes Rimonim 16. 
103. The Universe of Yetzirah parallels the six Seftrot: Chesed, 

Gevurah, T iferet, Netzach, Hod, Yesod, Makhon is the sixth of 
the seven heavens, and hence, parallels Y esod. 

104. Gra, ad foe. See Kehilat Yaakov (Lvov, 1870), Vol. 2, p. 22a. 
Also see TiA:uney Zchar 15a, b. Also see note 109. 

105. This is obvious in the Saadia Version l:l. 
I 06. Cf Psalms I l l: I 0, Bahir 49, I 03, 142. 
107. Chagigah 14a, Sanhedrin 93b, Rashi on Exodus 30:3. 
108. Shaar HaPesukim (Tel Aviv, 1962), p. 5. Cf Shaarey Orah 

63b. 
109. Siddur HaAri: Siddur R. Shabatai (Lvov, 1866), p. 67b; Siddur 

Kof Yaakov (Slavita, 1804), p. 156a, Siddur R. Ashar (Lvov, 
I 788), p. 59a. See Shaar HaKavanot 2:208. 

110. Midrash Tehillim 31:6 (120a), 78:19 (178b). 
Ill. C/ Chayit 41 b. The Sefirot contain the essence of the Divine, 

see Pardes Rimonim 4:7. 
I 12. These exerci.ses are actually described by R. Eliezar of Wormes, 

Sodi Razia, p. 41. 
113. Ramban B, ad foe. , Yirzchak Sagi Na.hor, line 75. 
114. Shaarey Orah 37b, 38a, 95a, Yitzchak DiMin Acco, p. 388. See 

note 109. 
115. Sanhedrin Ilia. 
116. Ibn Ezra on Genesis 37:5, Gra on Psalms 22:29. 
117. Cf YeniShafmi, Nedarim 9:1 (29a), Ramban on Deuteronomy 

22:6, Sefer HaChinuch 545, Shomer Emunim (HaKadmon) 2: II 
no. 4, Nefesh HaChaim 2:4. Also see Job 22:3, Psalms 16:2, 
Radak., ad Joe. 

118. Deuteronomy 26:15, Jeremiah 25:30, Zecharia.h 2:16. 
119. Radak. ad foe., Midrash Tehillim 90: I 0, Barceloni. p. 198. See 

Long Version 4:2. Also see Bereshit Rabbah 68:10, Sh'mot 
Rabbah 45:6, Rashi on Exodus 33:21. 

120. See Hirsch on Leviticus l 9:26, Deuteronomy 33:27, Psalms 
90: I; Chotem Takhnil, p. 177. Others say that the root of the 
word is Eyin, mean.ing eye, since it is the place from which God 
looks down at the world, Ibn Ezra on Psalms 90: I. 

121. Isaiah 65: II , Psalms 83:18, 92:8, 132:14. See Yitzchak Sagi 
Nahor, line I 00. Also see Chotem Takhnil, p. 200. 

122. See Bereshit Rabbah 3:7, Moreh Nevuchim 2:30, Ikkarim 2:18. 
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123. Yitzchak Sagi Nahor, Ramban, Yitzchak DiMin Acco. ad foe., 
Otzar Eden HaGanu.z Sa. See Hekhalot Rabatal 1: I. Cf Tosefot, 
Megil/ah 2b, "VeOd. • 

124. Bahir 88. Cf Chotem Takhnit, p. Ill; R. Sb.lo.mo Pappenbeim, 
Yeriot Shlomo, Vol. 2 (Roedelbeim, 1831), p. 44a; Wertheimer, 
Shemot HaNirdafim BaTanach (New York, 1953), p . .136. Also 
see Targum, Radak. on Isaiah 21 : 5. 

125. Hekhalotl:l. See Shaarey Orah 37b, 96a. 
126. Some commentators distinguish between Bazak and the more 

common Barak, which is the usual word for lightning. Some say 
that Bazak means a spark, Chakamoni, Radak on E:rcekiel, and 
in Sherashim. Others say that it is sheet lightning. Barceloni, p. 
132. See Rasbi, Mahari Kara, Abarbanel on Ez.ekiel I: 14. ln tal
mudieal language, Bazak means "to cast" or "throw," see Bava 
Bat ra 73a, Sanhedrin I OS b. Th.e Talmud interprets Baza.k to 
mean the sparks shooting out of an oven, Chagigah 13b. 

12 7. Bereshi 1 Rabbah 50: I. According to the first interpre.tation, the 
word Bazak comes from the word Zikah, meaning a meteor. A 
Zikah is also a bubble, Cf Donash. The Kabbalists also say that 
there i.s a heaven called Bazak, see Emek HaMelekh, Beriyah 12 
(173a). 

128. Shekkel HaKodesh (Lo.ndon, 191 I), p. I 13. This is very much 
like the Abubya mentioned in Mekhi/ta on Exodus 20:4, Cf 
Barceloni, p. 14. This is an image seen in water, see Nedarim 
9b, Tosefta Nazir 4:7. Such images were worsbip.ped, as we find 
in Avodah Zarah 47a, Yelamdemt. Acharey Mot, quot.ed in 
Yalkut Shimoni 62 on Judges 7:2, Arokh, BawJa. Such reflections 
were possibly used for idolatrous meditation. 

129. Cf Job 28:3, Psalms 139:22. 
130. Cf Hirsch on Genesis 41: I; Shemot HaNirdafim SheBaTanach, 

p. 290; Chotem Takhnit, p. 198. The Zohar states that Ketz 
denotes evil, Zohar I :62b, Elz Chaim, Shaar HaYareach 5. 
When Acber became an apostate, be was said tn have cut off 
(katzatz) his plantings. 

131. Shlomo Pappenheim, Yeriaz Shlomo, Vol. I (Diberenfurtb, 
1784), p. 4b. 

132. R. Dov Baer, Maggid of Mezritcll, lmrey Tzadlkim (Zitimar, 
190 I), p. 23d. 

133. In Shaarey Tzion it is voeali:ted as Dabro. 
134. Mid rash Lekach Tov I b. See To/dot Yaakov Yosef, Yitro (Warsaw, 

1881 ), 54b, Tzaria (92b); Tzafnat Paaneach (33b), Keter Shem 
Tov (Kehot, 1972), p. 121. See Abraham Abulafia, Gei 
HaShemot (Oxford, Ms. 1658), 95a; Yosef Tzayach, Evven 
HaShoham 94b. 
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135. Raavad. They are also said to "run" with Metatron, and to "return" 
with Sa.nedlfon, Zohar 3:229b, Yitzchak DiM"m Acoo, p. 392. 

136. Another possible instance is Ezekiel 43:27, see Rashi, Radak, 
ad foe. 

137. Bereshit Rabbah 50: I. See Rada.k, Sherashim. RaTzaH. Cf 
Morell Nl!lluchim 3:2. 

138. Isaiah 21:1 , 29:6, Numbers 21:14, Targum J., ad foe.; Proverbs 
l 0:25, Nahum 1:3, Psalms 83:16. See chapter 6, note 46. 

139. Th.e Targum translates this as Alai, which means destructive, see 
Kelayim 7:7, Rambam, ad loe.; Proverbs 10:25. Cf Radak, 
Sherashim, "So/." She moe HaNirdafim SheBaTanach, p. 243. 

140. Hirsch on Exodus 2:3. 
141. Cf Razief 36a (123); Midrash Konen (in Otzar Midrashim), p. 

257. 
142. See Gra, Malbim, on Nahum 1:3, Psalms 83:16, Hirsch on Exo

dus 2:3. T be Midrasb states that St{(ah comes from the word 
Kasqf, meaning "white," since it makes people blanch in fear, 
Shir HaShirim Rabbah on 3:4. 

143. See Abarbanel, ad /oc. 
144. Chagigah 2: I. See introduction, note 72. 
145. Also see Jeremiah 4:13. See chapter 6, note 46. Also see Saadia, 

Barceloni, here. 
146. T h.is opposes the philosophers who call God the "First Cause." 

See Moreh Nevuchim I :69. A cause-effect relationship can only 
exist within the framework of time, and God is above time. 

147. See Maarekhet Elohuc 36a. 
148. Cf. Yitzchak DiM in Acoo, p. 388. 
149. To prove that they all meet at a single point, we can imagine 

the three-dimensional continuum as the surface of a four
dimensional hypersphere. When the hypersphere becomes infi
nitely large, the continuum becomes flat Still, aU outgoing lines, 
making "great circles" on the hypersphere, meet on its opposite 
side. Incidentally, this has nothing to do with the curved space 
of general relativity, since the entire discussion here-assumes an 
idealized flat space. 

150. See Moreh Nevuchim, introduction to part 2, No. 16; Amud 
HaAvodah. Vikuach Shoe/ U'Meshiv, No. 99. 

151. Cf Shabbat89a, Bereshit Rabbah 48:1 I. 
152. R. Moshe Luzzatto, Pitchey Chakhmah VaDaat No. 3; Shefa Tal 

3: I (48a). 
153. To/doc Yaakov Yosef, VaYereh ( 17a). 
I 54. Zohar l:4a. 
155. Bereshic Rabbah 50:2, Targum, Rashi, on Genesis 18:2, Zohar 

1:127a. 
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156. Pardes Rlmonim 6:6. See note 150. 
157. Amud HaA•'Odah (Chernovitz, 1863), p. 83c. 
158. Sefer Chasidim 530, Sodey Razia, pp. 9, I 0. Cf. Zohar I: I 0 I b. 
159. See Yafeh Sha'ah on Etz Chaim, Shaar Man U'MaD 4, p. 192. 
160. Nefesh HaChaim 1:10. 
161. See Shiur Komah 23. 
162. The Mezritcber Maggid uses a similar idea with regard to Israel, 

see Maggid Devarav LeYaalrov (Jerusalem, 1971), No. I , 123. 
163. Zohar I :SOb, Botril on 2:3. Cf. Enrunot VeDeyot 6:4. Also see 

Maarhekhet Elohut 36b. 
164. See Gra, ad loc. See Shekkel HaKodesh, pp. 123-124. The Zohar, 

loc. cit., also indicates that one should contemplate the flame. 
165. Gra, ad /oc. This is the Chashmal seen by Eze.kiel. 
166. Otzar Eden HaGanuz lOa. 
167. Shaarey Orah 68b. This is the level of Binab consciousness. 
168. Tilamey Zohar 17a. 
169. Moreh Nevuchim I :58, Kuzari 2:2, Tkkarim 2:22. 
170. Thus, music was often used to anain a meditative state, see Yad, 

Yesodey HaTorah 7:4, based on I Samuel I 0:5, 2 Kings 3: I 5. 
However, the Kabbalisis write, that the music would be stopped 
once they reached the desired state. See Shaarey Kedushah, Part 
Four, p. 15b. 

171. See note 27. 
172. See Abraham Abula.fia, Sefer HaTzeruf(Paris, Ms. 774), p. lb. 

Also see Razeil 14b (40), Get HaShemot 95b, Ev1·en HaShoham 
119b. Cf. Ramban A, Yitzchak DiMln Acco, p. 392, Otzar Eden 
HaGamu II a, Zohar 3:288b. 

173. Chagigah 14b. See Otzar Chalm pp. 72b, 138a, 200a. 
174. T b.is, apparently, was tb.e experience of R. Cbairn Vital, see 

Shaar HaGilgulim (Tel Aviv, 1963), pp. 140, 158. 
175. At th.e end of a meditation, Abulafia thus advises the initiate to 

"eat something. drink something. smell a pleasant fragrance, 
and let your spirit once again return to its sheath." Cha)'llY 
Olam HaBah (Jewish Theological Seminary, Ms. 21 58), p. 18b, 
in A. Jellinek, Philosophie und Kabbalah (Leipzig, 1854), p. 
45. 

176. Cf. Zohar l:65a. 
I 77. R. Yehudah AlBotini, Su/am HaAli)'llh I 0 (Jerusalem, Ms. 8• 

334), quoted in G. Scholem, Kitvey Yad BaKabbalah, p. 228. 
178. Moreh Nevuchim 3:49. 
179. Pardes Rimonim 3:5. However, others say that this is 

Chakbmah, Cf. Chayit 177b. Also see Raziel I Oa (23), Sodi 
Razia p. I, Majleach HaRayyon 31b, Otzar Eden HaGanuz lib, 
14b. Kuzari 4:25 (57b, 58a) says that this is pure spirit. 
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180. See Recami, ad toe. Also see Numbers 24:2, I Samuel I 0: I 0, 
II :6. Cf I :2. 

181. See Chakamoni, R. Eliezer of Wormes (Jb), Ora, ad loc. Also 
see Raziei iOa (23), 22a (73). Compare this toEtz Chaim, Shaar 
TaNDI 5, from Psalm 23:31, Nefesh HaChaim 1:15. 

182. It is thus taught that Yesod of Arilch Anpin (Keter) extends into 
Yesod of Zer Anpin, which is the true Yesod, Ma~'O Shaarim 
5: I: 16. Also see Etz Chaim, Shaar Dentshey A.BYA I (298b). Cf 
Peliyah 2d. 

183. See Ora, ad Joe. Cf Bahir 141. Also see Se/er HaRazim (Ed. M. 
Margolius, Jerusalem, 1967), p. I 08, line 23-24, quoted in 
"Jemirin, p. 72. Also in Shoshan Yesod Olam (Sasoon, Ms. 290), 
pp. 61-71. 

184. TsltUI'OI Rashba 5:51. Cf Bahir 4. 
185. Rosh HaShanah 32a. See note 5. 
186. Ibid. See R. Dov .Bae.r, Maggid of Mezritcb, Or Torah (Kehot, 

New York, 1972), p. 2a. 
187. Also see Raavad on 2:3, RazieiiOb (25), Srdah HaA/iyah (Jeru

salem, Ms. 8' 1302), pp. II b, 12a, quoted by G. Scbolem in 
Kiryat Sefer 22:166. 

188. Rashi on Exodus 31:3 states that Knowledge (Daat) is Ruacb 
HaKodesiL Kabbalistically, Daat is the confluence between 
Chakhmah and Binah. Although Ruach HaKodesh is derived 
from Keter, it is manifest in Daat. See Etz Chaim, Shaar 
Drushey AB~ 1. 

189. See Yitzchak Stanov, Se/at Emet, p. 44b. Some interpret the 
first Ruach t.o be spirit, and the second to be air, see Kuzari 
4:25 (58a), Raziet lib (29), 12b (32). Also see Chayit 19b, 53a. 
Others say that they are Chakhmah and Binah, see 
commentaries. 

190. Etz Chaim, Shaar HaAk:udim 8, 5. 
191. See Etz Chaim, Shaar Atik 4, Shaar Seder AB YA I (356). 
192. See Ari on Sefer Yetzirah. Also see Likwey Amarim. Shaar 

HaYichud VeHeEm11nah 4 (79b). 
193. See Donash. 
194. nkuney Zohar 17a. 
195. Pardes Rimonim 10:5, Ka/ach Pizchey Clrakhmah II. 
196. It also means writing, see Job l 9:24. Also see Pa.rdes 16:9, 27:27, 

Yit.zcbak Sagi Nahor, line 138. 
197. We thus find, "God's" voice carves (chotzev) flames of fire" 

(Psalms 29:7). There is an indication that this word might indi
cate a synesthetic process, Cf Mekhi/ta on Exodus 20: 15. See 
below, 2:6. 

198. Ora, ad toe. 
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199 . .Etz Chaim, Shaar ThNTA 5 (p. 70). Cf Bahir 119, Zohar I :32b, 
Otzar HaKavod (Satmar, 1926), p. 37a, RecaJJti 3b. A similar 
idea is found in Eccl.esiastieus 24:25-31. Also see Raziel 12b 
(33), 14a (39), Maarekhet Elohut 12 (167b), Cbayit 19b, 165b, 
Yitzchak Sagi Nahor, line 142. 

200. Sh 'mot Rabbah I 5:22. 
20 I. Raavad, ad toe. 
202. See eomment on I: 12. 
203. Taanit 7a. Cf Shir lfaShirim Rabbah I: 19. 
204. Hence, a person caJJnot prophecy at will, see Yad, Yesodey 

HaTorah 7:4, 5. 
205. Kuzari 4:25 (58b). Also see Helf)-'On HaNejesh lb. Cf Bereshil 

Rabbah 4:1, 5:2, Sh'mor Rabbah 15:22, M idrash Tehillim 104:7, 
from Psalms 104:3; Yentshalmi, Chagigah 2: I (8b), Mekhilta on 
Exodus 15: L I. 

