
	 

	Pardes Rimonim

	Pomegranate Orchard

	Pomegranate Orchard

	Rabbi Moses ben Jacob Cordovero

	(Ramak)

	 

	Author: Moses ben Ya'aqov Cordovero — Ramaq (משה בן יעקב קורדובירו)

	Place and date of composition: Tzfat (Safed), circa 1548 AD
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	In the introduction, the author himself states that the work is based on notes taken during his continuous study of the Zohar (זהר), the central text of Jewish mysticism, and that his main objective was to prevent the student from getting lost or confused in the depths of the Zohar. Thus, the Pardes Rimmonim was conceived as a systematic guide, capable of ordering, clarifying, and harmonizing the scattered and symbolic teachings of the Zoharic tradition.

	This work presents an encyclopedic compendium of medieval Kabbalah, seeking to coherently and rationally explain all its central principles, including: the doctrine of the sefirot, the process of emanation (hitpashtut), the divine Names, the meaning and spiritual function of the letters of the Hebrew alphabet, as well as various fundamental theological and cosmological questions.

	The Pardes Rimmonim is generally considered the first comprehensive systematization of classical Kabbalah. Although its conceptual framework—marked by logical clarity and philosophical influence—was later expanded by the Lurianic Kabbalah of Yiṣḥaq Luria (Ari), Cordovero's work remains an indispensable pillar for understanding Kabbalah prior to Luria and as a normative reference for the study of the Zohar.
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	 Introduction by the Translator and Editor

	This edition stems from a deliberate effort to restore the semantic and structural meaning of one of the foundational works of classical Kabbalah: Pardes Rimonim , by Rabbi Mosheh ben Ya'aqov Cordovero (Ramak). Translating this text is not merely rendering words from Hebrew into English, but reconstructing a carefully architected conceptual system in which each term, each division, and each internal recurrence participates in its own organic logic.

	The Pardes Rimonim is neither a continuous commentary nor a speculative treatise in the late philosophical sense. It is a work of ordering. Ramak writes after the Zohar, but before the Lurian systematization, and his project is precisely to gather, harmonize, and hierarchize dispersed traditions: Zohar, Tiqqunei Zohar , Ra'aya Meheimna , Sifra de-Tzni'uta , Sefer Yetzirah , Sefer HaBahir , as well as earlier Geonic traditions and medieval commentaries. To ignore this function of synthesis is to disfigure the text from the very first line.

	The translation presented here therefore adopts a strict semantic criterion. The conceptual architecture of the Hebrew was preserved, maintaining consistent technical terminology and avoiding interpretative paraphrases. Terms such as Sefirot , Atzilut , Ein Sof , Keter , Ḥokhmah , Binah , Tif'eret , Malkhut , Or , Kelim , Tzinurot , Qav , Hitpashtut , and Hithkalelut are not treated as vague metaphors, but as precise operators within a coherent metaphysical system. The translation respects this precision, even when this requires resistance to the excessive fluidity of the target language.

	For textual comparison, various Hebrew testimonies available in contemporary critical editions and academic repositories were used, with particular emphasis on the digital versions preserved in the Sefaria , compared with traditional printed editions and manuscript variants when relevant. This comparative work is indispensable, since the Pardes Rimonim circulated historically with significant variations in punctuation, segmentation, and, in some cases, wording. Small differences, especially in the articulation between essence ( 'atzmut ) and receptacles ( kelim ), or in the counting and function of the Sefirot, are not accidental and require a conscious decision by the editor.

	One aspect that is often overlooked, but treated with special care here, is the internal coherence between the Gates ( She'arim ). Ramak constructs his system cumulatively: definitions established in the first Gates are not reiterated later, but presupposed. For this reason, this translation rigorously preserves the conceptual progression of the text, avoiding artificial harmonizations that would mask real tensions between distinct passages. Where Ramak is deliberately economical or allusive, the translation remains so.

	The implicit pedagogical context of the work was also taken into account. The author writes for readers who have already received "the keys," a technical expression that should not be understood as devotional rhetoric, but as a clear indication of intellectual and spiritual prerequisites. This awareness is evident in translation choices that maintain the density of the text, without softening warnings, silences, or deliberate restrictions, as in the Portals relating to the Shemitot , the Yovlot , and reincarnation ( Gilgul ), themes that Ramak himself declares he treats with restraint.

	The aim of this edition is not to offer a simplified reading, but a reliable text. A text that can be studied, compared, cited, and integrated into serious research on 16th-century Kabbalah, particularly within the Safed–Zohar–Ramak axis. If this translation demands attention, it is because the original also demands it. The Pardes Rimonim was not written to be consumed, but to be traversed, portal by portal, with method and responsibility. May this work, therefore, serve not as a substitute for Hebrew, but as a faithful instrument for those who wish to understand it in depth, respecting its form, its language, and its original intention.

	Elizeu AS

	São Paulo – Brazil 02/03/2025

	 

	 

	Pardes Rimonim

	 

	Author's Preface

	 

	The young Moses, son of my lord and father, Rabbi Ya'aqov Cordovero, declares: Seeing that the days of my childhood had passed and elapsed in the pursuit of every desire, consuming themselves without hope; and it came to pass that, when my Creator made me reach the twentieth year, and the golden hair sprouted (a sign of maturity), my Creator awakened me like a man who is awakened from his sleep. And I said to my soul: "How long will you evade, O rebellious daughter? How long will you be drunk? Put away your wine. How long will you harbor your wicked thoughts within you, forgetting HaShem ('the Name'), your Creator and the One who formed you from the womb? Now, arise, cry out to your God, watch in His gates day after day and repair the altar of HaShem that is in ruins."

	 

	And it came to pass, when she heard the voice of the call, that she was moved and said, "I will rise now and go about the city, through the markets and the streets, to seek for myself a rest that may be beneficial to me." Then I heard the voice of a watchful and holy one descending from the heavens, my master and lord, the divine Kabbalist, the wise Rabbi Shelomo Alqabetz HaLevi—may the Merciful keep and bless him—and he led me to the palaces of his fortresses and instructed me, saying, "My son, let your heart retain my words; incline your ear and hear the words of the wise." He placed me before the gates of wisdom (ḥokhmah) and understanding (tebunah), sweeter than honey and the dripping of the honeycomb, those who meditate and whisper in the depths of the mysteries of the Torah. And it became in my mouth sweet as honey.

	 

	I diligently devoted myself to the doors of his house of study (beit midrash) and listened to his discourse; he awakened me to study the ways of the Zohar and the keys to open its gates. My intellect was strengthened, for I was occupied for days, and I marveled, saying: "How good and how pleasant it is that my occupation be this." For many days I became a child to this Wisdom; in her love I will always err; her breasts will satisfy me at all times and in every instant, until she departs from my mouth.

	 

	When I came to fulfill my vows, I laid before me all the books of the divine Rashbi (Rabbi Shimon bar Yohai) — peace be upon him — and contemplated them. My heart became like one who walks in the midst of the sea, and like one who lies on the top of a mast, perplexed and confused in the depths of the many homilies (derushim). Then I said: "I will take the scribe's inkhorn that is in my loins and arrange all the homilies, flock by flock separately, until I make room for my intellect between one flock and another." And when my heart is strengthened in this homily, I will turn to another. I then saw that my counsel was correct and just from HaShem from heaven, and I spread the scroll of the book before me to serve as a memorial and to instruct me on its matters and its commands.

	 

	I called it Pardes Rimonim ('Orchard of Pomegranates') for well-known reasons. First, because this wisdom, the wisdom of Kabbalah (Ḥokhmat HaQabalah), is called by the expression Pardes (acronym for Peshat, Remez, Derash, Sod), as is known. Second, so that this scroll may be for me a restorer of the soul, to delight in it in this world and in the World to Come, and to sustain me with it all my years; and this is an orchard (pardes) that I planted to revel in it. And it is "of pomegranates" (rimonim), for its gates are its plants, and its pomegranates are its heads. In them are arranged the new things (ḥidushim), one beside the other, not one or two, but full like the pomegranate; therefore we designate it with the name Pardes Rimonim.

	 

	We have decided to divide the scroll into thirty-two parts, and we have designated them with the name "Gates" (She'arim), as they are gateways to enter the inner world of the Torah and its secrets. Furthermore, we have divided the Gates into chapters (peraqim); some short, others long, according to the length of the homily (derush) in each chapter. We implore the student not to enter these gates unless he has been given the keys and the paths to them, for, God forbid (ḥas ve-shalom), he might bring harm rather than benefit. But to him to whom the keys have been given, to the extent that he can open these gates, we are assured that many, many keys to this wisdom will open for him within these gates.

	 

	And let the student not expect us to explain the subjects twice, for that would prolong the work for us; therefore, do not leave the chapter until you know it, for what is necessary for your [future] understanding, we will not repeat, but will rely on what we have already written in the previous chapter. Likewise, do not set foot from this portal to another until you understand it properly; then you will walk safely on your path and will not fear. And, with all this, we will not withdraw our hands from explaining "how we wrote in such and such a place" or "how we will explain in such and such a place." And these are the names of the Portals, each according to its flag in the letters: → (next page)

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	Signs of the Book

	Gate 1

	First Portal: We designate it with the name Ten and not Nine ('Eser ve-lo Tesha'), because in it we will explain how there was consensus in the tradition (qabalah) of our sages, our elders, and our prophets that the Sefirot are ten and not nine, and not eleven. The number of its chapters is 10.

	Chapter 1: In the Mishnah's explanation of the Sefer Yetzirah: "Ten Sefirot of Belimah, the number ten...", etc.

	Chapter 2: In it, that Mishnah will be explained in another way, as well as sayings from the Tiquinim and the Zohar.

	Chapter 3: Explanation of the aforementioned Mishnah and the saying "I ate my honeycomb with my honey" found in the book Ra'aya Meheimna.

	Chapter 4: In explaining the matter of Tif'eret deciding between Gevurah and Netzaḥ, and between Ḥesed and Hod, according to logic.

	Chapter 5: In the explanation of the second Mishnah of the Sefer Yetzirah: "Ten and not nine, ten and not eleven".

	Chapter 6: In explaining Rabbi M. Pequda's saying about giving the half shekel.

	Chapter 7: To save the student from error, so that he does not think there are eleven or more, due to erudition and similar things.

	Chapter 8: On the necessity of the Sefirot by virtue of philosophical inquiry and Scripture.

	Chapter 9: In the investigation of whether one who denies the Sefirot is called a heretic (kofer) or not.

	Chapter 10: On the publication of the ten Names found in the ten Sefirot from the Scriptures.

	 

	Gate 2

	According to the Portal: We have named it Reason for the Emanation (Ta'am HaAtzilut), because it explains why there were ten, no less and no more, and the reason for the existence of the Emanation (Atzilut) itself. It has seven chapters.

	Chapter 1: In explaining a reason according to Rabbi 'Azriel, Rabbi Yehudah Ḥayyat's objection to it, and the answer to his objections.

	Chapter 2: In explaining another reason according to Rabbi Yehudah Ḥayyat and the reason of Rabbi Menaḥem Recanati, and our objection to both, and also to Rabbi 'Azriel.

	Chapter 3: In explaining the recognition in our tradition that there are ten, as stated in various places in the Talmud, and other necessities, the subject of "with ten pronouncements the world was created" is discussed.

	Chapter 4: Also explaining the ten pronouncements in the ten Sefirot.

	Chapter 5: In explaining the saying "these ten kingdoms correspond to whom?" which is in the Rosh Hashanah tractate.

	Chapter 6: On the explanation of the reason for the Emanation and the number ten.

	Chapter 7: In the investigation of whether another Emanation like this is possible or not; and there the secret of the reason for the Emanation and the order of the Worlds will be revealed.

	 

	Gate 3

	Third Portal: We have named it "If Infinity is Keter" (Im HaEin Sof Hu HaKeter), because it explains whether Ein Sof ('Infinity') is Keter ('Crown'), as many have thought, and also whether Keter is included in the counting of the Sefirot or not, as Rabbi Shem Tov ibn Shem Tov imagined. It has eight chapters.

	Chapter 1: An explanation of the opinion of those who say that Ein Sof is Keter, and the annulment of their opinion by logic.

	Chapter 2: On the annulment of their opinion by necessity based on the words of the Zohar in many places.

	Chapter 3: An explanation of Rabbi Shem Tov ibn Shem Tov's opinion that Keter is not part of the counting of the Sefirot, and the refutation of his opinion by logic and the evidence from Rashbi's words in the Zohar.

	Chapter 4: In the explanation and correction of the Mishnah of the Sefer Yetzirah, which apparently points to the opinion of Rabbi Shem Tov, we explain another interpretation therein.

	Chapter 5: In the explanation of the aforementioned Mishnah in the manner that Rashbi—peace be upon him—explained it.

	Chapter 6: In rectifying the saying of the Idra "after the beginning is found," which apparently points to the words of Rabbi Shem Tov, we transcribe in it another interpretation by a commentator and the objection to it.

	Chapter 7: In explaining the aforementioned saying, a lengthy explanation.

	Chapter 8: In explaining the subject of Da'at ('Knowledge') and its secret, and interpreting a beautiful saying of Rashbi — peace be upon him — from the Tiqunim: "In the beginning (Bereshit) — two: Ḥokhmah and Binah; the third is the fear of HaShem, the beginning is Da'at."

	 

	Gate 4

	Fourth Portal: We designate it with the name Essence and Vessels ('Atzmut ve-Kelim), because in it we will investigate whether the ten Sefirot are the Essence of Divinity, as many have thought, or whether they are His tools, like the tools of a craftsman for action, and not His own Essence. It has ten chapters.

	Chapter 1: In the transcription of the words of Rabbi Menaḥem Recanati, whose opinion is that they are receptacles (kelim).

	Chapter 2: In the transcription of the words of Rabbi David, whose opinion is that they are the Essence ('atzmut).

	Chapter 3: In our objection regarding the words of both those who say Essence and those who say containers.

	Chapter 4: In explaining our view on the subject of the Sefirot, that they are both Essence and vessels.

	Chapter 5: In explaining the necessity of our opinion based on the Zohar, and explaining part of Elijah's saying: "Lord of the World, You are one, but not in regard to...", etc., which is in the Tiqunim.

	Chapter 6: In explaining the remainder of what has been said, since due to its length we have divided it into two chapters.

	Chapter 7: On the additional need for a saying of Rashbi — peace be upon him — from the Zohar: "Point that does not, that does not subsist in the light...", etc., which speaks on the subject of the measuring line (qav ha-midah).

	Chapter 8: On the additional need arising from a saying of Rashbi—peace be upon him—from the Zohar, Sifra DeTzni'uta: "And to whom will you liken me?"

	Chapter 9: In explaining the unification of Ein Sof into the ten Sefirot, and also in explaining whether the novelty of the emanation of the Sefirot is something new in the Emanator or not.

	Chapter 10: In the transcription of a saying of Rashbi — peace be upon him — which explains all the angles of the homily we have been dealing with in the previous chapters.

	 

	Gate 5

	Fifth Portal: We designate it with the name Order of Emanation (Seder HaAtzilut), because in it we will explain, on the subject of Emanation, who was emanated through whom and who preceded whom, since opinions on this have multiplied. It has six chapters.

	Chapter 1: An explanation of the opinion of the Geonim who say that they were issued according to their [numerical] order, and the necessity of their intention from Scripture and logic.

	Chapter 2: In the explanation of the saying "Open for me" by Rashbi — peace be upon him — of the Tiqunim; and there will be explained the reason why Yesod sometimes precedes Netzaḥ and Hod.

	Chapter 3: In explaining the commentators' opinion on the order of Emanation and to raise observations about them.

	Chapter 4: In explaining that it is impossible for existences to be revealed through Keter nor through Ḥokhmah; and there he explained the saying in the Nazirite Idra: "It was taught: Ancient of Ancients, Hidden of Hidden Ones," and this is the beginning of the Idra; and thus the saying: "Before the creation of the world, He and His Name were one."

	Chapter 5: On the explanation of the emanation of the first three (Gimel Rishonot) and how many aspects [there are] in the Emanation. How many times each Sefirah emanated the other in the types of revelations; and thus the four arrangements of the Sefirot in Ḥokhmah, Binah, Tif'eret and Malkhut, and a saying from the Zohar: "You made them all with wisdom (be-ḥokhmah)."

	Chapter 6: On the explanation of the order of emanation of the other Sefirot and the rectification of all opinions.

	 

	Gate 6

	Sixth Portal: We designate it with the name Order of Their Position (Seder 'Amidatan), for in it will be explained the order of the position of the emanated beings according to their place—not physical place, God forbid, for they have no place, but a place of degree and precedence—for opinions have multiplied. The number of its chapters is eight.

	Chapter 1: In explaining the order of their position according to all the opinions of the commentators, that is, the form of the Tree, and the principal necessity of them from the words of Rashbi.

	Chapter 2: In the explanation of the author of Me'irot 'Einayim, which reverses our opinions, and our objection to it.

	Chapter 3: In explaining the order of the worlds from the first point to the last; and there we explain the subject of the seven lands based on the Zohar.

	Chapter 4: In explaining the order of the Sefirot from cause to effect, in truth, without hesitation, and thus the order of the Sefirot, since there are ten.

	Chapter 5: In explaining the Sefirot: that they are separated into ten, since they are spiritual, for spirituality is not divided into parts; and thus the connection of the Sefirot in themselves and their connection with the Emanator.

	Chapter 6: In the explanation of the Sefirot: they are in their position one above the other up to ten; and also their position: three on the right, three on the left, and four in the center, and all is one.

	Chapter 7: To explain the subject of Ein Sof, which has no end, and its expansion in all degrees to the last point; and thus the subject of the Sefirot, each of which is included in its companion.

	Chapter 8: To save the student from error concerning the subject of testimony and its Emanator.

	 

	Gate 7

	Seventh Portal: We designate it with the name Channels (Tzinurot), for in it will be explained the subject of the channels that extend from Sefirah to Sefirah: how many there are, what their subject matter is, and what purpose they serve. It has five chapters.

	Chapter 1: What is the subject of the canals, what is meant when they say "the canals were broken," how many are there, and what is their shape?

	Chapter 2: An explanation of the channels belonging to Keter and Ḥokhmah up to Hod.

	Chapter 3: On the annulment of two channels which the commentators explained as existing from Netzaḥ to Malkhut and from Hod to Malkhut; and there the saying from the beginning of Parashat Noaḥ is explained.

	Chapter 4: An explanation of the two channels found in Yesod: one impure and one pure.

	Chapter 5: An explanation of the subject of channels according to their variable aspects.

	Gate 8

	Eighth Portal: We designate it with the name Essence and Governance (Mahut VeHanhagah), for in it will be explained the Essence perceived in the Sefirot—not literal essence, God forbid—and thus matters of Judgment (Din) and Mercy (Raḥamim), and the governance of the King of kings of kings through them. The number of its chapters is twenty-six.

	Chapter 1: On the subject of the Sefirot and their unification for equal action, although in their essence they are divided, this one Judgment and that one Mercy; and there the reason for the existence of the ten is explained.

	Chapter 2: In explaining the name Sefirot in the emanations, and thus the subject of their consensus for a single action; and there [is discussed] the whole reality of the totality of the Sefirot as perceived, such as being constituted of ten, seven, five, four, and three.

	Chapter 3: In the explanation of the essence perceived in Keter, and also the more inclusive reality of the ten, and thus the explanation of the 620 pillars of light; and there is explained part of the prayer of Rabbi Neḥunia ben HaQanah.

	Chapter 4: In the explanation of the 620 pillars of light, in the explanation of the words of Rabbi Neḥunia ben HaQanah; and there is a little explanation of the matters of Permutation (Tzeruf), a word in its secret.

	Chapter 5: In explaining whether the Ḥokhmah is Judgment or Mercy; and there we will transcribe the words of all the commentators on this subject and make observations about them.

	Chapter 6: In the explanation of Binah, whether it is Judgment or Mercy, according to the Zohar; and there is explained the saying of the Zohar Shir HaShirim: "Upon the mouth of Elijah it was decreed...", etc., and thus the saying of Parashat Mishpatim: "When the Gevurah extends".

	Chapter 7: On the need concerning Binah, whether it is Judgment or Mercy, and thus the saying of Parashat Aḥarei Mot: "Behold, we have learned: Elohim everywhere...", etc., and in it the transcription of its language and only observations.

	Chapter 8: In the rectification of the saying and explanation "up to its half"; and from it, major issues are explained in the aforementioned homily.

	Chapter 9: In conclusion, regarding the correction of the aforementioned statement, with many benefits for the homily mentioned.

	Chapter 10: On the subject of the reality of Judgment: where did its existence begin and what is its root and origin; and there we will transcribe the words of the Sefer HaOrah and make observations about it.

	Chapter 11: On the subject of the connection between the Sefirot and their unification into one another, despite the fact that these are Judgment and those are Mercy.

	Chapter 12: In explaining the subject of "sadness in inner houses"; and there we will transcribe the words from the book Otzar HaKavod and the book Sha'arei Tzedeq, and make observations about them.

	Chapter 13: On the subject of the first three being considered as one, and the rectification of what is found in the Tiqunim concerning the exile of the upper Shekhinah and the lower Shekhinah; and there three aspects of the unification of the Sefirot will be explained, as well as a saying from the Tiqunim concerning the subject of "offering to HaShem".

	Chapter 14: In the rectification of the saying "they ate friends" which is in Parashat Vayiqra, and thus the explanation and rectification of the saying "when KH A unite" which is in Parashat Lekh Lekha.

	Chapter 15: Explanation of what was interpreted in the Zohar, that one should not concern oneself with the first three, and the reason for our concern, and an explanation of some sayings on this subject.

	Chapter 16: In explaining the essence perceived to us in Ḥesed from its actions, and the reason for the 72 bridges that are in it, and thus the explanation of what is perceived of Gevurah.

	Chapter 17: In the explanation of the essence perceived to us from Tif'eret; and there the explanation of the unification of Ḥokhmah in Binah and their joint coupling, and the reason for the subject and what is intended in it, a lengthy explanation.

	Chapter 18: In the explanation of the unification of Tif'eret with Malkhut; and there it is explained that the Higher Unification of both only occurs through the lower awakening, and the explanation of a saying from the Zohar Parashat Bereshit.

	Chapter 19: On the explanation of the reality of awakening: what it is and where it extends from; and the explanation of a saying from the Zohar Parashat Noah: "At the hour when the Holy One, blessed be He, crowns Himself."

	Chapter 20: On the explanation of the reason for the need for awakening, and the awakening to Ḥokhmah and Binah, what it is, and the subject of the Shekhinah in the lower as a necessity of the High.

	Chapter 21: In explaining the embrace, that is, "your left under my head" and the rest, for the coupling of Tif'eret and Malkhut, and thus the subject of the kiss.

	Chapter 22: In explaining the essence of unification: what its delight is, what its subject is, and what extends from it; and there the subject of the existences of souls is explained.

	Chapter 23: In explaining the subject of the aspects of Malkhut for the male members, and thus the subject of their unification in three places, and also the unification of Ḥokhmah and Binah in three places.

	Chapter 24: In explaining the essence perceived in the three measures (midot): Netzaḥ, Hod, Yesod; and Noam ('Pleasure') for Netzaḥ and Hod, which in the erased Name have only one name, and they explained it in the Zohar.

	Chapter 25: In explaining the reality of the Emanation, which is established in three lines (qavim): the line of Ḥesed ('Goodness'), the line of Din ('Judgment'), the line of Raḥamim ('Mercy'); and the explanation of the saying from Parashat Vayeḥi: "And it was like the musician who played"; and there it is explained that Keter is the secret of Ḥesed and Raḥamim, and there is no mixture of Din in it whatsoever, in the verse "With wisdom, and with understanding, and with knowledge".

	Chapter 26: On the explanation of the essence perceived in Malkhut and its reception of everything, and through whom it receives it, and its reality after the Exile.

	 

	Gate 9

	Ninth Gate: We designate it as the Gate of the Deciders (Sha'ar HaMakhri'im), because the occupation within it is that of deciding between Netzaḥ and Hod, and between Gedulah and Gevurah, and between Ḥokhmah and Binah; and what the subject of the decision is and what its purpose is. It has six chapters.

	Chapter 1: In explaining the necessity of the decision; and there it is explained that it is proper to the measure of Ḥesed to influence both the wicked and the good; and there a saying from the Zohar of Parashat Terumah will be explained: "And in His goodness (u-ve-tuvo), and not 'and from His goodness' (u-mi-tuvo)".

	Chapter 2: On the subject of the decision and its action; and there the explanation concerning the subject of those who dispute in the name of Heaven and the dispute of Qoraḥ.

	Chapter 3: In the reckoning of the Decisors; and in it is explained the decision of Tif'eret between Gedulah and Gevurah; and there is explained the Mishnah of the Sefer Yetzirah: "Three Mothers, Alef Mem Shin (AMS)", and the matter of the decision in the secret of the four elements: Fire and Water, Wind [Air] and Dust [Earth].

	Chapter 4: In explaining the decision of Yesod between Netzaḥ and Hod; and there the saying is explained: "To everything he gave his counterpart".

	Chapter 5: In the explanation of whether there is a decision between Ḥokhmah and Binah and who is responsible; and there the saying of Rabbi M. is explained: "And I in the midst of Exile"; and there it is refuted that one should not say that Binah decides between Ḥokhmah and Keter as many have explained.

	Chapter 6: On the annulment that it is not Keter that decides between Ḥokhmah and Binah, and also that it is not Ḥokhmah that decides between Keter and Binah, and the consensus on the Decipherer.

	 

	Gate 10

	Tenth Portal: We designate it as the Portal of Colors (Sha'ar HaGevanim), because it explains what is meant by the name "color" (gavon) in the Sefirot, and what colors are attributed to the Sefirot according to what was explained in the Zohar. It has five chapters.

	Chapter 1: In explaining what is intended regarding the subject of colors in the Sefirot; and there the explanation that, through the lower actions, the higher ones are altered or vice versa.

	Chapter 2: In the explanation of the colors of the first three, each one separately; and there the subject of darkness in Keter is explained.

	Chapter 3: Explanation of the colors of the six extremities (Vav Qetzavot); and there the seven types of gold are explained.

	Chapter 4: On the explanation of Malkhut's colors.

	Chapter 5: In the explanation of the totality of colors, where they are attributed; and there the explanation of the Tiqunim saying: "B'T (House/Daughter) R'Sh Y' (Head/Beginning/Poor), these are the heads of the fathers".

	 

	Gate 11

	Eleventh Portal: We designate it with the name Cintilations (Tzaḥtzaḥot), for in it will be explained the subject of the ten scintillations that are upon Keter, famous in the words of the Kabbalists, and thus the subject of Clear Light (Or Tzaḥ), Sparkling Light (Or Metzhuḥtzaḥ) and Primordial Light (Or Qadmon). The number of its chapters is seven.

	Chapter 1: In the transcription of an answer to a question posed to our Master Hai Gaon, of blessed memory, on the subject of the three scintillations, whose sign is QM Tz.

	Chapter 2: In explaining his words, due to his great concealment.

	Chapter 3: On the rectification of the subject of the three scintillations that are upon Keter and additions of explanation.

	Chapter 4: On the transcription of Rav Ḥamai Gaon's discourse on the subject of scintillations and our Master Aharon's explanation of it.

	Chapter 5: In the explanation of a saying from the Zohar Parashat Pequdei: "The Infinite does not subsist...", and from it the subject of scintillations and their concealment is explained.

	Chapter 6: In explaining the subject of the scintillations as stated in Parashat Noah: "Rabbi Shimon said: I raised my hand in prayer...", etc., and this homily is further explained at length.

	Chapter 7: In the order of the three Hidden Ones: Primordial (Qadmon), Clear (Tzaḥ), Sparkling (Metzuḥtzaḥ); and also in the explanation that they are in Keter, as well as being above Keter, and also in Tif'eret.

	 

	Gate 12

	Twelfth Portal: We designate it with the name Paths (Netivot), because it will explain the subject of the 32 paths that exist in the Ḥokhmah, in their generality and particularity, and the names attributed to them. The number of its chapters is six.

	Chapter 1: On the subject of the paths in their number; and there the first Mishnah of the Sefer Yetzirah is explained: "With thirty-two paths...", etc., and thus the saying of the Zohar Parashat Terumah in the verse "The heavens count" (ha-shamayim mesaperim), explaining from it the subject of "Book, Counter and Counted" (Sefer, Sofer, Sipur).

	Chapter 2: On the subject of the paths in the verses of the Work of Creation (Ma'aseh Bereshit), and also their names and the explanation of the words of the Geonim concerning each of them.

	Chapter 3: Eight of the paths will be explained in it.

	Chapter 4: Eight more paths will be explained in it.

	Chapter 5: Eight more paths will be explained in it.

	Chapter 6: In it, eight more of the paths will be explained; and they are four times eight, which makes 32. And because of the length of their explanation, we have divided them into four chapters.

	 

	Gate 13

	Thirteenth Gate: We have named it Gates (She'arim), for it will explain the matter of the fifty gates in Binah and their reasons. It has seven chapters.

	Chapter 1: On the revelation of the words of Rashbi—peace be upon him—concerning the fifty gates, which correspond to the fifty times the exodus from Egypt is mentioned in the Torah, and the counting of the verses and the resolution of their superfluity according to the commentators.

	Chapter 2: In the transcription of a saying of Rashbi — peace be upon him — from the Zohar Parashat Yitro: "That Jubilee...", and what it awakened in us; and from it will be explained the superfluity of the verses.

	Chapter 3: Explanation of five introductions for understanding the saying. 1. Subject of days and years. 2. Explanation of Shemitot, Jubilees, years, months, Sabbaths, days, hours. 3. Subject of the exile from Egypt and its end. 4. Subject of the purification of Israel from the Kelipot when they left Egypt. 5. In explaining the difference between "Jubilee" (Yovela) or "on the side of the Jubilee" (mi-sitra de-yovela).

	Chapter 4: On the explanation of the saying itself and the resolution of its language.

	Chapter 5: In explaining the counting of the gates: seven times seven, which equals 49.

	Chapter 6: In explaining the counting of the gates: five times ten, which adds up to fifty whole numbers.

	Chapter 7: In resolving the two previous divisions in the two preceding chapters.

	 

	Gate 14

	Fourteenth Portal: We designate it as the Portal of Realities (Sha'ar HaMetzi'uyot), because it will explain the subject of the multiplicity of realities in the Sefirot, despite there being only ten in themselves; and it will also explain realities known to the Sefirot. It has four chapters.

	Chapter 1: On the subject of realities themselves, their causes, their obligatoriness, and their recognition, based on the words of Rashbi—peace be upon him.

	Chapter 2: In additions to the explanation of the Sefirot, their realities and aspects; and there the second Mishnah of the Sefer Yetzirah is explained: "Ten Sefirot...", etc., "Twenty-two letters...", etc.; and there a saying from the Zohar of Parashat Pequdei is explained in the verse "And the one thousand seven hundred".

	Chapter 3: In explaining known realities as presented in the Zohar, which are: the reality for Binah, the reality for Tif'eret, and the reality for Malkhut; and there it explains a saying from the Zohar: "And it shall come to pass in that day, that many waters shall flow forth," from Yanuqa, etc.

	Chapter 4: On the necessity of the realities of Malkhut; and there the saying of the Sefer HaBahir is explained: "The earth was created before the heavens."

	 

	Gate 15

	Fifteenth Portal: We designate it by the name From Bottom to Top (MiMatah LeMalah), for in it will be explained the famous subject in the words of Rashbi — peace be upon him — in the Tiqunim, that the Sefirot are ten from top to bottom and ten from bottom to top. The number of its chapters is five.

	Chapter 1: In explaining the realities of ten from top to bottom and ten from bottom to top, and also the subject of "its end engraved in its beginning," a beautiful explanation.

	Chapter 2: Explanation that the "top-down" approach applies not only to all ten Sefirot in their entirety, but also to parts of them within specific contexts.

	Chapter 3: On the explanation of the essence perceived in the subject of Reflected (Or Ḥozer) or Inverted (Mithapekh) Light, and thus its cause; and there the Mishnah explanation of the Sefer Yetzirah: "Male in AMSh, female in AShM".

	Chapter 4: In explaining the subject of the Inverted Light from the saying in the Sefer HaBahir: "From above we know...", etc.; and there it is explained that this subject is found not only in some of the Sefirot, but even in a single Sefirah.

	Chapter 5: In explaining the name of the filling of Yudin which is in Keter, and the filling of Alefin; and further: that even in a single Sefirah is found the secret of the Reflected Light, even from one part of it to another part of it.

	 

	Gate 16

	Sixteenth Portal: We designate it with the name ABYA (Atzilut, Beriah, Yetzirah, 'Asiyah), as these are the initials of Emanation, Creation, Formation, Action; and in it will be explained the famous subject in the Tiqunim: ten Sefirot of Atzilut, ten of Beriah, ten of Yetzirah, ten of 'Asiyah. The number of its chapters is nine.

	Chapter 1: An explanation of the words Atzilut, Beriah, Yetzirah, 'Asiyah and their relationship to one another, their simple and internal meaning.

	Chapter 2: In it, the part of Atzilut will be explained, and that His Names, which are not erased, are only attributed in the light of Atzilut.

	Chapter 3: In the part of Beriah; and there the subject of the Throne is explained, attributed among the Kabbalists with the expression "Throne of Glory" (Kisse HaKavod), and in the Zohar with the expression Kursiya.

	Chapter 4: In the part concerning Yetzirah; and in it the matter of Metatron and Mitatron will be explained, and thus what is said about the matter "and this going forward in Israel".

	Chapter 5: In the explanation of the saying from Parashat Noah: "The gate of the inner court...", etc.; and there the matter of Unification is explained through Yesod on the Sabbath day, or through Metatron on secular days; and there it is explained that it is not a removal of providence that the world is sustained by the Prince of the World.

	Chapter 6: In explaining the benefit of the Shekhinah through the righteous (tzadiq) in this world and their unification with it; and there the subject of Yetzirah is explained, along with further explanation of the aforementioned.

	Chapter 7: In the explanation of the part of 'Asiyah; and in it will be explained the submission of the Kelipot in their proximity to Holiness.

	Chapter 8: In the transcription of sayings from which the four parts are explained together, or three of them together; and there is explained the subject of "Sun in Gibeon, stand still".

	Chapter 9: On the rectification of the sayings that oppose each other in this homily; and there the subject of printing (reshimah), engraving (ḥaqiqah), cutting (ḥatzivah), making ('asiyah) is explained.

	 

	Gate 17

	Seventeenth Portal: We designate it with the name Jacob's Thigh (Yerekh Ya'aqov), because in it will be explained the matter mentioned in the Zohar in the Sefirah Netzaḥ which was damaged by the matter of Jacob, "and a man wrestled with him", "the sun rose upon him and he limped", etc. The number of its chapters is four.

	Chapter 1: In the transcription of Rashbi's words—peace be upon him—in the aforementioned homily and in the observation about his words to understand his secret.

	Chapter 2: Introductions to the explanation of the saying, and they are: 1. That the Kelipot do not enter within Atzilut, God forbid. 2. In the explanation of the matter of Netzaḥ on the left and Hod on the right.

	Chapter 3: An analysis of the language of the statement, word for word, and an explanation of the issue of the defect in that measure and its correction.

	Chapter 4: To rectify the apparently contradictory statements in this. And there the saying from Parashat Terumah is explained: "The extent of Good extends...", etc.

	 

	Gate 18

	Eighteenth Portal: We designate it with the name Waning Moon (Mi'ut HaYare'aḥ), for in it will be explained the matter of the waning of the Upper Moon, and thus the reality of the emanation of Tif'eret and Malkhut. It has six chapters.

	Chapter 1: In the transcription of the saying from the treatise Ḥulin: "Rabbi Shim'on said..."; and there we transcribe all the opinions of the commentators on this subject.

	Chapter 2: In the transcription of two sayings that disagree with each other, and both together disagree with the saying that we transcribed in the previous chapter; and they are the saying of Shir HaShirim: "And Elohim created the two luminaries...", etc., and the saying of Rabbi M.: "And in your beginnings of months"; besides observations in the saying itself.

	Chapter 3: In explaining the emanation of Malkhut from Tif'eret, from the beginning of its emanation; and there the saying of the Sefer HaBahir is explained: "Light preceded the world."

	Chapter 4: In explaining that the separation (nesirah) of Adam and Eve is not the "diminution" (mi'ut) as many thought; and there the saying of Parashat Aḥarei Mot is explained: "Come and see: God conceived with love."

	Chapter 5: In explaining the waning of the Moon; and from it is explained the subject of the preceding statements; and there is explained the first statement that is in the first chapter.

	Chapter 6: In the explanation and rectification of the two sayings that are in the second chapter; and there is further explained the matter of the decrease and the reason for the decrease, and the matter of the accusation (qitrug) in Atzilut, and thus the matter of its unification: by means of whom, and who will be one after his ascension upwards.

	 

	Gate 19

	Nineteenth Portal: We designate it with the name Son of Four (Ben Dalet), for in it will be explained the Name of Four [Letters], the Tetragrammaton, which is attributed as the Essential Name according to the opinion of the Kabbalists, and its holiness is distinct from the other holiness of the Names. The number of its chapters is four.

	Chapter 1: An explanation of the excellence of the Fourth Name over other Names due to three reasons; and there will be explained the matter of the pronunciation of the Name as written in the Holy Temple.

	Chapter 2: In explaining that the Name of Four includes the entire Emanation; and there the Name of Four is explained in the ascension, thus: Y, YH, YHW, YHWH, which includes the Emanation; and thus the Name of Four in Yudin, in Alefin, in Hehin, and in the form of the letters themselves; and there the subject of the four arrangements that are in the four letters.

	Chapter 3: On the filling of the letters of the Name of Four in Yudin, in Alefin, and in Hehin, and on the form of the letters themselves; and there the subject of the four arrangements that are in the four letters.

	Chapter 4: In the explanation of the Name of Four that is in each Sefirah and Sefirah, and its divisions according to its punctuation (nequdah); and there is explained a beautiful saying of the Tiqunim: "Come and see: nine times...".

	 

	Gate 20

	Twentieth Portal: We designate it as the Portal of Names (Sha'ar HaShemot), for in it will be explained the other Names that are not erased. It has thirteen chapters.

	Chapter 1: Difference between the Name of Four that is in Tif'eret and the Name of Four that is the Essential Name; and there is explained the matter of the Names of Four for each Sefirah and one Name for all of them, and Names that are not erased; and there is explained that the Name EHYE is in Keter and the Name of Four in Tif'eret, although Keter rises above Tif'eret; and there we transcribe the words of Sha'arei Orah and explain his words and object to him.

	Chapter 2: In the explanation of the Name EHYE in Keter; and there is explained a saying from the Zohar Parashat Aḥarei Mot: "He said to him: if it pleases the Father...".

	Chapter 3: In the explanation of the Name YH in Ḥokhmah; and there the matter of the writing ShD of Shaday and TzB of Tzeva'ot being erased, etc., is explained.

	Chapter 4: In the explanation of the Four Names in the punctuation of Elohim; and there the subject of two cases of the Name: the H' [first] is Judgment and the H' [second] is Mercy, and the reason why the one of Judgment is in Binah and the one of Mercy in Malkhut.

	Chapter 5: On the explanation of the Name EL in Ḥesed; and there the subject of "The Great God (HaEl), the Mighty God (HaGibor)".

	Chapter 6: In the explanation of the Name itself; and there the saying of Shir HaShirim is explained: "Second chamber, EL...", etc.

	Chapter 7: On the explanation of the Name Elohim in Gevurah. And there the saying of Shir HaShirim is explained: "Third chamber, Elohim...", etc.

	Chapter 8: In the explanation of the Name Elohim in Binah also; and there the saying of Bereshit is explained: "At the time when the Hidden One...", etc.

	Chapter 9: In the explanation of the Name Elohim also in Malkhut; and there the saying from Parashat Bereshit near the previous one is explained: "Rabbi Shim'on said: concerning this the heavens and their hosts."

	Chapter 10: In the explanation of the Name of Four in Tif'eret; and there is explained the saying of the Tiqunim: "The head of the sword is Y".

	Chapter 11: On the forms of the letters of the Name of Four; and there is explained the saying of Parashat Mishpatim: "Come and see: I saw it in a dream."

	Chapter 12: In the explanation of the Name Tzeva'ot in Netzaḥ and Hod; and there the necessity that the Name not be Elohim Tzeva'ot, YHWH Tzeva'ot for the reason that the commentators wrote.

	Chapter 13: In explaining the Name El Ḥay in Yesod; and there Shaday in Yesod and in Malkhut and in Metatron; and thus the Name Adonay in Malkhut.

	 

	Gate 21

	Twenty-First Portal: We designate it with the name Details of the Names (Pirtei HaShemot), because in it we will explain the names attributed to the Sefirot, such as the Name of 72 ('Ayin-Bet) and the Name of 42 (Mem-Bet), the Name of 22 (Kaf-Bet), the Name of 12 (Yud-Bet), the Name of Four and 12 Havayot. The number of its chapters is 16.

	Chapter 1: In the introduction to the subject of Names and their spirituality; and there we transcribe the words from the book Or HaSekhel concerning the rotation of the Name of Four with the Alphabet; and there the explanation of the Name of Four.

	Chapter 2: In the transcription of the words of the author of Ma'arakhot Elohim Ḥayim on the subject of the rotation of the Name with the Alphabet, and what we have awakened about them.

	Chapter 3: In the explanation of ARARITA and the Name AHWY; and there the subject of "One, Unique, Unified" (Eḥad Yaḥid Meyuḥad) is explained, and there the Baraita of Rabbi Yishma'el is explained.

	Chapter 4: In the explanation of the Name of Four in the first three; and there the subject of "the strong hand", "the big hand", "the high hand", "the weak hand".

	Chapter 5: In the explanation of the Name of 72 ('Ayin-Bet), its transcription, its punctuation and its rectification from the verses; and there the subject of the Name 72 in Ḥesed and 216 (Reish-Yud-Vav) letters in Gevurah.

	Chapter 6: A transcription of a saying from the Sefer HaBahir concerning the subject of the 12 limits included in the Name of 72, and a brief explanation thereof.

	Chapter 7: An explanation of the 12 diagonal limits in physics and in the world, and the reason why they are called diagonal limits.

	Chapter 8: In the explanation of Teli, Galgal, and Lev (Tav-Lamed-Yud, Gimel-Lamed-Gimel-Lamed, Lamed-Bet) which is expounded in the Sefer Yetzirah: what is their subject by way of simple and hidden meaning; and there are explained the 12 limits that are in Binah, and 12 in Tif'eret, and 12 in Malkhut.

	Chapter 9: In addition to explaining the 12 limits mentioned; and there is explained the Name of 12 and its punctuation which comes from Yvarekhekha Ya'er Yissa, and there a correct way to understand the limits and origins of the Name 22 Havayot, 24 Names of Four (3 times), and Names of 12 limits.

	Chapter 10: In conclusion to the explanation of the saying from Sefer HaBahir that we transcribed in chapter 6.

	Chapter 11: In the explanation of 216 Havayot which are sources for the 72 Names according to the opinion of the author of the Sefer HaOrah, and also four EHYE, and also 72 Havayot which come from the Name of Four filled with Yudin according to the opinion of Rashbi — peace be upon him — in the Tiqunim, which is the source for the Name of 72.

	Chapter 12: The Name 42 (Mem-Bet) and its punctuation, and the Name 42 that comes from Bereshit and that which comes from the verse "with every mighty hand", and acronym names of 42.

	Chapter 13: The order of the manner of permuting the Name 42 of the verse Bereshit and a brief discussion of the explanation found in the words of Rashbi — peace be upon him — and also an explanation of its origins.

	Chapter 14: In explaining the permutation of Name 22 from the verse of the Blessing of the Priests, and the interpretation of the Name of Hod, the Name of Netzaḥ, and the Name of Yesod.

	Chapter 15: On the explanation of the 12 permuted Havayot of the Name of Four.

	Chapter 16: In explaining its subject and its action in the 12 months, 12 signs and their rotation and their connection; and there the Name of Malkhut is explained.

	 

	Gate 22

	Twenty-Second Portal: We designate it with the name Portal of Surnames (Sha'ar HaKinuyim), for in it will be explained the subject of surnames and the cause of their multiplicity, and what their subject and essence are; and it will also be explained there the subject of man being a chariot (merkavah) for the Sefirot. The number of its chapters is four.

	Chapter 1: In explaining the subject of the eye, hand, foot, and ear in the Divinity, and to what aspect it is attributed and on which side.

	Chapter 2: On the transcription of the words of the Sefer HaOrah concerning the revelation of the reason for the multiplicity of cognomens according to most aspects.

	Chapter 3: The Subject of the Chariot; and there the account of David's chariot, and Joseph's chariot, and the chariot of Abraham, Isaac, and Jacob, and the chariot of Moses—peace be upon him—and the exchange of this for that.

	Chapter 4: In explaining a saying from the Sefer HaBahir which teaches that the Patriarchs rejected Malkhut and did not want to be a chariot for it.

	 

	Gate 23

	Twenty-Third Portal: We designate it Values of the Surnames ('Erkhei HaKinuyim'), something sufficient to interpret most of what is found in the Zohar, as they are the main source. It has 23 chapters.

	Chapter 1: On the value of the letter Aleph.

	Chapter 2: In the value of the letter Bet.

	Chapter 3: In the value of the letter Gimel.

	Chapter 4: On the value of the letter Dalet.

	Chapter 5: In the value of the letter He.

	Chapter 6: On the value of the letter Vav.

	Chapter 7: On the value of the letter Zayin.

	Chapter 8: On the value of the letter Ḥet.

	Chapter 9: On the value of the letter Tet.

	Chapter 10: In the value of the letter Yud.

	Chapter 11: On the value of the letter Kaf.

	Chapter 12: On the value of the letter Lamed.

	Chapter 13: On the value of the letter Mem.

	Chapter 14: On the value of the letter Nun.

	Chapter 15: On the value of the letter Samekh.

	Chapter 16: In the value of the letter 'Ayin.

	Chapter 17: In the value of the letter Pe.

	Chapter 18: On the value of the letter Tzadi.

	Chapter 19: On the value of the letter Qof.

	Chapter 20: On the value of the letter Reish.

	Chapter 21: On the value of the letter Shin.

	Chapter 22: On the value of the letter Tav.

	 

	Gate 24

	Twenty-Fourth Portal: We designate it with the name Palaces (Heikhalot), for in it we will explain the subject of the seven Holy Palaces as found in the Zohar; and we will also explain there a little about the subject of the angels. It has fifteen chapters.

	Chapter 1: An explanation of the first Palace.

	Chapter 2: On the explanation of the second Palace.

	Chapter 3: On the explanation of the third Palace.

	Chapter 4: On the explanation of the fourth Palace.

	Chapter 5: On the explanation of the fifth Palace.

	Chapter 6: On the explanation of the sixth Palace.

	Chapter 7: On the explanation of the seventh Palace.

	Chapter 8: Explanation of the seven mansions (madorin) which are apparently seven palaces, as explained in the words of Rashbi—peace be upon him—in Parashat Terumah.

	Chapter 9: On the explanation of the Palaces: whether they are Atzilut or Beriah or Yetzirah, and the need for consensus based on the words of Rashbi — peace be upon him.

	Chapter 10: On the subject of what exists between souls and angels and animals, and the excellence of the latter over the former and their affairs.

	Chapter 11: Further explanation is added regarding the creation of the angels and their benefit, the reason for the superiority of the righteous over them, and the matter of "and God met with Balaam".

	Chapter 12: In another observation: since the excellence of the righteous is above the excellence of the angels, if so, what is the excellence of Elijah and Ḥanokh, who were righteous and became angels? And there is the explanation of their affairs from many sayings; and there is the explanation of Ḥanokh's affairs.

	Chapter 13: In explaining the matter of Elijah: what his excellence was and why he deserved, upon his ascension, to be a ministering angel; and there it is explained why Moses and the Patriarchs did not deserve their excellence, despite being the chosen of the servants.

	Chapter 14: On the subject of Elijah and his relationship before his ascension to that rank, and whether he was an angel before or not.

	Chapter 15: In explaining the materialization of angels to see the face of man; it will be explained that there is no knowledge of angels in this world (olam ha-zeh); and it will be explained there that the principal food of the angels comes from Ḥesed.

	 

	Gate 25

	Twenty-Fifth Portal: We designate it with the name Portal of Exchanges (Sha'ar HaTemurot), for in it will be explained the subject of the Kelipot ('Shells'), which are evil exchanged for good; and there will be explained their reality: where from and from where. The number of its chapters is seven.

	Chapter 1: An explanation of the existence of the Kelipot: where they came from, in fitting parables and words of Rashbi — peace be upon him — from the Zohar.

	Chapter 2: In explaining the path of the ascent of souls and the descent of angels without passing through the path of the Kelipot, so as not to materialize in the impure air.

	Chapter 3: In explaining the benefit of the Kelipah for concealments; and there we explain the benefit of the Evil Inclination (yetzer ha-ra) in man and its obligatory nature: where it comes from.

	Chapter 4: An explanation of the ten Kelipot, their names, and their function, one by one, to find the account.

	Chapter 5: On the explanation of the subject of Lilith and Maḥalat, daughter of Yishma'el, and the Blind Dragon, and the twelve impure boundaries of the Kelipah.

	Chapter 6: That the Kelipot do not enter into Atzilut; and if so, what is the subject of their defect that is mentioned in the Sefirot.

	Chapter 7: In explaining the subject of the Kelipot, for from some sayings of Rashbi—peace be upon him—it seems that there are ten, and from some sayings it seems that there are three, and there are places where it seems that there are four.

	 

	Gate 26

	Twenty-Sixth Portal: We designate it with the name Palaces of Exchanges (Heikhalei HaTemurot), for just as there are Palaces for Holiness, so there are Palaces for the Kelipot, and they are seven. The number of its chapters is eight.

	Chapter 1: An explanation of the first Palace.

	Chapter 2: On the explanation of the second Palace.

	Chapter 3: On the explanation of the third Palace.

	Chapter 4: On the explanation of the fourth Palace.

	Chapter 5: On the explanation of the fifth Palace.

	Chapter 6: On the explanation of the sixth Palace.

	Chapter 7: On the explanation of the seventh Palace.

	Chapter 8: On the explanation of the three parts of air for the Kelipot forces.

	 

	Gate 27

	Twenty-Seventh Portal: We designate it as the Portal of Letters (Sha'ar HaOtiyot), for it will explain the subject of the 22 letters in general and in particular. It has twenty-seven chapters.

	Chapter 1: On the explanation of the holiness of the Torah and the four parts that exist within its scholars, all of whom are holy, and in the midst of them HaShem.

	Chapter 2: On the explanation of the spirituality of letters and their recognition.

	Chapter 3: On the explanation of the spirituality of the letters in the Sefirah in general, and thus divisions for the lamps of the Menorah.

	Chapter 4: In the explanation of the letter Aleph.

	Chapter 5: An explanation of the letter Bet.

	Chapter 6: An explanation of the letter Gimel.

	Chapter 7: An explanation of the letter He.

	Chapter 9: In explaining the letter Vav.

	Chapter 10: An explanation of the letter Zayin.

	Chapter 11: On the explanation of the letter Ḥet.

	Chapter 12: In explaining the letter Tet.

	Chapter 13: An explanation of the letter Yud.

	Chapter 14: In explaining the letter Kaf.

	Chapter 15: An explanation of the letter Lamed.

	Chapter 16: In explaining the letter Mem.

	Chapter 17: In explaining the letter Nun.

	Chapter 18: An explanation of the letter Samekh.

	Chapter 19: On the explanation of the letter 'Ayin.

	Chapter 20: In explaining the lyrics of Fr.

	Chapter 21: An explanation of the letter Tzadi.

	Chapter 22: In the explanation of the letter Qof.

	Chapter 23: An explanation of the letter Reish.

	Chapter 24: An explanation of the letter Shin.

	Chapter 25: In explaining the letter Tav.

	Chapter 26: In the explanation of the letters MN Tz PK (final letters).

	Chapter 27: On the explanation of the reality of the Source from which the 22 letters emanated, and the subject of its reality in the secret of Atzilut, Beriah, Yetzirah, and 'Asiyah.

	 

	Gate 28

	Twenty-Eighth Portal: We designate it as the Portal of Punctuation (Sha'ar HaNekudot), for it will explain the subject of punctuation (vowels) and its secret. It has six chapters.

	Chapter 1: In the reality of scores, their spirituality and their division, despite being equal.

	Chapter 2: In the explanation of Ḥolam, Shureq, Ḥiriq with Yud.

	Chapter 3: In the explanation of the servants of the three previous ones, which are Qibutz labial, Ḥataf Qamatz and Ḥiriq without Yud.

	Chapter 4: In the explanation of Tzere and Segol.

	Chapter 5: In the explanation of Qamatz and Pataḥ, and Ḥataf Segol and Qamatz and Pataḥ, and Sheva alone.

	Chapter 6: An explanation of the Source from which punctuation in general emanated, and the subject of its illumination in letters.

	 

	Gate 29

	Twenty-ninth Portal: We designate it with the name Portal of Accents (Sha'ar HaTe'amim), and the reason is because it will explain the subject of accents (cantillations) and their secret. And it has five chapters.

	Chapter 1: In the explanation of Zarqa, Maqaf, Shofar Holekh, Segolta.

	Chapter 2: In the explanation of Pazer Gadol, Yeraḥ Ben Yomo, Qarnei Parah, Ga'ya, Telisha, Tirtza.

	Chapter 3: In the explanation of Azla, Geresh, Paseq, Ravi'a, Qadma, Zaqef Qatan, Zaqef Gadol.

	Chapter 4: In the explanation of all other accents.

	Chapter 5: An explanation of the Source from which accents in general emanated, and the subject of their illumination in punctuation, and the secret of their movement in pronunciation.

	 

	Gate 30

	 

	Thirtieth Portal: We designate it with the name Portal of Permutation (Sha'ar HaTzeruf), for in it the subject of Permutation will be explained, and there are three parts: Permutation (Tzeruf), Exchange (Temurah), Gematria (Gimatria); and their secret will be explained in this portal. It has eight chapters.

	Chapter 1: An explanation of the action of permutation in simple letters.

	Chapter 2: Explanation of the action of permutation in double letters.

	Chapter 3: On explaining the secret of permutation in its concealment.

	Chapter 4: Explanation of the action of punctuation permutation.

	Chapter 5: On the explanation of the Exchange (Temurah) in 22 alphabets and 231 gates, front and back.

	Chapter 6: In the arrangement of four circles to produce the 231 gates and 22 alphabets; and there is explained their secret and their concealment.

	Chapter 7: In praise of the excellence of the alphabet that ascends and descends, and also that its number is 72 and 42; and the saying of Parashat Terumah: "Name of 42 letters".

	Chapter 8: On Gematria and Number Types, and the Secret of the Subject of Initials (Rashei Tevot), Finals (Sofei Tevot), and Middles (Tokh Tevot), and further allusions to this.

	 

	Gate 31

	Thirty-First Portal: We designate it as the Portal of the Soul (Sha'ar HaNeshamah), for it will explain the subject of the Soul in all its details and generalities. It has eleven chapters.

	Chapter 1: In explaining the place of emanation of the three parts, which are Nefesh, Ruaḥ and Neshamah from the Higher Roots, and that they are composed of twenty-four.

	Chapter 2: Why do the Ruaḥ and the Nefesh not withdraw to their foundation, which are the Roots, and remain: the Ruaḥ in the Lower Garden of Eden and the Nefesh in this world, as explained in the words of Rashbi—peace be upon him.

	Chapter 3: In explaining that there are people who have Nefesh but not Ruaḥ, and even less Neshamah; and there are those who also have Ruaḥ, and there are those who also have Neshamah. And there will be explained the matter of the two angels who accompany man, and from what place they were influenced and emanated, and thus the matter of the Inclination to Evil (yetzer ha-ra) and the Inclination to Good (yetzer ha-tov).

	Chapter 4: In explaining the subject of the Image (Tzelem) and its existence from the Roots, and what the subject of the Image is and its events in its ascension and all its matters.

	Chapter 5: Explanation of the Soul's benefit in coming to this world.

	Chapter 6: Further explanation regarding the subject of the Garments (Levushim), and the subject of Israel: after their impurity (zuhama) ceased, why did they not enter the Garden of Eden? And the subject of Adam, the First, and the subject of those who did not die, what is their excellence?

	Chapter 7: On the subject of the covering of the repentant sinner, which was explained in the Zohar with the interpretation: "We learn: good works."

	Chapter 8: On the explanation of the parts of man and his members by way of secrecy.

	Chapter 9: The Reality of the Soul's Bond and Unification with the Body and the Secret of its Coming into This World.

	Chapter 10: On the flaw of Nefesh itself and the excellence of the penitents (ba'alei teshuvah).

	Chapter 11: In its defect in the Higher Roots.

	 

	Gate 32

	Thirty-Second Portal: We designate it as the Portal of Intention (Sha'ar HaKavanah), for it will explain the benefit of Intention (Kavanah) and the secret of Intention in the Higher Roots, without sin and without transgression. It has three chapters.

	Chapter 1: On the explanation of the benefit of Intention and the secret of the influence of the one who intends through their channel.

	Chapter 2: On the explanation of the harm done by one who does not know and does not intend, and the order of one who intends according to the known and rectified order.

	Chapter 3: On the explanation of the subject of Intention in existences, and Names and Surnames.

	This far we have come to the subject of the Chapters and the Portals, and their total number is two hundred and eighty-seven, and their [mnemonic] signs.

	Supplication

	"He scattered (Pizar), he gave to the needy," for they spread their sources to quench the thirst of those who yearn to drink from the waters of the homilies; and he who knows and is versed in them properly, serves HaShem with all his heart, and about him it is said: "There is one who scatters, and more is added to him." It is true that there is a gate that has been closed and it is not our will to open it completely, and it is about Shemitot and Jubilees; and the reason is due to our fear of ascending the mountain and even touching its extremity, for the occupation there is something that touches a little on the roots of faith. And not only that, but we do not find in the words of Rashbi—peace be upon him—anything that would satisfy and quench our thirst; and if he, being the owner of the Kabbalah and father of secrets, wished to conceal his secret, who will come after the King to open the gate of his treasures without his permission?

	 

	There is yet a second, and it is the Portal of Reincarnation (Sha'ar HaGilgul), about which Rashbi—peace be upon him—spoke, revealing a palm's breadth and covering four cubits. However, in these 32 [Portals] Rashbi—peace be upon him—discussed and dealt in the Zohar, the Tiqunim, the Ra'aya Meheimna, and Yanuqa and Sava and Pequdin, and other pleasant words of his that are found with us; and also in the words of the Sefer HaBahir and Sefer Yetzirah and books of the other commentators, for from the choice of plants from these gardens we planted this Orchard (Pardes).

	 

	And let the student not consider us his enemies for tearing down the fences of the garden we have planted, for the principal thing is the words of the Saints mentioned; in particular, in most of the Portal of the Values of the Surnames there are no additions, not even the peel of garlic, and in the other portals nothing has been said that is not supported according to the words of the Saints. And if the student wishes to disagree, before all his matters he needs to rectify and establish the words of the divine Saints, and then do what his heart desires. Our tongue is not an iron pen to engrave on his intellect what he does not wish to receive, God forbid, for we are not worthy to say "receive our opinion," for he has permission and not we. To bring the truth to light, return to my words once, and twice, and three times, and examine their merits; and if he does so, it will depend on whether he has forgotten some aspect of the homily where he stumbled and it was hidden from him. And then, if we labor and do not find the words as they are, how good and how pleasant, for it will reveal the hidden wisdom, for we have known that "double is for wisdom" (kiflayim le-tushiyah) for each of the children of our age, for we are young in days. And yet, we are filled with the scorn and bitterness of all the young people who are in our generation, for the hand of HaShem is stretched out against us and the shackles of poverty hang like the walls of our house, as is known by all who enter our gate, and about the servitude and the millstone that hang on our neck. They have humbled us, and it will not be hidden from us that each one has a part in wisdom; and if we break through the fence to enter into his portion, may God atone, and He will tell us, and crowns for his head to gird us; and as a guard, His words will be with us, so that we do not turn aside from the thing that He says, to the right or to the left.

	 

	This is also required of the student: that it is not appropriate to come to the Sanctuary at all times until he purifies his thoughts from the vanities of the time and its wiles, and cleanses his head of pride, for it is a Kelipah that prevents its owner from entering to see the pleasing nature of HaShem and to visit the Palace of this Wisdom. And he must humble himself like dust before every man, and let him hear his shame and rejoice in sufferings; And let it not be their occupation in the wisdom of the Torah to take pride in, and even less the study of this Wisdom, for if it is, "it will consume even destruction," in the words of our Sages, of blessed memory, in the Midrash Bereshit Rabbah: "Rabbi Huna in the name of Bar Qapara opened: 'Let the lying lips be silenced' (te'alemnah siftei sheqer), etc. — let them be crushed, let them be deafened, let them be silent, let them be crushed, let them be deafened; as it is said: 'Or who made the mute (ilem) or the deaf'; and it is said: 'And behold, we were binding sheaves (me'almim alumim) in the middle of the field'; let them be silent according to their meaning. Those who speak against the righteous, the Life of the Worlds (Ḥai Ha'Olamim), words which He transcribed from His creatures with pride — be astonished! — to take pride in and say 'I preach about the "Work of Creation." And contempt—astonishment!—despising His Glory, for Rabbi Yossi bar Ḥanina said: "Whoever honors himself with the shame of his fellow man has no part in the World to Come"; in the honor of the Place (Kevodo shel Maqom), how much more and much more...", etc. Thus far his language. Therefore, one must behave with humility for a time until one sees within oneself, and then enters the Sanctuary of HaShem. And it is fitting for all who come to the gates of the garden, the Garden of Wisdom, that their prayer be that He may straighten their steps and improve their walk, so that they may not stumble and so that they may not waver from the truth, to the right or to the left.

	 

	And this is a beautiful prayer for all who come to enter the inner Palace of the Holy of Holies, with the help of Heaven (be-siyata dishmaya): "He who dwells on High...", etc.