206. Bahir 2, Rambao on Genesis I :2, Hegyon HaNejesh 2b, 3a; 
Raziel 12a (32), Chayit SSb, Etz Chaim. Shaar TaNTA 5 (p. 70). 
T his is intermed iate between acluality and existence, see 
Raavad, introduction to Sejer Yetzirah 2a. 

207. Thus, in the Tz.imtzum-constriction, tbe center dot, which is 
Malkbu.t, came into ex.istenc.e before the other Sefrrot, see Etz 
Chain~ Drush Egollm VeYashar 2. 

208. Ramban, ad toe. Also see Rashi, ad toe. Cf Cbayit 19b, Pardes 
Rimonim 3:5. 

2.09. Cbayit 19b, 2.Qa, Emek HaMelekh 6b, c; Et.z Chaim, foe cit. ; 
Also see Raavad of 2:4, Rariel 12b (32), 14a (39). 

210. Pardes Rimonim 3:5. 
2 L I. Pirkey Rabbi Eliezt>r 3, Sh'mot .Rabbah 13: I. Cf Yoma 54b, 

Bereshit Rabbah I :6. Raziel 14a. 
212. Cf Rashi, Malbim, ad toe., Shabbat 55b, Bere.shit Rabbah 98:4. 

See my Waters of.Eden, (NCSY, New York, 1976), p. 62. See 
Pirkey Rabbi Eliezer, Etz Chaim, loe. cit. 

213. Balrir 165. 
214. Etz Chaim. foe. cit. 
215. Raavad, Otzar HaShem, ad foe., but also see Bava Kama 4b. 
216. Cf Saa.dia Gaon, p. 125. 
217. Radak., fbn Ezra, ad toe. 
218. Raziel Lib (29); Tachkamoni, Raavad, Otzar HaShem ad foe., 

Barccloni, p. 197. See Betza 4:6 (33a), Rashi, ad toe., "M in 
HaMayim. • Yad. lVm. Tov 4:1 , Bahir 188. 

219. Cf BaMidbar Rabbah 14:12. 
220. Sh 'mot Rabbah 15:22. See Zohar 1:32b, 1:103b, Radal on 

Pirkey Rabbi Eliezer 4:3. 
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22 I. Chagigah 14b, Rashi, ad toe .. Otzar Chaim 2a. See Hekhalot 
Rabatai 26:2, that the experience is like being washed by thou
sands of waves of wat.er. Also see Pardes Rimonim 23:13 (27b), 
from Tikuney Zohar 40 (SOb). 

222. See Rash.i on Genesis I: I , Noam Elimelekh. Chayay Sarah 
(Lvov, 1888), p. II b. 

223. Kuzari 4:25 (58a}. 
224. See Derekh HaShem I :5, 4:6:13. 
225. See Malbi.m on Ezekiel I: I. 
226. See Parries Rimonim 23:22 "Saraf," Kehillat Yaakov "Sara/' (23a). 
227. Sodi Razia, p. 8, Raavad, Introduction to Sefer Yetzirah 4c, 

Kuzari 4:3 (22b}, Ramban on Genesi.s 18:2, Exodus 3:2, Num
bers 22:31. 

228. Raziel 12a (31 ). 
229. Ballir 30. 
230. See Raavad, Ramban B, on 3:2; Etz Chaim. Shaar TaNTA 1. 
231. Shaar HaKavanot, K01•anot Naanuim (fel Aviv, 1962), p. 310; Sid

dur 1/aAr~ Siddur R. Shabatai, p. I 00a. Siddur R. Asher, p. 38 I. 
232. Cf Zohar 3:243b. 
233. The Ten Sefirot were originally deiived from five, and this is 

why they were later divided into five Partzufun. See Etz Chaim. 
Shaar HaMelakltim 5, p. 151. 

234. See Otzar Eden HaGanuz 20a, Mafteach HaRayyon 31b. 
235. See Etz Chaim, Shaar Akudim 5, Shaar Penimiut VeChitzoniut 

10, 12. Regarding the five levels, see Bereshit Rabbah !4:9, 
Devarim Rabbah 2:9, Shaar HaGilgulim I. 

236. It is thus on the level of Atzilut., which is called ~nothingn.ess." 
Therefore, Beriyah, the world below it, is called "something 
from nothingness." 

237. Sulam HaA/iyah 7 (Sa). Cf Sefer HaCheshek 22a, Otzar Eden 
HaGam1z p. 16. See below, 2:6. 

238. See Raavad, Moshe Botril, ad foe. 
239. See Oxford, Ms. 1531, p. 45a (bonom), quoted in G. Scholem, 

Major Trends in Jewish Mysticism, p. 361, note 42. Also see note 43. 
240. See note 220. 
24 I. See Abraham Abulafia, Chaya_v Olam HaBah 18a, quoted in 

Phil0$ophie und Kabbalah, p. 45, where such a method is 
described in detail. This is also relat.ed to the method of the 
Hakhalot Rabalai, Chapters 17-26. Also see Sodi Razia, p. 32. 
Cf Chapter 6, note 37. 

242. Th.is technique is described in Shaarey Kedushah, Part Four, p. 
16a. See chapter 6, note 37. 

243. Otz ar Chaim 107a, b. 
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Chapter Two 

I. Yitzchak Sagi Nahor, Un.e 243. 
2. PesikUJ t67a. Cf. Rosh HaShanah 17a .. See Arot 2:8. 
3. Avot I :6. See Lilcutey Moharan 282 
4. See Chakamoni, Barceloni , on 3: I. See Etz Chalm. Shaar 

Derushey HaTzelem 2, p. 13b. 
5. Raavad, ad loc. 
6. .Yitzchak Sagi Nahor, line 262, Otzar HaKavod 39b. Regarding 

~pillars of Chashmal," see Raziel 14b ( 40), and compare this to 
below, 2:6. 

7. Chagigah 13b (top). See Or HoSekhe/4:1 (48b). 
8. Otzar Eden HaGanuz 54a. 
9. See Sefer Baal Shem Tov. Bereshit 131-135. 
I 0. Zohar 2:54a. See note 54. 
II. See Rashi, Yalkut Reuveni, on E~todus 2: 14, Sh 'mot Rabbah 

1:30. See Shaar HaPesukim , Likutey Torah HaAri, ad loc. 
12. Shoshan Sodot 72b . Also see Otzar .Eden HaGanuz 6b. The 

Zohar says lhat these represent the 2 S letters in the verse, "Hear 
0 Israel ... " (Deuteronomy 6:4), Zohar 2:12b, 2:117a, 2:139b, 
Tikrmey Zohar 6 (22a). 

13. Sec note 63. 
14. See Or HaSekhel 7:3 (94), Get HaShemot 90a, Chayit 19b. See 

below, 4:3. 
I 5. See Saadia, l ntroduClion 10 St:/er Yetzirah, Eigbth Theory, p. 30. 

Also see lntrod.uction, note 34. 
16. See chapter I, notes 23 7, 242. 
I 7. Chakak means to write, see chapter I, note 31. See Otzar Eden 

HaGanuz pp. 160-162. 
18. Beginning of Sulah HaAliyah. Cj Or HaSekhel 1: I (90a). 
19. E••••en HaShoham 12a, Sheirit Yosef (Vienna, M.s. 260), p. 2b. 

Regarding the ciphers, see Pardes Rimonim 21:13, 30:5. 
20. Pardes Rimonim 27:27, Elz Chaim, Shaar Drushey HaTzelem 

2, p. 12, Shaar Rashbi 297. Zohar 2: 123a supports the assump
tion that the first two are the gutturals and palatals. 

21. See Saadia, Eliezer of Wormes, ad loc.. Tikuney Zohar 132a, 
Zohar 3:228a, etc. Oonasb has a third ordcting, where the last 
two are interchanged, see note 36. 

22. Etz Chaim. loc. ciL Cf Shaar Ruach HaKodesh p. 113. 
23. Shaarey Zohar on Sofrim 9:1. 
24. Shabbal 104a, Megillah 2b, Bereshit Rabbah 1:15, BaMidbar 

Rabbah 18: I 7, Tanchuma, Korach 12, Pirkey Rabbi Eliezer 48. 
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Cf Chayit 19a. The fact that these letters are not. mentioned in 
Sefer Yetzirah may be indicative of its extreme antiqui ty. 

25. Etz Chaim, Shaar Rashbi. toe cit. See Barceloni, p. 140, Ora on 
1:3 No.2. 

26. Tikuney Zohar, Introduction (4b), 70 (13Sb). 
27. Pardes Rimonim 21:1. 
28. Tikuney Zohar 14a, R. Eliezar ofWormes 4b, Etz Chaim, Shaar 

TaNTA 3, p . 66, Ginat Egos 24c. 
29. Also see chapter I , note 54. 
30. Pardes Rimonim 27:27. 
31. Hen.ce, "a woman's voice is a 'sexual Of8llll.'" Berakhot 24a, 

Zohar 3:142a. 
32. Pardes Rimonim. loc. cit., Etz Chaim, Shaar Derushey 

HaTzelem 2, Shaar Rashbi p. 297. 
33. Klsey Melekh on Tikuney Zohar 4b (I Ia). According to the 

Tikuney Z{)har 14a, the order of Pituclrey Chotem parallels the 
five phonetic families in alphabetical order. 

34. Another reason for this order is because they add up to "Melekh. 
Malakh, Yimlokh. · See Shaar HaKavanot, p. 109a .. 

35. Etz Chaim, Shaar HaYareach S (I. 183), Pardes Rimonim 13:7. 
Also see Yonat Elim, quoted in KehiltU Yaakov, Vol. 2, p. 3a. 

36. Tikuney Zohar 14a. Significantly, the families then come out 
like the reverse of DoiUish 's order. See note 2 I. 

37. Raavad, ad toe. See Emek HaMelekh 6b. 
38. Otzar Chaim 107a. 
39. Saadia B, ad foe. 
40. Acronym of R. Yitzchak be Asher, died 1132. Scho1em, in his 

Kabbalah and its Symbolism, p. 186, claims that this acrostic 
stands for R. Yishmael ben Elisha. In .British Museum, Ms. 754, 
the abbreviation is R. Tz., which Scho.lem surmises may be a 
certain R. Tm dok. 

41. Saadia B. loc. cit. Emek HaMelekh 9c similady writes that if one 
says them backward, be will be swallowed up by the earth. 

42. Chakamoni. Pardes Rimonim 30:5, R. Eli.ezar of Wormes, pp. 
Sa, 17bff~ Otzar Eden HaGanuz 39a, Otzar Nedramad on 
Kuzari 4:25 (61 b), Evloen HaShoham I S4b, Sheri/ Yosef 9a, 
Shoshan Yesod Olam No. 454, p . 207. 

43. Raavad, ad lac. Abulafr.a presents this system in the name of R. 
Yitzchak Bardasbi, see Otzar Eden HaGanuz 16b, 37a; Appen
dix 5, notes 10, 39. Also in Kef Yehudah on Kurari 4:25 (6la). 
The fact that each array contains 231 pairs, which is 21 times 
22, with the letters AL in the middle is alluded to in the verse, 
"Only in You, 0 God (Ach Bach£!)'' (Isaiah 45:14), see Zohar 
I :33b, commentaries ad lac~ Gra on 6:4. 
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44. Emek HaMelekh 4a jJ. {see Appendix III), Va Yakhel Moshe 
{Zolkiev, 1741 ), p. 7a, Shaar Gan Eden lla, Pri YitzcluJk (in 
Sefer Yetzirah, Warsaw, 1884), Vol 2, page 27a, b. The original 
source apparently is Emek HaMelekh, and he virtually para
phrases R. Eliezer of Wormes in his formula for creating a 
Golem, see note 61. 

45. See chapter I , note 52, Shaar Gan Eden lie. 
46. Ginat Egoz 55b, Otzar Chaim I 08a, Perush HaNikkud 48b, 49a, 

Evven HaShoham I 54a, 177b, Tzaror HaChaim {Jews College, 
London, Ms. 318), p. lOa, Gan Yah 2Sb. See Chayay 0/am 
HaBah 22b. 

47. Bereshit Rabbah 1:4, Gan Yah. toe. cit. 
48. Emek HaMelekh 6a, Limudey Atzi/111 (Munkatch, 1897), 3a, 

22a; MikdashMelekh o.n Zohar 1:16b (Zolk:iev, 1794), p. 3lb, 
R. Shneur Zalroan ofLiadi, Likutey Torah, Hosa/ot on VaYikra 
53 b. See chapter I, note 32. 

49. Emek HaMelekh 6b, Llmudey Atzilut 3a. Th.e sum of the four 
names Ab (72) Sag (63) Mah (45) and Ben {52) also equals 232. 
It may be that the arrays of the later K.abbalists relate to th.e 
Seftrot themselves, while those of the earlier Kabbalists relate 
to the letters. This would resolve the difference between the two 
systems. 

SO. Donash, Barceloni, p. 208. 
S I. See Saadia, Barceloni, ad loc. These mention the reading, but 

reject it. 
52. R. Eliezar of Wormes ad loc.. p. Sa. He also cites the previous 

method in the name of his father, R. Yebudah ben Kolynimos. 
53. Raavad on 2:5, from Thma 76a. See Bet Levi, Emek Halacha, 

ad loc .. quoted in M itzpah Eitan, who give other reason.s for this 
number. An elaborate comp.lex calculation is also presented in 
Ateret Rosh on Eyin Yaakov. These comrnen.taries obviously 
were not aware of what the Raavad writes here. 

54. Chayay Olam HaBah 4b, quoted in Scholem, Kit>oey Yad 
BaKabbalah, p. 25, Otzar .Eden HaGanuz 162b (bottom), 
Shaarey Tzedek {Jerusalem, Ms. 8' 148), pp. 66b, 67a, quoted 
in Kiryal Sl!/er 1:135; Sulam HaAliyah 10 (Jerusalem, Ms. 8' 
334}, p. 98a, quoted in Kitvey Yad Bakabbiah, p. 228. Cf Psalms 
23:5, 45:8, 109:18, 133:2. It may be more than coincidence that 
the first two letters of the Hebrew word for oil, Shemen, are 
Shin and Mem, see above, note l 0. 

SS. Otzer Eden Ha.Ganuz, p. 34a, Sl!fer HaTzeruf I Oa, Ginat Egoz 45b 
{with errors). This is also the system presented by R. Mosbe Botril, 
who apparently attributes it to Hai Gaon. In Otzer Eden HaGanuz, 
Abulafla also apparently attribuleS it to an earlier source. 
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56. 0£zer Eden HaGanuz 38a. On pp. 75b, 76a, he apparently 
speaks of the 705, 432 combinations of 11 letters. 

57. Also see Psalms 37:4, Job 22:26, 27:10. For other sources, see 
Yotzer Or, p. 56. 

58. R. Baru.kb Targomi, Maftecho£ HaKabaJah p. 230, Sefer 
HaTzeruf p. Ia, Enen HaShoham, p. 177b, Sheirit Yosef, p. 
168a, Tzaror HaChaim, p. lOa. 

59. See Barceloo.i, p. I 04. 
60. Commentary 011 Sefer Yetzirah 4b, 15b. Also see Raavad, ad 

Joe. , Shoshan Yesod OJam, pp. 100, 199, 203. Cf Ibn Ezra on 
Isaiah 26:4, Psalms 68:5. 

61. R. Eliezar of Wormes, ad loe. 15b, Emek HaMelekh 9c. The lat
ter is translated into Latin in Knorr von Rosenroth, Kabbala 
denudata II (actuaUy JJl): Liber Sohar restitutus (Sulzbach, 
1684), pp. 220-1. 

62. See Introduction, notes 80-82. Also see She'e/ot HaZaken 91 
(Oxford, Ms. Neubauer 2396), p. 53a, quoted by Scholem in his 
Kabbalah and its Symbolism, p. 188, note J. There also appears 
to be a similarity between this and the Partzufim mentioned in 
the Zoharic literature and in the writings of the Ari, a relation
ship which should be more thoroughly explored. 

63. Or HaSekhe/8 :3 (l08bff,) quoted in Pardes Rimonim 21:1. Also 
quoted in Sulam HaA/iyah 9 (95a IT.), in Kiryal Sefer 22:167 ff. 
The Ramak writes regarding Abulafia's teaching: "This is either 
a direct tradition, given over from mouth to mouth, or else it 
was revealed by a Maggid. n 

64. In Pardes R.imonim 21:2 there is specific mention regarding 
using other letters with a similar system. 

65. See Raavad, ad toe. 
66. Sanhedri11 38a, Tosefta 8 (end), Yerusha/m.i 4:9 (23b). 
67. Chagigah l2b, Zohar 1:82a, 1:186a, 1:23Ja. 
68. Ibn Ezra, ad loe .. Cho>'Ot HaLevavot, end of Shaar HaBechinah 

4. 
69. Raavad, ad Joe. 
70. Donash, p. 68. 
71. Pardes Rimo11im 9:3. 
72. Bahir 2, Rashi on Genesis I :2. We t.hus see that Ben Zomah sat 

coofounded (Tahah), Bereshit Rabbah 2:4. See Appendix I, 
notes 4-6. 

73. Baehya 3c, Pa.rdes Rimonim 3:5, 23:22, Etz Chaim, Shaar MaN 
U'MaD 10 (248b), Shaar Maamarey Chaza/ 15b. 

74. Zo/rar3:27a. Cf Bahir 135. AJsoseeNotzarChesedonAvot 5:7. 
75. Raavad on I: I (beginning). 
76. lmrey Tzadikim (Zitirnar, 1901), p. 19c. See Chayay 0/am 
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HaBah 21 b, quoted in Kitvey Yad BaKabbalah, p. 28. Also see 
Sichot HaRan 40. 

77. We find a similar concept in the Zohar, that only Moses could 
assemble the Tabemac.le, Zchar 2:238b, Likutey Moharan 2:6. 
This is also meant in meditative sense. 

78. Emek HaMelekh 9c, in his description of how a Golem is 
made. 

Chapter Three 

I . This is the last of Rabbi Ishmael's thi.rteen M.iddot, see begin
ning of Sifra. These Thirteen Midot are also in the 
prayerbook. 

2. Shavuot 26a. It is significant that in the opening statement in 
the Bahir {#1), Rabbi Nehunia ben HaKana also makes use of 
this dialectic. 

3. Etz Chaim. Shaar Pirkey HaT:zelem 5, p. 336a. 
4. See above, I :l. Also see Likutey Slras (Ari), p. 27a; Etz Cltaim, 

Shaar TaNTA 6, p. 72. 
5. The same term is used by Ben Sirah: ~In what is mystical 

(muphla) for you, do not probe." See chapter l , note 17. 
6. Ra.avad, Ramban B, ad loe., Etz Chaim, Shaar TaNTA 7. 
7. Kehilat Yaakov. '"AMSh" (l4a). Also see Pardes Rimonim 23: I. 

"'AMSh. " C.f. Otzar Eden HaGanuz 54b, 70a. 
8. Noam Elimelekh, /Jo (36). This may be the reason why the Sefer 

Yetzirah can be read in both the third person and in the impera
tive. lt is both a mystical account of creation, and an instruction 
manual how to parallel it. 

9. C/ Ra.shi, Ibn Ezra, on Exodus I 0:21. 
10. See Midrash Lekach Tov, Sechel Tov, ad foe. Also see Pardes 

Rimonim, foe. ciL 
II. Donash, p. 20, Ibn Ezra on Ecclesiastes 7:19, Radak, Mikhlof 

(Lyk, 1842), p. 72. Also see Donash, p. 45, 48. 
12. Saadia B. ad foe. This resembles a technique of the I.ndian 

faquirs, see Sefer HaChaim, Munich, Ms. 207,JJ. IOd-lla (writ· 
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ten in 1268), Cambridge, Ms. Add. 643.1, f. 9a, quoted in M. 
Oiidemann, Geshichte des Erziiehungswesens und der Cultur der 
Juden I (Vienna, 1880), p. 169; Menashe Grossberg, notes on 
Donash, p. 8; G. Scholem, Kabbalah and its Symbolism, p. I 83. 

13. See Introduction, note 99. 
14. Raavad, Ramban, ad toe. Cf Maaracldtet Elohut 175a, b. 
15. See Yitzchak Sagi Nahor, line 24 7. 
16. Zohar 2:235b, Tikuney Zohar 10, 140b. Cf Likutey Moharan 3. 
17. See Raavad, introduction (2d), Chayit 9b, Pardes Rimonim 

2: I. 
18. Kuzari 4:25 (58a, b) thus states that the "tire" here is the ether 

(a/ alar). The word ,t.;, also refers to space, as in Gillin 8:3, 
Ohatot 3:3. 

I 9. Pardes Ri monim 9:3. 
20. R azief llb (30). 
21. Bahir 85. 
22. Tikuney Zohar 4 (19b). Cf Raziefiib (29, 30). 
23. Berakhot 6b. See Kehilat Yaakov, "Ravayah" (!Ia). 
24. Sh'moc Rabbah 51:7. Cf Tanchuma, Pekudey 8. 
25. See my article, won Immortality and the Soul," Intercom (Asso

ciation of Orthodox Jewish Scientists, New York, May, 1972), p. 
6. Also see To/dot Yaakov Yosef, Bo (SOd) Keter Shem 1bv I 08. 
Cf Kedushat Levi on Amt 2:5. 

26. Deuteronomy II: 14. See Radak, Sherashim, "YRH. • Commen-
taries on Proverbs 11:25. 

27. Ora ad foe., Etz Chaitn. Shaar TaNTA 6, 7. 
28. Mafteach HaRayyon 26a. Cf Donash, pp. 60, 68. 
29. Raavad, Chakamoni, ad foe.. R azief lla (27). Cf Avodat 

HaKodesh, Yichud 18. Also see Kehifat Thakov, "Geviyah. " 
30. Barceloni, ad foe., Tzioni (Lvov, 1882), p. 4c. 
31. Cf Zohar 3:223a, Pardes Rimonim 23:3, "Gaviyah. • 
32. Ramban 8, ad foe. Pardes Rimonim, toe. cit. 
33. Negaim 6:7. 
34. Tosefot >Vm Tov, ad toe., Pri Yitzchak here, Pardes R imonim. 

toe. cit. 
35. Ramban, Saadia, ad loe. 
36. Tikuney Zohar 17a. See chapter I , note 195. 
37. Pri Yitzchak. ad loe., Etz Chaim, Shaar TaNTA 1. 
38. Minachot 29b, Barceloni, p. 284. Note that this is stated by Rav 

Yehudah in the name of Rav, see Introduction, note 82. The 
statement that. the letters ShOTNeZ GaTz .must have crowns, is 
also that of Rava, the maker of the Golem in the Talmud. 

39. Ohev Yisraef, VeEtChanan (Zitimar, 1863), p. SOc. 
40. Etz Chaim. Shaar TaNTA 1. 
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41. Chamai Gaon, Sefer Halyyun, in Likulim MeRav Hai Goon 
(Warsaw, 1798), p. 37b, and in A. Jellinek, Glnzey ChakhmaJ 
HaKabbalah, p. 10; Kuzari 4:3 (8b); Abraham Abulafia, 
Mafieach HaSizemor (Jewish Theological Seminary, Ms. 1897), 
p. 58a, Or HaSekhel 4:2 (50b). Ibn Ezra on Exodus 3:15, Or 
Eynayim (Lvov, 1886), 9b. In these sources, the Name is spelled 
in alphabetical order AHVY. It is possible that lh.e original term 
here was A vyiah (A VYH), but when the Greek derived Avir 
became popular, the latter term was inadvertantly substituted. 

42. R. Eliezar of Wormes, p. S<l 
43. Raziel II b (28). Cf. Kol Yehhudah on Kuzari 4:25 (64b). 
44. Sarah 17a, Rashi, ad loc. "Shekhinah • 
45. Ketubat 64b, Kol Yehudah on Kuzari 4:25 (S6b). 
46. See Razie/ 11 b (29, 30). 

Chapter Four 

I. Also mentioned in Zohar 3:25Sb, Tikuney Zchar 69 (104b), 70 
(128b). 

2. Radak, Mikhlo/ 48a, 57a; Julio Fuerstio, Concordantiae 
(Liepzig, 1840), p. 1363. R. Aaron states that there are only 
seven cases, see note on Mikhlo~ pp. 48a, 57a. Also see R. 
Moshe Kimchi, Mahalach Shevilei HaDaal (Hamburg, 1785), 
No. I 0, R. Aaron (ben Moshe) ben Asher, Dikdukey 
HaTaamim, Resh 7 (Leipzig, 1838), R.A. Dablmesh, Makney 
Avraham. Also see Ben Yehtuiah, Milin. "Resh. " "Dagesh. • Otzar 
Yisrael, • Dagesh. • Cf. Radak, Minchat Shai, on I Samuel 1 :6, 
etc. 

3. The Septuagint thus used a double R in Sarah, see Gesenius 
Grammar (London, no date), p. 43. 

4. Saadia, pp. 79, 115, 116; Donasb, p. 21; Barceloni, p. 231 , 
Mikhlol, p. 81 b. 

5. Rosh HaShanah 31 a, b, Sanhedrin 12a, Yerushalmi. Pesachim 
4:2 (26b); Yad, Kiddush HaChodesh 5:3, Sanhedrin 14:12. 

6. Sasoon, Ms. 507. See Ohel Dawid (Oxford, 1932), pp. 22-23, 
plate 2, Sotheby Catalogue, wThirty-Eight lmportant Hebrew 
and Samaritan Manuscripts from the collection of the late 
David Solomon Sasson~, (Sotheby, Park Bem.et & Co., Zurich, 
November 5, 1975), No. 6, plates on pp. 15, 16. Also see 
Chanoch Yalon, Pirkey Lashon {Jerusalem, 1971), pp. 176, 
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200-20 I ; Alejandro Diez Macho, Manuscritos Hebre.os y 
Arameos de Ia Biblia (Rome, 1971), pp. 15-16. 

7. It is thus found in a copy of Machzor Roma, written in Pesaro, 
1480; Sasoon, Ms. 23. See Ohel Dawid, pp. 289-93, plate 38; 
Sotheby Catalogue No. 28, plates on pp. 92-95. Also used in 
Torah. Ketuvim and Haftorot, Sasoon Ms. 487, written in 
Seville, 1468, described in Ohel Dawid, pp. 15-16; Sotheby Cat
alogue No. 7, plates on p. 19. Also in Machzor Roma, written 
in Perugia, 1415, Sasoon, Ms. 405, described in Ohe/ Dawid, pp. 
276-289, plate 36; Sotheby Catalogue No. 27, plate on p. 89. 
Also in Seder Tefilot, written in Spain, early 15th century, 
Sasoon, Ms. 59, described in Ohe/ Dawid, pp. 298-299; Sotheby 
Catalogue No. 25, pp. 84-85. Tb.is device was apparently also 
used by Saadia Gaon i.n his commentary on Sefer Yetzirah, p. 
28. 

8. Tikuney Zohar 5 (20b), Gra (22a), Nitzutzey Zohar (35), ad /oc. 
Also see Tikune)• Zohar 19 (39b), Beer Yitzchak (54), Nitzutzey 
Zohar (24), ad loc. 

9. Tikuney Zohar 5 (20b), 19 (39b), 70 (128b), R. Yisrael of 
Koznitz, Or Yisrael. ad loc. 

I 0. Gra, ad /oc. 
II. Bahir 115. 
12. Etz Chaim, Shaar TaNTA 5, p. 70. This is said to be related to 

the He~·el DiGarmi in man. 
13. Tikuney Zohar 70 ( 128b), Kisey Melekh, ad loc. (173b, No. 30). 

Cf Kisey Me/ek 58a. Also see Otzar Chaim 6a. 
14. Yitzchak Sagi Nahor, line 313, cites both opinions. See Peliyah 

39a. 
15. Cl Sichot HaRan 77. 
16. Bava Batra 25b, Zohar I :26b, Shu/chan Arukh. Orach Chaim 

94:2 in Hagah. Seed is to the East, see Bahir 156. 
I 7. Gra, Pri Yitzchak, ad foe. 
18. Tikuney Zohar 18 (32a). Also see Kuzari 4:25 (53a), 3:17 (24a), 

Ibn Ezra on Ecclesiastes II :2. 
19. See Bahir 10, Or HaGanw: on Bahir 154; Recanti lc, Chayit 

179b. 
20. Bahir 111. 
21. Tiferet Yisrael 2. 
22. Radak on Zechariah 4:2, Ginat Egoz 38c. 
23. See commentaries ad loc., Ibn Ezra on Zechariah 4:10. 
24. See Ibn Ezra, ad loc. 
25. CJ Etz Chaim, Shaar TaNTA 7. 
26. Gra, ad Icc. 
27. Bahir 70, 177. 
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28. Shabbat 1 56a. 
29. See inset 
30. These are described in detail in Evven HaShoham 3Jld Sheirit 

Yosef Also see Israel Regardie, How to Make an.d Use Talismans 
(Wellingborougb UK: Aquarian Press, 1972). 

31. Moscow, Ms. Guenzburg 775, un.numberd folios at beginning 
32a-33b (pp. 62-64 in my manuscript). These are attributed to 
Nohaniel Gaon. but no record of such a gaon exists. Also see 
Toldot Adam I 58, where these seals are drawn and attributed to 
the Ramban. They are also found in Shoshan Yesod 0/am, pp. 
268, 322, 460. 

32. Chagigah 14a. See Moreh Nevucllim 2:6. 
33. See Bachya, Abarbanel, on Deuteronomy 18:14, Derekh 

HaShem 2:7. Also see Sotah 12b, Tosefot, Shabbat 156a, 
lkkarim 4:4. M3Jly writers assume that Maimonides did not 
believe in astrology at all, based on wha.t he writes in Yad, 
Avodat Kokhavim 11:16 and in Moreh Nevuchtin 3:37. Else
where, however, he a.ppears to admit that, a.t least to some 
degree., it can be used to predic.t the future, see Yad. Yesodey 
Ha1brah 10:3, Sefer HaMiuwn, Positive Comm3Jldment 31. 
Also see HaKotev on .Eyin Yaakov. Shabbat I 56a; Bereshit 
Rabbah 85:2, Rashi, SoliJh 36b. 

34. Bereshit Rabbah 10:6, Zchar 1:34a, 1:251a, 2:15a, 2:15b, 2" 
30b, 2:80b, r 1 71 b, 3:86a. 

35. Akedat Yitzchak 2, Or HaShem 4:3 (87a). See· Shaar Rashbi on 
Perek Shirah (p. 299). 

36. See note 32. Also see Bereshit Rabbah 18: I. 
37. Bereshit Rabbah 1:3, 3:8, Sh 'mot Rabbah 15:22, Tanchuma. 

Chayay Sarah 3, Midrash Tehillim 24, 86, I 04, Pirkey Rabbi 
Eliezer 4. Cf Ba:rcdon.i, p. 187. 

38. Bahir 21. See Radal on Pirkey Rabbi Eliezer 4: I , from Zohar 
I: 17b, I: 18b, I :34a, I :46b. Also sec Radal ibid. 4: I I. Bachya on 
Genesis 28: 12 reverses this, and Slates that permanent angels 
were created on the second day, and temporary angels on the 
fifth. 

39. Shabbat 156a. 
40. Niddah 16b. 
41. See chapte.r I , note 155. 
42. Abarbanel on Deu1eronomy 18: 14. Also see anonymous Perush 

on Yad. Yesodey HaToralt 2.:5. 
43. Zohar 3:269b. 
44. Bereshit Rabbah 18:4, Yafah Toar. ad foe .• Sh 'mot Rabbah 48:2, 

BaMidbar Rabbah I 1:7, Tanchuma. VaYaklle/4, Sifri on Num
bers 6:26. 
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45. Baraica DeShmuef HaKacan 9, Bareica DiMazalot 15; Raziel 
17b (5 1), Sefer HaKanah (Crac~w. I 894), 86b, Ya/kut Reuveni 
15a. 

46. Pirkey Rabbi Eliezer 6, 7; Rasbi, Beraldrot 59b "'Shabatai, • 
Shabbar 129b, Eruvin 56a; Chakamoni 10c, 72b, Bareica 
DeShmuef HaKacan 3, Bareica DiMazaloc 7, Barceloni, p. 247. 

47. Yad. Yesodey HaTorah 3:1 , Bareila DeShmuef HaKatan 7, 
Bareita DiMazafot 12, Barceloni, foe. ciL 

48. See Ibn Ezra on Exodus 16: I, R. Shmuel Falkalish, Seder 
Avronot (Prague, 1797), introduction, quoted in Batey 
Midrashot 2: I 0; Hadrey Kodesh (Dihernfurth, 1812), p. 5b. Cf 
Chakamoni 70c, 72b, R. Eliezer of Wormes. 

49. A similar concept is found in Shabbat 129b. 
50. Sanhedrin 65b, Yad. Avodat Kokhavim II :8, Tur. Yoreh Deah 

179. 
51. Cf. TSiun"OI Rashba 148, 409, TShuwJt Rashba HaMeYuchesec 

LeRamban 283, TShu>'Ol Mahari Assad 2:24, TShuwJI Avney 
Tzedek, Yoreh Deah 44. Also see Yoreh Deah 179:2, Nimukey 
Yosef on Sanhedrin (Rif, 16b), Sefer Chasidim 59, Zohar I : 169b, 
3:234a. 