	 

	Supplication

	 

	This supplication is a correction from the pious, divine man, the author, for the student to say before entering Pardes, as he mentioned in his preface, and this is the prayer:

	 

	"He who dwells in the Heights and oversees the lower ones, Lord of all emanations, Unique, Special, One, Majestic King, Emanator of all emanations, Creator of all creation, Former of all forms, Maker of all deeds. Who can grasp one among thousands upon thousands and myriads upon myriads of the greatness of the height of the concealment of concealments of Your deeds, much more the greatness of Your formations? And who will think to know one among thousands upon thousands and myriads upon myriads of the hidden secrets concealed in Your creation? How much more and with more reason can they grasp a little of the little of a part of a thousand thousands upon thousands and myriads upon myriads of Your emanations? For a Unique Lord, without a second, unites with them in complete unification. Therefore, HaShem my God, open my eyes and I will behold the wonders of Your Torah; and forgive, and pardon, and pass over all my sins, and my iniquities, and my transgressions that I have committed, and that I have perverted, and that I have transgressed before You from the day I was on earth until this day. For I am not insolent and stiff-necked to say before You, HaShem my God and God of my fathers: 'I am righteous and have not sinned'; but I have sinned, perverted, transgressed, I and all my two hundred and forty-eight members, and three hundred and sixty-five vessels and tendons, and my Nefesh, and my Ruaḥ, and my Neshamah. And those revealed with me, all of us like sheep without a shepherd err and spoil what we cannot repair, except by the Great Abundance that comes from above, from the height of the excellence of the order of the Channels. He who knows my perversion, repairs what I have corrupted and purifies me in the light of Your Torah, and delivers me from errors; and a generous spirit sustains me. And I will teach transgressors Your ways, and I will understand the pleasantness of the The mysteries of Your Torah, to learn and to teach, to keep and to do. Amen and Amen, Selah forever. May the words of my mouth and the meditation of my heart be pleasing in Your sight, O Lord, my Rock and my Redeemer.

	 

	Up to this point, the language of Prayer.

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	

Gate 1: Ten and Not Nine (עשר ולא תשע) (Chapters 1-10)


	 

	Chapter 1

	 

	The First Portal, called "Ten and not Nine" ( 'Eser ve-lo Tesha' ):

	 

	It is well known and famous that, regarding the counting of the Sefirot , all those who concern themselves with this Hidden Wisdom have unanimously agreed that there are ten of them, and there is no disagreement on this point.

	 

	And behold, this is one of the things in which an alliance was established in the Wisdom of the Sefirot . And behold, the Sefer Yetzirah ('Book of Formation'), attributed to our patriarch Abraham—peace be upon him—is with us. And some attribute it to Rabbi Akiva, but this is not universally accepted.

	 

	And behold, the words of this book are profound and elevated, and are hidden from the eyes of the intellect and gaze of scholars; and even though diverse interpretations have multiplied within it, we still need someone to inform us in all its parts. And yet, we will explain its words in all that is possible within the limitations of our poor intellect. And this is its language: "Ten Sefirot of Beli-mah ('Nothing/Without-what'), in the number of ten fingers, five opposite to five, and a single covenant ( berit yaḥid ) directed to the center, in the word of the tongue and in the word of the ma'or ('organ/nakedness')." Thus far is its language.

	 

	Although it has occurred to us not to explain this Mishnah because its depths and secrets, which are certainly beyond our intellect, have been hidden from us—and there is no man who can descend to the depths of its language except the Rashbi (Rabbi Shim'on bar Yoḥai)—peace be upon him—and Rabbi Akiva—peace be upon him—whose dwelling is not with the flesh—nevertheless, due to the debt imposed upon us, we will explain it with the strength of our hand. And as for what there is to examine in it: First, its saying "Ten Sefirot of Beli-mah , the number...", for according to truth it is superfluous, since it would be appropriate to say "Ten Sefirot of Beli-mah corresponding to the fingers"; what purpose does the word "number" serve? Second, its saying "five"; what purpose was it necessary for? Third, according to his words, there are eleven, for they are five opposed to five, and the covenant that is in the middle, [therefore] there are eleven. Fourth, his saying "in the word of the tongue and in the word of the ma'or "; it seems that there are two decisors ( makhri'im ), and why two? Fifth, what is his intention in explaining to us whether they correspond to the fingers? For, as it seems, this is not what relates to the homily ( derush ) in which he is. Sixth, now that he has descended to explain through the limbs, it would be appropriate for him to explain all the limbs in which the Sefirot are alluded to, as we will explain in the "Gate of the Soul" ( Sha'ar HaNeshamah ), chapter 4, with the help of HaShem and with the assistance of the Heavens ( be-siyata di-shmaya ).

	 

	We will say that the author of this book intended to conceal in this chapter all the wisdom of the Sefirot and to force it. And he said that they are ten Sefirot ; and because he said that they are ten—from which some aspect of limit and corporeality could follow, since they are divided in number—he said that they are Beli-mah ('of Nothing/Restraint'). The explanation is two words: Beli mah ('Without which'), and the intention is "without essence" ( beli mahut ). For, even though it is not safe to say "ten" from our mouths, with all this, the true belief is that they are Beli-mah , without [definable] essence. The intention is that they do not have an essence perceptible to human beings, for they are neither limited nor attainable, since they are devoid of limit and corporeality; and what is not body is not attained except in the hearts of those who understand the people of the Children of Israel, by way of vision ( re'ut ), as in prophecy. And the reason for the number ten, since they are Beli-mah , will be explained in the next Portals, with the help of HaShem .

	 

	And he said "the number ten," etc., for we did not come to say, due to the great constraint caused by the shortness of our knowledge, that there is in reality only the One Simple; therefore he said that they are truly "number." And the expression Sefirot is an expression of number ( mispar ), in which the number judges, even though they are Beli-mah . And the witness of this is their name, which is Sefirot , an expression of counting, as we explained. And to emphasize that they are a number and that their number is ten, he said: "the number of ten fingers." And Scripture says (Psalm 8:4): "When I consider Your heavens, the work of Your fingers."

	 

	And behold, according to Scripture, the creation of the heavens and their hosts must be by means of the fingers, which are epithets for the Sefirot of the King of kings of kings, the Holy One, blessed be He.

	 

	And behold, the fingers are ten; if so, it follows that the Sefirot with which the world was created are ten. "Five opposed to five": the fact that Scripture says (Isaiah 48:13): "My hand also laid the foundation of the earth, and My right hand spread out the heavens" caused him difficulty; behold, it follows that the heavens are the work of the hand of Elohim , which are five fingers, and they are only five Sefirot , and not ten. For this reason he said "five opposed to five," for, since the heavens are the work of the hand of Elohim and the earth the work of the hand of Elohim , it seems that certainly both together are ten; and this is "five opposed to five": five on the right and five on the left—the right for the work of the heavens and the left for the work of the earth. "And a single alliance directed to the center": the fact that there is no logical necessity in this matter for us to say that there are five or that there are twenty caused him difficulty. And the reason is that the fingers are twenty: ten on the hands and ten on the feet, their total is twenty. [And so it is said in the Sefirot as well]. What will you say? That the ten that are on the feet are a shadow and likeness of the ten that are on the hands, and are never but ten Sefirot , but the allusion is that the ten Sefirot of Beriah ('Creation') are a shadow and garment for the ten Sefirot that are in Atzilut ('Emanation'), as we will explain in the "ABYA Portal" ( Sha'ar ABYA ), with the help of HaShem . If this is so, shall we say that there are never but five, and the five left ones are a shadow for the five right ones, and the Sefirot are never but five? Or does the law return and shall we say that there are twenty? To that end, he forced both at once by saying "and a single alliance," etc. And the general meaning of the words is that, since between five and five we find a unification and an alliance that unites them, it is found that the five right and the five left are one and the same thing and a single matter whose totality is ten Sefirot . This is not the case between the ten that are on the hands and the ten that are on the feet, for they seem to be two systems, each of ten; this one is a shadow and a garment for this one. And the decision-makers ( makhri'im ) between five and five are: the tongue decides between the fingers of the hands, and the alliance of the ma'or ('organ') between the ten that are on the feet.

	 

	And in the Sefirot , on this matter of them being five opposites of five, the commentators have offered two explanations. The first is that they organized the Sefirot into two systems. The first system is Keter , Ḥokhmah , Binah , Gedulah , Gevurah —these are five; and they said that they are to guide the Higher Beings. And Tif'eret , Netzaḥ , Hod , Yesod , and Malkhut are the second system, to guide the Lower Beings. And, although it is not consensual among us to say "to guide the Higher Beings" and not "to guide the Lower Beings," with all this, in the matter of the division of the Sefirot they intended well. For this is the opinion of the Rashbi —peace be upon him—in some places, and in particular on the matter of the Tefillin : that the four portions of the head are Ḥokhmah and Binah , Gedulah and Gevurah ; And in the hand ( yad ) are Tif'eret , Netzaḥ , Hod , Yesod , as explained in the Zohar Parashat Va'etḥanan (p. 264a). And, although these words require vigorous examination—for he wrote elsewhere that the four portions are four letters—with all this, it emerges for us from the generality of his words that the Sefirot are divided into two systems, according to the words of the commentators. And so, on the subject of the Chariots ( merkavot ) in the Sefirot , it was explained in the Tiqunim (in the Introduction, p. 3, and in the Tiqunei Zohar Ḥadash , p. 111) that the face of man above the Throne is Ḥokhmah — Kaf-Ḥet Mem-He [has the numerical value of] ADaM —, and the eagle is Binah , and the lion is Ḥesed , and the ox is Gevurah : this is the Upper Chariot. And below it is the Second Chariot, and they are: the face of man is Tif'eret , [and] Netzaḥ , Hod , Yesod [are] lion, ox, and eagle: this is the Second Chariot. And the Upper Keter includes everything above, and Malkhut includes everything below. Behold, it divided the Sefirot. in two systems, as mentioned. And beyond these, there are many logical necessities, and we won't go into detail so as not to stray from the objective.

	 

	And behold, by way of this explanation, we will explain this Mishnah : and it is that Tif'eret is the "single covenant" that ascends higher and higher in the secret of Da'at ('Knowledge') and links the Superiors with the Inferiors through its ascent in the three First Sefirot and its decision ( hakhra'ah ) in the arms, and influences the Netzaḥim ( Netzaḥ and Hod ), Yesod , and Malkhut . Behold, "a single covenant in the word of the tongue and in the word of the ma'or directed to the center." Explanation: in the center of the ten upper fingers, the decider is Tif'eret , which is called "word of the tongue," as I will explain. And I said "single covenant" ( berit yaḥid ) because the subject of the covenant ( berit ) is a subject of cutting ( keritah ) and sectioning, and through the cutting of that thing the knot of the covenant is made, and this is the subject of berit . And some read "unification" ( yiḥud ), and some read "unique" ( yaḥid ). And everything rises to the same place. And the most chosen is yiḥud , because through the alliance there is unification, which is the knot of the thing and its strength and its unity. And some want to explain "word of the tongue" about Binah , but, according to our path, it will be explained about Tif'eret . Even though "tongue" is a cognomen for Binah and not for Tif'eret , with all this, I did not say "tongue," but rather "word of the tongue" ( milat lashon ), which is the voice and speech that comes from the tongue, that is, through the tongue.

	 

	And behold, the voice is composed of Water, Fire, and Wind ( Ruaḥ ), as is famous, and they are three aspects of Tif'eret , for he is the Wind that decides between the Water and the Fire of Ḥesed and Gevurah .

	 

	And behold, the member that is the tongue [physically] did not intend to [do this], for from that would arise the difficulty that there would be eleven with the decider. But the decider is the Voice, which is Tif'eret in the secret of its ascent to Binah , which is the tongue, which is the Shofar from which comes the voice composed of Water, Fire, and Wind. And it is the aspect of Tif'eret that ascends among the three First [characters]. And it decides between Gedulah and Gevurah , which points to the link between the five Superior [characters] and the five Inferior [characters], and as we will explain in the "Portal of the Values of the Surnames," with the help of HaShem . And "the word of the ma'or " is the covenant of circumcision ( berit milah ); And the explanation of ma'or is as "according to the nakedness ( ke-ma'ar ) of each one and the garlands" (1 Kings 7:36), as our Sages, of blessed memory, explained (Tractate Yoma 54a): " ke-ma'ar ," as the union of man with his companion ( levayah ), which is the female. And the intention is about the unification that exists between the ten toes through the ma'or that unifies them. And this explanation is compelling: that the "word of the tongue" unifies the ten fingers of the hands and the "word of the ma'or " unifies the ten toes, from what they explained in the sixth chapter [of the Sefer Yetzirah ], and this is their language: "He made a covenant between the ten toes of his feet, and this is the covenant of circumcision; and between the ten fingers of his hands, and this is the covenant of the tongue." Thus far their language.

	 

	And behold, this Mishnah was explained by the way of interpretation that the commentators explained on the subject of "five opposites to five".

	 

	Chapter 2

	 

	We will further explain this Mishnah according to another interpretation given by commentators regarding "five opposites to five," which is more appropriate and acceptable. It is also agreed upon in the words of Rashbi —peace be upon him—in many places. The subject is: five on the right and five on the left. Five on the right: five Sefirot whose greatest inclination is towards the side of Ḥesed ('Goodness'), which is the Right, and they are: Keter , Ḥokhmah , Gedulah , Netzaḥ , Tif'eret . And the five on the left are five Sefirot whose greatest inclination is towards the side of Din ('Judgment'), which is the Left, and they are: Binah , Gevurah , Hod , Yesod , Malkhut . And although Tif'eret is essentially the Middle Line, with all this, its root is Ḥesed , as is known, for it inclines towards Ḥesed , and its inclination is to the right. And Binah relates to Din in its aspect, for she is called "executor of Gevurah ," for from her the judgments awaken, as we will explain in "The Portal of Essence and Governance," chapter 6. And so Hod : about it it was said (Daniel 10:8): "And my splendor ( hodi ) has turned into corruption within me"; "All day long I am sick ( daveh )" (Lamentations 1:13) — letters of HOD . And Yesod also, its main inclination is towards Gevurah . And thus explained the Rashbi — peace be upon him — in the Tiqunim ( Tiqun 13, p. 29b) concerning "the ninth with corner ( rinah )", etc., and this is his language: "And Tzadiq ( Yesod ) takes from the left, and the Middle Pillar ( Tif'eret ) takes from the right."

	 

	And he further explained there (in the Tiqunei Zohar Ḥadash , p. 125, belonging to the aforementioned text) on this same subject, and this is his language: " Tzadiq , he takes to the left, which is Isaac; 'the end of all ( Qetz Ḥai ) flesh', 'He lived ( Ḥai ) forever', bound to the left...", etc. And, although the language in his place needs extensive explanation and careful examination, in any case, from the generality of his words it appears to us that Yesod , his main inclination is to the Left, opposite to Tif'eret . And it is possible that this matter is the reason for the two deciders ( makhri'im ), in addition to other reasons that there are for the thing, as we will explain in the "Portal of the Decisors", chapter 4, with the help of HaShem . And Malkhut as well, its essence is Din , for that is how its name is famously known among all Kabbalists, that it is called "Measure of Mild Judgment" ( Midat HaDin HaRafah ). And although in some places there are apparently those who disagree on this matter, in any case these words are well-founded and firmly set, and the judgment is a true judgment.

	 

	And behold, these Sefirot , according to their order, are two hands: the right hand is Keter , Ḥokhmah , Gedulah , Netzaḥ , Tif'eret . And five of the left hand are the left hand: Binah , Gevurah , Hod , Yesod , Malkhut .

	 

	And behold, Tif'eret is the "covenant of the tongue," which is what decides between the Din and the Ḥasadim ('Goodnesses'), as is known, and it itself is of the count of the ten. And thus the "covenant of the ma'or , " although its root is in Yesod , behold, according to this, it will also allude to Tif'eret , for Body ( Tif'eret ) and Covenant ( Yesod ) we consider as one, as explained in the words of the Rashbi —peace be upon him—in the Tiqunim many times.

	 

	And behold, according to this, it is found that between ten and ten there is no decision ( hakhra'ah ) as there is a decision between five and five, as we explained above in chapter 1.

	 

	And behold, this Mishnah was explained with a second explanation, along the lines of what the commentators explained about "five opposites to five".

	 

	We will further explain this Mishnah with a third explanation, by another path concerning "five opposites to five," as it seems to us, and the one who selects will select for himself. And the saying "five opposites to five" does not refer to the aforementioned fingers, for it has moved from the subject of ten to explain to us the decision between the Din and the Ḥesed , and the order of the decision, and the matter of those who need a decision. And for this reason, it says that they are "five opposites to five": that Tif'eret decides between Ḥokhmah and Binah in the secret of the Da'at , when it ascends to Keter , as we will elaborate on its explanation in the "Gate of the Decisors," with the help of HaShem . Here are two, one opposite to one: Ḥokhmah opposite to Binah , for the latter is the root of Ḥesed and the former is the root of Gevurah . Furthermore, Tif'eret decides between Gedulah and Gevurah , as is known, and Rashbi —peace be upon him— explained it in the Tiqunim ( Tiqun 30, p. 75) in the verse "And there was evening and there was morning," and this is his language: "'And God called the firmament Heaven.' 'And God called the firmament Heaven' —this is the Superior Mother ( Ima 'Ila'ah ); 'the firmament Heaven'—this is the Middle Pillar ( 'Amuda de-Emtza'ita ), which is between the right and the left and includes both. This is what is written: 'And there was evening and there was morning'; and they are the evening of Isaac and the morning of Abraham." This is his language up to this point.

	 

	And although the simple meaning of the words of the saying proves our intention, with all this, since it has come to our attention, we will say a few words about it, and let it not depart without a lingering overnight. And it must be precise: 1. His saying "'And He called Elohim ' — this is the Mother"; and have we not heard until now that every Elohim in the Work of Creation alludes to Binah ? 2. What is the intention in saying Ima ('Mother') and not Binah , which is its most famous name? 3. His saying "the Middle Pillar that is between the right and the left"; and since he said "Middle Pillar," would we not know that the intention is that it is in the middle of the Right and the Left, which are Gedulah and Gevurah , to the point of needing to explain and elaborate "that it is...", etc.? 4. Now that he has gone down to explain "that which is between the right and the left," he should have said Tif'eret , "that which is...", etc., and remained silent about "Middle Pillar," which seems like a duplication. 5. His saying "that which is between the right and the left and includes both," which is a duplication, that is, "that which is between the right and the left." 6. His saying "This is what is written: 'And there was evening and there was morning,'" for which there is apparently no proof whatsoever of his intention from the verse.

	 

	We will say that Rashbi —peace be upon him—was troubled by the verse "And God called the firmament Heaven," because Raqia' ('Firmament') is Tif'eret and Shamayim ('Heaven') is also Tif'eret ; if so, what is the intention of Scripture in saying "And God called the firmament Heaven," which seems to suggest that Firmament and Heaven are not one and the same? And to this he answered and said: " God —this is the Superior Mother." Explanation: as if saying "you already knew that every God that is in Genesis is in the Binah "; and this God is in the Binah on the side of its aspect with the inferiors, that she is the Influencer, that is, the one who emanates the emanated ones, and from there she is called Mother ( Ima ); and this is what he said "this is the Superior Mother." "To the firmament Heaven—this is the Pillar...", etc. Explanation: Tif'eret has two realities. The first is on the side of Ḥokhmah , and it is a chosen reality in relation to what it is: the secret of the Line of Mercy ( Qav HaRaḥamim ), which emanates from Keter and extends to Ḥokhmah , as we will explain in the "Portal of the Order of Emanation," with the help of HaShem . And this is the reality for which Moshe Rabenu—peace be upon him—is a chariot, as explained in the Tiqunim ( Tiqun 13, p. 29a), and this is his language: "And Jacob is indeed the image of the Middle Pillar outside. And behold, Moses was there? But [Moses] was inside, and this one outside [the body and this one of the soul]." Thus far his language.

	 

	And behold, this reality, which is its aspect in relation to Mercy without the composition of Ḥesed and Din with it, will be called Neshamah ('Soul') for the reality that is renewed from the mixture and composition. And this Neshamah is called Raqia' . And we can say by way of permutation: Reqa' Yud ('Spread Ten'), which is the reality that was spread and extended from Keter by means of Yud , which is Ḥokhmah . And this reality he explained in his language by saying "Middle Pillar," that is, the Middle Pillar and Line which has no inclusion of Ḥesed and Din , except to be between them; and this is what he said "that is between the right and the left." And through Binah this Raqia' was rectified and clothed in the totality of Fire and Water, which is called Shamayim ('Heavens'); And this is "He established the heavens by understanding ( tevunah )" (Proverbs 3:19). And the aspect that includes this reality is the Binah , called Ima , which is the reality of the He [of YHVH], which are three Vavin , which are three lines: Ḥesed , Din , and Raḥamim , as we will explain in the "Portal of Reality," with the help of HaShem . And that is why I said "and includes both," explanation: on the Mother's side it includes the Right and the Left, which is the garment that is worn and crowned upon the chosen reality. And there is proof of this matter in the Book of Zohar , Parashat Yitro (p. 84a), and this is its language in the verse "Go out and see, daughters of Zion...", etc., "with the crown with which his mother crowned him." "What does 'with the crown' mean? Rabbi Yitzhaq said: 'As it is written, "And Saul and his men surrounded ( 'otrim ) David." Because he crowns himself with white, with red, with green, with all colors, for all are included in him and revolve within him. Rabbi Yehudah said: 'With the crown with which his mother crowned him.' Who crowned him? For it is written: 'Israel, in whom I will glory ( etpa'ar ),' and it is written: 'And the house of my glory ( tif'arti ) I will glorify ( apa'er ).'" So far, his language.

	 

	And he explained: King Solomon, "peace be upon him," which is Tif'eret , and Yesod "peace be upon him." And the Crown, which is the reality called Shamayim , which surrounds its simple reality called Raqia' , which is emanated from Ḥokhmah . And this is "with the crown with which his mother crowned him," which is Elohim mentioned in the matter before us. And therefore he said above "this is the Mother," which is Binah , mother of the children. And Atarah ('crown') is an expression of surrounding and encircling, as in the matter "And Saul and his men surrounded ( 'otrim ) David," that is, surrounded. And he explained that this coronation is in three colors, which are White on the side of Ḥesed , and Red on the side of Gevurah , and Green composed of both, which is the mixture blended through the "intermediary man," Tif'eret . And so that we would not err in saying that White and Red are not in the reality of Tif'eret , but only Green, he said "that all are included in him and revolve around him." Explanation: King Solomon, who is the spiritual aspect of the side of Ḥokhmah —also called King Solomon, as I will explain in "Values of Surnames," with the help of HaShem —is surrounded by the three colors and they literally "revolve around him." And he is white in relation to his aspect to Ḥesed , and red in relation to his aspect to Gevurah , and green in relation to the aspect of both in the equality of the mixture. And all surround him and crown him. And Rabbi Yehudah explained "with the crown" another explanation, adding about Rabbi Yitzḥaq, and said that not only this, but the Crown is the totality of all six extremities ( shesh qetzavot ), which in relation to this aspect is just the cognomen Tif'eret , which comes from the expression pe'orot ('branches'), and as "the branches ( pa'arei ) of the miters" (Ezekiel 39:28), and the explanation is branches, that is, that it branches into six extremities, and the six extremities are its branches. And this is what it says "Israel, in whom I will glory ( etpa'ar )". And the explanation: the Binah says about Tif'eret , called Israel, that in it it glories ( mitpa'eret ) and branches into branches.

	 

	And it also brought proof of the verse "And the house of my glory ( tif'arti ) I will glorify ( apa'er )," for it branches out and glories in its branches. And it means: the house of Tif'eret above is Binah , for there also is its dwelling place ( shekhinato ), for it traverses from one end to the other: from the end of the Heavens, which is Binah , to the end of the Heavens, which is Malkhut . And just as Malkhut is the house of Tif'eret , so is Binah , and this is "the house of my glory I will glorify." Explanation: it branches out with the branches of Tif'eret , which has dimension. Or it means that Malkhut is the house of Tif'eret . And he said to Binah : "the house of my glory"—which is Tif'eret on my side, for on Binah 's side he includes the branches ( pe'orot ) also for his house, which is Malkhut— "I will glorify ( apa'er ) and branch out," in the secret that she includes six branches on her side, for he clothes himself six by six; and this is "with the crown," which is this crowning and clothing. So far. And this is what is intended in the verse "And he called Elohim ," which is the Mother who crowns the Raqia' with the Crown called Shamayim . And he brought proof of this from the verse "And there was evening and there was morning, the first day." And the explanation: evening for Isaac and morning for Abraham. In their totality together they come to be and are clothed as Tif'eret , which is called "the first day," and this is Shamayim . And the totality of Shamayim is "day," which is Fire and Water, evening and morning. And for this reason it says "day one": unified, which unifies the two aspects. And we can say that from there [come] twelve hours. In what it [the Name] appears as Vav in the filling ( miluy ), which rises to Eḥad ('One' = 13). And the explanation: two faces unify. Vav on the right side, one face; Vav on the left side, one face. And Alef in the middle unifies the two faces together. And this is Eḥad (1+8+4=13, Vav+Vav+Alef=13?). And the two Vavin are twelve hours: six from sunrise to midday, which is Ḥesed ; six from midday to night, and it is evening, Gevurah ; this is "day one". And there is nothing to elaborate on here.And it would already be possible to multiply evidence on the subject of Tif'eret 's decision betweenGedulah and Gevurah . But, being a simple and consensual matter, we need nothing more than to understand this saying in its structure. And it came to us that Tif'eret decides between Gedulah and Gevurah , and they are two, one opposed to one.

	 

	Chapter 3

	 

	Still decides Tif'eret between Gedulah and Hod , and between Gevurah and Netzaḥ . And the reason is that Gedulah and Netzaḥ are the side of the Right, Ḥesed ; and Gevurah and Hod are Din , Left, and need the decision. And there is some proof of this from the words of the Rashbi —peace be upon him—in the book Ra'aya Meheimna ( Parashat Pinḥas , p. 244a): "And in the first work I gathered my myrrh ( mori ) with my spice ( besami ): right arm on left thigh. 'My honeycomb ( ya'ari ) with my honey ( divshi )': Jacob on Rachel. 'My wine ( yeyni ) with my milk ( ḥelavi )': left arm on right thigh. Ḥesed with Hod —these are right arm with left thigh. Jacob on Rachel—Middle Pillar on Malkhut . Gevurah with Netzaḥ —these are left arm with right thigh. And why did he change his measurements ( midot dileh ) thus? But it is a secret that he swears thus. David said here: 'Let your priests be clothed with righteousness and your godly ones ( ḥasidekha ) sing ( yeranenu )'. And it was said there: 'And let your Levites sing', that is what should be said. The Holy One, blessed be He, said: It is not the way of the earth to change my measures; but after you have invited me, I must do your will. From this we learn that the master of the house who invites, even to the King, the King must do his will; and therefore we establish: 'Do whatever the master of the house tells you'...", etc. "And with all this, this secret is beautiful...", etc. Up to this point, his language.

	 

	And what is striking about this saying is the length of his language and the duplication of the subject without different words. He says "right arm on left thigh," " Ḥesed with Hod ," etc.; and have we not heard until now that two arms are Gedulah ( right arm), Gevurah ( left arm), and two legs, which are Netzaḥ (right leg), Hod ( left leg)? And what need is there for this length in explaining simple things? 2. For at first he should have used short and clear language, saying: "'My myrrh with my spice' — Ḥesed with Hod . 'My honeycomb with my honey' — Middle Pillar with Malkhut . 'My wine with my milk' — Gevurah with Netzaḥ ." And he would have remained silent about thighs and arms, so that he would not need to explain them later. 3. The main point of this saying is in Parashat Pinḥas (241a), for it says: "And in the first work...", that is, in the Zohar , for it was the book preceding this one. And there in Parashat Pinḥas he did not elaborate, neither on it nor on part of it, but only on the beginning of the saying. And this is his language: "'I gathered my myrrh with my spice' — right arm on left thigh. 'My honeycomb with my honey' — Jacob on Rachel. 'My wine with my milk' — left arm on right thigh." Up to this point is his language. And although he elaborated there on the subject of the decision, the cognomen Mori being the Ḥesed , and Besami the Netzaḥ , as interpreted. With all this, on the subject of the explanation of the words he did not elaborate further. And it must be seen why he did not take this relationship here. 4. When he said "Jacob in Rachel," and did not say "Body in Female" ( gufa be-nuqva ), as the path and relationship of the members that he united in the other Sefirot . 5. After he went down to explain his words in what he said "and these...", etc., it would have been appropriate for him to say "right arm with left thigh, Ḥesed with Hod ," for this is the correct order, and not to anticipate the explanation of the [technical] expression, saying " Ḥesed with Hod , right arm with left thigh...", etc., and so on for all. 6. What caused him difficulty: "And why did he change his measurements like that?" And what is difficult? For behold, sometimes the Netzaḥ sucks from the Gevurah and thus the Hod from Ḥesed ,even though most of its suction is Netzaḥ of Ḥesed and HodFrom Gevurah . For sometimes it happens, according to the mixtures and influences, that Netzaḥ draws from Gevurah and Hod from Ḥesed . And therefore each is included from all, so that all may be in agreement for one action and for one abundance. And therefore it is possible to equate the two opposites, even Gevurah with Ḥesed .

	 

	We will explain that Rashbi —peace be upon him—caused difficulty in Scripture, for it would have been appropriate for him to say: "I have gathered my myrrh and my spice, I have eaten my honeycomb and my honey, I have drunk my wine and my milk." "With" ( 'im ), "with"—why? For it is superfluous. And to this he replied that there, above the saying that is before us (printed in Parashat Vayiqra , p. 4b, see there), he said: "'My myrrh with my spice'— Ḥesed with Netzaḥ . 'My honeycomb with my honey'— Gevurah with Hod . 'My wine with my milk'—Body and Covenant."

	 

	And behold, our question was somewhat answered here, for it said "with," "with" to unify these measures in the aforementioned way. And because this answer is not sufficient—since the intention in the verse is none other than to unify Ḥesed in Netzaḥ , Gevurah in Hod , and Tif'eret in Yesod —in any case, it would remain silent about "with," "with," and it would automatically be understood that unified means, for it is their way in this, that three are unified in three. For this it said: "And in the first work," that is, in the Zohar in Parashat Pinḥas, another, broader explanation was given, and it is this: "right arm on the left thigh." That the intention is Ḥesed , despite being the Line of Ḥesed , unified in Hod , despite being the Line of Din . And so Gevurah , despite being the Line of Din , unified in Netzaḥ , despite being the Line of Ḥesed . And now it will not be difficult to understand why it said "with," "with"; for it was necessary because it is not their way in this. And because it is the opposite of their custom and nature, therefore it was necessary to say "with," "with," to make us hear the opposite of this order. And the reason for saying in the Zohar with the language of the names of the limbs, "thighs and arms," and not the Measures by their names, is because it caused them difficulty: for, since it is an explanation of the inverted Sefirot , which is not according to order, it is an impossible thing. For the path of the suction of Netzaḥ is from the Right, and thus it is under the Ḥesed , Line of Ḥesed . And the path of the suction of Hod is from the Left, and thus it is under the Gevurah , Line of Din . And how is it possible that they change their function? For this thing is impossible. And to explain this matter to us with energetic rhetoric, he used "thighs and arms" in his language. To tell you: for just as the thighs and arms are joined together and connected to the body, and through the body it unifies the right arm with the left thigh, and thus the left arm with the right thigh, and the central body is what unifies and joins them together; so is the matter above, through Tif'eret , which is what branches out into the six extremities, and the extremities are its limbs. In the same way that the limbs are branches to the body, so the extremities are limbs and branches to Tif'eret . And therefore, through it, it is possible for these Sefirot.to be mixed into this mixture, and it is within the realm of possibility, not impossibilities. And with all this, we still can't escape the question: "why did he change his measurements like that?", as we will explain.