52. Tikuney Zohar 70 (128b), Kiseh MefekJr, ad foe. (58a, No. 18). 
Also see Gra here. For a different ordering of Sefrrot and days, 
see Maarekhet Elohut 183a. 

53. See Pardes Rimonim I 0, 32:2. 
54. Raavad, ad toe. See Shaar Ruach HaKodesh, pp. 86, 145. 
55. Shaar Ruac.h HaKodesh, p. 31 , from Tikuney Zohar 70 (129b), 

Sitrey Torah. Zohar I: I 08a. 
56. Gra, ad foe. Zohar 1:41b-45b, 2:245a-259a, Pardes Rimonim 24. 
57. Rosh HaShanah 31a, Sanhedrin 97a, A•'Odah Zorah 9a. This 

appears to be the opinion of Pirkey Rabbi Eliezer, see Radal, ad 
foe. 18:48. Also see Maarekhet Elohut 189a, Raziel 15a (43). 

58. Tamid 7:4. 
59. Sefer Temunah (Korell, 1784), 31a, Maarekhet Elohut 190a, 

Sefer HaKanah 78b and other places, Tshm-ot Rashba 423, Shiur 
Komah 83, Radbaz, Magen David, Gimel, Dalet; Metzudot 
David 298, R. Yosef Tzayach, Tzaror HaChaim, pp. 83b, 85b; 
Shaarey Gan Eden, Orach Tzadikim I: I. Cf Bachya, Recanti, 
Tzioni, on Leviticus 25:8, Ramban on Genesis 2:3, Sefer 
HaChinuch 330, Ibn Ezra on Genesis I: 5, 8:22. For a detailed 
discussion, see Drush Or HaChaim 3, at end of Tiferet Yisrael 
on Mishnayol Nezikin. This is also apparently supported by the 
Zohar, see Rada). loc. cit. This doctrine was opposed by the Ari, 
see Lik.wey Torah (Ari) Kedoshim. VeYakhel Moshe 3a. 

60. Otzar Chaim 86b ff. 
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61. Bereshit Rabbah 8:2, Zohar 2: 145b. Cf. Sanhedrin 97a. 
62. See .Drush Or HaChalm, loc. cit-
63. Bereshit Rabbah 1:19, 12:10, Rashi on Genesis 1:14, 1:24, 2:4, 

Moreh Nl!\'uchim 2:30, Ram ban on Genesis I: I, I :8, I :24; Shnei 
Luchot Ha/Jrit l :l 90b in note. 

64. Bereshit R.abbah 1:12, Yad, 7Shuvah 3:7, Raavad, ad l<X~ Emunot 
VeD~t 1:1, 5:8, Kuzari 1:67 (41a). 

65. Morell Nl!l•uchim 2:28. Cf Zohar I: I 38b, Avodah Zarah 54b, 
Berakhot 60a. 

66. Rashi, Ibn Ezra, Sforno, ad foe. , Rambam, Jggeret Techiyat 
HaMetim (Warsaw, 1927), p. IS. Regarding conservation of 
matter, see Emunot VeDeyot 1: l. 

67. Chaglgah 13b, from Job 22:16, Psalms 105:8, Tosefo~ ad loc. 
"Tordan. • Maharsha, ad loc. Also sec /Jereshfl Rabbah 28:4, 
Kohelet Rabbah I :37, 4:4, Tanchwna, Lekh Lekha I 1, Yitro 9, 
Midrash Tehillim 105:3, 7bnna DeBei Eliahu .Rabbalr 13 (70a. 
72a), 26 (I 03a), Tanna DeBe/ Efiahu Zilla l 0 (I Sa), Sefer Chasi
dim 1137. 

68. Cf Berakhot 61a, Bereshit Rabbah 14:3, 4, 10, Ramban on Gen
esis 1:20. 

69. Moreh 3:50, Kuzari I :43 (32a); Pesikla 105b, Rosh HaShanah 
lOb, Yerushalmi, A•vxiah Zarah 1:2 (3a), VaYikra Rabbah 29:1 , 
Pirkey Rabbi Eliezer 8 ( 18a); Ran, Rosh HaShanah (Rif 3a) 
,; BeRosh, " Tosefot :n>m Thv, Rosh HaShanah 1:2 • BeRosh. • 
Rokeach 200. Also see Rasbi, Sanh.edrln 97a "BeAlaflm, • Yad, 
Kiddush HaChodesh I I: 16; Avodah Zarah Sa. 

70. Chagigah 12b, Zohar 3:236a. 
71. Etz Chaim , Shaar Dni.Shey ABYA 4, 12, Shaar 1Ziyur 0/omot 2. 
72. VaYikra Rabbah 29:11, Pirkey Rabbi Eliezer 18 (43a), 

BaAfidbar Rabbah 3:8. Cf Raziel 15b (43), 36a (I 22). 
73. Otzar HaShem, ad loc .. A>'Ql Rabbi Nathan 31. 
74. Ibn Ezra on Gen.csis I :2. 
15. Bava Batra 25b. 
76. Ba.va Batra 74b. Cf. Yerushalmi, Ketubat 12:3, Kefayim 9:3. 
77. Ora, lblzer Or. ad foe. Cf Zohar Chadash 78b, 83b, Zohar I :Sla. 
78. Bekhorot 55a. 
79. Ora. Cf Radal on Pirkey Rabbi .Eliezer 18:47. See Mldrash 

Tanayim 92b. 
80. Ora, ad foe. ln its entire history, Israel celebrated seventeen 

jubilees, see Arkhin 12b, Yad. Shemitah Vel'O>'e/10:3. 
81. See Bereshit Rabbah 12.:6, 26:2, /JaMidbar Rabbah 13:12, 

Thnchuma. Bereshil 6, Ramban, Maamar HaGeulah (in Kitvey 
Ramban), p. 269, Rambam, commentary on Sanhedrin I 0: I, 
lggeret Techiyal HaMetim , p. II. Cf Kerubot 39a. 
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82. Otzar HaChaim 87a. 
83. Ibid. 87b. 
84. Otzar Eden HaGanuz 75b. 
85. Raavad, Pri Yitzchak, ad foe. 
86. See Sulam HaA/iyah. 
87. Ibid. 
88. Rosh HaShanah 27a, regarding the fact that Shamor and Zachor 

were said ~with one word." Cf. Yad, Yesodey HaTorah 2:10. 
89. Otzar Eden HaGanuz 75b. 
90. Berakhot 32b. The calculation there yields 1.16434 x I 011• A 

variani reading yields 10". See Raziell8a (54). 
91. See notes 43, 44. 

Chapter Five 

I. Saadia, p. 58, thus says that they include the five senses. See 
Donash, p. 64. Chalwmoni, however, interprets it as 
swallowing. 

2. The.re are various different orderings in the Bible. In Jacob's 
blessing to the tribes in Genesis 29, the order is Reuben, Sim
eon, Levi, Judah, Zebulun, Isachar, Dan, Gad, Asher, Naftali, 
Joseph, Benjamin. In Genesis 46, the ordering is the same, but 
the sons of Leah's handmaid precede those of Rachel's. In 
Numbers 1:5-15, the order is the same as in Exodus I, except 
that Joseph precedes Benjamin, and the order of the sons of the 
handmaids is Dan, Asher, Gad, Natwi. In Numbers 13:4-15, 
the order is Reuben, Simeon, Judah, lsachar, Ephraim, Benja
min, Zebulon, Manassah, Dan, Asher, Naftali, Gad. In Num
bers 24:6-29, it is Judah, Simeon, Benjamin, Dan, Manassah, 
Ephraim , Zebulun, Isachar, Asher, Naftali. (Reuben and Gad 
are not included, since th.ey remained on the other side of the 
Jordan.) l.n Moses' blessing, the order is: Reuben, Judah, Levi, 
Benjamin, Joseph, Zebulun, Isachar, Gad, Dan, Natwi, Asher. 
(Simeon is not mentioned, see Rashi on Deuteronomy 33:7.) In 
Deuteronomy 27:12-13, for the blessings the order is: Simeon, 
Levi, Judah, lsachar, Joseph, Benjamin; for the curses: Reuben, 
Gad, Asher, Zebulun, Dan, Naftali. 

3. Genesis 30, 35:23. 
4. Otzar Chaim 20lb, Raavad Sa. 
5. .Bava .Batra 118b, from Genesis 48:16. 
6. Sheirit Yosef 12a. Tzioni 58c lists them in the order of Numbers 
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Notes 37S 

27. Cf Moreh Nevuchim 1:70. 
28. See chapter I, note 41. 
29. Tzioni, ad loc., Bereshit Rabbah 68:9, Rashi on Avot 2:9. See 

chapter l , note 119. Cf Moreh Nevuchim, lac. cit. 
30. Shaarey Orah I 0 (I 03a). 
3 1. Etz Chaim, Shaar Ariklz Anpin 3. Also see Rashi, Radak, on 

Judges 20:43, Habaklculc I :4, Psalms 22: I 3; Radak, Sherashim, 
"KTR. " 

32. Chulin 89a, Sh 'mot Rabbah 38:4. According to Rashi, it is then 
read, afrom under, he is the arms of the universe.~ It therefore 
refers to the person who lowers himself to be "under." 

33. Chagigah 12b. See Raz/el l4b (40), 15b (44). See· chapter 6, note 30. 
34. See chapter I , note 143. 
35. Zohar 2:8la, 2:13la, 2:203a, 3:227a, Pardes Rimonim 25:7, 

Shaarey Orah 5 (SOb). These confuse the mind, Zohar 3: 123a, 
Tikuney Zohar lib, Reshit Chakhmah, Shaar HaYirah 4 
( l 6c). 

36. The next verse, "And Israel dwelt safely alone (badad), the eye 
of Ja.cob," also has mystical connotations. The word badad is 
often used to indicate meditation, see Ibn Ezra on Isaiah 44:25. 
The verse can then read, "And Israel dwelt safely meditating." 

37. C/ Bachya on Genesis 49:26. 
38. The third is Habakkuk 3:6. This is a highly mystical chapter, 

discussed extensively in the Bahir 68-19, 147-148, 187-193. The 
question may arise why the Long Versio.n uses ~heights of the 
universe," which is only in the blessing of Joseph, instead of 
"arms of the universe," which applies to all Israel. But if Joseph 
ben Uziel was the author of the Long Version, be may have 
done this t.o allude to his name. 

39. Zohar 1:50a, 1:274b, 2:22a. Cf Rosh HaShanah 1 Ia, Sifri on 
Deuteronomy 33:15. The Ari, however, states that the Twelve 
Boundaries are in Tiferet, see Etz Chaim, Shaar TaNTA 1. 

40. Rashi, Shabbat 36a, "Hemsess. · renders it Cenlfpel/io. Cf Ot.zar 
HaSham here. Also see VaYikra Rabbah 3:4, Shu/chan Arukh, 
Yoreh Deah 48: I in Hagah. 

41. Saadia, p. 135, Chakamoni, Donash, R. Eliezer of Wormes, 
Tzloni 4d, Arukh, Masass. Cf Rashi on Eccl.esiastes 12:4. 

42. Kohelet Rabbah 7:19, 12:3, Midrash Jehillim 103:1, Rashi, 
Shabbal 152a, Berakhot 61 b. 

4 3. R. Aaron of Bagdad, quoted in Botril. Cf Ibn E1;ra on Ecclesias
tes 12:4. 

44. Zevachlm 65a (bottom), Torah Jemimah on Ecclesiastes 12:3. 
45. Berakhot 61 b, Silaabat 152a. Rashi identifies it with the 

Hemsess. Also see Avot Rabbi Natlran 31:3, Oclot DeRabbi 
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Akiba, Lamed; Rashi on Ecclesiastes 12:4, Derislrah, Yorelr Deah 
7 5. Tikuney Zohar 70 ( 140b ). 

46. Zohar 2:234b, 2:23Sa, Raavad 48a, Pardes Rimonlm 23:19 
"Korkeban.. • 

47. Chakamoni, R. Eliezer of Wormes lOa, l)b, Saadia B, 
Barceloni, p. 256, TziiJni 4d. 

48. Saadia, p. 135, says that it is the Tzam. ln Shevei/ey Emunah 4 
(Warsaw, 1887), p. 42b, we find that the Tzam is the portion of 
the small intestine that follows the duodenum. 

49. Donash, Otzar HaShenL 
50. Barceloni, p. 257, Shm<eiley Emunall. foe ciL See Sefer HaKahan 

141 b. 
51. See Otzar HaShem. ad loc .. Yoreh Deah 48: I in HagaiL 
52. Otzar Hashem 
53. Chakamoni, Don ash, Eliezer Rolceach I Oa .. 
54. Saadia, p. 135. 
55. Moreh Nevuchim 3:38, Ram ban, Bacbya, on Deuteronomy I 8:3; 

Radbat, Metzudos David 271. 
56. Berakhot 61 b, Zohar 2:2 34b, Tiku11ey Zohar 70 ( 140b ), Par des 

Rimonim 23:19. 
57. Otiot DeRabbi Aklba, Lamed. 
58. See J udges 4:19. 
59. Yoma 18a. When a person sleeps, his soul warms his body, 

Bereshit Rabbah 14: II. 
60. Bemkhot 61b. Ada:r parallels laughter, and hence Purim is a 

time of joy and clowning. 
61. Awxialr Zarah 43a, Yad, A>YJdat Kochavim 3: l I. The S1ars are 

said to have had the precise shapes of rhe signs of the Zodia.c 
in tbe time of rhe Flood (Bacbya 6a). 

62. Cf. Yad, A1YXial KDchavim I : I Brit Menuchalr, beginning. See 
especially J..fidrash Tanaim, p. 62, qouted in Torah Shlemah on 
Genesis 8:22, No. I 08. 

63. Cf. Tosefot. Awxiah Zarah 43a, "Lo Taosun, • Tshuvot Rashba 
167, 525, 1$huvot Mabit2:30, Sifsey Cohen (Shach), Yoreh Deah 
141:30. 

64. The tables are found in the Almagest (Great .Books, Chicago), 
p. 234 .ff. A Hebrew translation of these tables may be found in 
Mishpatey HaMazalot, Sasoon, Ms. 823, pp. ll8-138, described 
in Magen Dawid, pp. 1041-1043, plate 32; Sotheby Catalogue 
No. 15, platc.s on pp. 40, 53; Moritz Stein:schneider, Hebraische 
Ubersetzw~gen des Miuelalters (Berlin, 1893), pp. 614-616. This 
manuscript, written around 1350, contains pictures of many 
conS1eJlarions. 

65. See Ora here. 
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3. Targum J .. Rashbam. ad foe. Both opinions are found i.n Ibn 
Ezra, ad foe .. Radak, Shera.shim. 

4. Ginat Ego= 32b. Pardi's Rimonim 21:8, Choker U'Mekubal 13. 
Cf Zohar I: 125a, Or HaChamah. Derekh Emet, ad foe. This is 
also identifted with the Pole Serpent (Nacha.sh Darroch). Cf 
Yesod 0/am (Berlin, 1848), p. 16c. Also see Bareita DeShmuef 
HaKatan 2 (Sa). 

5. This is possibly based on verse, "He ban&S (talah) the earth on 
nothingness (be/inrah)" (Job 26:7). Others say that it comes 
from the word Tanin, meani111 dragon, with the nun replaced 
by a larned, Kol Yehudah on Kuzari 4:25 (54b). Another possi
bility presented there is that it is derived from the word. •to 
spread.· Thus, the Targum on Isaiah 44:25 translates, ~He 
spread the heaven," as Talit Shamtl}'O. See Or HaGanuz on 
Bahir 95. 

6. Chakanroni, Bareita DeShmuef Hai<Dtan, Razief 20a (63, 64), 
Ibn Ezra, Radak, on Isaiah 27: I, Pirkey Rabbi Eliezer 9 (23a). 
Also see Ibn Ezra. Ram ban, on Job 26: 13, Radak, Sherashim. 
"Nacha.sh, " Ibn Janach, Shera.shim, "Barach, · Mordecai. Avodah 
Zarah 3 (840), Or HaShekhe/4:1 (4 1a). The Leviathan is also 
mentioned in Psalms 74:14, 104:26, Job 3:8, 40:25. 

7. Seder Rabbah DeBereshit 17, in Batey Midraslzot 1:28; Midrash 
Kont'n, "Fif\b Day," in Arzey Lemnon (Venice, 160 I), p. 2b, Bet 
HaMidra.sh 2:26, Otzar Midrashim, p. 254b; Razief 14b (40), 
Yalk111 Reuveni 17b; Ibn Ezra, introduct.ion to Torah, fourth 
method, R. Avraham Azulai, Che.red LeAvraham 2:3. In one 
ancient source, we find that the "world rotates around the fin 
of the leviathan," Mldra.sh Aseret HaDibrot 2, in Bet HaMidra.sh 
I :63, Otzar Midra.shim, p. 450b. 

8. Razief 18b (58); Rambam, Bertenoro, on Aw){iah Zarah 3:3; 
Mordecai. foe. cit .. Radal on Pirkey Rabbi Eliezer 9:31, Gra 
here. 

9. It is possibly for this reason that the commentaries state that 
the Teli is in the sphere of the sun, see Chakamoni, R. Eliezar 
ofWormes. 

10. Ptolemy, Almagesr 7, p. 235. This is also used in ancient 
Hebraic sources. see M ishpotty HaMazalot, Sasoon, Ms. 823. p. 
118, described above, chapter 5, note 64. 

II. Razie/1 8b (58), Or HaChamah on Zohar I: 12Sa. Cf. Razie/21a 
(97). 

12. Ram bam. Morder:t~i, lac. cit., Sf/sty Cohen, Yoreh Dl!fJh 141:18, 
Turey Zahav 141 :5. 

13. Otzar Chaim 6a_ Also see Yerushafmi. Shabbal9: I (57b), Avodah 
Zarah 3:6 (22a). Ramban on Shabbat 83b. •Zeh. • Ravan 188. 

• 
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Baal is mentioned in Numbers 22:41. Judges 2:13, I Kinp 
16:31-32, 18:21 , 26. Baal and Ashterah might be the male and 
female serpents, see notes 21, 22. Also see Rashi on Isaiah 27:1, 
Sh 'mot Rabbah 3: 12, Tanchuma, VaEreh 3. An allusion to the 
faet that the Baal is the Teli may be found in I Kinp 18:26, in 
the word Va YaHa1eL, which can be rearranged to read 
VeHaTeLY (and the Teli). This serpent may also be identified 
with the serpent of Genesis. 

14. Saadia, p. 60, Barceloni, p. 209, Donash, Otzar Eden HaGanuz 
55a. This is also most probably the opinion of Chakamoni, R. 
Eliezar of Wormes. Also see Tzurat HaAretz l3 (Offenbach, 
1720), p. 175, She~·eiley Emunah 2 (19a), Yesod 0/am 2:1 (16a), 
Sefer Techunah (Jerusalem. 1967). p. 59; Cheshban Mahalekhet 
HaKokhavim 69. 

15. Donash, p. 69. 
16. Kol Yehudah on Kuzari 4:25 (54a), Tosefot lVm 1bv on Avodah 

Zarah 3:3, Anonymous Pernslt on Yad, Kiddush HaChodesh 
14:1. 

17. Saadia, pp. 59, 60; Barceloni, p. 209; Rambam onAvodah Zarah 
3:3; Kuzari 4:25 (55a); Anonymous Perush. foe. cit. 

18. Otzar Eden HaGanuz 55a; Cf Peliyah 30b. 
19. Or HaSekhef4:1 (41a); C! Sefer HaCheshek lOb. 
20. Bareita DeShmuef HaKatan 2; Sefer Techunah, pp. I 01-104, Ibn 

Ezra on Exodus 3:15 (end); Job 28:3. 
21. Cf. Rashi, ad /oc.; Bereshit Rabbah 7:4. 
22. Bava Batra 74b; Midrash Chaserot Ve Yeserot (Batey Midrashim 

2:225), Zohar 2:34b; Maa.rekhet Elohut 102b; Razie/ 9b (22); 
Emek HaMe/ekh I 03a; Radal on Pirkey Rabbi Eliezer 9:31. 
Others, however, state that the pole and coiled serpents are 
identical, since it is coiled around the pole. 

23. R. Chananel on Bava Batra 74b; Gra on Sifra DeTzeniuta 12a; 
Gra on Tikuney Zohar 49 (89b). 

24. Ora on Sifra DeTenillla, foe. ci~ 
25. Ralbag on Job 26:13; Netzutzey Orot on Zohar 1:125a. 
26. Raziel 12a (30), !Sa (42), 21a (63, 69), 22a (72). This river is 

mentioned in Daniel 7: I 0. 
27. Shoshan Yesod 0/am, p. 220 (bonom). Also given is a method 

of inducing a dream through which communication with the 
Teli is established, Ibid. No. 558, p. 247. Cf Etz Chaim, Shaar 
Kitzur ABYA 8, p. 403. 

28. Kuzari 4:25 (55a); Cf Etz Chaim, loc. cit. 
29. Otzar Eden HaGanuz 55a. 
30. Yerushalmi. Chagigah 2: I ; see Bachya on Genesis 49:26; also 

see Razie/ 14b ( 40); see note 7. 
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31. See chapter 5, notes 33, 34. 
32. Bahir I 06; see Kehilat Yaakcv. "TelL ·· 
33. Chagigah 14a, Otzar HaKamd, ad foe. Cf. Sh 'mot Rabbah 8: I, 

Tanna DeBei Elialtu Rabbah 30 ( 116a), Yad, Yesodey HaTorah 
I :9. Black hair is associated with youth. see Ecclesiastes I I: I 0. 
Also see Mekhifta on Ellodus 20:2, Kedushat Levi. Yitro (Jerusa
lem, 1958), p. 133. 

34. Etz Chaim, Shaar Arikh Anpin 5:3. Cf Shaar HaKavanot, p. 46. 
Also see Zchar 3: 127b, 3: 132a. 

35. Eruvin 21b, Zchar 2:116a, 3:79b, 3:136b, 3:J36a, Zohar 
Chadash 6a. A similar expression is found in Minachot 29b, 
with regard to Rabbi Akiba. 

36. VaYikra Rabbah 19:1, M idrash Shmuel 5. Cf. Shir HaShirim 
Rabbah on 5:11, Torah 'lemimah, ibid. 

37. Tanchu:ma, Bereshit I , Yerushafmi, Shekalim 6:1 (25b), Shir 
HaShirim Rabbah, foe. ciJ .. Zohar 2:84a, 2:114a, 2:226b, 
3: 132a, 3: 154b, Tikuney Zohar 56 (90b). See chapter I , notes 
242, 243. 

38. Malbim, ad Joe.. Zchar 3: 136a, 3: 140a. 
39. The word for hair here is /(J!I,'Ulzah, and this is the only time in the 

Bible that this word is used, besides Song of Songs 5:2. The word 
is very closely related to Kotz, meaning a thorn, and also referring 
to the points and fine details (titles) in the Hebrew letters. 

40. Maibim, /oc. elL., Tikuney Zchar 10 (I 22a). The thirteen hairs 
of this Beard are related to the twelve Diagonal Boundari.es, see 
Elemah Rabatai 3:4:3 (?Ia). 

41. Berakhot 30a, from Song of Songs 4:4. See Zchar 2: 116a. 
42. Ramban, ad foe. , Pirkey Rabbi Eliezar 35 (82b). C/ Ibn Ezra on 

Psalms 76:3, Radak on 2 Samuel 24:16, Radbaz, Metzudot 
David 304; Kuzari 2:14 (17ab), Zchar 1:150b, 2:79a. Also see 
Midrash Jl>hillim 91:7, Zchar 1:13la, 1:72a; Bereshit Rabbah 
68:5 , Radak on Psalms 132:2. 

43. Pri Yltzchak on 6:3. 
44. Shabbat 151 b, Bava Batra 16b, Targum on Job 38:33. C/ R. 

Aaron of Baghdad , quoted in Botril here, Ora here. 
45. Pesachim 94b, Bava Batra 14a, Radak on Psalms 77:19. 
46. See Likutey Moharan 5:3. 
47. Bahir 106. 
48. Ibid. 
49. Raziel II a (27). 
50. See Malbim, ad ioc. 
51. Bereshil Rabbah 68:12. 
52. Zohar I: 11 b. Also see Morell Nevuchim 2:30, Rasb.i on Genesis 

I :2. Cf Va Yikra Rabbah 18:3. 
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53. See note 37. 
54. See chapter 5, note 39. 
55. Peliyah 45<1. 
56. Pri Yitzchak, ad foe., Pardes Rimonim 9:3. 
57. See Etz Chaim, Shaar TaNTA 5, p. 71; Shaar HaPartzufim 4, p. 

115; Shaar Tikkun HaNukva 5, p. 160; Elemah .Rabatai 4:5:3 
( 140c); Cf. Zohar 2:20 I a; Tikuney Zohar 30 (7 Sa); see chapter 
I , note 28. 

58. Sec Kuz ari 4:25 (55b). 
59. Berakhot 9:5, Tikuney Zohar 21 (49b), Zohar 1:15Sb, Etz 

Chaim, Shaar Kitzur ABYA 4, p. 399; Ecclesiastes I 0:2, Prov
erbs 18:2. Also see Kuzari, toe. cit., Mafteach Ha.Rayon 26a. 

60. Zohar 3:47b. Cj Chu/in 60b. 
6.1. Emunot VeDeyot I :4, end, introduction to 3, Or HaShem 2:6:2, 

Sefer Ha Yashar I , Pardes Rimonim 2:6, Etz Chaim, Shaar 
HaKe/a/lim I, .Reshit Chakhmah, Shaar HaTshuvah I , Shnei 
Luchot HaBrit, Bet Yisrae/ (1:2l b), Shomer Emunim 
(HaKadmon) 2:13, Derekh HaShem 1:2: I. Also see Zohar l :IOb, 
I :230b, 2: 166b, Sefer HaBrit 2: I :3. 

62. Esther Rabbah I 0: 14. 
63. Midrash Tehillim 31:7. See Derekh HaShem 1:2:1. 
64. Shiur Komah 13:3 (lOb), Derekh HaShem 2:6:4. 
65. Targum, ad loc., Yerushalmi. Berakhot 6:1 (41b). 
66. Moreh Nevuchim 1:18. 
67. Zohar 2:42b, Em1mot VeDeyot , end of I , Etz Chaim, Shaar 

HaKelalim I. 
68. Shittr Komah, toe. cit. 
69. Reshit Chakhmah, Introduction. Cf. R. Yonah on Proverbs 

2:5. 
70. Shabbat 31 b. 
71. Berakhot 6b. 
72. Yad. Tshuvah 8:1; Cf. Berakhot 4a. 
73. Avot 4:16. 
74. Kiddushin 39b, Chulin 142a. 
75. AI'0/ 4:17. 
76. Berakhot 17a. 
77. Yad, Tshuvah 8:3, 'lOra/ HaAdam, i.n KiliY!y Ramban, p. 307. 
78. Daat Tevunalz (Tel Aviv, 1966), p. 9. 
79. Pardes Rimonim 2:6, Shefa Tal, end of 2, Etz Chaim, Shaar 

Derushey AB1':4 I . 
80. Midrash, quoted in Shaar HaGamul, p. 296. Also see Zohar 

2: 166a, Likut.ey Moharan 215, Sichot Ha.Ran 134. 
81. Bereshit .Rabbah 12: S, Chagigah 12a. 
82. Ibid,. Bereshit Rabbah 3:6, Rashl on Genesis I :4. 
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83. VaYikra Rabbah 20:7, Zohar 1:135a. 
84. Bal'a Batra I Oa. 
85. Emunot VeDeyot 9:5, Ibn Ezra on Psalms 16:1 I , VaYikra 

Rabbah 30:2. 
86. Berakhot 34b, Sanhedrin 99a, Yad. Tshuvah 8:7. 
87. AvodaJ HaKodesh 2:18, Shnei Luchot HaBrit, Bet Chakhmah 

(1:22a), Amud HaAl·odah IOib, Nefesh HaChaim 1:12, Ohev 
YlsraeJ, R 'eh (on Deuteronomy 8: 16). Cf Avot 4:2, Nishmat 
Adam I (Pieterkov, 1911), p. 16b. 

88. Cf Barceloni, p. 2.26, Get HaShemot 90a, Otzar Eden HaGanuz 
16a, 17a. 

Appendix 1: 
Other Versions 

I. The order is that of the planets on Sunday morning, the same 
as i.n Shabbat 156a, Cf Hagahot Bet Chadash (Bach), ad toe. 

2. A paraphrase of Ecclesiastes 3: I. 
3. Paraphrase of Psalm 93:2.. 
4. The word Yarok is usually tTanslated as green. Rashi, however, 

identifies Y arok with the Biblical ~blue wool" (Tekh.eJet); see 
Rashi on Exodus 25:4, Numbers 15:33, Berakhot 9b '"Tekhelet, • 
Gillin 31b "SarbaJa. · Also see Tosefo~ Succah 31b "HaYarok, • 
Chulin 37b "Eieh." Also see Rashi, Chagigah 12a "VaYashei." 
ln Raziel 12b (33), this is lilc.ened to the green line seen on the 
horizon, when one climbs the mast of a ship in the middle of 
the sea. This is also identified as being the same Klipah as the 
storm wind of Ezekiel, see Tikuney Zohar 3 7 (78a), Pardes 
Rimonim 25:7. 

5. The Hebrew here is MePhulamim. Rashi interprets this as 
meaning moist (moisten), Chagigah 12a, Betza 24b, Zevachim 
45a. Also see Raziel ll b (29), R. Eliezer HaKalir, quoted in 
Botril on I: I I; Yad. Bet lla8echirah I: 14, Kesef Mishnah, ad Joe. 
Since water represents the primeval matter (see chapter I, note· 
205), this wetness denotes material existence, see R. Levi ben 
Shlomo of Lunil, quoted in Botril, foe. cit. Others say tbat the 
word indicates unknown, nameless stones, from Ploni Almoni 
(Ruth 4: I, see Rashi, Ibn Ezra, ad Joe.), Raavad, Otzar HaShem, 
on 1:11 , R.Aaronof Baghdad, quoted in Botril,/oc.cit. , Ralbag 
on Genesis I :2 (Venice, 1547), p. 9c. Saadia Cl110n states that it 
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means "spHt rocks," from MePhulach, Saadia on 4:6, p. 123. 
On p. 124, however, he states that this denotes the bedrock 
of the earth. Another opinion is that these are "ineffable 
rocks," with MePhulam coming from the word Balam, since 
Bet and Peh interchange, Botril, foe. cit .. quoting R.Yaakovben 
Meir of Gyan in Tznif Me/uchah (see above I :8). Others inter
pret them to be substanceless, ethereal rocks, with the root 
Pa/am coming from Belimah, father of R. Levi ben Shlomo 
of Lunil, quoted in Botril, foe. cit. Others relate it to death, 
breaking Polmot into two words, Pol Mol. ibid. The root 
Palam is also related to the English Flume, see Arukh PLM. 
Also see Bertenoro, Ram bam on Shabbat 22:6 ( 14 7a). These 
can also be seen as "stones of darkness," since this expression 
in Job 28:3 is rendered by the targum as Avanim MePhulamim. 
These stones are also related to the len.ers of the alphabet, as 
in Sefer Yetzirah 4: 16, see Tzioni 3c, Likutey Moharan 18:6. 

6. Chagigah 12a, Ibn Ezra on Genesis 1:2, Zohar 2;74b, 2:273b, 
3:27a, 3:279a, 3:305b, Tikuney Zohar, Introduction ( I Ia), 18 
(36a), 37 (78a), Zohar Chadash 32c, 55a, lOOc, !lOa. 119a, 
Raziel llb (29), 12b (33), 14a (39), Tshuvot Rama 6. 

7. See chapter I, note 119, chapter 5, note 29. 
8. Peace and evil are seen as opposites from Isaiah 45:7. 
9. See Chagigah 16a, Zohar I :6a, 2:232a, Tikuney Zohar, Intro-

duction ( 12b), 12 (64b), Ohev Yisrae/, VaErah (27a). 
10. Cf Chagigah 12a. 
II . Cf Ecclesiastes 4:8. 
12. Paraphrase of Zecharia 14:9. 
13. The Hebrew, MaNedet, here is obscure. 
1~. Instead of /mot, mothers, Saadia uses Umot. This usually 

means "nat ions." Saadia, however, translates them as 
"principles." 

15. This is an ancient, obsolete way of spelling the letter Bet. Note 
its resemblence to Peh. 

16. The Hebrew here, MeChuthal, is obscure. See Ezekiel 16:4, 
30:21, Job 38:9. 

17. This was the original designation for the planet Mercury. 
Later, it was abbreviated as Kochav alone, see Shabbat 156a. 
This would appear to indicate that this text antedates the Tal
mud. Linguistically, this appears to be the most ancient 
versaon. 