	 

	And so the reason for being forced to say "thighs and arms" and not the Measures by their actual names was explained. But Rashbi —peace be upon him—in the book Ra'aya Meheimna intended to bring the language of the first work in the transcriptions of its exact language, which is: "'I gathered my myrrh with my spice'—right arm on the left thigh. 'My honeycomb with my honey'—Jacob on Rachel. 'My wine with my milk'—left arm on the right thigh." Up to this point, the language of the work. And he elaborated on the explanation of the rest of what was said. The intention is to explain to us the precision of his beautiful language in saying "right arm on the left thigh," etc., that the matter is not on the side of chance, not with the real intention that Ḥesed should unite with Hod , and not Hod should unite with Ḥesed . That is to say: that the dwelling place of Ḥesed should be in Hod and that Ḥesed should be the principal one . And so Gevurah , that its dwelling and seat should be in Netzaḥ , and that the principal one should be [ Netzaḥ ] [variation: Gevurah ], and not the other way around. And so Tif'eret in Malkhut below. For if we were to say that the principal one should be above—the Inferiors in the Superiors—the reason for "why he changed his measures thus" would not be established. For if that were so, the Bride and her attendants would be found going up to the house of the Groom and his attendants. And if that were so, it would not be fitting for the Bride to change the Groom's customs in any way, since she stays in his house. But this is correct: Ḥesed in Hod , Gevurah in Netzaḥ , Tif'eret in Malkhut . And they are three Superiors in three Inferiors. The Groom is found staying with his attendants in the house of the Bride with her attendants. And since he is in the Bride's house, it is fitting that he behave according to the Bride's wishes. And it is up to her to change the custom according to her will, when it is best in her eyes. And with this matter there is an answer to the question "why did he change his measurements like that," etc., as we will explain with the help of HaShem . And this is what Rashbi —peace be upon him—intended when explaining to us the precision of his language by anticipating the explanation of the saying itself, saying: " Ḥesed with Hod , right arm on the left thigh," and not the reverse. To awaken us to the precision of his language,who, with intent, adopted the language of "thighs and arms" and not the language of measurements " Ḥesed e" Hod ," etc. To indicate that this mixture is through the Body. And this was intended by anticipating the language of " Ḥesed and Hod " to "arm and thigh," as if to say: "Be necessary," for it would already be possible to shorten the language by saying " Ḥesed and Hod ," the language of Measures, and not the language of limbs. But to make you understand: that the secret of this mixture, which apparently seems inverted, is straightened through the Body, which is the Central Tif'eret , as we explained. And conversely: "arm and thigh" is an explanation for " Ḥesed and Hod ," and not " Ḥesed and Hod " an explanation for "arm and thigh." And in this we will answer that, in Jacob and Rachel, it was not necessary to change their names to the names of the body's limbs. For their subject and their unification have no change in it, except as is the custom of the world: Tif'eret over Malkhut ; and therefore they were not changed.

	 

	And he further made us understand that, in the language of the first work, he said "right arm on left thigh" and thus "left arm on right thigh," and did not say "with," "with," except in abbreviated form. And in this saying, in his explanation, he explained " Ḥesed with Hod ," etc., and said "with," "with." And "why did he change his measurements like that?" Explanation: let's explain that the change of Measurements was only for the matter of Influence and Suction—which is what would come to our minds in the explanation of "right arm on left thigh," that his intention is only about Abundance, that it influences Ḥesed in Hod , and thus that it influences Gevurah in Netzaḥ —it would not be difficult for us at all, for this is the way of the Measurements, that these absorb those. But according to what was explained in this saying: "right arm on the left thigh," an explanation "with" literally, that is, that Ḥesed is unified below within Hod , and Gevurah below within Netzaḥ . If this is so, it is difficult: "why did the measures change like this?" For in the path of true unification, this is not the path of the unification of the Sefirot , for Netzaḥ connects to Ḥesed and Hod to Gevurah , as we will explain in "The Gate of Jacob's Thigh," with the help of HaShem and His salvation, in chapters 3 and 4. And the point is that, in the Influence, even though Ḥesed influences Hod , with all this, Hod will operate its action, which is the action of Din , even if it does not operate with force as at the time of its suction of Gevurah ; and there is no fear in this, since there is no change in the Measures. However, in true unification there is apprehension, because the action of the Din is completely annulled. For when Gevurah wants to act with judgment, Netzaḥ will conquer that judgment and will not let it act in the secret of unification. And that is why it is difficult: "why did you change the measures like that?" For it is a change of the Measures and a blocking of the Din , and this is not appropriate. And this is the "it is not the way of the land to change" said to David. And he answered: "For the sake of David your servant...", etc., change and attract the force of Mercy. For even the Song ( rinah ), which is on the side of the Din as is known, wanted it to be on the side of Ḥesed ; and this will be explained further in the "Gate of Essence and Governance".with the help of HaShem , in chapter 6. And so is the matter inTif'eret : since he comes to the house of Malkhut , as it says, "I have come to my garden, my sister, my bride," if this is so, it is fitting to behave according to her will, even in changing the Measures, to attract the power of Mercy to the maximum. And this is the saying " Ḥesed in Hod , Gevurah in Netzaḥ , and Jacob in Rachel," for they are three Superiors in three Inferiors, through Jacob, the Bridegroom, who comes to the house of his bride Rachel, as we have explained. But if the Bride were to ascend to the Bridegroom's house, it would not be appropriate to change, for "it is not the way of the earth to change."

	 

	And behold, the explanation of the saying was completed, and good taste and knowledge came to us: that Tif'eret also decides between Gedulah and Hod , and between Gevurah and Netzaḥ .

	 

	Chapter 4

	 

	Since in the previous chapter we asserted, based on what was said therein, that Tif'eret is the decider between Gedulah and Hod and between Gevurah and Netzaḥ , and the subject is somewhat strange to the listening ear, we said to emphasize this homily further and explain things to show that they are neither distant from the intellect nor strange, for the matter is very close to us. And the subject lies in what is famous, that Tif'eret receives from Gedulah and Gevurah and influences Netzaḥ and Hod . And there is no doubt that what Tif'eret influences in Hod , it is necessary that there be in it, in that abundance, a part of the abundance of Gedulah that Tif'eret received from it, as we explained; and thus, what Tif'eret influences in Netzaḥ , it was necessary that there be in it, in that abundance, a part of Gevurah . And there is no doubt that the abundance influenced by Tif'eret to Netzaḥ and Hod is not, in its mixture, exactly like its reception of Gedulah and Gevurah . But, a median mixture will be mixed through Tif'eret , equaling Gedulah and Hod , and thus equaling Netzaḥ and Gevurah . And if this is so, this decision is found to be, in part, a continuous thing. And sometimes it happens that Tif'eret is forced to be the principal recipient of the Judgment of Gevurah to influence Netzaḥ because of the need of the world of Din for vengeance and things similar to these. Or, because it received the majority of Gevurah , it will influence Netzaḥ to sweeten the judgment. And so sometimes Tif'eret will receive the majority from the side of Ḥesed and influence Hod to sweeten Hod . And this mixture and similar things will be explained in "The Portal of the Channels," chapter 2, with the help of HaShem . And the words are straight for the understanding and just for those who find knowledge. We will add a further lesson on this matter and emphasize what all the Geonim agreed upon regarding the colors of the Sefirot : that the color of Netzaḥ is red tending towards white, and the color ofHod is white leaning towards red. That's his language so far.

	 

	And behold, Netzaḥ , they explained that it is red inclining towards white. Explanation: red on the side of its reception from the side of the Harsh Judgment of Gevurah through Tif'eret which decides, as we explained; and because of this judgment it will be red. But on the side of the majority of its suction from the side of Ḥesed —for there is its home—its inclination will be towards white, to whiten the redness to make it return to white; and this is "inclining," for its intention is to be mostly white. And so the matter is, conversely, for Hod : for through its suction of Ḥesed by means of Tif'eret , which equalizes and mediates between them, it is white. But because the essence of its suction is on the side of Gevurah , for there is the essence of its inclination and its place, it will necessarily be inclined towards red and deciding Mercy towards the side of Judgment.

	 

	And behold, according to this, Tif'eret is found mediating in its color — which is white and red — between Gedulah and Hod , and between Gevurah and Netzaḥ .

	 

	And the subject of these colors will be explained in the "Portal of Colors," with the help of HaShem . And praise and thanks to Him who repays debtors with kindness, who has repaid us all good. To HaShem , and He will enlighten us to enforce this matter with three faithful witnesses: in the words of the Rashbi —peace be upon him—in the logic of the Kabbalah, and in the words of the Geonim . The generality of things: the places that need a decision are five against five. Ḥokhmah against Binah , Gedulah against Gevurah : behold, two against two. Gedulah against Hod , Gevurah against Netzaḥ : behold, two against two. They are four against four. Yet Yesod decides between Netzaḥ and Hod , as will be explained in the "Portal of the Decisors" in chapter 4. Behold, they are five against five. However, the deciders between the five and five are none other than two, which are Yesod and Tif'eret . How? Yesod between Netzaḥ and Hod ; and Tif'eret between Gedulah and Gevurah , and between Gedulah and Hod , and between Gevurah and Netzaḥ , and between Ḥokhmah and Binah in a hidden reality within the secret of Da'at , as will be explained in the aforementioned Portal. And with this introduction, the Mishnah , in whose explanation we are, will be understood , which says "five against five"; for the truth is that they are five opposed to five and "a unifying alliance directed towards the center," for the Decisors mediate and direct themselves between the extremities. And the "word of the tongue" is Tif'eret , and it is called "word of the tongue" because, through Binah , which is the tongue, it ascends upward to decide between Ḥokhmah and Binah in the secret of Da'at , as will be explained in the aforementioned Portal. And thus, through it, it mediates between Gedulah and Gevurah , as we explained in chapter 2, with the help of HaShem . And the "word of the ma'or " is Yesod , the second decider.

	 

	And behold, this matter settled further, and essentially resolved what we asked: that they are five opposed to five and the Decider, [therefore] they are eleven. For we are not now counting the Sefirot , but counting the Decision, as we have explained, and there is no need to elaborate.

	 

	And so we explain this Mishnah in the most famous version found in books and commentaries. Although Ramban ( Naḥmanides ) — peace be upon him — seems to have had another version, we will only concern ourselves with the consensus of the majority of books. And when the student examines the versions, he will find this version to be more accurate; and moreover, Ramban 's explanation has not yet been verified to be as it appears from within.

	 

	Chapter 5

	 

	After we journey from Mount HaShem , the high and steep mountain—the previous Mishnah —and there we enforce the Kabbalists' consensus that there are ten Sefirot and no more, we will go to Mount Myrrha, the second Mishnah to it (although it is the fourth at the beginning of the chapter). And this is its language: "Ten Sefirot of Beli-mah . Ten and not nine. Ten and not eleven. Understand with Wisdom ( Ḥokhmah ) and be wise with Understanding ( Binah ). Test in them and investigate them, and know and think of them; and establish the thing upon its enlightenment ( buryo ) and make the Creator sit on His base ( mekhono )." This is its language up to this point.

	 

	We agree not to dwell on this Mishnah at all, because its words are not inherently ordered, and the verse says "interpret me," and its superficiality does not support any explanation until it is discussed within it. And we will write what Elohim puts in our mouths on the subject of "Ten and not nine" and its explanation. And its intention is to warn us of the error: that we do not say that Keter is not of the generality of the Sefirot , thinking that it is Ein Sof ('Infinite'), which is not so. For "high above the high watch." And not as many have thought, that Ein Sof is of the count of the Sefirot and that it is Keter . And this opinion, we will annul it on the Portal "If Ein Sof is Keter ," with the help of HaShem , and may the Merciful deliver us from this opinion. But certainly they are ten excepting the Emanator ( Ma'atzil ). For if it were not so, the emanated Sefirot would be found to be nine. And this is not appropriate; but the emanated ones are truly ten, not nine. He further explained: for it came to warn us not to err by separating Malkhut from the count, as some have imagined in their logic something close to this. And may the Merciful One deliver us from this opinion as well. But it is with them in the Emanation ( Atzilut ). And even though it is not in their unity, because it was expelled, as we will explain in the "Gateway of the Waning Moon," with the help of HaShem . And close to this explanation , Rashbi —peace be upon him—explained in the book Ra'aya Meheimna ( Parashat Ki Tetze , p. 277b), and this is his language: "And there are others, Lords of the Kabbalah ( Marey Sithrey Torah ), Lords of the Measures, who inherit souls from the side of the Holy Malkhut , which is composed of ten Sefirot . For whoever inherits it and deserves it, deserves ten Sefirot without separation. 'Ten and not nine': for if they inherited Malkhut alone, there would be nine in separation from it. And because there is no separation there, the Owner of the Sefer Yetzirah said : 'Ten and not nine'. And if you say that it rises above ten, perhaps he will explain: Yud He Vav He , behold ten; the Yud that unites in it does not rise above ten; and therefore 'Ten and not eleven'." This is his language up to this point.

	 

	The intention of this saying, "And there are others," is that, as mentioned above, there are those among men of action who have a soul that is their mother from the side of Creation ( Beriah ); and this matter will be explained in "The Portal of the Soul," with the help of HaShem . And now he said that there are others, Lords of the Secrets of the Torah ( S"T ), who are those who deal with the Divine Torah and its secrets. And because it would be possible to say that "Lords of the Secrets of the Torah" would be called those who deal with the secrets of the laws, homilies and legends, and the statutes and judgments and sentences according to the simple sense of things only; for this he said that, even though their reward is double and redoubled, and the measure is chosen, with all this they do not merit the excellence of this Soul until they reach the secrets of the Sefirot , which are the secret of Divinity. And they are called "Lords of the Measures." And they are called so because the entire occupation of the Sages in Kabbalah is in the Measures and their subject. And he said that these inherit a soul from the side of Malkhut itself, not from the side of Metatron, servant, and not from the side of his servant, as mentioned there. And he said that he deserves a soul composed of ten. And why did it cause him difficulty? Perhaps the other souls are also composed of ten, or perhaps this soul is not composed of ten? And from where do we have the strength to distinguish between soul and soul? Even if this one is more important than that one. For this it is necessary: that in Malkhut —that is, the soul that is on the side of Malkhut —it is necessarily composed of ten. For the reason that the Sefirot do not separate and are linked and unified; and when we say Malkhut , it is necessary that the other Sefirot are attached to it. Which is not so in the soul on the side of Metatron or the servant, for they are from the world of separation. Since they descend from the Emanation. And it was not bound in this obligation except in the Emanation, and not in them. And, therefore, it will not be composed of ten, except the soul on the side of Malkhut.And what we say, that the soul on Metatron's side or the servant's side is not composed of ten, the intention is not that ten are not included in it according to the literal meaning. For that is impossible, there being an extended action from above in which the action composed of all ten is not present; for if that were so, separation would be seen. And this is the reason for those with defects, such as the handless and similar ones, who are deficient and show the wickedness of their action, which they damaged in a holy place and separated; and therefore their soul does not spread throughout the body in those limbs, and it is defective and deficient, and everything according to the place of their defect, so is their physical defect. And the defect that has been there since the beginning of creation points to its deficiency because of reincarnation, as we will explain the subject of the limbs in "The Portal of the Soul," chapter 7, with the help of HaShem . And it is never possible in the world for a soul or action to not include all ten Sefirot . And even if it is decreed to say "soul of Metatron's side" or "of the servant's side," the intention is not that they are not from above, God forbid. For all souls are extended from above. And the matter is as we will explain in the aforementioned Portal, chapter 2, with the help of HaShem . And forever it is composed of ten and they do not separate, as we explained. And what exists between the souls of Malkhut and the other souls is that the other souls are composed of ten, not that one actually sees ten in them, but the intention is that they are included in it, and it itself is composed of ten. But the soul of Malkhut 's side is emanated from the ten Sefirot that are in Malkhut , when all ten Sefirot are seen in Malkhut and it unites with them.

	 

	This matter will be further explained in future Portals, with the help of HaShem . This matter is within the Sefirot themselves, for there is a great difference between saying " Malkhut composed of ten" and saying that it is unified with the essences of the other Sefirot , because not everything is one and the same. The praise of the Sefirah for being composed is not the same as its praise for being unified with the essences of the Sefirot , for this means that ten Sefirot are truly seen in it , and this is clear. This is what was intended when saying "composed of ten Sefirot ." He explained that the intention, in saying "composed," is not that it is composed merely as the path of the nature of the Sefirot , but "that whoever inherits it, etc., deserves ten Sefirot without separation." Explanation: it truly deserves the ten Sefirot in their reality, because ten Sefirot are truly seen in it , as we have explained.

	 

	And the subject of his saying "that he inherits and deserves it" ( de-yarit lah u-zakhei lah ). Explanation: for two things are necessary to deserve this important soul. First, on the side of his preparation on the side of his father at the time of generation, at the time of coupling, as our Sages, of blessed memory, said: "He who sanctifies himself at the time of the relationship...", etc.; and after his father sanctifies himself with this, when that good intention of his rises, he will merit a holy soul of a high place, and according to the measure of his holiness, so will his attraction rise; and this is famous in the Zohar and the Talmud in many places, numerous in account. And the saying "deserves decent children," the intention is that he attracts to his children a soul of a high place, so that they may be decent; and this is called "inheritance from his father," and this is what he intended when he said "and inherits it." Furthermore, the second point: he himself needs decent and desirable acts before his Creator, so that that soul will not be taken from him. And this will be explained further in "The Gate of the Soul," chapter 3, with the help of HaShem . And about this second point he said "and deserves it" ( u-zakhei lah ), that is, he is the one who deserves that holy soul through his actions. "He deserves ten Sefirot without separation": an explanation, as we have explained, because when the soul is of the essence of Malkhut , it will necessarily be that soul composed of ten Sefirot , that is, of the essence of the ten Sefirot that are in it, because it is unified in the ten Sefirot and does not separate from them at all. And this is what he said "deserves ten Sefirot without separation," meaning, unified in Malkhut , inseparable from it. And he derived this from the words of the Sefer Yetzirah , which said "Ten and not nine." And if it were possible to say that the soul is separate—which is necessarily part of Malkhut , as it says: "And he breathed into his nostrils" (Genesis 2:7), whoever breathes, breathes from their essence; and if so, the path of the part leads to the whole—for just as the soul that extends from it is separate from the other parts of the Sefirot , so Malkhut would be separate, God forbid, from the other Sefirot . And this is impossible, for if it were so, the nine Sefirot would remain ; for this reason it says "Ten and not nine," that they may never decrease from ten. And therefore, it is necessary that the soul, besides being composed of ten, also include in it the essences of the Sefirot as the path of Malkhut.Indeed, for everything that is in the part is in the whole. "And if you say that it rises above...", etc. Explanation: it caused him difficulty that we said that there are ten except for Malkhut , and according to this it would already be possible to say that Malkhut is separate from the rest and with all this they are ten. To this he replied: "perhaps he will explain...", etc. Explanation: the Explicit Name is the Name of Four, YDVD , as we will explain in the "Portal of the Name of Four", and this Name is in the Measure of Tif'eret , and it is Male that unites with Malkhut , which is Female, and it unites with her. And this Name points out, in its fulfillment, that it is a single domain ( reshut ha-yaḥid ): its height is ten and its width is four, which is YDVD , and this is its width. And its height is ten: Yud He Vav He , behold ten; For it never rises above ten. And if it were [the case] that there were ten excluding Malkhut , behold, when the Name is unified with Malkhut there would be eleven: ten above and one that is unified with the Female. For this reason it says in the Sefer Yetzirah : "Ten and not eleven".

	 

	And thus the explanation of the saying is complete, and we write in passing the Mishnah 's explanation "Ten and not nine, ten and not eleven." We can further explain "Ten and not eleven": it intended to warn us not to include the Throne, known as Creation ( Beriah ), in the account of the Emanated Ones, as we will explain in the "ABYA Portal," with the help of HaShem . And thus it intended to warn us not to include the angel Prince of the Face, Metatron, in the account of the Emanated Ones, for although his name is like the name of his Master, he is nothing but Formation ( Yetzirah ) and not Emanation ( Atzilut ), as we will explain in the aforementioned Portal, with the help of HaShem . And all these explanations are in the interpretation of the Mishnah , since it spoke in the language of obligation and negation. "Ten"—that is obligation; "and not nine"—that is negation. And thus "Ten and not eleven." And his intention is to enforce this number, which is ten, and to negate any margin of error that either increases above or decreases from ten.

	 

	Chapter 6

	 

	They also explained to us another interpretation in this Mishnah in the book Ra'aya Meheimna ( Parashat Ki Tissa , p. 187b), and this is its language: "Commandment to give half the shekel ( maḥatzit ha-sheqel ) in the sacred shekel. Rabbi M. said: What is half the shekel? It is like half the Hin . And this is the intermediate Vav between two Hes . The stone to weigh with it—this is the Yud ; 'Twenty gerah is the shekel'—this is the Yud . 'The rich man will not give more'—this is the Middle Pillar, he will not increase it by ten; for thus it was said in the Sefer Yetzirah : 'Ten Sefirot of Beli-mah , ten and not eleven'. 'And the poor man will not give less'—this is the Tzadiq , he will not decrease it by ten; as it says: 'Ten and not nine'; and half the shekel is ten." So far, your language.

	 

	And one must be precise in this saying. 1. His saying "What is half a shekel? It is like half...", etc. Explanation: half of the Hin is the Tif'eret , which is intermediate between the two Hes . However, in "half a shekel" it is not appropriate to explain "intermediate between" in this way, since we do not know "between what". 2. His saying "The stone to weigh with it — this is the Yud ...", etc.; behold, according to the sense, the Yud is twenty. And how did he say that one should neither subtract nor add to ten? Behold, Yud , whose half is ten, behold, he added ten upon ten, which is twenty. And according to his explanation, one should not add to ten in any Sefirah . For not only Tif'eret or Tzadiq , but he took these because they are "rich" and "poor", and with even more reason the others. 3. His saying "The stone to weigh with it — this is the Yud "; And how do they weigh with this stone, since it is twenty gerahs and the weight needs to be with ten, which is only half a shekel? And if we say that his intention is to say the way to weigh with this stone, and it is the Whole Stone, if so, it is an extension of language, and it would be appropriate for him to say "The stone to weigh with it is the Yud and it is twenty gerahs "; why did he say "The stone to weigh with it is the Yud , twenty gerahs is the shekel, this is the Yud ", which is duplication and extension? 4. His saying "and half a shekel is ten", which seems to have no connection.

	 

	Furthermore, this contradicts what was explained above, since above it was stated: "the explanation of half a shekel is intermediate," and now it says "half a shekel is ten," which implies that half is half of a shekel according to the literal meaning.

	 

	And so, to understand this saying, we need to introduce the fact that the subject of the Sefirot is ten from top to bottom and ten from bottom to top, like a ray of sunlight that comes and strikes a polished mirror, and the light returns and reverses itself against its source; so it is with the subject of the Sefirot , for they come from top to bottom until Malkhut , and there is the stopping point of the light, and it returns to its source through its journeys, so that, just as there are ten from top to bottom, so there are ten from bottom to top. And in this homily we will elaborate on this in a separate section, with the help of HaShem .

	 

	And behold, this secret is explained from the form of the Aleph , which is Yud above and Yud below, to point to the source of light from above to below and from below to above, and they are Upper Waters and Lower Waters, as we will explain in the "Portal of the Values of the Surnames" in the value "Water", with the help of HaShem .

	 

	And behold, the Vav that is in the middle of the two Yudin is the Tif'eret , which unifies the Upper Waters and the Lower Waters; and this is the "half shekel," which is intermediate between the Shekel, which is the Complete Measure, the measure of Atzilut —ten from above to below and ten from below to above—and it is intermediate and half between two Yudin which are "twenty gerah is the Shekel." And now the meaning of "half of the Hin " and the meaning of "half of the Shekel" are all one and the same. And question 1 is answered. "The stone to weigh with it—this is Yud ." Explanation: always "Stone" ( even ) is the form of Yud , which is called Stone, and every stone is alluded to in the reality of Yud , as we will explain in the "Portal of the Values of the Surnames" in the value "Stone," with the help of HaShem .

	 

	And behold, it is a stone to weigh with it half a shekel, for half a shekel is ten, as we shall explain. And therefore the Stone with which they weigh is the form of Yud , and this is ten. "Twenty gerah is the Shekel—this is the Yud ." Explanation: what is said "twenty gerah is the shekel, this is the Yud " in its filling ( miluy = Yud-Vav-Dalet ), which points to twenty, which are the two Yudin : ten from top to bottom, ten from bottom to top.

	 

	And behold, its half, which is simple Yud , is the Weighing Stone. And when it is filled, it is a whole Shekel, which is twenty gerah : ten from top to bottom and ten from bottom to top, as we have explained. "The rich man will not give more—this is the Middle Pillar, he will not increase it by ten," etc. Explanation: it is not necessary to mention the other Sefirot , but even the Rich Man, who is rich in abundance and generality more than the other Sefirot , with all this he should not increase the generality by more than ten Sefirot , for there are ten and not eleven. And if this is so, he should not increase the generality by more than ten because of his wealth; but his wealth will be in multiplicity of abundance and light or in being composed of ten many inclusions, and he will never add to the generality of the Ten. "And the poor man will not decrease—this is the Tzadiq , he will not decrease by ten," etc. Explanation: Yesod , although called "Poor" because of its poverty [during the time of the Exile], as it says (Isaiah 57:1): "The righteous ( Tzadiq ) perish...", etc., and it is poor and weak. And it said that, although it is poor, its poverty is not to diminish from the ten Sefirot in any way, that it should not diminish from them, as in the matter of "Ten and not nine"; but its poverty is in the diminution of its abundance or diminution of inclusions of the Ten, but not that it diminishes from them, unless it does not add many inclusions of ten at a time. However, of the Ten mentioned it should not diminish, so that it is not less than ten. For it is impossible to say that there is a place devoid [of the ten] because of one of them, but forever they are ten. "And half a shekel is ten." Explanation: Now, according to what we explained, "the Rich Man" is the Middle Pillar, which is actually half the shekel in the intermediate space between two Yudin ( shekels) that are the twenty gerahs (shekels ), if this is so, half the shekel is ten, and ten is half the shekel. And if this is so, since Scripture came to teach us that the Rich Man, who is Tif'eret (a deity), should not add more than ten, if this is so, how did it say "The Rich Man shall not give more than half the shekel," being himself half the shekel? And how did it give measure to the Rich Man, who is Tif'eret , with half the shekel, which is Tif'eret itself? For this it said: "and half the shekel is ten." Explanation: even though we have explained above that Tif'eretIt is called half a shekel because it is intermediate [with] all of this, the verse does not depart from its simple meaning: that it is called so in its aspect between the shekel and divides it in two, and half a shekel is ten. And now it says: "The rich man will never give more" in its reality, which is half a shekel, that is, that it divides the shekel in two and makes each of them ten, ten. Up to here the explanation of the saying. And we find ourselves learning from it the explanation of the Mishnah , that "Ten and not nine, ten and not eleven" came to teach us about the subject of the generality of those included: that one should not add ten, as we explained.

	 

	And now we will return to explain the rest of the language of the Mishnah , which says: "Understand with Wisdom and be wise with Understanding," etc. And the commentators explained that the intention is to unify the Ḥokhmah with the Binah and the Binah with the Ḥokhmah . They further explained that the intention is to explain that the root of the Ḥokhmah is in the Binah and the root of the Binah is in the Ḥokhmah . They further explained: when you attract abundance to the Ḥokhmah , let it be so that it may come to the Binah ; and when you attract it to the Binah , give it the strength of the Ḥokhmah . And according to these things and similar things the commentators explained, and their explanations do not hold up. For why would they now warn us about these matters in the Binah and in the Ḥokhmah and not in the other Sefirot ? For surely, just as we are obliged to unify the First Three, so it is our obligation to unify the seven that are below them.

	 

	Furthermore, why didn't Keter address this unification according to some of the explanations? They also said "Test them," etc., and the commentators explained that when you test well, you will know that the Ḥokhmah and Binah mentioned are the root of Gedulah and Gevurah . "And investigate them": explanation, when you investigate, you will find that Gedulah and Gevurah are the root of Netzaḥ and Hod , which are those that extend from them. And it said "and establish the thing upon its clarification" ( buryo ) — "Thing" ( Davar ) is Malkhut . Buryo is like its support, and thus translated Onkelos (Exodus 21:19), and it is Yesod . "And He makes the Creator sit on His base" ( mekhono ): and "makes sit" ( hashev ) corresponds to Teshuvah ('Repentance'/'Binah'), to give His strength to Tif'eret , who is called "Creator" ( Yotzer ); and the base ( mekhono ) of Tif'eret are Netzaḥ and Hod . Thus far are the words of the commentators, after we have chosen the chosen one and the finest of their explanations. And because this matter does not settle for us—because this is not the nature of an author's language, and further: what is his nature in making us hear these matters and these novelties now? For this is the path of those who pray, not of authors, and we have no teaching or novelty in this—therefore, it seems to us to explain: that Ḥokhmah ('Wisdom') is the Tradition ( Qabalah ) and the Study that man learns from his master. Regarding the matter of "they give you chapter headings," Binah ('Understanding') is the Analysis and Addition that man analyzes and adds to himself from the rules and chapter headings that have been given to him. And now, this is what he intended when he said "Understand with Wisdom" ( Haven be-Ḥokhmah ), meaning: analyze well what you have learned from your master in the Wisdom of Measures, for in it they give you only chapter headings. And man needs to understand one thing in it from another thing, as in the matter of saying, of blessed memory (Treatise Ḥagigah 13): "This thing is only said to a wise man who understands from his own knowledge."