18. In plural. It might denote both the large and small 
intestines. 
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Appendix 1~: 
The Thirty-Two Paths 

1. Raavad, Introduction (II a), Pardes Rimonim 12, Shoshan Sodot 
33b, 76a, Peliyah 48a, Pri Yitzchak (Warsaw, 1884), Pan 2, 
28a. 

2. See No. 13. 
3. Paraphrase of I Chronicles 29: II. 
4. lsaiab 25: I. 
5. The word is Me'Alzil, sharing the same root as Atzilut. 
6. Probably alluding to No. 3. 
7. This angel is identified as Suriel or Suriah, see .Berakhot 51 a, 

Hekhalot Raba1ai 16:4. Also see Tikuney Zohar 70 (J27b, top). 
Other sources identify this angel as Sandelpbon, see Zohar 
2:260a, Zohar Chadash 38d. Cf Kuzari 3:65. 

8. Greatness (Gedulab) is the· earlier nam·e for the Sefirah of 
Chesed, based on the verse J Chronicles 29: II. The Ophan is 
an angel of Asiyah. See Pardes Rimonim I: 7. 

9. This same idea is found in Sefer Halyun (No. 7) quoted in 
Pardes Rimonim 1:7. Also see Pardes Rimcnim 12:4, 23:8; 
Botril on 2:3. 

10. See No. I , 2. 
11. See chapter 2, "note 7. 
12. Arafalcy Tahor in Hebrew. T he expression is found in the Musaf 

service for Rosh HaShanah at the beginning of Shofrot, relating 
to the revelati.on at S.inai. Also see Sefer Halyun, in A. Jellinek, 
Gin.zey Chakhmal HaKabal/ah, p. 11, where it is identified with 
the Chashmal. 

13. Exodus 20:21, Deute.ronomy 4:11 , 5:19. Cf Psalms 18:10,97:2, 
I Kings 8: 12. 

14. It is therefore a power that surrounds and holds. See Appendix 
l, note J 6. 

15. Alluding to Psalm 91: I. See note 18. 
16. The verse speaks of the Mshadow of Shaddai ,~ the name asso

ciated with Yesod. Yesod is called Chai, which has a numeri
cal value of 18. This is therefore the 18th state of 
consciousness. 

17. See No. 3. 
18. Alluding to Psalm 91:1. See note 15. 
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Appendix IV: 
Editions and Commentaries 

I. This edition is not mentioned in Otzer Sefarim or in Bet Eked 
Sejarim. It is only listed by Westcoll , p. 10, and Waite, p. 3. 

2. See Ne'edar BaKodesh in part 2. 
3. Not in Otzar Sefarim or Bet Eked Sefarim. Mentioned by Waite, 

p. 3. 
4. The same is true of this edition. 
5. Not in Otzar Sefarim or Bet Eked Sefarim. Mentioned by 

Goldschmidt. 
6. See Shem HaGedolim, Samekh I; Mei.r Benayu, To/dot HaA.ri 

(Jerusalem, 1967), pp. 43, 72, 241. Regarding Benjamin HaLevi 
and his father Shmuel, see Sinai 43:100 (1958). Much of this 
book was taken fr om Chemdat HaYamim (lsmir, 1731). Also 
see Ne'edar BaKodesh (Jsmir, 1755). 

7. See Amsterdam (I 713) edition of Sefer Yetzirah. 
8. See Etz Chaim, Introduction, pp. 19, 20, Shem HaGedolim, Alej 

II , A. Je.llinek, Lilleraturblall de$ Orients (OLB) 1851, p. 425, 
G. Scho1em, Kir.vat Sefer 4:286 ( 1928), Kit>·ey Yad BaKaballah 
17:7, p. 48. 

9. In Pardes Rlmonim 12:2, the 32 Paths found in the Raa.vad are 
attributed to Yosef HaArukh. Also see Otzar Sefarim, Peh 315; 
Shem HaGedolim, Scho1em, foe. cit. 

10. Especially in his setting up of the 231 Gates. See Otzar Eden 
HaGanuz 16b, 37a; chapter 2, note 43. 

II. Otzar Eden HaGamiZ 16b, quoted in A. Jellinek, Bet HaSefer 
3:XLIL Also see Otzar Sefarim, Peh 316. 

12. R. K.irsheim, Lilleraturbfall des Orients (OLB) 1846, p. 666, 
quoted i.n .Tem.irin, p. I 0, note 8. Also see Ibn Ezra's Mazney 
Lashon HaKodesh (Offenbach, 1791 ), Introduction. 

13. A. JeUinek, Mose.s de Leon und sein Verhalrnis zum Sohar 
( 1851), p. 46; G . Scholem, Kiryat Sefer 6:387 (1930). However, 
wh.ere R. Yehudah Chayit quotes R. Azrie1, this does not fit the 
printed Ram ban, see Chayit 3 7b, 112b. See. note 26. 

14. Donash is mentioned by Abraham Ibn Ezra in his commentary 
on Genesis 38:9. 

15. Revue des ErudesJuives (REJ), Vol. 105, 107, 112, 113, 119, 
121. C/ Munk, "Notic sur Aboul Walid," J01crnaf Asiatique, 
1850; A. Neubauer, Catalogue of Hebrew M anuscripts in the 
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Bodleian Library No. 1118; Furst, Litteraturblatl des Orients 
(OLB) 1850, p. 897. 

16. It would be tempt:ing to identify this with R. El.iezar ofWonnes. 
However, in Otzar Eden HaGanuz 16b, Abulafia writes that tbe 
commentary of R. Yit'ZChak. Bardashi is' unique in its treatment 
of the 231 Gates. Eliezar of Wormes uses a s.i:m.ilar system, and 
therefore, Abulafia could not have seen his commentary. 

17. See A. Jellinek., Beitriige zur Geschichte der Kabbalah, Vol. 2, p. 
61; Yehudab Leib Dukes, Nachal Kadomjm (Hanover, 1853), 
p. 3, Goldschmidt, p. 39; Otzar Sefarim. Peh 317. This should 
be rejected for the reason given i.n note 16. 

18. See lntrodu.ction, note 109. 
19. See 1bsefot, Chagigah 13a, "VeRagley." from Pesikta 179a .. Also 

see Rosh, Beraklwt 5:21 , Maadney Yom T011 ad loc. 
20. See S.D. Luzzano, Lilleraturblall des OrienJs {OLB) I 847, p. 

343; David Castelli, II cortunento di Shabbathal Donnolo, p.. 
IV. 

21. See A. Marx., HaTzofeh 5:195, G. Scholem, Major '~rends, p. 85. 
Also see Weinberg, in Jahrbuch der Juedisch-Literatisdren 
Gesellschaft 20:283. 

22. Otzar Sefarirt~ Peh 329, Mordecai Shmuel Girondi, To/dot 
Gedoley Yisrael. Mem 77, Goldschmidt, p. 42. 

23. It is significant that in h.is com:roemary on 2:3, he uses 
Abulafia's system for the 231 Gates. 

24. See G. Scholem, Kin•ey Yad BaKaballah 35, p. 93; M. 
Steioschneider, Catalogus Liberum Hebraeorum in Bibliotheco. 
Bodleiana (Berlin, 1852-60), No. 1793; To/dot Gedoley Yisrael. 
Mem 95, Otzar Sefarim, Peh 330, Julius Fuerst, Bib/iotheca 
Judaica (Leipzig, 1848-63), Vol. I , p. 187. 

25. For a len.g.thy d.iscussi.oo, see G. Scholem, Kiryat Sefer 6:385 
(1930). Cf. Chayit 48a, 91a. 

26. See note 13. Also see A. Jellinek, Beitrdge zur Geschichte der 
Kabbalah 1:9, 2:49, Litteraturblatt des Orients (OLB) 1851, p, 
562. For a counter argument, see Chaim Dov Chevel, Kit>-ey 
R.amban 2:452. Also see Pardes Rimonim I :4 (end). 

27. See Catalogue Marzbacller (Munich, 188.8) No. 104. 
28. Wuoderbar, Litteraturblazt des OrieniS (OLB) 1848, p. 737. 
29. Razlel was a pseudonym of Abulafia, which he uses in Sefer 

HaEdot, Munich, Ms. 285, published in Monetsschr(/1 for 
Geschichle und Wissenschaft des Judentums (MGW 1) 36:558, 
and in HaKabbalah She/ Sef er Ha'R!munah VeShel Abraham 
Abulcifia, p. 197. He notes that it has the same numerical value 
and number of leuers as his name Abraham, see Or HaSekhel 
7:3 (92a), Chayay 0/am liaBah 7b. Raziel 24a, b actually con-
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taim a small portion from the beginning of Chayay Olam 
HaBah regarding the divine Names. It also makes use of the 
Gematria style reminiscent of Abulafia .. See Otzar Sefarim, Resh 
121. Also see Batey Midrashot 1: 12. 

30. Cf. Landauer, Litteraturblatt des Orients (OLB) 1845, p. 214; 
G. Scholem, Kitvey Yad BaKabbalah 17:8, p. 48. 

31. Eruvin 56a, "VeAin. " 
32. There is another manuscript, Parma, di Rossi 399:2, which is 

also called Tachakmoni. This, however, is more of a commen
tary on the Bare ita of Shmuel HaKatan, regarding the phases of 
the moon in 746. 

33. The introduction was published separately by A. Jellinelc, 
Perush Naaseh Adam BeTza/memt (Leipzig, 1854}, reprinted in 
Ginzey Chakhmat HaKabbalah, Jerusalem, 1969, by A. Geiger, 
Paaleh HaPanim No. 2, Bertin, 1860, a.nd by Zusman 
Mont.ener, in Kitvey Refuah, Jerusalem, 1949. 

34. Also see Otzar Sefarim, Peh 325; S. Munlc, KNotice sur Aboul 
Walid," Journal A.siatique 1850; David Castilli, II com menlo di 
Shabbathai Domzolo, p. vi; M .H. Landauer, Lilleraturblatt des 
Orients (OLB) 1845, p. 562 ff Munich manuscript contains 
commentaries of Saadia, Yaakov ben Nissan, Shabbatai 
Donelo, and Yitzchak Yisraeli. 

35. See A. Jelline.k, Beitrtlge zur Geschiclzte der Kabbalah 2:39, 
Otzar Sefarim, Peh 326. 

36. Otzar Sefarim. Peh 322. 
37. Otzar Sefarim, Peh. 323. Also in Margoliut Tovah {Amsterdam, 

1722), Cf. S. Munlc, Notice sur R Saadia, p. 16. 
38. See Gabrial Falk, introduction to Chotam Taklmit (Amsterdam, 

1865), p. 7. 
39. See note 10. 
40. In Lilwte)• Shas 32b, there is also a comment on the first Mish

nah of Sefer Yetziralz. Also see Etz Chaim. Shaar TaNTA 5-7. 
Shaar Maamarey Rashbi, p. 299a. 

41. Cf. Litteraturblau des Orienrs (OLB) 1844, p. 481 ; Otzar 
St!farim. Peh 328. 

42. There are, however, early citations that do not appear to agree 
with this published commentary, see Chayit 19b, 198b; Otzar 
Chaim 17b. 

43. See Revue des Etudes Juives (REJ) 107:109 {1947). Also see 
Shlomo Yebudah Friend, Das Bucl1uber des Elements {Leipzig, 
1884), 8:9. 

44. See G. Seholem, Kiryat Sefer 4:286-302 (1928). Also see M. 
Steinsneider, Catalogue M llnchener llebreischer Handschriften 
1.15:3. Cf Botril on 2:1 , 2:6, 6:1. 
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45. See note 9. 
46. See note 44. 
4 7. L. Zunz, Zur Geshichter un Litterature, p. 250; Otzar,Sefa:rlm, 

Peh 324. 
48. See Otzar Sefarim, Yud 384 (published by Yisrael Davidson, 

Smicba Assaf, and Yisacbar Joel, Jerusalem, 1941, 4• 30), 438 
pp. 

49. For sboncomings in this work, see Re••ue des Etudes Juives 
(REJ) 29:310-316. 

SO. According to Piirst and Steinsneider, see Goldschmidt, p. 36. 
51. See J.Cb. Wolf, Biblioteco. ( 1715), Vol. I, p. 23, G. Scbolem, 

Bibliographia Kabalistica (Berlin, 1933), '"Pistorlus. • Ti1mirin, p .. 
27, note 58. See H. Gra.etz, History of the Jews (New York, 
1927), Vol. 4, p. 466. 
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II&L1nc:e scale ana!Oll)', lib 96 
lk .. ty {lifem), l tl.ll 
Beoedietion, 1:9, 69 
lkniiJIIIY (sa Chetcd) 
B<riyoh (Briah~ 1:4, 4l 

1 clwnbm; of, M, 186 
Bi-polar pcr!IOllAlit)', ~ 1.62 
Bioab (Undemanding), !;L 23 

c;onttioulllltSS, li..4~ LU 
Bla<k and wbile fire. ~: -.m 
Blood.~ 1.62 
Body, asuol, hl. 122 
BoW, dvne (S<plwfm), !.;!, S 
Broln, risltt and 1<11, 1:4, ~ 
Brealclna ofVcssels, 3;2" L41 
Breaslpla"' """"· U 199 
Brealh ofLhoin1 Ood, 1;,2.69 
Brealll, lire and wauor, I: 11, 1J! 
Bmubing,controllcd. l:l. lOO 

exercises~ l :S. LlO 
Burning glan. J:U. 22 

C.i<Dd&<, m)'lt'fY of, xiii 
CampsofDiW>e-., ~ 211 
Campc,~ofmooo, 5: 10,223 
CaUJ< and eft'cc~ ll U 
Ct-lestial l'reurrie:s, ,~ ... w 
Cbaklunah (Wisdom), 1:2, 23 

eootclouaness..la. W 
oonvis.ual. J:ll~ 76 

Cbalaktm (JS per min.). S:J.!. 227 
Cbambcn in lkriyoh Ql. ill. W 
Ch:aontlin,J~~ 4:4. ~ 
Clwlnd$ of <'tiWlali4n, 6:1, 238 
Cbllll!OJ (lnc-rioa), hl. 130 
0.00., fil$( malle'<, !;§,Ill 
Chari<>! (Matkaw), U,ll; 5:2,201 
Cboril)', 4:6. 169 
Cbasl>oW, l : l,?$: 3tl,l4l; 6:1, 2!1 
Cbayoh =·,....,. miod, hl! ~ 
Cluyoh in Atzilu• WJ. 20 
Cbayoo (Hayolh} baQodesb, 6: I, 2!1 
Cbayo~ J living anaelJ. ~ 61 
Cbenlbim, 6: ~ 
Clw:aed (Lo,., Mmy), l;%.23 
Chirik("'O\lo~l i), l:l. J.QJ 
Cbolam Col, 2:3, llll 
CipbeouWl<latd, 1:1. too 
Cirde (Galpl), tlllll 
Circwncl si.on., ~ ll 
Coition. U 198 
Colophon, x. xi.i 
Colors. ptwts. St"phiror, 4: 14. W 
Cocnbinations iformllla}, 2:4, Ill 
Communion •i1h Scfirot, l.:.S • .49 
Concentration. xi 
C<losdoo,.,... (Sdd>eO. 297 
Consdoo..,..., 2 ......, l:.L 99 

klndo of. ~!Ill 
swes. of, ix 
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Consequt!X'tr&, 6:4. 25.0 
Coosoaanttubody,4 ;l. l.6J 
a,...,ll.tllcw (zodiac). S:4, 202 
Conoemplaood object, I~ ~ 
Contioeots) JC'\'nl. A!!t 118 
Cootradic:doo~ ~ U9 
Cordevtto vowel ordcr, l:J. l.M 
0>\'CDIJliS, 6:7. lli 
Cranial ............... )J. ll.l.i 

opeolnas, ~<'<n. i<6, 162 
Crell;on (B<riyob), ~ ,&2 
Crta1lon a~Jr.ilo, 1;!.!3 
Crearion. goal or, 6:4,248 

pro«SS of, x 
.._. for,§;!. 247 
IIOC:C>ftd, ~ I!.S 
""~""""' oJ; J.:1, W 
tbeoryof;. l :l4. 20 
~'0 KC;OWlts, &.:.~ 186 

C.earivoc:net~Y. 5:2, 20& 
c .... cn•J. l:1J 
Crown (K<..,), 1.:1, 2l 
Cnbe, ...... , ... q ... ~ 203 
Cop. King 0.\>id'r. 2:4, til 
CuraliYt: Ute, 2: 5. W 
Cyolc of"""""- "-!. WI 

ofrimt:, 1:4. 102 
Cyclio pmorWll)'. 4:6, 1.62 

Out (Daalh), knowlcdJc, t;l.l). 22 
pmoo-Sdinh, l;b 140 
quUJ,Scfirab. ~~~ 1;4, 11 1 

tng<Sb and Rafen nwts, 4: 1, W 
0u>ger of "'pcrimencarion, 2:5, 125 
Days ofCrearion, ......... !;,!, Ill 
Deli.aid. 2:4, Ul 
Dtlioeatioo, definirioo • .W., l 
Deruals, w.. lQl 
Oepicti, .. tbOIIgb~ J.;J.66 
llopr<ssion, 4:6, 1.62 
Derekh (public.,...). W. 10 
Desen1, seven, 4: IS, 188 
Deswc'tion. 4.: u. 1.80 
Dilgonalll)'mm<lt'j, 1:4, ill 
Di•...,W (Ttoe ofLtfe), ~ 2~ 
DiaJRinl, \'llue ot: 1.:1. 6J 
Diameoric:al oppos;., tllli 
Digill.tai. WJ 
1);.-..Jons (b)'pmpac<), ll .. 

'" .. (-). 1:1, 10 
ICCOndaty, ll.l.l. IU 

Disdpline, menoal, l:§. rn 
Disonil)' ofSe5roo, I : 14, IS 
Divine Wpiration. !it 1J 

inttn-e:ntion, 1: II. U 
myllocry. Jt 

preaenee, 2.11"-r. ~ 22S 
Names, hl,61;ta,99 
Names and Sefimo, §l§. ~ 
percepdon or, ,6__;j, l.C7 



Preoenc<. §:4, 24!1 
Wisdom r<vtaled, li 2.l2 

Dogmatic presemation, xi 
DominlnC< and Subjuptioa, ~ 162 
Dorwh, 259 

pbocetie Otde<, ~ ml 
Doobk k=s, 6ve, ~ 1.0.l 

se•;en, 1:2, 31; 4: I, 159 
nr-.~m 
!lrogoos. male and f<male, i:J.. 2lli 
DNgs, hallucino&enic, 1:6, Ill 

Eanh (E .. cz), 1:11.7l 
as o 41h demen~ :Ia, I j6 

Eanhs. Je'\'tn, 4;_15. 187 
Easa. focD>J lbe. 2:5, UO 
~tiptio pole, §;!. 2J3 
.Edm!leim, Alfied, ill 
Elfes, l:l4,&i 
Ego, nullif>oinslbe, ~ W 
Ebyeb (Ehri<b} l will be, §;§, :w 
El (AI), §;§, :W 
El Sbaddoi. AlmiaJI!y, W, U 
Elcc"""'-ric foroe, );4, J,U 
Elemmllls (dlogonols), hl.ll 

lhte<. I: IJ, 81 
cwdve.~ 197 

Elemmco ofalchetny, J.;Ll, &I 
d'ltee alchemical, l : I. 96 

Elobeou, 5:JO, .l:23 
Eloltim (plural), !..;!. U 
Elohbn Choim (LMna God), !..;!. U 
Elohim Cboylm ()IL sp.), !.;!, 69 
Emonotion (A<ziluc), 1:4,42 
Emonatioos, §;l, 231 
Emek lloMeldcb '"""Is,~ ml 
Emm u nome of God. 3;t w 
Emec (Amech), ovlh, I;1.M 
EmpcyU>a lbe n>ind, ~ :w 
Bad of olde:a •exc, tl..§l 
Enemies, 10 onock, l;L91 
Enemy (Kilpoh, ... 1), 5:1, 208 
Eoerzy, ., .......... 5;1. 208 
Eoerzy, Monet. Spoce. :lao lA.S 
Ecrooelopmen11 of ihc soul, 1:.1!. 89 
Epbcolm ond MWssdl. 5;1. 199 
Equilibri\lm ofSefirot. l:J. ll 

lpiri Nal. l.iL§1 
Equinoxes. §;J, l3S 
Erett. I o(1 eonlu,~ 187 
Eh'ocs, fllaljcy of, l~ 121 
Esh (Aiob, Fi"1 U W 
Esoterk lore aod notes, xvii 
-and PychagoceooJ, ll\ii 
Ecemallife, 6a, 24!1 
Ecemicy ond bypenime, ~ ~ 

d~elling: in. !1!,18 
lime, spoce. 5:2, 2Q1 

Ether, )it. 99 
Evil, learning from. !_:_!. U 

lnda 

Exile. !;1.4. 1!0 
E:<poncacilllioa, I.a. IJl 
Ex!npOiatin.& knowl<da<, I ;_t 4S 
Ezdcid's \ision, 1:6.12 

Fa.:rorial mxlbemoci<s. $..!§. 191 
Faicb, a=ssibilicy, ll~ 
Fachers, §;!. 2ll 

lhn:e, ~ ljJ 
Feu (IN Gewz.h) 
Fire and rcveiJJion, 6: 1. Ul 

bl.ac:k and \\1hhe. ~ m 
ofdattness, 6:1, 2§1 
1hird step, 6: 1.241 
'o'S. \lo'&tet, l:.U.11 

Fimwnencs, ,....,, !;1t 187 
Fh~ double lc<Jm,ll llll 
Fhoelevelsofsoul, 1:14,2!! 
Fh~ pl>oae!jc families, 2:3, IJU 
Five root \V.'eis, l ;!, 11)5 
Foeus, lill. ll 
Fo .... uoebaMded, U 1l 
F.._ elemenJal, Ia. 22 

pbyoieal. W.., M J,U 
Formolion (Ye<zirah), I :4, f2 
Foundalioo (Yeoocl), l.;l. 2l 
F...wil~ 1:7, 60 

and evil, 6; ... 246 
Fricative (ban{) sounds, 4:1. 159 
Future as feminine. l.l5.~ 

Galaxy. Teli as axi1of, 6:1. 236 
Volpi (aiL spdlios), 6: !, 2.l2 

sphere, q<l<, M 108 
Gaonic period, XXV 

Gon!m analogy, 2:4, lJl2 
Goles. 2ll ornr.~. ua 

howc:ocnpuced, 2:4, lll!l 
Gaviyah, 3:6, ill 
G<dulloh (t<t Cbesed) 
Oemocria (numeric •'II~~<), !;1, lOJ 
Oendcr of Sefiro~ ~ Y 
Geoerothy, !;j, 1.69 
O..'Urah (Power, IUJUce), ).;1, 2l 
Gift from God. §:!, 24!1 
Gibulia , ...... ocdet, tl ml 
Gilgul, cyolinsl......, l:l. 101 
Givins vs. retttabu. llU. ll 
Gi%zanl. ~ 2U 
OnosticismUJ, xxll 
God beyond our pasp, ~ 39 

eoo<eplllali2lns or, ~ 202 
incktcribable. 1:7,6S 
lcnowledioof. M 247 
namcsof. J.il. 1 
~ilhotn Soa oc Bn>lh<r, !;!, 6l 

Oold,--011, ~us 
Golden meoc. Tifem, J.;Ll, &1 
Oolem, ta...U 
Good ood bed, ~ 162 
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Good and evi I, I : S. 44 
Qra (EJiahu, Ciaon). XXV 

Gra and s.pacial dimension, I: 13. 82 
Ora di3llram of<m:, I;L lO 
Gra pbondic ordtt, ~:;). lA! 
On \""ersion. xl 

and Tn'bes, U 199 
Grace. Y. 1M; hli. 183 
Grace >Dd Mercy. tl 1.8 

and U&lioess, 4lJ, W 
Gmmmar, ix 
Gravitational rorc:e. 3;4, L46 
Gteatntss ( .... Cbesed) 
Gui!CfOII<tten. 1:13,81 

JlaJJucinogenesis, 2:6. L33 
Hands used in pov.-er. !it l3 
IWsbn<ss. !;L W 
Hasidic meditltlon, ix 
Head. belly, cheS<. 6: I, 242; ~ 243 
HcaJiog, Kabalissic. l:S. UJ 
Hc:altb, 4:14, !Jl; S:l, 198 
Hoan, as boule ground. 6:3, W 

in ohe soul ~:4, 1.09 
king over soul, §.;1.140 
,; od. body, J.:.l.j 
.. 't'tbal mind. lit 6l 

Heaven and Zer Artpin. i;l. 2A.l 
Htkhal ha.Koc:tesh, !:.f. 1.64 
Hekhalot. xx 

lt'Xt., Jl.6. 5.) 

Hemocss. ~ 212 
Hesod (m Cbesed) 
Hldden scrolls. xvii 
lfusini (Sbin). l:U/ 
Hod (Splmdor, Glory), !;!, 23 
Hokhmah " •• Chakhm>h) 
Holiness., "':6. l69 
Hotv or-Holies;, 4:15. 1&6 
Holy Spiri~ 6:1, lli 
Homiletic. interpretation. 3:1, U2 
Hours, of the day, 5:l0, 223 

plaotwy, 4:14, w 
Houses, 1\\'tJ.,•e, 5:.J. 201 
Ruman tmdmlan<ling,~ lli 
Humaoo:ids aod aqeJs. 6: I. 231 
Hwnroins (Metn), U 91 
Husks (sh<lls), evil, 5:2, 20i 
Hyperquadranu em, lit A6 
Hyperspace, 1 : 1. LO 
l:fyperspbcre coordinates, 6;1. ill 
Hyptl<1nhodroo. ~;S, 2.51 

Idolatrous uses, xiii 
ldolauy and Zodl>o, S: tO, 220 
Illumination from God. (a. m 
lmogery, angels aod ohmoe. J;ll, 28 
lmaaitaation \ '$. memor:y, tl 244 
lmmah(mothet, fc:male), l:l. l.3 
Immanence (0mnipraencc), l:6, LlS 
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Immutability, 1:11.76 
lmptra.tive, ~ading in. x 
lncanu..tlo.ns. x 
lncllnation or ecliptic, 6:1. 234 
lncompreheosibility, !;.L 232 
ln<ff>l>le Ono:, ~ 253 
ltleffal>lc Sefin" ~ 411 
ln.finitc beins. Ain Sor, 1: I . 1 
lnllnitc{intinitcsimal, l: l4. 82 
lnllnity or exttasioo, ~53 
Influx. Bo\\Se or. 298 
lftFormatioa, 2:2.1DO 
lnhabiwn• of wodds. ! :12, 2!1 
Initiation ofRh-riarlon. 6:!, 2.41 
lniriatioo. two stages of, J: I 4. &8 
IM<r s.ipq ;d..!J 
lnsigb< f!OOD viJioo, .!;§, l1 
blspiratiooal Selinll, 5:2, W 
lmellect. 4~6. 'W 
lm.eUect. lc-.'Cl abo''C. 2:6 .. l.l3 
ln><lijgeneo, " .. Binah) 
ln1erfa.ce be'lween su.r.es, l:l. 2S 
lsoladoo from senses, 1:14, 2J 

Jacob'sladder, 1:7,~~UJ 
leaiOIJSY, 4;14, l.8ll 
Jebo''lh (Itt Tetraarammat¢D) 
.Joseph d.i\i~d in rwo .. 5:2, 199 
Joy, ., u. l.8ll 
Judgmmt, barshlfair~ 2:1.91 
ludsmm.., fi\'C, l;,.}. IllS 
Justice (see Gevurab) 
IHV panllel lbree mo<l>en, I,;Q.ll 

Kabalisdc eurci~ 2:3. 1..01 
Kado$b (Qadcsh. Holy~ 1:1,19 
Kamerz (•'Ow.l A), l;J, l Ol 
Ke~« (K<Ihcr, Crown), I :2, 23 
Keys 10 hea•"<n and e>rth, .&:!!, ISO 
King 0\"« 1be soul, 1: 1. 9 
lOngs, lhree. 6: t. 242 
KlnSJhip (Malldluo). ~ 2J 
Klva, 5:6, 214 
Klipab. l(,lipotb, Qliphot, S:l, 208 
Knots oflovc aod union. 6.:.1. Zl7 
Kno-..1e<jgc (Doat), 1Jb 2J 
K!!aJ1s. Zm I ; 14,89 
Kor!cd>aft, 5;6, ;!I;! 

Labialle""", UJ, &I 
Ladder, or the Sefuo4, liU. !lO 

....... nden.l31, 6: l,l4.1 
Laddtrs, SCVto, 4.:5, 1.66 
langll3ge, .!:!!, L8D 

10 prinwy, 2:4, 122 
Latin lnLnSlalion, ll6 
Latitude (a.tirtnl~. 6:.1. 2..42 
laughter and sp!een. 5:10. 2l8 
_Laws ofnarure fixed. A.:~ 186 
ltchery, tl ~ 



L<nieney. !:.l, l6l 
Lener combinarions, 1: 14. 91 

pennuwions. b; 
Leners. significance, J.:J.. 8 
Lev. 6:l,.l.4l 
Levi. S;l. 1.9!1 
leviathan (pole serpent), 6: 1. 2l3 
l..iabilil)', 6:~ 
Liberal ans and .seimces. l.\6. lll 
Ufe and Death, 4:3. 1.62 
Li fespaos.. future, 4.:.11. 189 
Lighl and dartness, ~:~.lli 

nqati\-e., l ;t4.92 
infini~e, filtered. 6::1.2.49: 

Li ghlning Oash. 1:§. ~ 
Lillg\IO)s. 1:.t I.OJ 
Linguisdc:s. ix 
l..ooge.il)' of man.~ 189 
Longing. buming. U W 
Longitudinal ~e. 6: I. W 
Lord or HosES, w., lJi 
Love (Chesed). .I :2, 23 
Lovt:, Judgment. Mrn:y. 3:.2, W 
Loves and S1ttn8)hs. hl, Y 
Loves. fh-e, l:J. Ul6 
Lunar nodes and eclipses. 611. 236 
Luria., xxv 
Lusr, 4:14, 180 

Ma.aseh Merka'4, xix 
Magjo squares. sysoem of, <!:§.. 1.62 
Magie, ~·hite. xi 
Magi<ol Kabbalah. X 

Maimonides, ~ill 
MajCSI)' (st< Hod) 
Malakb (angd • ......,e«l. J.;U. SO 
.Malchitedtk. xiii 
Malkhut (l(ln$Jhlp). tlll 
Manasseh and Eplltaim, 5:2, 199 
Manic-depress-~ 1.62 
Msnifesmtionso.rGod, l:l. 7 
Mansions o(tbe moon, 5:10. 22) 
Mantras fo the Kabalah, !:.t 66 
Marbva (c:barl,.). 5:~ :2m 
Matl<t. Cll<liY· apooe. ~ lJ.S 
Msyim (\1-'alcr), 3:4, W 
Me, her, him. 1:1.9 
Medita.tioo and eonremplarion, 1: I. 2l 

and Kaba.lah. uvi 
by writ:in:g. l:Z, 1.0l 
on • lener, 6: t, 239 

Meditati\-e manual, x 
Meditati\-e K.abbaJah, ix 
MelodY aod Yesod, 1:3, l.Q.I 
Membrum, I :3. 36 
Memory, <!:§.. W 

as non 'ttbal., L:.:S.M 
'.'$, imagiaatioo. 6:3. 244 

Menorah and Weahh, .C:4. 164 
Meoul swes. l :U.78 

Indo: 

Mercy, I :U, 28 
Mro:y (_... Cbeocd) 
Mercy and o-. w.. IJ 
Merit. 6:!. 2l6 
Metapbysics, 33S 
Mi=<oan. human bodY. l;§. I ~ 
Microcos:m. human as. J : 1. 8 
~ticroprosopu• (Zer Anpin), 6:1, 238 
Milk.li 2JJ 
Milky \\~y. Teli as axlt, 6:1. 236 
Mind (Animus), 1:14. 90 
Mind, supcroal, 2:6, IJS 