	 

	Behold, man needs to compare one thing to another and extract one thing from within another, so that he may have a generative intellect and not a sterile one. And he said, "Be wise with Understanding" ( Ḥakham be-Vinah ), explanation: when you generate and compare in your intellect and understand, you need to make it wise and rationalize it with the tradition of the Rabbis and in the brevity of their words, so that the matter is included in what has been added to you, whether much or little, "and do not rely on your understanding." "Test in them" ( Baḥon bahem ), that is, in the essence of the Sefirot , that is, "in them" ( bahem ), in their essence, let the test be by the way of "running and returning" ( ratzo va-shov ) only, and by the way of humility and concern for the honor of your Creator, "who makes the simple wise"; and this is "in them." However, in the actions that extend from them, let the matter be approached with profound investigation and sound knowledge, with discussion and extensive analysis. And because the investigation concerns the actions that extend to us from the reality of the Sefirot , I said "and investigate them" ( ve-ḥaqor mehem ), meaning in what extends from them, and not in their essence, which is "in them," as I said above. "And establish the matter upon its clarification": explanation, establish the matter upon its strength and descend to the depth of the homily so that it may be clear to you without doubt. "And make the Creator sit upon His base": explanation, let your whole intention be, in any case, that the King of kings of kings, the Infinite, blessed be He, oversees upon His base, which are His thrones, which are the ten Sefirot ; and let the intention of all be for the matter of the unification of the Emanated Ones who unify in the Emanator and the Emanator in the Emanated Ones. Or does it mean "establish the matter upon its clarification" in the way the commentators explained, that is, the unification of Malkhut into Yesod , and not separating them believing in nine, God forbid, but ten with Malkhut . "And makes the Creator sit upon the Base ( Makhon )": that the Sefirot are base and throne for Him, and He is the Emanating Lord like a king upon the throne, and is not in the count of the Throne. So far the Mishnah 's explanation .

	 

	And behold, it has been explained, from these chapters, that there are ten Sefirot , no less and no more; and there is no hesitation in this matter, God forbid, but it is a belief in the hearts of all Kabbalists.

	 

	Chapter 7

	 

	After we have focused in previous chapters on strengthening our agreed-upon belief among all Kabbalists that there are ten Sefirot , no less and no more, we have seen in this chapter [the need] to save the student from confusion and error. This is a question posed to Rav Hai Gaon. And this is his language: "Those who ask: Teach us, our master, for we find in our Sages, of blessed memory, thirteen Measures that Moses—peace be upon him—received. And Abraham our father—peace be upon him—in a book that our Sages attributed to him in his name, and it is the Sefer Yetzirah , there he recounts ten Sefirot . And we need to learn from your holy mouth: whether the ten Sefirot are the thirteen Measures. If so, we find thirteen Measures, but not thirteen Sefirot . Or thirteen Measures apart and ten Sefirot apart. From your Torah we need and for your answer we yearn." So far, the language used has been that of a question.

	 

	And behold, the Rabbi explained to them that the thirteen Measures are branches of consequences that emanate from ten Degrees called Sefirot , these corresponding to those, with three Hidden Ones, Heads of Heads. And if they are not a reality for you, they are tradition for them, for our ancestors, man from man's mouth, even from the mouth of the Prophets, of blessed memory. And the consequences are the actions, called Measures ( Middot ); and the Roots, which are Fathers, called Sefirot , not because there is a number, etc. And we will not transcribe the entire copy of his answer, because we are destined to transcribe and explain it extensively in the "Gate of Glimmerings" ( Sha'ar HaTzaḥtzaḥot ), chapter 1, with the help of HaShem . And now it is fitting that we say that it is not the Rabbi's intention, in saying "with three Heads of Heads," etc., that his answer to them be that there are thirteen Sefirot . For if this were the Rabbi's intention, he would have to answer them to the essence of their question, which is that in the Sefer Yetzirah , which says "Ten and not eleven," it is not the Law ( Halakhah ). And since we have seen that the Gaon did not concern himself with resolving the language nor with rejecting it, apparently he instructs that the three Hidden Ones are not Sefirot to the point that we say there are thirteen. For they are nothing but hidden forces, realities more subtle than the reality of the Sefirot , as we will expand on the explanation there, with the help of HaShem . And just as we have no difficulty with what we find, which are ten of Atzilut , and ten of Beriah , and ten of Yetzirah , and ten of Asiyah , so the reality of the Hidden Sefirot will not be difficult for us, because the Sefirot are never more than ten. And if we find a reality of Hidden Sefirot, they are sources for the Revealed Sefirot; and if there are Revealed Sefirot, they are a shadow for the Higher Sefirot, and they never rise above ten and do not descend below ten. And the three are sources, as we will explain in the explanation of the Gaon's words, with the help of HaShem . There is still room for error in the Baraita of Rabbi Shimon HaTzadiq, and Rav Ḥamai Gaon transcribed it in the Sefer Ha'Iyun that he composed, and this is his language: "And these thirteen Forces, there is for each one a known name. And there is their excellence, this one above this one. 1. Primordial Air ( Avir Qadmon ); 2. Ancient Wisdom ( Ḥokhmah Qedumah ); 3. Wonderful Light ( Or Mufla ); 4. Ḥashmal ; 5. 'Arafel ; 6. Throne of Splendor ( Kisse HaNogah ); 7. Wheel of Greatness ( Ofan HaGedulah ), calledḤazḥazit , place of departure of the vision of the seers; 8. Cherubim ( Keruv ); 9. Wheels of the Chariot ( Galgaley HaMerkavah ); 10. Surrounding Air ( Avir HaSovev ); 11. Curtain ( Pargod ), this is the Throne of Glory ( Kisse HaKavod ); 12. Place of Souls, called Chambers of Greatness ( Ḥadrey Gedulah ); 13. Secret of the Superior Disposition ( Ma'arakhah Ha'Elyona ), called the Superior Holy Palace ( Heikhal HaQodesh Ha'Elyon ). And these thirteen Forces reveal themselves as one from the Hidden Superior Keter , called Artisan ( Oman )..., etc. So far, his language is relevant to our subject. And the truth is that it apparently implies that he recounts the order of the Sefirot , and so it is, that the Sefirot are ten. The first, Primordial Air, and it is Keter , for thus is its famous name and will be explained in the "Portal of the Values of the Surnames". 2. Ancient Wisdom, and it is truly Ḥokhmah . 3. Marvelous Light, is Binah . 4. Ḥashmal , is Ḥesed . 5. 'Arafel , Gevurah . 6. Throne of Splendor, is Tif'eret . 7. Ḥazḥazit , is Netzaḥ , and is one of the Prophets of Truth. 8. Cherubim, is Hod 9. The Wheel of the Chariot is Yesod . 10. The Surrounding Air is Malkhut . From here on, it is not in the Sefirot , but in degrees that are below the Sefirot . And some explain that there are three types of Emanation that are in Malkhut , and not true Emanation. But what seems to us is that their intention is that there are three hidden sources in Malkhut , since the allusion came from it: just as three hidden Superiors were alluded to in Keter , so they came in revelation from it. And there is no place for this subject here, except in the "Gate of Shimmerings" and the "Gate of ABYA," with the help of HaShem .

	 

	And as for the subject of the three superfluous ones, behold, in the words of Rabbi Shim'on HaTzadiq—peace be upon him—they are: 11. Pargod , 12. Place of Souls called Chambers of Greatness, 13. Secret of the Higher Disposition called the Higher Holy Palace. It seems to us, from his language, when examined carefully, that he is not speaking of the subject of the Sefirot , but of the Forces of the Sefirot . And in particular, he called the 11th Pargod , which the explanation is a place of interruption, and is a Curtain and Screen between the Emanation and the other things that are below the Emanation; and he called it Throne of Glory, which is a throne that includes many thrones, and it is, for us, the subject cognominated with the language of Creation ( Beriah ), as will be explained in the "ABYA Portal," with the help of HaShem .

	 

	And behold, it is known that Souls are cut from beneath the Throne of Glory; and even though, according to the truth, they are emanated from above the Throne, with all this they are cut from beneath the Throne, for the cutting ( ḥatzivah ) is a cognomen for the Formation ( Yetzirah ), as we will explain in the aforementioned Portal.

	 

	And behold, the Formation is under the Creation; the Souls, the place of their cutting, are found under the Throne of Glory, that is, under the Creation. And therefore, the degree that is under the Throne of Glory is called the Place of the Souls, and thus the Chambers of Greatness, which are truly the Chambers of the Garden of Eden. And under this Formation [is] Action ( 'Asiyah ), and it is so named in their language "Secret of the Higher Disposition," and they are the disposition of the Servants in the secret of the Action, which are under the Formation. This is what appears to us in the subject of the Baraita of R. Shim'on HaTzadiq.

	 

	And behold, the matter of the Thirteen Measures was settled. And whether for this gentleman or for that gentleman, the Sefirot are never but ten. And yet, on the subject of the question they asked the Gaon, whether the Thirteen Measures are Sefirot or not, we have proof that they are not an allusion to the Sefirot as the path of the Gaon's logic. And the proof is that they are called "Thirteen Measures of Mercy," and behold, there are in the Sefirot measures of Judgment ( Din ), such as Gevurah and Hod . Therefore, what is clear to us in this is that the Thirteen Measures are twelve limits, which are twelve Havayot , and they are twelve; and the place that supports them, which is the Name that includes them, is thirteen. And they are in each of three places, which are Teli , and Galgal , and Lev , and the sign is TGL ('Sing/Rejoice'). In addition, there are thirteen more Hidden Ones, and they are in Keter . And what needs to be elaborated upon in the explanation of the subject of this homily will be explained in the "Portal of the Details of the Names," with the help of HaShem , for that is its place in the explanation of the Name of 72 ( 'Ayin-Bet ).

	 

	And behold, Rabbi Neḥunia ben HaQanah—peace be upon him—from the generality of this logic, counted thirteen Measures in Keter , as I will transcribe his language in "The Portal of Essence and Governance," chapter 3, with the help of HaShem . And so also the Rashbi —peace be upon him—in the Idra wrote thirteen Measures of Mercy in Ze'ir Anpin and thirteen Measures in Arikh Anpin . It certainly seems that their opinion is the opposite of the opinion of the Gaon, of blessed memory. And the explanation of the Thirteen Measures has no place here, for it will be explained in a separate book, if HaShem so abides. And the objective for us in this is to strengthen the belief of the Kabbalists, that one should not believe in the addition of the ten Sefirot nor in fewer than them, for it is "a tent that will not be removed, whose stakes will not be pulled up": ten and not eleven. And whoever adds to or subtracts from it sins and harms themselves. And we ask Him to deliver us from errors.

	 

	Chapter 8

	 

	After examining the number of the Sefirot , it is fitting that we investigate whether they are necessary from the perspective of philosophical inquiry or not. And for this, we will say that they are necessary for several reasons. The first: because we, who believe in Providence ( Hashgaḥah ) — and even in Particular Providence — are compelled to say that He oversees the Sefirot , because the One Simple, Cause of all Causes and Reason for all Reasons, is removed from change and measure ( middot ). That is to say: wise, just, hearer, and the other attributes that philosophers have removed from Him. And so the definitions of body and corporeality, such as "And the Lord descended ," and thus "And the appearance of the glory of the Lord was like a consuming fire...", etc., and thus "And I saw the Lord sitting on a throne...", etc., and thus "And the glory of the Lord filled the tabernacle," and thus "And they saw the God of Israel, and under His feet...", etc. And thus what was said in Daniel (7:9): "And the Ancient of Days sat down, His clothing as white as snow"; and thus "Written by the finger of God ," "Ears of the Lord ," "Hand of the Lord ," "Eyes of the Lord ." These are the matters that came in Scripture, which point to the limit and to corporeality, and thus those that point to the attributes. And this, in the One Simple, in relation to His aspect toward His essence and His simplicity, it is impossible to say about Him in this way. If we do not organize His aspect in relation to His measures ( middot ), as we will explain in the "Portal of Essence and Vessels" and the "Portal of Surnames," with the help of El .

	 

	And behold, through the Measures, there will be changes, and Judgment and Mercy, not in its [essential] aspect, as will be explained on the aforementioned Portal.

	 

	And behold, from this perspective—so that we do not deny the foundations of our faith in the One Simple One in the reality of His simplicity, which is removed from the attributes that bind the body and souls [human/changes]; and we are compelled to believe in His Providence, which is also one of the foundations of Religion—therefore, we need to believe in the Sefirot , so that the foundations of our faith are not contradictory to one another, as we have explained. And this is one reason or reasons that compel belief in the Sefirot , and they are compelling proofs, somewhat from the Torah side by way of investigation. However, by way of investigation without the support of the Torah, the commentators have written many more proofs; and because it is not our purpose in this composition to go by way of pure philosophical investigation, we do not transcribe them at all. Still, these ten Measures, their secret and their subject, have been explained in Scripture. The first three were explained within the words of Job to his companions, who said (28:12): "And Wisdom, where ( me-ayin ) shall it be found? And where is the place of Understanding?" In this verse he explained to us the order of the first three, which are called Ayin , Ḥokhmah , Binah . First he said "Wisdom ( HaḤokhmah )": it is emanated from the First Sefirah , called Ayin ('Nothing'), and this is "And Wisdom shall be found from Ayin ". And Ey ('Where'), which is Alef [of] Ayin , Yud [of] Ḥokhmah [note: or Alef=Keter, Yud=Hokhmah], ZeH ('This') is the place of Binah , for through it Binah emanates . However, he did not speak of the emanation of Ayin at all, since even the Emanated is called Ayin , much less the Emanator.

	 

	And behold, the seven that extend from them were explained in the words of David the King—peace be upon him—in the Scripture which says (1 Chronicles 29:11): "Yours, O HaShem , is the Greatness ( HaGedulah ), and the Power ( HaGevurah ), and the Glory ( HaTif'eret ), and the Eternity ( HaNetzaḥ ), and the Splendor ( HaHod ), for everything ( Ki Khol ) in heaven and on earth; Yours, O HaShem , is the Kingdom ( HaMamlakhah )." The words "Yours, O HaShem " ( Lekha HaShem ) are a cognomen for the first three. And Binah is called Lekha ('Yours'), which ascends to 50 ( Lamed-Kaf = 30+20), according to the number of the Fifty Gates of Binah . And LeKha and KoL ('All'), the letters of this are like the letters of this. And Yesod , when it receives from the Binah of the Fifty Gates mentioned, is called KoL , and it is like the image of the seal that is inverted from LeKha to KoL . And the reason fifty gates were alluded to in the word Lekha and in the word Kol is because the Gates are 50 in the secret of the Binah that extends to Hod , which are five Sefirot , and each one composed of ten—behold fifty. And they are three over two: Gimel-Gimel-Tav ( Gedulah-Gevurah-Tif'eret ) are Segol or Segolta , are Lamed (30). Netzaḥ and Hod are Tzere or Sheva [two points], behold Kaf (20). Behold LeKha (30+20) according to its order. And KoL in the secret of the inverted seal: what was above has returned to below. And the remaining matters of the Gates will be explained in the "Gate of the Gates," with the help of HaShem . "The Greatness," that is Ḥesed ; "The Gevurah ," that is Paḥad ('Fear'); "And the Tif'eret and the Netzaḥ and the Hod ." " Ki Khol in the heavens and on earth": this is Yesod , "that which unites" ( de-aḥid ) in the heavens and on earth. Explanation: the one who unifies the Tif'eret , called Heaven, and the Earth, called Malkhut .And He is Yesod . And Malkhut was not well explained in Scripture, but He said, "Yours, O HaShem , is Mamlakhah ," because Malkhut 's place is above Netzaḥ and Hod and Yesod , and because of the decrease ( mi'ut ) it descended downwards; therefore He did not wish to mention it except through unification, to indicate that its place is in the Heavens, but that it was cast from the heavens to the earth. And then He said, "Yours, O HaShem , is Mamlakhah ," to explain its armies and its ornaments by itself. And with all this He returned and unified it to the Upper Root by saying, "Yours ( Lekha ), O HaShem , is Mamlakhah ": Lekha is Binah , as we have explained; YDVD is Tif'eret ; Mamlakhah is Malkhut according to its meaning. And this is her reality with her husband: two Kings sucking from one Keter .

	 

	Chapter 9

	 

	After we have dealt in previous chapters with the necessity of the existence of the Sefirot and their number, it is fitting that we should know whether he who denies the matter of the existence of the Sefirot is called a heretic ( kofer ) or not. And for this we will say that man's error in this matter will be of one of two kinds. The first kind: he who did not know them at all—not in the sense that, if the hidden things of wisdom were revealed to him, he would deny them, God forbid, but in the sense that he was not accustomed to them and the Gates of Light were not revealed to him. This man certainly should not be called a heretic nor a denier. And the proof of this is that even on the subject of the removal of the corporeality of the True Simple One, blessed be He, Rambam ( Maimonides ) said in the Sefer HaMada , in the Hilkhot Teshuvah , chapter 3, that he who believes that the One Simple One is body and possesses an image is a sectarian ( min ), and included him in the generality of sectarians. And the Ra'avad , peace be upon him, objected to him, and this is his language: "It is impossible! And why did he call this one a sectarian? And how many greater and better than he have walked in this thought, according to what they saw in the verses and more than they saw in the words of Aggadot which confuse opinions." Thus far. Behold, the Ra'avad , peace be upon him, criticized him for having said that he who says that Elohim is body is a sectarian. And it is not fitting to think that the opinion of the Ra'avad —peace be upon him—was that he is not sectarian, for surely he who embodies God is sectarian. However, their disagreement depends on this: that Rambam , according to what appears from his language, maintains that he who says that Elohim possesses a body is sectarian, even though this error is due to the fact that he was not accustomed to divine things and pursued the simple meanings of the verses and Midrashim and did not descend to their depth to understand their subject according to its form. And in this the Ra'avad , of blessed memory, objected and denied it, and said that a man like this, who in all his affairs serves El and walks in the ways of the Torah with integrity, and because of the shortness of his knowledge believed in corporeality, will not be called sectarian, since his intention is not to do evil, God forbid. But he who acknowledges his Creator, to whom the gates of introduction into the removal of corporeality have been revealed, and does not admit the truth, hardens his face, and says that ElohimThis body, this one will certainly be called sectarian, and even according to the opinion of the Ra'avad , of blessed memory. And so we will say on the subject of the Sefirot : that certainly he who did not know of them and believed in the One Simple without the knowledge of the Sefirot , it is not fitting that he be called a heretic, God forbid, nor "he who cuts the plants," God forbid. For if it were so, it would be appropriate that, upon learning to understand the commandments, a man should be educated on the subject of belief in the Sefirot and their knowledge; which we do not find to be the case. But, on the contrary, they said that it is appropriate to conceal them, and they only reveal these things to the modest, etc. Which is not so on the subject of the existence of El and Unity, and the subject of the Torah of Heaven and the prophecy of Moses and most of the foundations of Religion; For, as the young man learns to read, "my father and my mother" educate him in them and reveal to him the simple meaning of things, as they said, of blessed memory, in the Tractate Sukkah (p. 42): "He knows how to speak, his father teaches him Torah and the reading of the Shema "; and they asked in the Gemara : "Torah, what is it?", and they said: "'Moses commanded us to read the Torah'...", etc., and the reading of the Shema : "'Hear, O Israel'...", etc.

	 

	And behold, they chose these two verses because they contain most of the cornerstones of the Torah's foundations. The verse "Hear, O Israel" includes the existence of El , and this is HaShem ( YDVD ). Furthermore, His being a supervisor, and even a Particular Providence, is the explanation of "Our God" ( Eloheinu ). For, although His existence is obligatory on the part of the whole world, and He was, is, and will be, and causes all existences to exist—which is the explanation of the Four Names in His writing—and with Him being Lord of all worlds, superior and inferior—which is the explanation of His reading in Adnut ('Lordship')—and from this it follows that His Providence is all-encompassing throughout the world; with all this, " Eloheinu " signifies a particular supervisor over us. " HaShem One" emphasizes Unity. And it has already been explained in the Gemara ( Berakhot 13) that man needs to intend in the word Eḥad ('One') that He is King above and below and in the four winds. And in this it was forced that He is not a body, for the corporeal cannot be in different places at the same time. Further explanation of Eḥad : explanation "not as a counted one", etc., as we will explain in the "Portal of Essence and Vessels", Portal 4, chapter 5, with the help of HaShem . And in the verse "Torah commanded us Moses" is included the foundation of the Torah of Heaven and Prophecy and the prophecy of Moses, and this is "Torah commanded us Moses", as is famous. Reward and Punishment in saying "inheritance of the congregation of Jacob", for HaShem desired, because of His justice, to give to Israel and make them inherit His Torah. And this is what they intended when they said these two verses, for the reason that, when the young man grows up, he will begin to ponder these words in his thoughts and ask his father and elder about their meaning and subject. And they will relate them to him and introduce him to the matters of the cornerstones of the Torah little by little, according to his intellect, as he is able to bear it. This is what is found in the reality of the Foundations. This is not the case with the Higher Sefirot : on the contrary, they will conceal their secret from the eyes of all and will only reveal them to the humble few in the generation. And behold, from this there is proof that he who does not discern in the matter of the Sefirot will not, because of this, be called a heretic nor "he who cuts the plants," God forbid. However, it will be justified to say of him that he did not deserve to see light in his days and did not taste the sweetness of the Torah and the honeycomb of its pleasant sayings; and behold, he died without wisdom and did not see the good.

	 

	The second type are those to whom the subject of the Sefirot and their reality have been revealed, and they deny them due to the wickedness of their nature, for they have been accustomed to external wisdom and are satisfied with the children of strangers. And these, if they are not called heretics or sectarians on the side that believes in all matters of Divinity, will nevertheless be called heretics because they deny the explanation of the Oral Torah. And one of the three heretics is he who denies an explanation of the explanations of the Oral Torah, as Rambam wrote in the aforementioned chapter; and he also denies the words of our Sages, of blessed memory. And besides these that he has, he will still add to his sinful transgression: for from the denial of the Sefirot will extend to [total] heresy. For we will force him into the introductions and angles of the Torahs: for, since the One Simple does not allow change, how will He oversee transient matters? And thus, since He is One, how will He oversee the genera of species? For [this] would necessitate multiplicity, as is known. And for this, one will be forced to believe in the Sefirot , and if not, one will become a heretic, God forbid. As many have erred in removing Particular Providence and in these matters which it is not fitting to put into writing.

	 

	And behold, against his will, we will force him into the belief of the Sefirot , or he will be called a heretic. And on this path, he who says he has no business in Kabbalah and intends nothing in his prayer but to the Owner of Lights—as many have thought—will certainly be called "he who errs." For if a man comes to speak of the One Simple in the value of His aspect to His essence, without His reality and His aspect in the value of the Sefirot , he finds himself removing His actions altogether. For the Ein Sof , in the value of the aspect of His essence, is Simple and does not possess changes so that He may change from Judgment to Mercy and so that He may be impressed by will and change from will to will through prayer, except in the value of His aspect to His Sefirot , which are His providences, and through them there will be the change of Judgment and Mercy. And let the student not be pressured to enter, from these words of ours, into the division to understand the subject of changes and Providence, for he will bring harm and not benefit; however, we will explain the subject at length in the "Gateway of Essence and Vessels," with the help of HaShem . The end of the matter: man is forced to believe in the Sefirot so that he may be just in the foundations of Faith and its angles, for it is impossible to sustain the angles of the Torah except in them, that is, through them; that through them the Emanator will operate the changes, and no change will come to Him from this, God forbid, as explained at length in that Desirable Portal. And we ask forgiveness of El .

	 

	Chapter 10

	 

	After we have dealt with the subject of the Sefirot and the necessity of their existence and the subject matter conveyed to them among the Sages, we need to know their essence and their general names agreed upon among the commentators, and in particular in the words of the Rashbi —peace be upon him. And it is this: 1. Keter ('Crown'); 2. Ḥokhmah ('Wisdom'); 3. Binah ('Understanding'); 4. Gedulah ('Greatness') or Ḥesed ('Goodness'); 5. Paḥad ('Fear') or Gevurah ('Power'); 6. Tif'eret ('Glory/Beauty'); 7. Netzaḥ ('Eternity/Victory'); 8. Hod ('Splendor'); 9. Yesod ('Foundation'); 10. Malkhut ('Kingdom'). And these Sefirot are ten Names that are not erased, and the Names and the Sefirot are all one, for the spirituality of the Names is truly the Sefirot . Keter is EHYE ('I Will Be'), and it is found in Scripture only three times in one verse (Exodus 3:14): "And God said to Moses, ' EHYE is EHYE ( I Will Be Who I Will Be ); and he said, 'Thus you shall say to the Children of Israel, " EHYE has sent me to you."'" And yet, the reason why it did not appear in the Torah [more often], and other doubts that exist in this homily, will be explained in the "Portal of Names," with the help of HaShem . And the name of Ḥokhmah is YH . And there are many of them: written in the Torah, repeated in the Prophets, and tripled in the Writings. Written in the Torah: "My strength and song is YH " (Exodus 15:2), and thus: "For the hand is upon the throne of YH " (Exodus 17:16). Repeated in the Prophets: "I said, 'I shall not see YH , YH in the land of the living'" (Isaiah 38:11), which is in the letter of Hezekiah. Triplicated in the Writings: "Out of distress I cried unto YH , and in the breadth YH answered me " (Psalm 118:5), and like them, many. And the name of Binah is the Name of Four in the punctuation of Elohim . Written in the Torah, repeated in the Prophets, triplicated in the Writings. Written in the Torah: " Adonai YDVD , how shall I know that I shall inherit it?" (Genesis 15:8), and like it, many. Repeated in the Prophets: " YDVD Adonay is my strength and has set my feet...", etc.(Habakkuk 3:19), and like him, many. Tripled in the Writings: "I will come in the powers of Adonay YDVD , I will remember Your righteousness alone," and like him, many. And the name of Ḥesed is the name EL . And there are many of them in the Torah, the Prophets, and the Writings. In the Torah: "And he called him El , God of Israel" (Genesis 33:20), and like him, many. In the Prophets: " El , Elohim , YDVD , He knows...", etc. (Joshua 22:22), and like him, many. In the Writings: "The El , perfect is His way" (Psalm 18:31), and like him, many. And the name of Gevurah is Elohim . Written in the Torah, repeated in the Prophets, triplicated in the Writings. Written in the Torah: "And Elohim tested Abraham" (Genesis 22:1), and like him, many. Repeated in the Prophets: "And there was a terror from Elohim " (1 Samuel 14:15), and like him, many. Triplicated in the Writings: "Arise, O God , judge the earth" (Psalm 82:8), and like him, many. And the name of Tif'eret is YDVD , [Name of] 22, [Name of] 72, [Name of] 42. Written in the Torah: "And YDVD said ," "And YDVD spoke ," and many others. Repeated in the Prophets: "Thus said YDVD ," and many others. Triplicated in the Writings: " YDVD said to me: You are my son" (Psalm 2:7), and like him, many. And the name of Netzaḥ will not be found alone, but associated with the name of Hod , for the reason that for both there is only one name, and it is Tzeva'ot ('Armies'). And this is not found in the Torah at all. And in Many prophets said: "Thus saith YDVD of Hosts ( Tzeva'ot )", and many others. And in the name of Yesod , all later commentators explained that his special name is El Ḥay ('Living God'). And it is difficult, for El Ḥay is not one of the Names that are not erased, for the word Ḥay is not holy [sacred name], according to what appears in the Tractate Shevuot (p. 35a), which they counted as no Name other than El . And the Name El , which is the Holy One, is borrowed from Ḥesed by way of cognomens, and he counted them. And from the generality of this logic [is] Rabbi Abba in the Book of Zohar , Parashat Vayiqra (p. 11a), and this is his language: "The sixth and the seventh are called Tzeva'ot ." The eighth, El Ḥay , as it says: 'For there HaShem commanded the blessing, life.'...', etc.; and this is Tzadiq ( Yesod ), for all life comes from it." So far, his language.

	 

	And the fact that Netzaḥ and Hod were counted as sixth and seventh, even though they are seventh and eighth as is known, is because Rabbi Abba began counting the Names from the Name YH , from Ḥokhmah , as explained there. And he explained that Tzadiq is called by the name El Ḥay because the emanation of Life is from him. And he said "for all life comes from him," because the essence of Life is above, in Ḥokhmah and Binah , as it is written (Ecclesiastes 7:12): "Wisdom will give life to its owners," and as we will explain in the "Portal of the Values of the Surnames," with the help of HaShem ; for this reason he said that the reason why Yesod is called by the name El Ḥay , even though the essence of Life is above, is because he is the source of them in the value of their emanation; and because of this he took the language of "emanation," that is, in the value of emanation.

	 

	Behold, Rabbi Abba explained that the name of Yesod is El Ḥay . And Rabbi Elazar (there, p. 11b) disagreed with him and said that his name is Shaddai , and this is his language: "The ninth is Shaddai , for he said to the world 'Enough' ( Dai ); for behold, Dai is sufficiency ( sipuqa ), and sufficiency does not come to the world except from the Tzadiq , who is Yesod of the World, who said to the world 'Enough'." So far his language.

	 

	And because it was difficult for Rabbi Elazar to understand the Name Shaddai as an explanation of "that which said to the world 'Enough'"—that is, that which limited it, for its boundaries were extending and going until He said to it "Enough"; and this would not be justified in Yesod , for the creation of the world was through the Architect, who is Malkhut , and if so, surely it was she who said to the world "Enough"—for this reason he said: " Shaddai [means] sufficiency and nourishment, and nourishment is from the side of Yesod , and He is the one who provides ( maspiq ) nourishment to the world; and this is 'and sufficiency does not come to the world except from Tzadiq , which is Yesod of the World, who said to the world 'Enough'." And he intended to say: "from Tzadiq , Yesod Olam ," for He grounds and sustains the world, and this is why he doubled his language and said " Tzadiq , which is Yesod of the World, who said to the world 'Enough'." And with all this, we will not deny that the Name El Ḥay is in Yesod , as Rabbi Abba explained; but not that it is a Holy Name like the other Names that are not erased, but a cognomen like the other cognomens. And it came in Scripture (Psalm 84:3): "My heart and my flesh sing to El Ḥay ." And the name Shaddai is written in the Torah: "And may El Shaddai bless you, and make you fruitful and multiply you" (Genesis 28:3); Name of 3 [letters]: "Like the voice of Shaddai in his steps" (Ezekiel 1:24); Name of 42: "And may Shaddai be in your gold" (Job 22:25). And the name of Malkhut is Adonay . Written in the Torah, repeated in the Prophets, tripled in the Writings. Written in the Torah: "And now, I pray, let the power of Adonai be magnified " (Numbers 14:17), and like it, many. Repeated in the Prophets: " Adonai sent a word to Jacob" (Isaiah 9:7), and like it, many. Triplicated in the Writings: " Adonai , open my lips" (Psalm 51:17), and like it, many. And it came in the Masorah that there are 134 of them in Scripture. And the reason, you will find it in the Torah Commentary of Ḥizquni; at its beginning it says that this number corresponds to the initial and final letters of words from East ( Mizraḥ ), West ( Ma'arav ), and South ( Darom ), to say that these three winds are enclosed in the Name of the Holy One, blessed be He; and thus 134 ( QLD ) is an expression of closure, like aqlidi.('keys'); but the North is not in general, for it is open to collect from the wicked, and in the future that the Holy One, blessed be He, will come, He will also close it, etc. Look there, and you will find reasons that extend to this homily. And these ten Names mentioned are Palaces for the spirituality of the Sefirot ; and that spirituality is a garment for their inner spirituality, alluded to in the Name of Four that is in each Sefirah . And this subject and others, in the explanation of these Names and subjects of the Sefirot , will be explained in the next Portals, with the help of HaShem , and each one in its proper place.

	 

	And behold, this Portal has been completed. And thanks be to El , who helped us; He will help us forever ( NSV ), Amen.

	


 

	
 

	 

	 

	 

	 

	 

	 

	 

	 

	

Gate 2: Reason for the Emanation (טעם האצילות) (Chapters 1-7)


	 

	Chapter 1

	 

	The Second Gate is the Gate of Reason of Emanation (Sha'ar Ta'am HaAtzilut):

	 

	Regarding the reason why there are ten and no more. Since we dealt in the previous gate with the necessity of the subject of Emanation (Atzilut) and it is a consensus among Kabbalists that there are ten, no less and no more, and we ordered their subjects and names, we have decided in this gate to present the reason why there are ten and the reason for the whole subject of Emanation in general, with the help of God (be'ezrat haShem).

	 

	Chapter One:

	 

	While we were delighting in the Garden of Eden of the Sages' books in this wisdom, we found the Sage Rabbi Yehuda Ḥayyat in his book Minḥat Yehuda, page 9b, who wrote about the reason for the number ten, an explanation on behalf of Rabbi Azriel, and his refutation alongside. And this is his language: "Know that every point (nequdah) comes with three diameters (qotarim): length, width, and depth. And when they are multiplied one by the other, in the manner of a square number, the three become nine, and with the place (maqom) that supports them, they are ten." Thus far the words of R. Azriel, of blessed memory. And Rabbi Yehuda objected to him, saying: "And this reason did not please me for two reasons. First, because the premise is not true, for the diameters mentioned are bearers of quantity (ba'alei kamut), and the point does not possess quantity, for it is the end of the line. And, moreover, would it be good in the eyes of God that the diameters mentioned, by which the body (geshem) is defined, should be attributed to the Emanation (Atzilut)? For in the Divinity (Elohut), corporeality has passed away and is gone."

	 

	And since your words are somewhat obscure, particularly in the first objection when you say "the point has no quantity, etc.", we have decided to clarify your intention. The point is that every physical body (gashmi) has length, width, and depth, and there is nothing physical in the world that does not have these three, for they are the definitions (gidrei) of the body. And if only two definitions of the body were conceived, which are length and width without depth, it would be called surface (shetaḥ), whose explanation is like a color spread on the face of the paper, in which length and width are justified, but not depth, and therefore it is called surface. And when we conceive a single definition of the body, which is length and not width, it would be called line (qav), that is, a line of length devoid of width and, with even greater reason, of depth. And when we conceive the negation of the three definitions of the body, such a matter will be called point (nequdah). And the meaning is that it has neither length, nor width, nor depth. And not because it might exist in [physical] reality, but it is called a formal point (nequdah tzuriyit), that is, the conception of the negation of the definitions of the body, and not that it exists in reality. With this premise, one understands the intention of R. Yehuda, who objected to R. Azriel that his words are contradictory, for he said that "the point comes with three diameters," and this is impossible, for the point has neither length, nor width, nor depth, but is the end of the line; that is, as we explained, for it is the end of the line that is also the negation of length, and it is found that the point is without diameters at all. And his saying that "it is the end of the line" is not consensual among geometers (ba'alei hatekhunah). For there are those who say that the union of two or more points makes a line. And some say that even if all the points in the world were gathered together, a line would not be formed, since a point has no length whatsoever; it is impossible to generate length through it. But that is not an essential part of our occupation.

	 

	And behold, Rabbi Yehuda, in his two objections to Rabbi Azriel's opinion, proposed a solution via gematria (derekh mispar) to justify Rabbi Azriel, but, since it is neither adequate nor acceptable, we will not transcribe it here. And it seems to us [better] to reverse the argument in defense of Rabbi Azriel, and we say: it is true that the Emanation (Atzilut) is neither body nor corporeality. However, from it extends the body and corporeality, and as the masters of Kabbalah believed that the four elements—water, fire, air, earth—are alluded to in the Sefirot: that Gedulah is the element of Water, Gevurah the element of Fire, Tif'eret the element of Air, and Malchut the element of Earth. And not because they are truly elements, God forbid (ḥas v'shalom), but they are the root of the elements (shoresh hayesodot), and the elements are created from their root. Thus, the matter in the definitions of the body is as follows: not that there is actually a body above, nor that the definitions of the body are justified in the Sefirot, but, since the body is created from them and they are the root of it, the reality of the definitions of the body is found in the roots, by way of metaphor (derekh kinui). And, therefore, it is justified to say above "length, width, and depth." And intention is the Force by which length is made, the Force by which width is made, and the Force by which depth is made. And, in the same way, each of these three forces performs three other actions, resulting in their reality being nine. And He who brings into existence the reality of the body before coming to its definitions is the tenth force. Behold, there are ten forces above, which are the ten Sefirot. And not that the opinion of Rav Rabbi Azriel was that there were definitions of the body above, far from it. Furthermore, it seems that the objection is unfounded from the outset, since Rabbi Azriel was right to compare the Emanation to the definitions of the body, given that permission has already been granted for such a thing.

	 

	For behold, in the Sefer Yetzirah this path was followed, saying: "Depth above (omeq rom) and depth below, depth of the east and west, of the north and south"; these are definitions of the body, and yet the Sefer Yetzirah did not refrain from comparing it to Divinity, being parable and simile in homily (derush). And as for the second objection, that the point has no quantity, this is not a refutation. For there is no point that does not possess definitions, certainly; and if we said above that the point has no quantity, it is specifically the formal point (nequdah tzuriyit) that is not in [physical] reality, but the point that is in reality possesses diameters, and if so, it is not a refutation.

	 

	Furthermore, because the Emanation is non-body and non-corporeal, he termed it using the language of "point," which is not a body, whereas the Emanation is the root of the body and its definitions.

	 

	Furthermore, he referred to the Emanation using the language of "point" to say that, just as a point is unified in its parts and does not receive parts in any way, so the Emanation does not receive parts, and even if we say that there are parts in it, everything is parable and likeness. This is what seems to us to be the argument in defense of Rav Rabbi Azriel. And now we will write what R. Yehuda wrote about the reason for the Emanation, and this is his language: "Since the Emanation comes as a point, it must necessarily be admitted that in this point there is Beginning, Middle, and End (Rosh, Toch, Sof). We must admit the End, since we see that if they were created by the side of the Force that has no end (Ko'aḥ she'ein lo sof), they would go infinitely and would be eternally existent, and that was not the intention. And, since it has an end, if so, it has a beginning, for there is no end without a beginning and no beginning without an end. And beware of thinking, when I say 'Beginning, Middle, and End,' that the intention is quantitative beginning, middle, and end, far from it, but in the matter of the Force, for there is a difference between the Cause (Illah) and the Effect (Alul). And since each of the three extremities mentioned in the point is composed of the three—for in the beginning there is end and middle, and so in the middle, and so in the end— It is found that they rise to nine when we multiply three by three in the manner of the square number, and the place that supports them, etc." So far, his words.

	 

	Here are some of his words in summary, and he brought many sayings from the Zohar as proof. And, since the sayings are not proof of his words, we did not see fit to transcribe them. And what should be questioned, whether regarding his words or the words of R. Azriel, peace be upon him, is: since the reason for Ten is the Point which possesses three, and each is composed of three, if so, we also say that each part of the three that are in each of the three parts is composed of three, and they will ascend to infinity by threes. And if it is not desirable to include them in this way, if so, the first inclusion we make of threes in nine, where do we get it from? And this is certainly a great predicament (doḥaq gadol). So much so that, because of this, some have wanted to combine the two opinions and say that every point has depth, length, and width, and each of these three has a Beginning, Middle, and End (SaTaR — Sof, Toch, Rosh), behold nine, and the place that supports them, behold ten. And it is in my power to refute the holders of these three opinions, for I see no place for these words, for it would follow that bodies and the limit (gevul) are a necessity for the existence of the Emanation. And this is an unacceptable thing, that we say that, because these are necessary definitions, the Sefirot were forced to be of such measure; for behold, the Sefirot acted and generated the world and all creatures. And behold, if the Sefirot were sixteen, it would be possible that there were in the reality of the definitions sixteen things, four by four. And who has seen the invention of the form of the father forced because of the existence of the form of the son? Would you say that it was necessary for Reuben to have hands so that his son would have hands, or also that Reuben had three hands so that his son would have three hands? And how can we force the form of the Cause (Sibbah) because of the form of the Effect (Mesovav)? For, according to truth, the Cause is principal and the Effect is accessory to it; and how could the Effect be a necessity for the form of the existence of its Cause? It amazes me.

	 

	Furthermore, according to the words of Rabbi Yehuda, who said that a point has an End, a Middle, and a Beginning (SaTaR), and that each of the three has SaTaR within it. This also doesn't sound right, because it's impossible for the Middle to have both an End and a Beginning within it, for if it has both an End and a Beginning, it wouldn't be a Middle; and what is Middle doesn't justify having an End and a Beginning within it, because its beginning is the First Beginning and its end is the Ultimate End, for End and Beginning are not quantitative ends and beginnings, but the cessation of force (afisat hako'aḥ) or its beginning. And how is it possible to say that there is a force whose cessation of force or its beginning [exists within it] if it is not its ultimate cessation or its first beginning, which is its beginning and its end properly speaking?

	 

	Furthermore, since the intention in Beginning and End is nothing but the matter of the cessation of force or its beginning, as has been explained, if this is so, since the End is the cessation of force, how can we say in this cessation "Beginning and Middle"? For it is nothing but nothingness (efes), for force has ceased, and there is no beginning and middle in nothingness; although it is possible to resolve this somewhat with difficulty. And further, regarding what he objected to R. Azriel: "how would the diameters of the physical body be attributed to the Emanation, for in Divinity, etc."; and for himself, does it make sense? How would the cessation of force and the beginning of force apply to the Emanation? For in Divinity there is no justification for lack of force, God forbid (ḥas v'shalom), for He is perfect in the end of perfection. And we will necessarily answer this in one of two ways. The first reason is that it was necessary because there is a difference between the Infinite (Ein Sof) and the Emanated Ones (Ne'etzalim), just as there is a difference between Cause and Effect (Illah v'Alul). Therefore, a certain cessation of force is justified in it, since it is not necessarily like the Emanator (Ma'atzil) properly speaking, because it descended from Him and is emanated from Him. This is not a defect in the Emanator, God forbid, nor in the Emanated One, but because it is emanated and the effect was forced to descend a degree in relation to the Cause, and this is due to the excellence of the Emanator over the Emanated One. For this reason, a cessation of force is justified in it in a certain respect. Or we shall say: it was necessary to have a limit in its action to fulfill the intention of the Emanator, which was that creatures should possess an end (ba'alei tachlit) and possess cessation. If this is so, then we will also say, regarding the words of Rav R. Azriel, that the limit in the Emanation was enforced for these reasons. First: because the First Cause is the end of the negation of cessation, of form (tziyur) and of quantity, of everything and in everything; however, for those Emanated from Him, it was necessary that, according to their descent from before His face, they be somewhat limited by a formal limit (gevul tziyuri), and not a real limit. However, in relation to the Emanator, who is their cause, from whom we are obliged to negate the limit and cessation and other matters similar to these, it was necessary that there be for those Emanated a difference from Him, like the difference between Effect and Cause.

	 

	And secondly: so that the creatures extending from the Emanated Ones might possess limits. And this is His strength, Blessed be He, for just as the world was created ex nihilo (yesh me'ayin), so the Infinite, blessed be He (Ein Sof Baruch Hu), emanated emanated beings from whom actions possessing an end (ba'alei tachlit) would extend, so that the creatures might possess limits. And the student needs, in this, to understand His opinion, establish it, uphold it, and straighten it towards the truth. And do not think that our intention in this is to limit, neither the Emanator nor the Emanated Ones, far from it, and may God protect them. But the intention here is that, after we denied corporeality, limit, quantity, cessation of force, purpose, and the end of the Pure and Holy Emanation—the end of negation and separation—we were obliged, by absolute necessity, to rise still to a higher and more select class in the Infinite Emanator, blessed be He. And for this reason they called Him Ein Sof (Infinite) for the aforementioned reason. And the little talk on this subject is beautiful and fitting, and about such and similar to such it was said: "Lambs for your garments" (Kevassim lilvushecha - Proverbs 27:26 [pun on kevushim, hidden things]). And yet, we decided to force the issue with the words of R. Shimon bar Yochai (Rashbi), concerning peace, in the Tikkunim (Tikkun 70, p. 130a), and this is his language: "Supreme Keter (Keter Ila'ah), even though it is primordial light, clear light (or tzaḥ), purest light (or metzuḥtzaḥ), is dark before the Cause of Causes (Ilat HaIlot)." So far.

	 

	The intention is: even though it is clear light, etc., the end of purity, and is in the "without limit," and we are obliged to deny its thickness (avyut) and limit, nevertheless, we are obliged to believe that it has thickness, limit, and cessation of light and force in relation to the Emanator who is its cause. And this He called, in this language, the Infinite (Ein Sof), in the language of "Cause of Causes," and the intention is to compel the matter by absolute necessity, for He is the Cause of all Causes and, therefore, it is necessary that He have excellence over all. And if the Emanation is denied all lack in the world and we raise it to the most perfect degree possible in the world, it will follow from this the denial of the existence of a First Cause, for if Keter is at such a degree that there is no degree above it, if this is so, what excellence by which the Emanator would exalt Himself above it? Therefore, we are obliged to provide a place where we exalt the Emanator above all the Emanated, even as we exalt the Emanated with all possible means. And man needs to meditate on this matter, and not rush to answer quickly.

	 

	Chapter 2

	 

	Rabbi Yehuda also wrote another reason, and he wrote that it is more sufficient than the reason of R. Azriel that we transcribed in the previous chapter. And this is his language: "The all-encompassing number is ten, there is no other besides it. And this is because everything above ten returns to the units (aḥadim), either on the side of the units, such as 11, 12, 13, or on the side of the tens, such as 20, 30, 40, which are double the system of tens. And, since the Emanation enters into number, it is appropriate that it takes the most all-encompassing number among the numbers." So far.

	 

	And what he said, "since the Emanation enters into number," the explanation is: it was necessary for them to possess number so that creatures would possess number and limit, as we explained above. And what there is to object to is: who causes the encompassing number to be ten and not twenty, or one hundred, and not from twenty onward the return of the degrees? We will answer that the cause for this was the Sefirot being ten; for if the Sefirot were twenty, the number would also rise to twenty. And this is certainly true, and this is a more sufficient and more acceptable reason: that the Sefirot are the principal and the number accessory, and not the other way around, that the number were ten without reason and this were the cause of the Emanation in its number.

	 

	Furthermore, the Sefirot are the prior cause of all creatures and are the cause of everything that is below them; and, if this is so, how could number, which is subsequent, be the cause of the prior Sefirot? And this is certainly a great predicament. And, even if we are rejecting these answers for the reason of Emanation, we will not deny that it is true that Number and Emanation have a great relationship and subject matter, for the subject matter of number is ten and rises by ten to infinity and will never rise above ten [in the basic structure]; so is the subject matter in the Sefirot.

	 

	Furthermore, because the number is ten, and from ten they rise to one hundred, and from one hundred they rise to one thousand, and this is the Aleph (Thousand), which is One (Echad), in the secret of the return of the subject to absolute Unity, like the subject of the Sefirot in which all [are included]: for ten times ten is one hundred. Again we include them once more, they are one thousand, which is Aleph, in the secret of Pele (Wonder - anagram of Aleph), which is the return of things to their source in the secret of Unity. And so also several great principles that depend on number, which are principles of the Torah, as we wrote in the "Gate of Permutation" (Sha'ar HaTziruf), with the help of God. And we do not think there is anything in the world more similar to Emanation than the subject of number. And so we will not deny that it is true that the Emanation is "three of three, three and one all-encompassing force," that is, three which are Ḥesed (Grace), Din (Judgment), and Raḥamim (Mercy), and in each of them three: which are, in Ḥesed: SaTaR (End, Middle, Beginning), that is, Chochmah is Beginning, Ḥesed is Middle, and Netzaḥ is End; and thus in Din: Beginning is Binah, Middle is Gevurah, and End is Hod; and thus in Raḥamim: Tif'eret is Beginning, Yesod is Middle, and Malchut is End. And the superior Keter includes everything, as we will expand on the explanation of this in "The Gate of Essence and Conduct" (Sha'ar Mahut VeHanhagah), chapter 25, with the help of the Heavens. And this subject is profound, as we will elaborate there. But, with all this, we will believe in the truth for what it is: that these matters are not sufficient for the reason of the Emanation in any way, as we explained above. Rav Rabbi Menachem Recanati, of blessed memory, also wrote a reason for the seven Sefirot of Construction (Sefirot HaBinyan), one by one, in his "Book of Reasons for the Commandments" (Sefer Ta'amei HaMitzvot), in the homily on Essences and Vessels (Atzmut veKelim). And Rabbi Yehuda Hayyat, of blessed memory, transcribed his language: "And now we will explain how the world needs these seven extremities, which are Ḥesed, Gevurah, Tif'eret, Netzaḥ, Hod, Yesod, Malchut. The beginning of construction is Ḥesed, for it is impossible to have construction without it; that is to say, with this measure the Holy One, blessed be He, whitens the sins of Israel, and in the Sefer Yetzirah He called this measure 'whitening the sins of Israel' and forgiving them concerning what is done on the side of Gevurah, for the Inclination to Evil (Yetzer HaRa) emanates from there. And this Sefira emanates from Binah, which is above it. However, the first three are intellectual (sikhliyot) and were not called measures (midot), and we are not now in the explanation of them. And this is a great goodness (ḥesed) that the Holy One, blessed be He, bestows." He, with His creatures, lets the first [sin] pass and reconciles Himself with them, even though the Judgment (Din) does not grant it; and therefore it is impossible for the world to sustain itself without this pillar. And in the Sefer HaBahir I found it thus: 'Said the measure of Ḥesed:All the days that Abraham was in the world, I did not need to do my work, for behold, Abraham is there in my place and keeps my watch. For I, this is my work: that I justify the world, and even if they are guilty.'

	 

	'And yet, I cause them to return and put it into their hearts to do the will of their Father who is in Heaven; all this Abraham did.' The world still needs the second pillar, and it is the Din (Judgment), and it is the opposite of the first measure we mentioned; and if it were not for this pillar, no punishment would come to the wicked, and every man would rob and kill his neighbor and there would be no one to hold him accountable. Therefore, the world needs to be guided by this pillar to hold the wicked accountable. And this Sefira emanated from the Ḥesed we mentioned and is called 'Fire from the Water' (Esh miMayim), meaning fire that came out of the water; and just as water is the opposite of fire, so the actions of this measure are the opposite of the action of the other measure. And these two are called 'Arms of the World', as it is said (Deuteronomy 33:27): 'And below, the arms of the world'. The world still needs the third pillar, and it is Tif'eret, and it is the intermediate measure and receives from both, and it is between them. And the need for this measure in the world is because the first two measures are insufficient for the world; for whoever is guilty, if judged by the second measure, which is the measure of the severe Din, it will judge him without compassion, as is the measure of the harsh Din, and it would also punish the innocent and the good completely. And if he were judged by the measure of Ḥesed, not even the minority of his sins would be remembered in this world. Therefore, the world needs the intermediate measure, like a man who unites two things as one and unites them into a single subject to give to man according to his way and according to the fruit of his works: that if the righteous have sinned, they are charged in this world, and if the wicked have made commandments, they are paid their good wage in this world. And this measure is called East (Mizraḥ), for from there the light went out into the world, and the sphere of the sun corresponds to it, for the measure of the Day emanates from it. The world still needs the fourth pillar and the fifth pillar, which are Netzaḥ and Hod, which are emanated and derived from Gedulah and Gevurah that we mentioned above, as it is said (Psalm 16:11): 'Delights are at your right hand forevermore (Netzaḥ)', meaning that Netzaḥ is on the right, aligned under Ḥesed, and Hod on the left, aligned under Gevurah.

	 

	And the subject of Netzaḥ is the subject of victory (nitzoaḥ), meaning that to that extent Goodness and Merit overcome the accusers. And therefore it is necessary to thank (lehodot) God, and this is Hod, from the language of gratitude (hoda'ah) to God for having founded this pillar, which if it were not for God's help to man, he could not stand before Satan. The world still needs the sixth pillar and the seventh pillar, which are Yesod and Malchut, and they are the example of male and female, and everything flows to Malchut, which is called Shechinah and Knesset Israel, for all the Sefirot dwell (shokhnot) in it, and we have already explained this above. And for this reason our Sages, of blessed memory, called her the Bride (Kalah), and also in the Song of Songs she is called the Bride because she is included (kelulah) in everything, and she is in the West, as our Sages said: 'The Shechinah is in the West,' because there everything is mixed (mit'arev)." So far [Recanati] on the reason for the Emanation. And, although it is true that most of his words are correct, with all this, these words are not sufficient for the reason for the Emanation, because, since Judgment and Punishment, and Goodness and Reward are in two measures, Ḥesed and Gevurah, and the intermediate measure is Tif'eret, what need is there for the other Sefirot? For why would there not be victory over the accuser and the evil inclination in Gevurah, as it is according to truth? And thus explained the Rashbi, peace be upon him, that man prevailing over his inclination is on the side of Gevurah, and we will elaborate on "The Gate of Essence and Conduct," chapter 3. Furthermore, Thanksgiving is not an active measure (midah po'elet) according to your words, but only that man should give thanks to God; and was it necessary to emanate a Sefira in order to give thanks to God, which man needs? It amazes me. And yet, Yesod and Malchut, what purpose do they serve? For since Ḥesed and Din come in the interstices and unify, what is the need for male and female and for mixture, since the forces have already mixed in the interstices?

	 

	Furthermore, we cannot agree with the first three arguments in any way, as he explicitly stated.

	 

	Furthermore, God forbid, did the Emanator's hand become shortened to emanate a single emanation, that is, a single Sefirah containing the power of Punishment, Reward, and the Intermediate? And is there no answer in the language of the Mishnah (Avot 5:1): "With ten sayings the world was created; and could it not have been created with a single saying, etc.?" For, on the contrary, the intention of the Mishnah is the opposite of what he said: that, even though the creation of the world involved distinct matters indicating the Din and the Raḥamim and the Intermediate, it would still be possible for its creation to be with the power of a single saying, that is, a single Sefirah, just as it seems impossible for it to have the power of all ten in the power of a single Sefirah. And this is the intention of "And could it not have been created with a single saying, etc."; surely he is speaking about the creation of the world as it is now. And what they said, "except to collect (lehipara)," is not the intention as imagined by R. Menachem [Recanati], but the intention is about the Purpose (Takhlit), whether [the world is] without purpose or the opposite, as we will expand on the explanation in the coming chapters, with God's help. And therefore, this reason does not fulfill our will nor quench our thirst in any way.

	 

	Chapter 3

	 

	Since in previous chapters we wrote all the reasons given by the commentators, whether many or few, and we reflected upon them as instructed from Heaven, we said that we would speak on this subject according to what our lot dictates. And before anything else we say: "Men we have seen, refutation we have not seen" (de-gavrei ḥazina tiuvta la ḥazina), for this question will not escape one of two paths. Either the question of the reason for the Ten is for us, that is: where do we have proof in the Torah or in the investigation for our tradition (kabbalah)? Or the question is for the Emanator, Infinite (Ein Sof), King of kings of kings, the Holy One, blessed be He: why did He emanate ten and not another number? And we will speak to each of these. If the question is for us, that is, where do we get support for the tradition that there are ten, so that we might say there are twenty or five or one—at its root it is not a question, for how many proofs do we have in the Torah of Moses that reveals and illuminates our eyes to these hidden secrets. Be it in the creation of the world with Ten Sayings (Asarah Ma'amarot), or in the giving of the Torah with Ten Commandments (Aseret HaDibrot), and David, the king, peace upon him, with ten types of praise with which, in the Psalm "Praise God in His sanctuary" (Halelu El beQodsho), he sealed his book. This matter has already been explained in the Tractate Rosh Hashanah (page 32a), where we learn: "To whom do these ten Malchuyot (Kingdoms) correspond? Rabbi [Levi] said: They correspond to the ten praises that David uttered in the Book of Psalms. [Objection:] There are many praises! [Response:] Those in which it is written, 'Praise Him with the sound of the Shofar.' Rav Yosef said: They correspond to the Ten Commandments that were given to Moses at Sinai. Rabbi Yochanan said: They correspond to the Ten Sayings with which the world was created. What are they? 'And He said' (Vayomer), 'And He said' from Genesis. There are nine! 'In the beginning' (Bereshit) is also a Saying, as it is written: 'By the word of the Lord the heavens were made.'" So far.

	 

	The truth is that this saying seems difficult at first glance in the context of Rabbi Yochanan, who resolved that "Bereshit is also a saying."

	 

	And behold, he alludes to Chochmah (Wisdom), which is called Reshit (Principle), and the great Bet alludes to it; if so, even though Bereshit is also a Saying, there are still nine, and it is difficult. If so, what is the difficulty of the objector? If he objected that Chochmah is not in the count, if so, there are eight, he should have objected. And if he objected that Keter is not in the count, if so, why was he content when he answered "Bereshit, etc."? He should have objected: even though Bereshit is also a Saying, with all this, even with Bereshit there are nine, for Bereshit is Chochmah. This is a general question on the subject of the Sayings mentioned in this passage. And also, from this difficulty, we will force the opinion of R. Shem Tov ben Shem Tov, author of the Sefer HaEmunot, whose language we will transcribe in the gate "If Ein Sof is Keter", chapter 3; And it is the opinion of Da'at (Knowledge), which maintains that Keter is not included in the count of the Sefirot, but that the ten Sefirot are from Chochmah downwards, and because the count constrained him, he said that another Sefira was innovated for him, and it is called Da'at, and it is below Chochmah and Binah and above Ḥesed and Gevurah. And we will elaborate on this matter. And now, according to his words, it is found that the Sayings begin only from Chochmah, and, with all this, there are nine without Bereshit (which is Chochmah) and ten with Bereshit, which is Chochmah. And, due to the destruction that follows from this saying, before we raise further observations about it and explain a principle in it, it is fitting that we look at the rectification of this matter and say that this matter is impossible. Since Rav R. Shem Tov admitted with his own mouth that Da'at is the one mentioned in the verse (Proverbs 3:20) "By his knowledge (be-da'ato) the depths were divided," and thus from what our Sages said (Chagigah 12a, and there it is: "with ten things the world was created, and three of them, Chochmah, etc."): "With three things the world was created: with Chochmah and with Tevunah and with Da'at"; it is necessary, by the words of the Rashbi, peace be upon him, that Da'at is the reality of Tif'eret hidden between Abba (Father) and Imma (Mother), and this is the so-called Ben YH (Son of YH), through whom there is the union of Chochmah and Binah, as we will elaborate on these matters at that Gate.

	 

	Therefore, it is fitting that we ask: what has changed in this Da'at, which is the hidden reality of Tif'eret emanating between Abba and Imma, to make it the agent of a Saying in itself, different from the other realities of the Sefirot that did not act out Sayings, even though their existences preceded the existences of this Da'at? Like the hidden reality of Binah in Chochmah; for, just as Chochmah acted in itself, it would also be fitting that the hidden Binah should act. And so the hidden reality of Gevurah in Binah and the hidden reality of Ḥesed in Chochmah; it would be appropriate that each of them should act out a Saying outside of the Saying that belongs to it in revealed reality, in the manner of Da'at and Tif'eret. And it cannot be said that the reason Da'at acted as a Saying by itself was because Da'at is the reality of Tif'eret, with its consort (bat zugo) beside it, and they are the reality of the two great luminaries, and because they were united, they both acted together as a single Saying, like the other Sefirot; but after the Moon accused and was diminished and expelled, the luminaries divided into two, and Tif'eret returned and acted as a Saying by itself, and Malchut as a Saying by itself. For if this were so, why did Tif'eret not act as a Saying for itself from the beginning, and Malchut as a Saying for itself, even though they were united at the end of the union? For it is impossible to deny that they were two Sefirot; For if it were not so, and they were considered only one Sefira, if that is so, the Sefirot before the reduction are found to be nine Sefirot and not ten, for Malchut and Tif'eret are one Sefira; and thus, when it returns to its first place, there will be nine, and this is impossible in the law of this Wisdom, as we explained in the previous Gate.

	 

	Furthermore, behold, the Ten Commandments and the Ten Sayings, their subject matter is one and the same, as is proven by the saying transcribed above, and thus it is proven in the Zohar, Parashat Yitro (p. 93b), and this is its language: "These ten sayings of the Torah are the generality of all the precepts of the Torah, generality from above and below, generality of all the ten sayings of Genesis (Bereshit)." So far.

	 

	And when they say "the generality of all the precepts of the Torah," it is because the Rashbi, peace be upon him, maintains that the 613 precepts are included in the Ten Commandments, as explained in Parashat Yitro, and thus are included in the Ten Sayings, as proven in Parashat Bereshit and the Tikkunim. And therefore they said that the Ten Commandments are the generality of the precepts. And thus he said that they are the generality of the Ten Sayings, that is, everything that is explained of the Ten Sayings of the Work of Creation (Ma'aseh Bereshit) is explained of the Ten Commandments of the Giving of the Torah to the eyes of the enlightened (maskilim). And now we say: since the Ten Commandments and the Ten Sayings are all one, if this is so, how is it possible to say in the Commandments that they were united and the Shechinah was expelled? For surely, after it came together for mating (zivug), it was not diminished while it was in its husband's bosom; and if it was below, why are there ten? For the Da'at was already hidden and it would not be appropriate for it to say a Saying, since it has already been hidden and the thing has not returned to its repair (tikkun).

	 

	Furthermore, could we say that if there were no diminution (mi'ut), the Sayings would be nothing but nine? It amazes me. For the world would be lacking in its perfection all the subjects of a Saying.

	 

	Furthermore, since Da'at includes Malchut and Tif'eret, here is the Saying that said that creation should be created; and why did it not create all that was possible in the strength of Malchut and all that was possible in the strength of Tif'eret, since it is the reality of their union, which is to be "two great luminaries"? And why did a creation still remain for Malchut and Tif'eret afterwards, and did Da'at, which is more perfect than both, lack strength?

	 

	Furthermore, we have several clear proofs that Bereshit is the Saying of the Supreme Keter. First, in the Sefer HaBahir: "What are the Sayings? First: Supreme Keter, blessed and holy be He, etc. Chochmah, second, as it is written, etc." Behold, the Supreme Keter is mentioned in the generality of the Sayings, and He is the first of all.