"'" pam of, l;l, 98 
MirUs.ttring angds. stnt, J: 12. 19 
Mnemonics for vo""'t!s. 2:3, J.O.J 
Modulus arithmetic, 5:10, 221 
Mommtary visioo, !.:§.. Y 
Moootbei~ xii 
Month, lunu G! day•). S:S, lll) 

sidereal. S:IO, 221 
Months and zodiac. ~ 1.97 
Moon (zodi3Cal mo\'tmtnt), 5:10. 22 1 
Moon as elostSt pbnet, 4: ~ 1.&0 
Moon's 28 camps. 5:)A 223 
MoraL/spirit dimension, Ia, U 
Morber tenen: prinwy, 1:1. U 
M<><her leucrs. llv'ce. ;!;1. 1.32 
Mo<her, name ofpenoos. ~ 221 
Motbm (AiefMem Sbin), W,2J 
Motbm pa10UeiiHV, 1:13, 3J 
Motbm ill and eolllltUU, 2:! , !IS 
M<>tben, Doubles, Elc:mcotals, l:l, 1 
Movcmeno. voluno.ry, l;l, L4S 
Mysteric<, bidden. 6:1, 237 
MyStery ofM<>Se$ (Zollat~ 1:1, 2!1 

not IQgical, J:l:. W 
DO( pbilosopby, l 

Mystical ecswy, §;J. ill 
e.perience, 1;§. y 
fCJre$i.gbl. l:.6. Ill 
piths, witdom. J.;.L i 
tradilioa.. xiv 
unioo. lmc:n$. 6; L 2J7 

Naclwh Ablkaloo, 6: I, 2lli 
Nacbash Baoe'acb, §;L ill 
Name. 42-k<w. 4:14, 1M 

stCttt., divine .. 3:7, U3 
Names, of persons. S:IO. 220 
Names. of God. W.. 2 
Name$, ~mcltan, X;iv 
Names. Div!oe, 2 :1,.22 
Names. Divioe, and Sefir<><, tl ~ 
Natw>l amty ofSefiroo. W. 28 
N:arural course or ~nts, 1:11. 1.4 
Natul'll event.s. alter, x 
Nefesb (soul), 1:1•, 89 
Nefesb in Asiyah!Malkhu~ ll.IJ. 20 
Negative light, J:H, 92 
N""""' oysum. J.;1. 8 
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Nc.hamah (poewna), l:l4, 82 
Ndhamah in Beriyah, .1..;ll. 20 
NerlVOI (biddet> patb), W.,!D 
Nea:><h (Voetory), !;1, 2J 
NOO... ucending/descondiog. §;J, 235 
Nonverbal tb .. ah• !;!, 13 
Notation, use of, l!~. L23 
- (Scpbar). w. s 
Numerations. ttn, l.:JJ 
Numerical values, W.. 22; l:~ IJll 
Nuweyikon vowel order, 2:3, I...IY 

Obliquity or ecli'pcic. 6:1, 234 
Oiam, 3:1, W 
Om (Aum,Omkan), 2:1 , !!2 
Omoipo-•. !;!, u 
Opbaoim, l:ll, 79; 6:1, 241 
Oppooii<S, diom<uical, ~ lli 
O<Y&Wr (J);r"'' LisJ>O, 1:10, 11 
Orific.., §:S, 2SO 
O<pos oftbe body. M,ll2 
OriocYesod. l:1,17 

Pacbad (.rt• Gevur>h) 
Pajn:d Sefirot. I :J 3, 81 
Palatallctt<rS. !;JJ, 81 
Palatals, 2:3, I.Ol 
Pantbdsm, 2:6, us 
~covenant,~ Y 
Paradox, I~ 
!'Mzufim,3:2, 141;$:1,202 
I'Wions. .......,, of, !:1. .68 
PaSI and future as one, !i1. 63 
htbsofwisdom, 1:1. 5 
1\ubs oF Wiadom (ill, 2.97 
Path$. teVen vettical, 4:5, 1.66 
Peace and War, t:3. l6l 
PetjyOt (myscical), !tl., U 
Percepdon (prHeOt time)~ 6:3. lli 
PertCc:rion of creation, .i~ .. 165 
Pennutarloo, r_., 5:1, 200 
Permuwio~ tatHe. of, £.16. 191 
Pennuwions/oppos.ite~. 1:4, W 
Personifications. 3:2,. l4.1 
Phonetic families, five, l ;.Ji, l02 
Phonetic groups, fi\•e, -tl. 64 
Pbooerlc values. 1: I. 8 
Pbooetic5, ix 
Phoai< poup~ 2:3, LOS 
Physical exJstence, J.i1. 6l 
Physical reality, 2:6. U2 
Pill>n, ,.._...,, 1:§, 131 

twet\'e. ~ 206 
Pio!Uc force) 3:4. W 
Pitucbey Cbotam mnemonic, 2:3.103 
Pl>nels and lhci r boN. 6: 1. 231 

order of creation, 4:14. L&O 
Sle\'m. 1:14. 92j 4:6, 1..61 

Plom .. (soft) sounds, 4:1, ill 
PJu.ratf(y in creation., I: I. S 
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Polarioy,~ 
Polarization orSefirot, ~ 33 
Pole serpent, non:h, §a.l33 
PolyJOJIJ, 6;$. 2il 
Poveny, !I:.W, l.I!D 
Pr.~ycr, l :9,20 
Premonition, 5:10, 223 
Prime numbers. 2:4. 11.2 
Primeval actbcr, l:J2, 18 

maoet, I:IW.l 
Processca. fi•'<. ~:3, w 
Pmcrcative r-. !;!, lB 
Prommeialion errors, l:S. l21 
Prophetic Sefir>h, 5:2, 201 
Pror.,.Se6roc, 3:2, 1140 
Providcocc, Divine, 4:6, UQ 
Proxim.icy, spiritual. !iZ 6J 
PoalltriWil, 5:6, 212 
PoychoiQilcalsraltf. 3-"- W 
Prolemy, ~ 220 
Pwptory, hl. ~ 

Q\aalicies and letter$., !.;1, S 
creanoo oF,~ 163 
twelve, 5:1. 199 

Quantities and oumbero, !tl, S 

Radius or ahitude, U 2.42 
Rahamin (le~t Tifem) 
Ramal<pbooi< grou~ 1:3, 105 
Randomness, 1: I . 1A 
Ra%icL1:13, 81 

book of magic, A 
Rebirth iruo spiri rual, .§:!. .2.40 
hdting lettcrs. l :'l .. 1.02 
RccooeiUatioo, J:2, W 
Rectifieatioa -.·s. Chaos, 3:2. l!l 
Redunda.Dcy, ~ US 
ReJariviry, 3:4, tA.7 
Religious inc!inatioft. 4:6. l69 
Remainder and quoclmt, S:,& 221 
Resbuadoob&eletter, 4·:J, 1.6.0 
Revtreoce, fear, a"'·e, 6:4. 2.48 
Reverie, !.;,!19 
Reward foe goodness, 6:4, 246 
Rioas. six. 3:1. W 
Rittansel. 33S 
River Dioor (Milky Way}, 6:1. 2J6 
Ri;·crs, ..-(Holy L:u!<O, <1: U, ISS 
Rokeac:h '<"'vtl:l order, 2:3. L04 
Rose of Mysccries, 2: I, 22 
Ruach baKodesh, !.:!. 1l 
Ruach in Yeulrab, I: 14, 9() 
Ruach EJobim. 1:.9. 69 
RUJCb (spirit, soul, ak), 1:14, sg 

SU(!ia Gaon (ld version). niv 
Sabbolh, 4:•, l6.S 
Sabberi<alcycle. •:l5, 189 
Sabberical~; $ll, 1.85 



Safcddlagnmoftt<e, l;b28 
school., be; xxv 

Safeoy from KHpab, ~ 208 
Sayings. IJ). of.,..... .... 1;1. 100 
Scholem., Gersbom, xxii 
5<...,_ -... Zl6. lJ2 
SeW. S..-.n. 4:6, I@ 

Seasoroceans.-...~ 188 
Seasot>s of me year,~ W 
~ aod De&olation.. 4:3. l.6l 
Sef&rdk proovnctation. U U2 
S<fer Yeaillh, method of, tl Ll6 
5<6101 omnsem-. llb 32 

(Biblical refs..), I :2. 2J 
(diajl$}. ..... tl, 5 
el...n (Daal), l:4, w 
~.tll.40 
Quas- 2:4, w 

Sekhel (Consciousness), 297 
Self, oeptioo oflbo, ~ 201 
Sensation, double, 2:!., 2J 
s ...... andanribu..., 5:1, 197 
Senses, Five, 1 :7, 61 
Sensory d<pm'llion, 1:14, 21 
Seplw (nwnber). tl, IJl 
Seplwim (books), tl, IJl 
Sepller (lell), !;J.J 
Sequence of number and dme, 1:1,20 
S...fim (Po..-). I.:.U. 28 
Serpen~ Nonh Pole, 6: I, 233 
Seveo Pillars, 1;§. U2 
Sevm Planeu, Angels, 4:4. 1.6! 
S..<DS, ~ lJ!S 
Severiry (su Gewrah) 
Sexual orpn, l:.L 8 

resa.i~ l:L6.S 
Sexualioy, 3jJ, ~ 
Sbabl>otai, !ill. Iii 
Shrfa SllSit:l'l&OOe, l : 11. 11 
Sbc:m. xiii 
Sbem !rwnel, 2:1.99 
Sbin (IOolh,lri-dml). l:l, 8 
Sbwek {u), 2:3, 1m 
Shv> (6111 v .. ·el), ~ 223 
Si<lcn..., 4:1!.® 
Silent consonanu.. llJ..j 
Sinal• (s« Elemmtll) 
Sippur (Communicstion), l.:L S 
Sleep aod Kivah. 5:10, 218 
Sleep, indu<Ooa of, 5:6, 21.4 
Soow \"'ft'5US W'&tef, 1: U. 16 

Sonorous "-enes· lti 
Soul, Anima. 1:14. 12 

""'"""port ofbody, 3;6. I.SO 
muse rerum, !.;!. 68 
S le\'t'ls or, 1: ••· 9.0 

Soul, world of, ix 
Spoce ~ dlmensioos), l:.L I.Q 
Space. lime, spiric. U 1M 
Sp•dal dl...,ions. I:.U.tl 

lnde:r 

Species. four, 1:13. &s 
Spbett. circle, cyclc, l :4. l.QS 
Spherical coordirwes, IU 2!2 
Spinal cord. l:L 2 
Spiril (Rwr:b, pocwna), I:~ 90 
Spirir of God, 1412 
Spirit, space, time, J..:l...20 
Spiritual danger, l:4. U4 

<ll<IJ!Y, I ;b3Ji 
forces. l.:l..63 
shadow,~ 
uoi\'eT'RS, I :Il. &l 
,.....,, pbysicol, 6:3, 244 
worid.le\'e~ 1:7. 62 
world, origin, 1:12. l8 

Spll!'lldor (Hod~ 1:2, 23 
Sws and ,.gels, 4:6, 11.0 
Slllric, m<nlal. 2:6, ill 
s...n.g. Knu~ ill 
Soli small ,,;ce, g !!1 
Sromachs, four (rumiiWII), ~ 2Jl 
Sronnwiod and ligb!Oing. 5:2, 2!MI 
Strata in the text. nii 
StrenS)h (Gevurah), !=b 41 
S=gtbs, 6ve, 2:3, 106 
Slri~, 4:14, 1i0 
Substantiation omitted, xi 
Svpem.tl Man (Adam Kodoro). ~ ISO 
Svrreolism. :w. !l!l 
Sunop;e for goodlevil, !ill. ISO 
Symbolism dlSUliCts, lit 61 
Symmeay, diagonal, 2:4, W 
Synthc:sis. J:J3J~ 

Tauin, 3:7, lS3 
TalpiDI W>gible Unk, 6:1, 232 
T ..... S:U21 
T~·. double lectes:, last. tt lJ 
Techniques,. pov.'erful, 1:5. US 
Teleti.oc:tic po"'w• x 
Teltpllbic powers, xi 
Teli Jinks spiritual, 6:3. 244 
Temple, desttv<doo or, $1. L60 
Temp1e, Second. xv 
Temura (.t« Permuwion) 
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T.....,....,...n, 1.:1. §Z; I:.U.lU: 2:6, ill; 3:2. 
~ 

and Adoaoy. ~ 223 
four letters. 1:1. 9 
Jebovab, 6:6, 2Sol 
YHVH.2:5,W 

Tetramorpb(ruCbayo<) 
Ttxl (Sepber). tl.2 
1'bcnpy (sull<aling) 
'!'heN. "'tilhesi&. O)nlheais, l:J3. 82 
Thou.aln, nullification, §i.L 24.1 
l'hr<esups, 6:1, W 
Three JMV, Air, Wa~er3 Fire, 4:15. 187 
1'hr<e Morhen and falhen, 3:2, ill 
Three Elcmcnlal• and Molhen. l:U. &I 
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Tifmt(bc3uty), J.a..1l 
TiJcklmey Zohar, I : 10, ll; 4: I, l.6J 
T;Jcuney Zohar {alt. spelling), I: 13, 85 
T;Jcuney zohar '""'-.h. l,), liM 
Tune versus space .• itt 244 
Time~ 7 • 7000yean. •:t5. L8.5 

cycle or. 2:4, LO!i! 
limes or E«lesWtts. ~ 222 
Tooth {lli-<l<:N}, shin, l;l,j 
Tonh, pri.,..-al, 6: I , 23JI 
T raiu, seven prin:wy, t:J.4. U2 
T,.,...,.W,ce of God,~ .5D 
Tnnscmdc:otal inRux, 2f¥7 

eigbt as. 4:4. 1M 
io1erra.., ~ 108 
polhs, 1:1, 11 
ponal, 3:2, l4D 

Tnosmuwion, U, ill 
T'alllposllion (Tcmunh}.£:!,1..62 
nee, .......... p- 1.;1, l2 
'T'Tee ort(nowkdge, 1 :S. t4:6 
Tree ofUfe {AuiZ Chiim), 3:2, 143 

di•gonals. 5:1, 20S 
Ez Chayim, l~ 46 
OtlCMHm.l:l. l.l2 

Ittt of Sefirot. I : I. 21 
Triads, 3:1, W 
Triads of Sere< Yeainh, 1: 13, 1!2 
TnDes ofJsrad, twc:l\'t'. 5:!. 197 
Twelves,. sevens. Qlt ofl', S: ~ 2l t 
T>avao• (T>abaoth) HO<!$. ~ 2j! 
Tzmll (e), 1;3. lD3 
1'2im1ZWD process, l:.l, Ill 

UaJiness, 4:}, 1..62 
Vnificatioo ofSt:firot, 1:7. 62 
Unity of God, !:5,!12 
Uni\'a:st:, age or the, .4: ~ 186 

place of !he, $;l,W 
soul. >-· 1:.1. 19 
tpiritual, 4:1S. 189 

Uni•otrses, sewn, 4:15.1.&5 
or worlds ®, 1:4,43 

Unknowable Divioc, "I, 238 
Uranus. Nepnme, Pluto. 4.:!! 111 
Utim and Thumim, I&OftCS:, g 199 
Ursa Mloor, 6:Ull 

Vedic ttxts., xiv 
VerballbouB)u, l;L 13 
VersiOnS of the Sefi:J Ydl:int.h, u.iv 
VICIOI)' {Ne!ZOCh), !;b 23 
Visibility of air. 2:6, 1lS 
VISII&Il1ation, !.ill. 9J 

of God, 5:2, 2ll2 
Visualizing nothiognc."SS. 1:14. S2 
\~ization technique, 2: l. 100 
Voice, lnutb, spc:ech, l.l2, 7JI 
\\'>wei, points, ~. 130 
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To moM people, the very word Kabbalah implie~ the my~tical 
experience par exctllt:nce, but most modern book~ about this subject 

shed very little light into itS ancient mystical and magical a'pects. 
Rabbi Aryeh Kaplan has therefore translated the Sefer l'tt:.iroh, the 
oldest and most mysterious of all kabbalistie te:trt!>, and now brings ib 
theoretical, meditative and magical implications to light. He expounds 
on the dynamics of the spiritual domain, the worlds of the Sefirot, 
souls and angels. When properly understood, the Sefer Yetzirah 

becomes the instruction manual for a very special type of meditation 
meant to strengthen concentration, and to aid the development of 
telekinetic and telepathic powers. These powers were meant to help 
initiates perform feats that outwardly appeared magical. The magical 
kabbalah is closely related to the meditative kabhalah, and uses 
various signs, incantations, and divine names by which initiates could 
influence or aher natural events. This tran.,Jation includes the 
meditation in five dimensions, the tran,ition from Binah to Chakhmah 
consciousne5s, the point of infinity, kahhalistic a.\lmlogy. Ezekiel's 
vision according to the Sefer lettiroh, and the myMery of the 231 gates. 

Also included is a digest of all major commentaries on the text 
of Stftr Yetziroh and a bibliography of many of the major kabbalistie 
works that discuss it, as well as extensive notes regarding various 

aspects of the translation. Rabbi Kaplan's translation is based on the 
Gra version, which has been thought to be the most authentic. Also 
included is the short version, the long ver~ion, :md the Saadia version, 
making this \'Oiume the most complete work on the Srfcr lttzirah in 
English. 
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