	 

	Furthermore, the objection, at its root, is not an objection and is not forced. For, although the word Bereshit is in Chochmah, with all this, the Saying is in Keter; and due to the subtlety of Keter and its proximity to its source, to the point that they attribute to it nothing of the four-letter Name (Havayah) but the thorn of Yod, and thus it is also called Alef, from the language of Pele (Wonder), and is called Amon, Wonderful and Covered; and, although the Bet of Bereshit alludes to Chochmah, with all this, its sting (uqtzah) points to Keter. And thus Rabbi Akiva explained: "They say to the Bet: who created you? And it shows with its sting to the Alef." And the intention is that Bet itself, which is Chochmah, not being the beginning of the Emanation but a secondary emanation, has a goad behind it to point to Aleph, as if instructing those who ask, "Who created you?"—that is, whether it was emanated by an emanator or by a first Emanator—and it shows with its goad that it is a secondary emanation and that Aleph preceded it, which is Keter. And now it is justified that the Saying of Bereshit is in Keter, even though the word Bereshit alludes to Chochmah, since Keter has already been partially alluded to in it, as we explained. And the point is that the entire Emanation is included in the Bereshit verse to indicate that He is the Emanator, that is, in the power of Ein Sof; and, with all this, Keter itself is the Emanator and the Agent who says the Saying. And thus it is found that most of the Sayings are included from all ten, and therefore there came in the word Bereshit an allusion to Chochmah, the principal of the Saying being in Keter. And this is not surprising, for behold, the Blessing of the Patriarchs (Birkat Avot) is in Ḥesed, and Ḥesed was not mentioned in it until "God of Abraham"; and even "God of Abraham" is in Chochmah, and was not mentioned in essence except in the word "The Great God" (HaEl HaGadol) outside the signature; and so is the subject in the Saying Bereshit. For let us assume that the word Bereshit is in Chochmah; with all this, the principal of the Saying is in Keter and was concealed according to its custom. And, with all this, it came in allusion in the sting of Bet, as we explained, and the intention is to Chochmah which is in Keter.

	 

	Furthermore, it is possible to say that Bet itself alludes to Keter. The support for this is that the Bet of Bereshit is the Alef of Avgitatz (the 42-letter Name), as we will explain in the "Gate of the Details of the Names," with God's help. And the Rashbi explained, regarding it, peace be with you (Tikkun 70, p. 116a): "The Alef of Avgitatz is Keter, Wonderful, Amon, and Covered."

	 

	Behold, in the explanation he testified that the Bet of Bereshit is in Keter. And close to this is the opinion of Nachmanides (Ramban), of blessed memory, in the Parashat Bereshit, and this is his language: "And the word Bereshit alludes to Chochmah, which is the Beginning of Beginnings (Reshit HaReshitim) as I mentioned, and therefore they translated it in the Targum Yerushalmi as be-ḥukhmeta (with wisdom). And the word is crowned (mukteret) with the crown (keter) of Bet." So far.

	 

	And the explanation of his words is that Bet alludes to Keter because it is the house (bayit) for all the Sefirot. And this is proven from his language, when he says "and the word Bereshit alludes to Chochmah," the intention is the word Bereshit, not Bet, but the word itself, and as he concludes "which is the Principle, etc.", and did not say that it is called Bereshit, but only Reshit; and as he brings proof from the Targum that he translated be-ḥukhmeta, it is not Chochmah properly speaking, but the servile Bet of Bereshit, for the word Reshit is Chochmah and the Bet of Bereshit is Keter, and therefore he said "and the word is crowned with the crown of Bet."

	 

	From all this, it seems that there is no need, based on this saying, for the opinion of the blessed memory of the Rabbi Shem Tov. However, it remains our responsibility to explain what is found in disagreement with this saying in the Zohar, Parashat Vayikra. For in this saying it is stated that Bereshit is the tenth Saying, and in Parashat Vayikra (page 11b) the Rashbi explained that there are 10 Sayings outside of Bereshit. And this is his language: "R. Shimon said: It is written 'ten ten the palm (kaf) in the sacred shekel' (Numbers 7:86). 'Ten ten,' what is the purpose of that? If not ten for the Work of Creation and ten for the Giving of the Torah; ten sayings in the Work of Creation and ten sayings in the Giving of the Torah. What is he talking about? If not because the world was not created except because of the Torah; that as long as Israel occupies itself with the Torah the world is sustained, and as long as Israel abstains from the Torah, what is written? 'If it were not for my covenant day and night, I would not establish the laws of heaven and earth.' Come and see: Ten Sayings for the Work of Creation, as we learn: 'With ten sayings the world was created.' Ten sayings for the Giving of the Torah, these are the Ten Commandments. It is written 'I am the Lord your God,' and in the Work of Creation it is written 'Let there be light and 'There was light.' This is faith (meheimanuta) in the Holy One, blessed be He, who is called Light, as it is written, 'The Lord is my light and my salvation, etc.' It is written, 'You shall have no other gods before me,' and it is written in the Work of Creation, 'Let there be a firmament in the midst of the waters, etc.' 'Let there be a firmament' is Israel, who are the part of the Holy One, blessed be He, who cling to that place which is called Heaven (Shamayim). And this is the secret: that Rabbi Yeisa, the Elder, once asked Rabbi Elai: He said, 'Behold, to all other peoples He has given the Holy One, blessed be He, great ruling ministers; where is Israel?' He sent him [the answer]: 'And God has placed them in the firmament of the heavens'; and He has sent them well. 'In the midst of the waters': between the words of the Torah. 'And let there be a separation between waters and waters': between the Holy One, blessed be He, who is called the Well of Living Waters, And idolatry, which is called broken cisterns that do not retain water, which are bitter waters, etc., foul-smelling, dammed-up. And therefore the holy Israelites separate between waters and waters. It is written in the Giving of the Torah, 'You shall not take the name of the Lord your God in vain,' and it is written in the Work of Creation, 'Let the waters under the heavens be gathered together into one place.' Come and see: whoever swears falsely by the Holy Name is as if he separated the Mother (Imma) from her place above, and the Holy Crowns (Ketrin) do not sit in their places, as it is said, 'And the schemer separates the Prince (Aluf),' and there is no Prince but the Holy One, blessed be He. And it is written, 'Let the waters under the heavens be gathered together into one place': do not put a separation because of a false oath. 'In one place':As is fitting, in the place of truth and not in another place for falsehood. And what falsehood is it? That the waters go to another place that is not His. It is written in the Giving of the Torah, 'Remember the Sabbath day to keep it holy,' and it is written in the Work of Creation, 'Let the earth bring forth grass and herb.' When did the Holy Land grow and crown itself with its crowns? Say: on the Sabbath day, for behold, then the Bride (Kalah) united with the King (Malka) to produce grass and blessings for the world. It is written in the Giving of the Torah, 'Honor your father and your mother,' and it is written in the Work of Creation, 'Let there be lights in the firmament of the heavens.' What are you speaking of? If not these lights, this is your father and your mother. Your father, this is the Sun; Your mother, this is the Moon. And there is no Sun except the Holy One, blessed be He, as it is written, 'For the Lord God is sun and shield.' And there is no Moon except Knesset Israel, as it is written, 'And your moon shall not withdraw.' And therefore all is one. It is written in the Giving of the Torah, 'Thou shalt not kill,' and it is written in the Work of Creation, 'Let the waters swarm with swarms of living creatures.' And thou shalt not kill the son of man who is so called, as it is written, 'And man became a living creature'; do not be like these fish, where the large ones swallow the small ones. It is written in the Giving of the Torah, 'Thou shalt not commit adultery,' and it is written in the Work of Creation, 'Let the earth bring forth living creatures according to their kinds.' From this we learn that a man should not lie with another woman who is not his consort, and concerning this it is written, 'Let the earth bring forth living creatures according to their kinds,' that a woman should not give birth except to her kind. And who is of your kind? This is your spouse (ben zugah). It is written in the Giving of the Torah, 'You shall not steal,' and it is written in the Work of Creation, 'And God said, “Behold, I have given you every herb that yields seed.” What I have given you and commanded you, be for yourselves; do not steal what belongs to another.' It is written in the Giving of the Torah, 'You shall not bear false witness against your neighbor,' and it is written in the Work of Creation, 'And God said, “Let us make man in our image.” Whoever is in the image of the King, do not bear false witness against him. And whoever bears false witness against his neighbor, it is as if he were bearing false witness against him. It is written in the Giving of the Torah, 'You shall not covet your neighbor's wife,' and it is written in the Work of Creation, 'It is not good that the man should be alone.' Behold your spouse before you, therefore, 'you shall not covet your neighbor's wife.' And these are ten sayings for the Work of Creation and ten sayings for the Giving of the Torah, and this is what is written 'ten ten palms in the sacred shekel,' they were weighed as one in a single weight. And therefore the world subsists and peace is found in it." So far.It is written in the Giving of the Torah, 'Remember the Sabbath day to keep it holy,' and it is written in the Work of Creation, 'Let the earth bring forth grass and herbs.' When did the Holy Land grow and crown itself with its crowns? Say: on the Sabbath day, for then the Bride (Kalah) united with the King (Malka) to bring forth grass and blessings for the world. It is written in the Giving of the Torah, 'Honor your father and your mother,' and it is written in the Work of Creation, 'Let there be lights in the firmament of the heavens.' What is it speaking of? If not these lights, this is your father and your mother. Your father, this is the Sun; your mother, this is the Moon. And there is no Sun but the Holy One, blessed be He, as it is written, 'For the Lord God is a sun and shield.' And there is no Moon but Knesset Israel, as it is written, 'And your moon shall not withdraw.' And therefore everything is one. It is written in the Giving of the Torah, 'You shall not murder,' and it is written in the Work of Creation, 'Let the waters swarm with swarms of living creatures.' And you shall not murder the son of man who is so called, as it is written, 'And the man became a living creature'; do not be like these fish, where the large ones swallow the small ones. It is written in the Giving of the Torah, 'You shall not commit adultery,' and it is written in the Work of Creation, 'Let the earth bring forth living creatures according to their kinds.' From this we learn that a man should not lie with another woman who is not his wife, and concerning this it is written, 'Let the earth bring forth living creatures according to their kinds,' that a woman should not give birth except to her kind. And who is of her kind? This is her husband (ben zugah). It is written in the Giving of the Torah, 'You shall not steal,' and it is written in the Work of Creation, 'And God said, “Behold, I have given you every herb bearing seed.” What I have given you and commanded you, be for yourselves; do not steal what belongs to another.' It is written in the Giving of the Torah, 'You shall not bear false witness against your neighbor,' and it is written in the Work of Creation, 'And God said, “Let us make man in our image.” Whoever is in the image of the King, do not bear false witness against him. And whoever bears false witness against his neighbor, it is as if he were bearing false witness against him. It is written in the Giving of the Torah, 'You shall not covet your neighbor's wife,' and it is written in the Work of Creation, 'It is not good that the man should be alone.' Behold your consort before you, therefore, 'you shall not covet your neighbor's wife.' And these are ten sayings for the Work of Creation and ten sayings for the Giving of the Torah, and this is what is written 'ten ten palms in the sacred shekel,' they were weighed as one in a single weight. And therefore the world subsists and peace is found in it." So far.It is written in the Giving of the Torah, 'Remember the Sabbath day to keep it holy,' and it is written in the Work of Creation, 'Let the earth bring forth grass and herbs.' When did the Holy Land grow and crown itself with its crowns? Say: on the Sabbath day, for then the Bride (Kalah) united with the King (Malka) to bring forth grass and blessings for the world. It is written in the Giving of the Torah, 'Honor your father and your mother,' and it is written in the Work of Creation, 'Let there be lights in the firmament of the heavens.' What is it speaking of? If not these lights, this is your father and your mother. Your father, this is the Sun; your mother, this is the Moon. And there is no Sun but the Holy One, blessed be He, as it is written, 'For the Lord God is a sun and shield.' And there is no Moon but Knesset Israel, as it is written, 'And your moon shall not withdraw.' And therefore everything is one. It is written in the Giving of the Torah, 'You shall not murder,' and it is written in the Work of Creation, 'Let the waters swarm with swarms of living creatures.' And you shall not murder the son of man who is so called, as it is written, 'And the man became a living creature'; do not be like these fish, where the large ones swallow the small ones. It is written in the Giving of the Torah, 'You shall not commit adultery,' and it is written in the Work of Creation, 'Let the earth bring forth living creatures according to their kinds.' From this we learn that a man should not lie with another woman who is not his wife, and concerning this it is written, 'Let the earth bring forth living creatures according to their kinds,' that a woman should not give birth except to her kind. And who is of her kind? This is her husband (ben zugah). It is written in the Giving of the Torah, 'You shall not steal,' and it is written in the Work of Creation, 'And God said, “Behold, I have given you every herb bearing seed.” What I have given you and commanded you, be for yourselves; do not steal what belongs to another.' It is written in the Giving of the Torah, 'You shall not bear false witness against your neighbor,' and it is written in the Work of Creation, 'And God said, “Let us make man in our image.” Whoever is in the image of the King, do not bear false witness against him. And whoever bears false witness against his neighbor, it is as if he were bearing false witness against him. It is written in the Giving of the Torah, 'You shall not covet your neighbor's wife,' and it is written in the Work of Creation, 'It is not good that the man should be alone.' Behold your consort before you, therefore, 'you shall not covet your neighbor's wife.' And these are ten sayings for the Work of Creation and ten sayings for the Giving of the Torah, and this is what is written 'ten ten palms in the sacred shekel,' they were weighed as one in a single weight. And therefore the world subsists and peace is found in it." So far.For behold, then the Bride (Kalah) united with the King (Malka) to produce grass and blessings for the world. It is written in the Giving of the Torah, 'Honor thy father and thy mother,' and it is written in the Work of Creation, 'Let there be lights in the firmament of the heavens.' What is it speaking of? If not these lights, this is your father and your mother. Your father, this is the Sun; your mother, this is the Moon. And there is no Sun but the Holy One, blessed be He, as it is written, 'For the Lord God is a sun and shield.' And there is no Moon but Knesset Israel, as it is written, 'And thy moon shall not withdraw.' And therefore all is one. It is written in the Giving of the Torah, 'Thou shalt not kill,' and it is written in the Work of Creation, 'Let the waters swarm with swarms of living soul.' And thou shalt not kill the son of man who is so called, as it is written, 'And the man became a living soul'; Do not be like these fish, where the big ones swallow the small ones. It is written in the Giving of the Torah, 'You shall not commit adultery,' and it is written in the Work of Creation, 'Let the earth bring forth living creatures according to their kinds.' From this we learn that a man should not lie with another woman who is not his consort, and concerning this it is written, 'Let the earth bring forth living creatures according to their kinds,' that a woman should not give birth except to her kind. And who is of her kind? This is her consort (ben zugah). It is written in the Giving of the Torah, 'You shall not steal,' and it is written in the Work of Creation, 'And God said, “Behold, I have given you every herb bearing seed.” What I have given you and commanded you, be yours alone; do not steal what belongs to another.' It is written in the Giving of the Torah, 'You shall not bear false witness against your neighbor,' and it is written in the Work of Creation, 'And God said, “Let us make man in our image.”' "Whoever is in the image of the King, do not bear false witness against him. And whoever bears false witness against his neighbor, it is as if he were bearing false witness above him. It is written in the Giving of the Torah, 'You shall not covet your neighbor's wife,' and it is written in the Work of Creation, 'It is not good that man should be alone.' Behold your consort before you, and therefore, 'You shall not covet your neighbor's wife.' And these are ten sayings for the Work of Creation and ten sayings for the Giving of the Torah, and this is what is written, 'ten palms in the sacred shekel,' they were weighed as one in a single weight. And therefore the world subsists and peace is found in it." Thus far.For behold, then the Bride (Kalah) united with the King (Malka) to produce grass and blessings for the world. It is written in the Giving of the Torah, 'Honor thy father and thy mother,' and it is written in the Work of Creation, 'Let there be lights in the firmament of the heavens.' What is it speaking of? If not these lights, this is your father and your mother. Your father, this is the Sun; your mother, this is the Moon. And there is no Sun but the Holy One, blessed be He, as it is written, 'For the Lord God is a sun and shield.' And there is no Moon but Knesset Israel, as it is written, 'And thy moon shall not withdraw.' And therefore all is one. It is written in the Giving of the Torah, 'Thou shalt not kill,' and it is written in the Work of Creation, 'Let the waters swarm with swarms of living soul.' And thou shalt not kill the son of man who is so called, as it is written, 'And the man became a living soul'; Do not be like these fish, where the big ones swallow the small ones. It is written in the Giving of the Torah, 'You shall not commit adultery,' and it is written in the Work of Creation, 'Let the earth bring forth living creatures according to their kinds.' From this we learn that a man should not lie with another woman who is not his consort, and concerning this it is written, 'Let the earth bring forth living creatures according to their kinds,' that a woman should not give birth except to her kind. And who is of her kind? This is her consort (ben zugah). It is written in the Giving of the Torah, 'You shall not steal,' and it is written in the Work of Creation, 'And God said, “Behold, I have given you every herb bearing seed.” What I have given you and commanded you, be yours alone; do not steal what belongs to another.' It is written in the Giving of the Torah, 'You shall not bear false witness against your neighbor,' and it is written in the Work of Creation, 'And God said, “Let us make man in our image.”' "Whoever is in the image of the King, do not bear false witness against him. And whoever bears false witness against his neighbor, it is as if he were bearing false witness above him. It is written in the Giving of the Torah, 'You shall not covet your neighbor's wife,' and it is written in the Work of Creation, 'It is not good that man should be alone.' Behold your consort before you, and therefore, 'You shall not covet your neighbor's wife.' And these are ten sayings for the Work of Creation and ten sayings for the Giving of the Torah, and this is what is written, 'ten palms in the sacred shekel,' they were weighed as one in a single weight. And therefore the world subsists and peace is found in it." Thus far.It is written in the Giving of the Torah, 'You shall not murder,' and it is written in the Work of Creation, 'Let the waters swarm with swarms of living creatures.' And you shall not murder the son of man who is so called, as it is written, 'And the man became a living creature'; do not be like these fish, where the large ones swallow the small ones. It is written in the Giving of the Torah, 'You shall not commit adultery,' and it is written in the Work of Creation, 'Let the earth bring forth living creatures according to their kinds.' From this we learn that a man should not lie with another woman who is not his wife, and concerning this it is written, 'Let the earth bring forth living creatures according to their kinds,' that a woman should not give birth except to her kind. And who is of her kind? This is her husband (ben zugah). It is written in the Giving of the Torah, 'You shall not steal,' and it is written in the Work of Creation, 'And God said, Behold, I have given you every herb bearing seed.' What I have given you and commanded you, be for yourselves, and do not steal what belongs to another. It is written in the Giving of the Torah, 'You shall not bear false witness against your neighbor,' and it is written in the Work of Creation, 'And God said, Let us make man in our image.' Whoever is in the image of the King, do not bear false witness against him. And whoever bears false witness against his neighbor, it is as if he were bearing false witness against him. It is written in the Giving of the Torah, 'You shall not covet your neighbor's wife,' and it is written in the Work of Creation, 'It is not good that the man should be alone.' Behold your consort before you, and therefore 'you shall not covet your neighbor's wife.' And these are ten sayings for the Work of Creation and ten sayings for the Giving of the Torah, and this is what is written, 'ten ten palms in the sacred shekel,' they were weighed as one in a single weight. And that is why the world endures and peace is found within it." So far.It is written in the Giving of the Torah, 'You shall not murder,' and it is written in the Work of Creation, 'Let the waters swarm with swarms of living creatures.' And you shall not murder the son of man who is so called, as it is written, 'And the man became a living creature'; do not be like these fish, where the large ones swallow the small ones. It is written in the Giving of the Torah, 'You shall not commit adultery,' and it is written in the Work of Creation, 'Let the earth bring forth living creatures according to their kinds.' From this we learn that a man should not lie with another woman who is not his wife, and concerning this it is written, 'Let the earth bring forth living creatures according to their kinds,' that a woman should not give birth except to her kind. And who is of her kind? This is her husband (ben zugah). It is written in the Giving of the Torah, 'You shall not steal,' and it is written in the Work of Creation, 'And God said, Behold, I have given you every herb bearing seed.' What I have given you and commanded you, be for yourselves, and do not steal what belongs to another. It is written in the Giving of the Torah, 'You shall not bear false witness against your neighbor,' and it is written in the Work of Creation, 'And God said, Let us make man in our image.' Whoever is in the image of the King, do not bear false witness against him. And whoever bears false witness against his neighbor, it is as if he were bearing false witness against him. It is written in the Giving of the Torah, 'You shall not covet your neighbor's wife,' and it is written in the Work of Creation, 'It is not good that the man should be alone.' Behold your consort before you, and therefore 'you shall not covet your neighbor's wife.' And these are ten sayings for the Work of Creation and ten sayings for the Giving of the Torah, and this is what is written, 'ten ten palms in the sacred shekel,' they were weighed as one in a single weight. And that is why the world endures and peace is found within it." So far."Whoever is in the image of the King, do not bear false witness against him. And whoever bears false witness against his neighbor, it is as if he were bearing false witness above him. It is written in the Giving of the Torah, 'You shall not covet your neighbor's wife,' and it is written in the Work of Creation, 'It is not good that man should be alone.' Behold your consort before you, and therefore, 'You shall not covet your neighbor's wife.' And these are ten sayings for the Work of Creation and ten sayings for the Giving of the Torah, and this is what is written, 'ten palms in the sacred shekel,' they were weighed as one in a single weight. And therefore the world subsists and peace is found in it." Thus far."Whoever is in the image of the King, do not bear false witness against him. And whoever bears false witness against his neighbor, it is as if he were bearing false witness above him. It is written in the Giving of the Torah, 'You shall not covet your neighbor's wife,' and it is written in the Work of Creation, 'It is not good that man should be alone.' Behold your consort before you, and therefore, 'You shall not covet your neighbor's wife.' And these are ten sayings for the Work of Creation and ten sayings for the Giving of the Torah, and this is what is written, 'ten palms in the sacred shekel,' they were weighed as one in a single weight. And therefore the world subsists and peace is found in it." Thus far.

	 

	And it appears explicitly from him that in the Ten Sayings of the Work of Creation, Bereshit is not a Saying at all, and this is certainly a blunder (doḥaq). And, to understand this matter, we will proceed with another saying of the Tikkunim, and through it this confusion will be explained, with God's help.

	 

	Chapter 4

	 

	In the Tikkunim it is understood that the action of the Sayings was not through any of the first three [directly], for the first Saying is Keter, "Let there be Light." And the second Saying is Chochmah, "Let there be a firmament." And the third Saying is Binah, "Let the waters be gathered together." And this is their language (Tikkun 42, p. 79a): "Bereshit: there is 'Man' (Ish) about whom it was said 'And Jacob was a blameless man (Ish Tam)', and this is the third day, for behold, three craftsmen (umanin) had been until now. The first day, the second day, and the third day, each produced his art (umanuteih). The first day said to him that Wonderful and Covered Amon, that degree which is called NADA (Ayin), which includes three Sefirot: Alef is Keter, Yod is Chochmah, Nun is Binah, etc. He said to each of the three days to produce his art. He said to the first day: 'Let there be light', immediately he produced his art and made it, that is what is written 'And there was light'. And behold, they established that there is no 'There was' (Havayah) except through 'Action' (Asiyah). Alef of Ayin, who was Hovering in the air, it produced Light; Yod produced Firmament; Nun of Ayin produced Dry Land, as it is written, 'And God said, Let the waters be gathered together, etc.'" Up to this point.

	 

	It appears from him explicitly that the Agents were the Artisans, who are the Six Days, and they acted according to the Saying of the first three, which are Ayin (Nothing). And what should also be understood regarding these Sayings is that there are ten; and, even though there are ten, we know that there is no creation and action except through the six days alone, which are Gedulah Day One, Gevurah Day Two, Tif'eret Day Three, Netzaḥ Day Four, Hod Day Five, Yesod Day Six. And thus the Rashbi explained, peace be upon him, that the entire Work of Creation is included and done through these Days in Malchut; Malchut brings things to light in perfection. And this is His language in Parashat Terumah (p. 127): "'From the trees of Lebanon': these are planted trees that the Holy One, blessed be He, uprooted and planted elsewhere. And these were called Cedars of Lebanon, as it is said 'Cedars of Lebanon that He planted'. And this Paladin (Apirion - Malchut) was not built and perfected except through them. Moreover: 'From the trees of Lebanon', these are the six days of Bereshit; each day and day disposes in this Paladin the arrangement that suits it. The first arrangement extended from the Right side, the first Light that was hidden and taken from the Right side, and an image (diyukna) in the likeness of this Light entered this Paladin through the One Yesod, and made use of it (shimusha). Then, this Paladin produced an image in the likeness of this Light. And this is the secret of what is written 'Let there be light and there was light': once He said 'Let there be light' Why is it written 'And there was light'? Scripture needed only to write 'And so it was done.' What does 'And there was light' mean? But that light produced another light that suited it. And this is the First Day of those trees of Lebanon. The second arrangement extended from the Left side, separating the waters in the flow of the mighty fire, and was taken from the Left side and entered that Paladin and made use of it, and separated between the waters that are on the right side and between those waters that are on the left side. Then, that Paladin produced an image in its likeness. And this is the secret of what is written 'Between the waters that are under the firmament and between the waters that are above the firmament, and so it was done.' And this is the Second Day of those trees of Lebanon. The third arrangement extended from the Left side and from the Right side, a Third Day that makes peace in the world. And from there fruits extended. And this made use of it in this Paladin and produced species for its species. a species for many works, a species that suited him. And all the grasses and herbs and trees in many strengths. And his image remained there, and produced the species that Paladin in that color (gavna) properly. And this is the Third Day that was included on both sides of those trees of Lebanon. The fourth arrangement extended and illuminated the illumination of the Sun to illuminate this Paladin within his darkness, and entered into it to illuminate,And it did not make use of it until the Fifth Day, which produced this Paladin that use of the illumination that entered him on the Fourth Day, and produced this Paladin in that color proper to that illumination. And this is the Fourth Day, one of those trees of Lebanon. The fifth disposition extended a stream of the swarming waters and made use of it to produce that illumination of the disposition of the Fourth Day, and made use of it in this Paladin and produced species for his kind, those that were fitting in that color proper. And this day served that use more than all the other days. And everything depended until the Sixth Day, which produced this Paladin all that was hidden in him, as it is written 'Let the earth bring forth living creatures according to their kinds'. And this is the 5th day [in the order of emanations, corresponding to Hod and Yesod together in action], one of those trees of Lebanon. The sixth disposition, this is the day on which this Paladin was entirely repaired. And there is no repair for him and no strength for him except from this day onward. When this comes, this Paladin is repaired with many spirits, with many souls, with many beautiful worlds in vision, those that are fitting to sit in the King's palace. He too was repaired in the beauty of all the other days that were in the beginning, and repaired them in a single desire, in the will, in the joy, repair from above and below. Then this Paladin was sanctified with supreme sanctifications and crowned with his crowns, until he ascended in the ascent of the crown of rest and was called the Supreme Name, the Holy Name, which is Saturday, rest from all, desire from all, adherence of all, from above and below as one. And then it is written: 'King Solomon made for himself a Paladin from the trees of Lebanon.'" Thus far.In joy, a repair from above and below. Then this Paladin was sanctified with supreme sanctifications and crowned with his crowns, until he ascended in the ascent of the crown of rest and was called the Supreme Name, the Holy Name, which is Sabbath, rest from all, desire for all, adherence of all, from above and below as one. And then it is written: 'King Solomon made for himself a Paladin from the trees of Lebanon.'" Thus far.In joy, a repair from above and below. Then this Paladin was sanctified with supreme sanctifications and crowned with his crowns, until he ascended in the ascent of the crown of rest and was called the Supreme Name, the Holy Name, which is Sabbath, rest from all, desire for all, adherence of all, from above and below as one. And then it is written: 'King Solomon made for himself a Paladin from the trees of Lebanon.'" Thus far.

	 

	And although the saying requires lengthy explanation, as will be explained in the Sefer Or Yakar with God's help, nevertheless, it is explicitly understood from within it that all the Sayings and Creations occurred over six days. "Let there be light, and there was light" is in Ḥesed, etc. It is found that, even if Bereshit is said to be one Saying, there is no remaining subject for the first three in any way. And therefore it is necessary to remove the stumbling blocks of the difficulties of these sayings and place this homily (derush) on its foundation. And before anything else, we say that it is impossible to deny that the creations of the Work of Creation occurred over six days, as the subject of "And there was evening and there was morning, the first day," "the second day," etc., indicates that, even if there were ten Sayings, all of this was included in six days. And now we will know: if it is true that Bereshit is a Saying, whether in Chochmah or in Keter, how is it justified there to say "And the earth was without form and void (tohu va-vohu) and darkness, etc."? Would it be good in the eyes of God for us to say that, since Malchut is in Chochmah or in Keter, the Qelipot (Shells) surrounded it there—that is, Tohu, Vohu, and Darkness? This is certainly a great predicament, for who gave sheath (qelipah) above? And now, certainly, this matter is what the Torah has informed us of, before anything else, the reality of the Emanation in its order of emanation in general. And this is the explanation of the verse Bereshit: that its meaning is the Hidden Keter with the Principle (Reshit), which is Chochmah, created and emanated Elohim, which is Binah, the heavens (et hashamayim), which are Ḥesed and Tif'eret. And thus explained the Rashbi, regarding peace, that the word et comes to include Ḥesed. And "the heavens" is Tif'eret. "And the earth" (ve'et ha'aretz) is Gevurah, by the inclusion of et. And "the earth" is Malchut. And Netzaḥ, Hod, and Yesod are included in Gedulah, Gevurah, and Tif'eret. And then he said, "And the earth was without form and void, etc.," which is to make us hear the reality of Malchut and its chariots, good and evil. And then he made us hear the actions of these Sefirot in Malchut. And, since the first three are hidden and have no revealed action, behold, their action and their Saying were extended through the three Patriarchs, who are three Artisans: Ḥesed, Gevurah, Tif'eret. And therefore "Let there be Light" is the first Saying, and it is extended from Keter through Gedulah to the Paladin. [And the second Saying, "Let there be a firmament," is extended from Chochmah through Gevurah to the Paladin, and therefore, etc. - see Asis Rimmonim and Pelach]. And therefore, the subject of the Firmament that separates between waters and waters is sometimes alluded to in Chochmah, in the secret of Upper Waters and Lower Waters and the Firmament in between, as we will explain in the "Gate of the Values of the Surnames" (Sha'ar Erchei HaKinuym), with the help of God. And the third saying, "Let the waters be gathered together," from Binah through Tif'eret,And this is the generality of the saying of the Tikkunim. And now we say that the fourth Saying, which is on the third day, and is the Saying "Let the earth bring forth grass," is extended from Ḥesed through Tif'eret (Day 3). And the Saying "Let there be lights" is extended from Gevurah, as it is known that Me'orot is written defectively (chasser) on the side of Gevurah, and was made through Netzaḥ, the fourth day. And the Saying "Let the waters swarm" is extended from Tif'eret through Netzaḥ in Hod. And this is alluded to in the saying of the Terumah that we transcribed above, which said "in the fourth arrangement the illumination of the Sun extended," that is, the reality of Tif'eret. And the reason: because, Tif'eret being included on the right and on the left, it received three Sayings from Ḥesed and Gevurah and one of its own; And because of the inclination toward Ḥesed, a Saying was made on Ḥesed, and it is the Saying "Let the earth bring forth grass," which is the second for the Third Day and the fourth for the Sayings, which is on Ḥesed, and it delivered to Netzaḥ the two Sayings, which are the 5th of Gevurah and the 6th of it. Netzaḥ acted on the fifth of Gevurah and delivered to Hod the sixth of Tif'eret. And, since there is no perfection of the Din except with Raḥamim (Mercy), therefore the light of the Sun did not shine through Netzaḥ and the action of Netzaḥ was not perfect until the Fifth Day came, which is Hod, on which the sixth Saying was made, which is the Saying of Tif'eret. And this is what was said in the Terumah saying: "in the fifth disposition... and made use of it to produce that illumination in the disposition of the fourth day, etc." And Yesod, which is the Sixth Day, because it includes Netzaḥ and Hod, produced three Sayings that correspond to NaHiY (Netzaḥ, Hod, Yesod), and they are: the Saying "Let the earth bring forth [living soul]" corresponding to Netzaḥ; and the Saying "Let us make man" corresponding to Hod; and the Saying "Behold, I have given you" corresponding to Yesod, for the Saying "Be fruitful and multiply" is not a Saying [of creation], but is only a blessing—for if you did not say so, there would be ten Sayings properly speaking, and as you said "there are nine"? Otherwise, certainly, for this opinion it is not called a Saying but a Saying of Creation, and this is a Saying of Blessing. And since the matter of fruitfulness and multiplication is in Yesod, this blessing was given on the sixth day, which is Yesod. And in this, the Sabbath day, which is Malchut, was sanctified, and a "city upon its hill" was included and built. And after it was completed, she uttered a Saying of it, which is "It is not good that man should be alone, I will make him, etc.", which through mating will be influenced the blessing, as is proven in the Zohar in many places. And now, to allude to the Sayings themselves which are the Agents in the ten Sefirot, there are only nine Sayings, for the Saying "It is not good" is not a Saying of Malchut itself, but actions of Malchut, and the Saying of Malchut is that which was decreed by the mouth of Yesod, for Yesod emanated Malchut.And because in the saying of the Talmud of Rosh Hashanah, which we are dealing with, the intention was that "Ten Malchuyot" are ten Sayings properly speaking, therefore he objected and said "those are nine," for the Saying "Let there be Light" is Chochmah, as explained in the Zohar in many places, and it comes from the force of Keter, and his intention is not Chochmah properly speaking, but the Sayings extended to Malchut; what was extended from Keter was the reality of Chochmah, and what was extended from Chochmah was the reality of Binah, and therefore he objected "those are nine," for the extended Saying of Malchut, which is "It is not good that man should be alone," is not Malchut, but the extended version of Malchut; therefore the allusion of the Sayings in the Sefirot properly speaking is only nine. And to this he replied, "Bereshit is also a Saying," for even though it speaks of the reality of the Emanation, the subject is still Keter, and it is impossible that Keter is not included there, as we have explained. And now what is found in the Zohar Parashat Bereshit and in the Tikkunim is justified: sometimes this Saying alludes to Keter, sometimes to Chochmah, sometimes to Binah, sometimes to Malchut (which is also called Reshit), sometimes to Da'at. Because it is a Saying that includes the entire reality of the Emanation in its generality, as we have explained. And with this we leave our obligations for now regarding this matter, so that the words of the Rashbi, peace be upon him, do not disagree with one another, and so that they do not disagree, God forbid, with what was explained in the Gemara in the aforementioned Sayings, so as not to give opening to the mouths of liars. And each man will come to his place in peace and rest in his bed.Because it is a saying that encompasses the reality of the entire Emanation in its generality, as we have explained. And in this we depart from our obligations for the moment regarding this matter, so that the words of the Rashbi, peace be upon him, do not contradict one another, and so that they do not contradict, God forbid, what was explained in the Gemara in the aforementioned sayings, so as not to give opening to the mouths of liars. And each man will come to his place in peace and rest in his bed.Because it is a saying that encompasses the reality of the entire Emanation in its generality, as we have explained. And in this we depart from our obligations for the moment regarding this matter, so that the words of the Rashbi, peace be upon him, do not contradict one another, and so that they do not contradict, God forbid, what was explained in the Gemara in the aforementioned sayings, so as not to give opening to the mouths of liars. And each man will come to his place in peace and rest in his bed.

	 

	Chapter 5

	 

	Now, after we have removed the stumbling blocks from the vineyard of this saying in the previous chapters, we will be precise about it a little and then explain its intention briefly, with God's help. And what needs to be precise is: 1. Regarding the order of the Sages, that Rav Yosef preceded Rabbi Yochanan, and R. Yochanan preceded him by a long time. 2. Since the Commandments, the Sayings, and the Praises are all allusions to ten Sefirot, if so, in what do they disagree? 3. Saying "10 praises that David said in the Book of Psalms," which is a useless prolongation, for surely David did not say praises except in the Book of Psalms; to the point that, almost because of this prolongation, it gave rise to the error of the objector who objected "Praises are many," who understood from what he said "in the Book of Psalms" that the intention was throughout the entire book. 4. They say "Ten Commandments that were given to Moses at Sinai": why did they prolong it so much? Are there others? And what still needs to be explained in their language will be explained according to our path, with God's help. And this saying will be understood with what preceded us in the Tikkunim, which Rashbi explained there, peace be upon him, that the Malchuyot are in Malchut, the Zichronot (Memories) in Tif'eret, and the Shofrot (Sheaths/Shofars) in Binah. And, although there are other explanations in this by later commentators, with all this they all agreed that Malchuyot are in Malchut, and the questioner already had as a premise that certainly ten Malchuyot are in the ten Sefirot. But there was doubt as to whether there were ten Sefirot included in Malchut proper—in the manner that each is included of ten, as we will explain in "The Gate of Essence and Conduct," chapter 2, with God's help—or whether they were the Ten Sefirot proper, but their reality being in their influence on Malchut, or we shall say that they are the Sefirot in their proper place. And if you say that they are called Malchuyot and it is necessary that they are in Malchut, for their name proves about them, we will answer that there would be ten Malchuyot that are the Malchut that is in each Sefira and Sefira in its place. And according to these paths we will explain in Zichronot and Shofrot, as explained. And this is what I said: "To whom do these ten Malchuyot correspond?" Since there are ten, I knew that their number proves about them that they correspond to the ten Sefirot, but the question is in which aspect of them, among these three aspects that we have said. And in this these three Sages were divided, this one saying this way and that one saying that way. And Rabbi [Levi] replied that they correspond to "the ten praises that David said in the Book of Psalms." And he intended, in prolonging his language by saying "that David said," to which our Sages, of blessed memory, have already explained, that everything David said in the book of Psalms was said only in accordance with Malchut, which was its measure.

	 

	And behold, the first aspect was intended, which are ten Sefirot included in Malchut, as we explained. And the objector did not understand the correction of the phrase when saying "in the Book of Psalms" and imagined it as indicating a place, and therefore objected "there are many". And he replied that he intended only those in which the Shofar was mentioned. And they are at the end of the Book. "Praise God in His sanctuary" is Keter. "Praise Him in the firmament of His power" is Chochmah. "Praise Him for His mighty acts" is Binah. "Praise Him according to the excellence of His greatness" is Gedulah. "Praise Him with the sound of the Shofar" is Gevurah. "Praise Him with lute and harp" is Tif'eret. "Praise Him with tambourine and dance" is Netzaḥ. "Praise Him with stringed instruments and flute" is Hod. "Praise Him with resounding cymbals" is Yesod. "Praise Him with jubilant cymbals (tru'ah)" is Malchut. And all of these are in Malchut, as is proven by their presence in the Book of Psalms, which corresponds to Malchut. And Rav Yosef intended the second aspect, which is that the intention in the ten Malchuyot is that the Sefirot should all be influential for Malchut, and this he intended when he said "they correspond to the Ten Commandments, etc." And it was explained that in the Giving of the Torah each measure of the measures influenced a Saying of the [Ten] Sayings in the Sefirot of Malchut, and Malchut revealed that Saying and showed it to Israel. And this is what it says (Exodus 20:15) "And all the people saw the voices": they were seeing the voices coming to Malchut so that Malchut would speak the Word in the strength of each Sefira and Sefira. And this is what Rashbi intended, peace be upon him, in the Book of Tikkunim (in the introduction, p. 10), and this is his language: "And on the seventh day the Torah was given, this is the Just Foundation of the World (Tzaddik Yesod Olam), and in its degree Malchut spoke to them; and behold, they established 'Ten Kings'; so that they could not speak with one mouth, he touched the [Alef] in the Bet and included in it all ten." Up to this point.

	 

	And behold, the intention is clear, without us needing to be precise in its language now so as not to be lengthy. And also, he spoke from the side of Malchut, for she was the speaker on the side of the force of each Sefira and influential Sefira upon her. And this is what Rav Yosef intended when he said, "Ten Commandments that were spoken to Moses at Sinai," and the intention is that they were spoken to him through "Sinai," which is Malchut, as explained. And there is no surprise that there are ten outside of Malchut. For behold, there is for Malchut an aspect with the Ten and a receptive aspect of the ten in that which she receives from herself, in the secret of the Yod and He reality that is in her, as will be explained in the "Gate of Reality" (Sha'ar HaMetziut). And in this, the language of Rashbi will be needed, peace be upon him, who said "touched the Bet," for the reality of Bet in Malchut is the reality of He, and they are lower degrees in it in relation to the aspect of Yod, as will be explained in the aforementioned Gate. And therefore he said "and included in it all ten," for even Malchut must be included with it.

	 

	And behold, Rav Yosef intended the second aspect, which are ten influential Sefirot for Malchut. And Rabbi Yochanan intended the third aspect, which is the aspect of the Sefirot themselves in their place. And this he intended when he said, "With ten sayings the world was created," which are the essences of the Sefirot in their place. And the intention in Malchut is that, when we are in the Malchuyot [of the liturgy], we intend the ten Sefirot in their place or in the Malchut that is in each Sefira and Sefira, as we explained above.

	 

	And the matter of "there are nine" was explained above. And he replied, "Bereshit is also a Saying," because, even though it is speaking of the reality of Emanation, with all this it is a reality of Saying, and the necessity for this is "By the word of the Lord the heavens were made": the explanation is that the reality of Emanation, "the heavens," which are Tif'eret, their emanation is from Keter, as we will explain in "The Gate of the Order of Emanation" (Sha'ar Seder HaAtzilut), with the help of God.

	 

	And behold, he said "By the word" (Bi-dvar), the language of Saying, teaching that the reality of Emanation relates to Saying.

	 

	Behold, from this saying it seems explicitly that the reality of the 10 Commandments, and 10 Sayings, and 10 Praises are faithful witnesses in our Holy Torah to the reality of ten Sefirot without any doubt and essentially. Furthermore, as we wrote in the previous Gate, chapter 1, with the help of Heaven, and there remains no question in this for our tradition to say that perhaps there are twenty or five at all.

	 

	Chapter 6

	 

	Since in the previous chapter we asserted that there is no place to question the necessity of our tradition, as we have absolute necessity as we explained, we say that there is also no need to ask the Emanator why He emanated ten and not twenty or not five and the like (the question is also irrelevant because at the root of judgment there is refutation). And it is fitting that we investigate this entire Emanation, why it was emanated; and with our answer, everything will settle. And it is this: that the intention of the Emanator, King of kings of kings, the Holy One, blessed be He, is to bring to the limit (gevul) things that are not at a limit; that is to say, that the Emanator is Infinite (Bilti Ba'al Takhlit), and the intention of the Emanator in the creation of this lower world is that the world be possessed of an end (ba'al takhlit), perishable and lost. And for this reason, Emanation was forced, so that, through the being emanated of the Emanated and the chaining together (yishtalshelu) of degrees degree after degree—emanated from emanator, and created (nivra) from emanated, and formed (notzar) from created, and made (na'aseh) from formed—until the degrees reach the destruction and annihilation in which they are. For there is existence of creation that "was a son of the night and perished a son of the night," and there is that which "if it stands for a day or two, it will not rise again." And now, how will the clay say to its potter, "Why this and not that?" And He saw in His wisdom that it is impossible to reach the end of the existence and destruction of creatures if the number of the Emanated is not ten. For if they were less than ten, the creatures would not descend to the degree of that descent due to their proximity to the Source. And now, after all possibilities have been emanated in the Emanation, it is necessary that the degrees that are linked from them descend to the End (Takhlit), because all necessity for reaching the end is distanced from the Root. And it is not our intention to say that the Emanation possesses limit and end, God forbid, but our intention is that the actions that extend from them are agents of finalistic action (pe'ulah takhlitit), like the action of this world, which is existent and perishable and possesses limit and measure, operated by the Agents through the Creatures from the Emanated. And the necessity for the End and the Limit in the lower existences was explained by our Sages in the Mishnah, when they said: "With ten sayings the world was created; and what does it teach? Could it not have been created with a single saying?". That is to say, it would not be impossible, God forbid, for the creation of this world to be a single Saying that encompassed all things, degrees, creations, and existences that have come into being. For even if part of the actions are by Ḥesed and part by Gevurah, and thus by all, the power of creation through a single saying would not be absent, for the power of all is in each of them, as it is known that each is included of ten, as we will explain in "The Gate of Essence and Conduct," chapter 2.with God's help. And the reason for needing ten Sayings is "to collect (lehipara)"; explanation: because through ten Sayings creatures descended to the end/limit (takhlit), for if they were without end, as is so, man would live forever and would not receive punishment for his sins, and the side of Impurity and Qelipah would extend in the world, and the damage would not be repaired. And thus the righteous would be sunk in this world and would not see the good. Therefore it was necessary for the world to possess an end and a limit to collect from the wicked and give a good reward to the righteous. And the explanation of "who destroy the world that was created, etc.": explanation, that they destroy the world and have the power to annihilate it because it possesses an end and was created with ten Sayings. And thus the righteous sustain it; For if it were without end, neither the righteous would sustain it nor the wicked destroy it. For this reason it was forced to be created with ten Sayings, and this is the emanation of ten degrees so that it may possess an end; and the wicked perish and are lost and return to their dust and are rectified, and the righteous depart in honor to receive the face of their Father who is in Heaven and eat the fruit of their works. However, it is difficult for this reason that, if so, that the cause of the Emanation was to bring the lower existences to destruction and annihilation, to reward those who do justice at all times and punish the wicked as we have explained, if so, after the Resurrection—which is not a time of reward and punishment and is not a time of action, as is known—if so, what is the reason for the Emanation? For the wickedness of the earth has already ceased and it is the time of permanence (qiyum); And shall we say that it was not the intention of the Emanation until the time of the Resurrection, God forbid? Certainly not. For the principal thing in the world and its perfection is then, as is known, and then surely will be the perfection of the Emanation and its illumination. And as this objection is also difficult in the matter of the Holy Palaces (Heikhalot HaQedoshim), in which they judge man according to his works to reward and punish him, as will be explained in the "Gate of the Holy Palaces," with God's help; if so, in the time of the Resurrection, when there is no rewarding, punishing, judging, or contesting concerning the children of men, what will be the matter of the Palaces? Will it be said that they will be in vain and that each of their works will be nullified? And with all this, this is not a question, for it is possible that they will each unify with their companion, this one within this one and this one within this one, man to his brother they will cling, and in the time of their unity and union there is no judgment in them, and the sparks are swallowed up in their sources and they revel in an abundance of peace, as explained in Parashat Pequdei on the subject of the Palaces in the Zohar. And for this reason it should not be said that the intention of the Emanation was to reward and punish, to judge and contest the guilty and the innocent. For if this is so, we will ask:For after the Resurrection, when the children of men are not judged according to their works, but they delight in what they have labored for on the eve of the Sabbath, if this is so, it is found, God forbid, that their affairs would be in vain. Therefore we say that it was not the principal purpose of His emanation to this matter, and although reward and punishment extend from them in the Higher Providence, as we shall explain in "The Gate of Essence and Conduct" and in "The Gate of Essence and Vessels." However, His principal intention was to make His Divinity known to others, as we shall explain in the second reason in this chapter and add explanation in chapter 7, with God's help. And in this we find that, on the contrary, all the time that the world is in ruins because of the filth of the Serpent and the Qelipah, the Emanated Ones do not unite as is fitting and His Divinity is not revealed, and the knowledge in the people of the children of Israel has ended and ceased, until He has mercy from heaven and the world is freed from the filth of the Serpent and is repaired as is fitting; and then the world will return to its repair and His Divinity will be revealed in the inferiors as is worthy and correct, and the children of men will increase strength in His knowledge. And then it will be said (Jeremiah 31:33) "And they shall teach no more every one his neighbor, etc., for they shall all know me, from the least of them even unto the greatest." And then the light of the Torah and its mysteries and secrets will be revealed as is fitting and correct, and the Emanated Ones will unite in complete unity, for the Scripture that is written will be fulfilled (Zechariah 14:9) "And the Lord shall be King over all the earth; in that day the Lord shall be One, and His Name One." And from the Mishnah of "Ten Sayings" there is no objection to be inferred from it, for it is possible that its explanation is thus: "With ten sayings the world was created," meaning, all ten Sefirot acted in the creations of the world, even if it was possible in the power of a created being, that is, the Keter, which is called One Saying as we explained in the Zohar. But "so that, etc.", that is, because actions could act in distinct aspects, whether for Din or for Raḥamim, and the Keter does not have Din in it, but simple Raḥamim, as is known. And it is not the intention in this Mishnah that the emanation of the Emanated Ones should be for the cause of the world, God forbid, but it is a reason for their action below in the lower world, even though there was power in the first Sefira to act upon everything. Another reason close to the previous one: because the Emanator, Infinite (Ein Sof), King of kings of kings, the Holy One, blessed be He, His measure is to influence others and for His flow to be good in doing good to creatures and influencing them according to His measures, as Ḥesed according to the measure of Ḥesed, and so for all the Sefirot. And He saw [as good] to emanate this Emanation and reveal to the eyes of creatures His greatness, so that it might be recognized by His creatures and attained somewhat through His Holy and Pure Emanation; and this is according to the measures of His goodness, that it be His will to reveal His exaltation to the lowly.And, since in the revelation of His exaltation in Keter to creatures, due to the greatness of the exaltation of the Emanated One, there is still no strength in creatures to reach Him, it was necessary to emanate to Chochmah, and from Chochmah to Binah until to Malchut, for there is the reach of His exaltation, the King. And the parable is in this: a ray of sunlight entering through a crack in the house to illuminate the inside of the house, and due to the greatness of its brightness there is no man in the house who can bear it, and his eyes darkened from looking at the sun because it is too much and shines excessively, until they needed to make there a very large glass dome (ashashit) so that the light would illuminate the side of his face, and those in the house would receive the benefit of the light and not the harm. And because of the great brilliance of the sunlight in its strength and power—even though the light has been somewhat softened and somewhat concealed and hidden—yet, because of the weak eyesight of those in the house, they need a second screen (masakh), and a second and a third, up to ten. And now, if a man comes into the house to delight in the light that shines through the dome, and asks, "Why was the number of these domes such and such and not such?", we will blind his teeth and tell him that because of the greatness of his folly he asked about this matter; for, since the purpose of the screens is to fix the matter of the light so that it may be softened for the eyes of those who see, if so, if they diminish the screens, it will darken the eyes of those who see because of the excess of its light and will damage them; and if they increase them, it will darken the light even more, and the sweetness of its light will not reach those who see, and it will darken those who look out the windows. And that is not the intention, but to fix the light so that they may delight in it in the greatest possible clarity, and not in reality in such a way that it is harmful by the greatness of the brightness, but clear light, sweet light, fragrant light. And a compelling proof of this is found in a saying of the Zohar which we will transcribe in the "Gate of Essence and Vessels," with God's help, and it is the saying "To whom will you compare me, that I should be likened? etc." And there we explain in the Rashbi's explanation, peace be upon him, that the principal purpose of the Emanation is "that they may know Him (beguin de-yishtamod'un leih), etc.", for through the Sefirot His greatness is revealed to us. And not like the philosophers (ḥokrim), possessors of darkness and panic, who, due to their estrangement from the attributes, hid the Providence of the Divinity from their eyes and thought they had reached Him, but their hearts are far from Him, because their error in the truth of Ein Sof, blessed be He, [is to think that, due to the greatness of His greatness and exaltation, He does not supervise those inferior], and through this they deny His Providence and most of His affairs and actions in this world. And not like these is the portion of Jacob, for He is the Former of all things. And the affairs of His attributes,His sitting and His rising and His walking and His talking and all that is similar to these, is understood by those who know Wisdom, and will be explained at length in the Gates to come, with God's help.

	 

	Chapter 7

	 

	Since God has granted us merit in the preceding chapters, and we have explained the beautiful and acceptable reason for the Emanation, and established it in the words of our Sages, of blessed memory, it is our will in this chapter to extend and expand upon the subject, with God's help, so that the eyes of the student may be enlightened on this matter. And before we come to the explanation of this subject, we will ask a question in which some of the investigators of Wisdom have been confused. And it is: whether there is power in Ein Sof, King of kings of kings, the Holy One, blessed be He, to emanate ten Sefirot beyond these, or not, God forbid?

	 

	And behold, it is fitting that we investigate: if He can, since the measure of His goodness is to influence others, why did He not emanate thousands upon thousands? Since it is within the possibilities of His power, let Him emanate as many times as ten Sefirot and as many worlds as He invented this world. And, at first glance, this question will startle the eyes of the enlightened one (maskil), and he will be astonished by it. And the truth is that this question is a question of great folly, and the questioner asked this question out of great ignorance. And the reason we ask the questioner this question is that his question will not escape three things. Either he asks that the Secondary Sefirot are equal to the True Emanated Sefirot—that is, Keter equal to Keter, Chochmah equal to Chochmah, Binah equal to Binah, and so on. Or that they are greater than them, that is, more subtle than them. Or that they are smaller than them and more revealed. And now, it is impossible for these three aspects to be true. Because the Sefirot are subtle to the extreme of subtlety, that is, spiritual to the extreme of spirituality, simple in body and physical form and their accidents, as we have explained and will explain in "The Gate of Gates." And, since it is true that they are not bodies, if this is so, it is impossible for them to be separated from the Emanator and enter into the number ten except by way of Cause and Effect (Illah v'Alul), that is, the Emanator is the Cause for the Emanated Ones; this is the difference between Him and His emanated ones. And there are other differences that we are not now concerned with explaining.

	 

	And behold, Keter is separated from Chochmah in that Chochmah is the effect of Keter and Keter is the cause of Chochmah, and thus is the difference between them to the lowest degree; for outside of this matter there is no difference for them to enter into the number ten, for that which is not body is not divided into parts, as we will elaborate on this matter in the "Gate of the Order of Their Position" (Sha'ar Seder Amidatan), with God's help. And now, when the questioner says that there are ten Sefirot "Others" equal to these, we will answer him that it is impossible. For, since Keter is equal to Keter, it is impossible for there to be two Keters, for if it were so, in what way would they differ to be two? If this is so, it is impossible for there to have emanated from the Unique and Singular Emanator but a single emanated being. For two is impossible, since there is no way to differentiate between them, for both are effects of the First Cause; For if it were not so, they would not be spiritual, and if they are spiritual, it is impossible for there to be two. If this is so, it was necessary that there could have emanated from the Emanator only one single emanated being. And in this way we will answer Chochmah with Chochmah, and so for all the Sefirot, until we force that it is impossible for there to be beyond these ten Sefirot. And this question that "if this is so, God forbid, there is no power in the Emanator to emanate two Keters, effects of Him, equal and yet separate from one another, despite being equal" is irrelevant. For this is foolishness. For this matter is not due to a lack or weakness of power, God forbid, either in the Emanator or in the Emanated Beings. But, on the contrary, it is their praise. For, in order for them to be separate [while being equal], they would need to descend to the baseness of the body that is divided into parts, and this is not fitting. For from the greatness of the servant the greatness of the master is known, and from his perfection it is to perfect others. And there is no need to ask: "for otherwise, we would know and recognize His excellence, for without a body He would embody it, and being simple and not possessing a body, as is known, He would invent the body and corporeality and emanate two Keters, and they would be physical." For to this we will answer that behold, He created many of this kind, and they are the Angels, who are physical according to truth, even though their corporeality is subtle like the corporeality of fire and more subtle than it, as was explained in "The Gate of the Palaces." And there is also no need to ask that He would coin in spirituality that, even being subtle and spiritual, it should be divided into parts. For this matter would be a diminution in spirituality, for the principal thing of its perfection lies in its unity and in being indivisible. And the parable lies in this: for the questioner will not ask if the King has the strength to be a slave, and since the capacity of a slave is not in him, the slave is found to be more praiseworthy than he. On the contrary, there is [power], but if he did that it would be baseness and a diminution of the Crown of the Kingdom.And the King's honor is to distance himself from all kinds of slave service. And so it is with the Emanator and the Emanated. For this praises the Emanator: to imprint upon the Emanated the strength of His seal, to be simple, not composite, and distant from corporeality and all its accidents.

	 

	And behold, we assert that it is impossible for them to be equal. And now we say that asking that they be greater than these was neither a just question nor truthful in their words. For behold, there is no difference between the Emanator and the Emanated except the difference between Cause and Effect; and all that is possible for the Emanated to be near the Emanator, Keter has approached, to the point that there is no room to say that there has been any emanation between Keter and the Emanator, except that this is Cause and this is Effect, and this is the obligation of their descent from the excellence of the Emanator, even though it is great to infinity, for it is dark before its Emanator, as the Rashbi explained, peace be upon him, in the Tikkunim. And there is no room to ask why the Ein Sof did not emanate Keter equal to Himself, since there is no lack of strength. Because the truth is that it is impossible for the Emanated to be equal to the Emanator. And this is not due to a lack in the Emanator, but to the characteristic of the Emanated. Because, since it is emanated, it is the effect of its Cause, and its Cause is above it in such precedence in various matters that it is impossible for an effect to reach its cause; and, if this is so, it will be forced to be emanated and effect descend from before the face of its Lord as the difference that exists between Cause and Effect, and this caused its fault: that it is emanated and effect, and a First Cause precedes it. And if this is so, the question of whether that Keter is greater than this Keter is also negated, since this Keter is the greatest that is possible in the law of the Emanated Beings. And also to say that it is less than this is impossible, for there is already one less than it, which is Chochmah; and what ascends above Chochmah is Keter, that is to say, since Chochmah is the effect of Keter and nothing descends from Keter except what is between Cause and Effect, behold, it is impossible to ask that there be another emanated being between Chochmah and Keter. For behold, it is impossible for the emanated being to be equal to Keter, and not equal to Chochmah, for the reason we have explained. Between Keter and Chochmah it is impossible, because Keter and Chochmah are Cause and Effect, and there is no difference between them that could support an effect prior to Chochmah and subsequent to Keter, unless Chochmah were to descend to the place of Binah, that is, a third effect, and if that were so, they would be Chochmah and Binah. And in this, all questions of everything and in everything were removed.

	 

	And now we will explain what we have awakened concerning the subject of three aspects that exist in each Sefira, which we will elaborate on in the coming Gates, with God's help, and these are: That for each Sefira there are three aspects: 1. Its aspect in relation to that which emanates from it. 2. In relation to itself. 3. In relation to its emanator. And the point is that in Keter itself, being emanated from the Emanator—which is Emanator and not emanated, about which lengthy discourse is certainly forbidden, and God will atone for what we have discussed in Him until now. And if this is so, in Chochmah, which emanates from Keter, it was necessary that there be in it an aspect that equals, that is, a proximity that unifies in its emanator, which is Keter, so that there is no separation between them at all; And after that, she will descend into herself and separate herself from herself to herself, until she becomes the cause of Binah, which is her effect.

	 

	And behold, within itself there will necessarily be the aspect of cause and effect, rising from aspect to aspect, upward, upward. And the parable lies in this: the aspect that equals Keter is the cause for the aspect of its essence, and the aspect of its essence is the cause for that which equals Binah [and thus in each aspect and aspect there will be these same three aspects, ma'asser (tithe)]. And between each two aspects, three more aspects will be forced, and they are: the aspect that equals the first aspect to Keter, and the aspect itself, and the aspect that equals it to its essence. And we will imagine a physical form from within which the intellect will rise to the spiritual, as if we imagined a column head (rosh tor), and it is this stretched triangle.

	 

	And behold, this triangle is inclined and descends, and the side at its apex is wide; it is a parable for the Emanated Ones, that the closer they get to their source, the more they rise and expand. Not width in terms of physical limits, but width in subtlety and spirituality.
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O conteúdo gerado por IA pode estar incorreto.]And behold, when the student observes carefully, he will find that the superior aspect of Keter is wide and inclined, narrowing until its width equals that of Chochmah. Even at the point of equality between Keter and Chochmah, there is a great difference, for this is how it was forced by the Influential aspect (Mashpia), which influences and descends. There is no fixed state (matzav) for its descent, for everything that distances itself from the Superior Aspects will reveal itself as the Emanated and will revolve around its superior cause. This is Cause and Effect for those with the eyes of intellect, whom God has graced with knowledge. And this is the secret of "each one included in ten" and the secret of the descent of the degrees in the essence of the Sefira itself. For Keter, which is in Keter, is the side that approaches the Emanator, and Malchut, which is in Keter, is the side that approaches Chochmah, and Keter, which is in Chochmah, is the effect of Malchut, which is in Keter. And all this is recognized from within the form we have drawn. For the Narrowness that is in Keter is the cause for the Wideness that is in Chochmah, and thus Keter, which is in Chochmah, is the side that approaches Keter. And Malchut, which is in Chochmah, is the side that approaches Binah, and Keter, which is in Binah, is the effect of Malchut, which is in Chochmah. And in this analogy, it must also be said that each part is included in ten Sefirot as well, because there is no state for the light except by distancing itself and descending, and each point and each part is the cause for the point below it and the effect of the point above it. And He saw in His wisdom that if the Keter itself did not descend ten steps, it would be impossible for Chochmah to emanate from it entirely and essentially. And so, if Chochmah did not descend ten steps, there would be no possibility of Binah emanating from it. And so for all the Sefirot, and so for all parts and points. And this is the law and this is the reason for ABYA (Atzilut, Beriah, Yetzirah, Asiyah), for in Emanation there is ABYA, and in Creation there is ABYA, and in Formation ABYA and in Action ABYA; for the subject of ABYA is the generality of all that is separated from the First Thankful One (Mechuyav HaRishon), Ein Sof, King of kings of kings, the Holy One, blessed be He, from the Keter to the central point which is at the navel of the earth, and they are the types of His descent in four degrees. And so each of them, when we come to divide them, we will divide them into four degrees, and thus each degree and degree into four degrees; only the four of Emanation are so subtle that the Action that is in Emanation is the motive and cause for the Emanation that is in Creation, and thus the Action that is in Creation is the motive and cause for the Emanation that is in Formation, and so in this order all degrees and all parts, until reality is found as a candelabrum of joints (menorah shel perakim) that unite and embrace man in his brother, as explained. And, after we awaken to this,It is my desire in this matter to awaken upon the question of number Ten which we asked in the preceding chapters. It is known that every effect is surrounded (muqaf) by its cause, and the Cause surrounds the Effect, as we shall extend in the "Gate of the Order of Its Position," with the help of God. And now we shall draw a physical form, and it is a circle within a circle, thus:

	 

	Until space no longer passes between these spheres. And now, the questioner might ask: why didn't this draftsman draw other spheres inside these spheres? We certainly won't blind his teeth and tell him that "the wind gathered them in his fists," because it's impossible for there to be any more additions to the number of spheres, since they descend from one another as a point, and it's impossible in reality for there to be one more circle inside the large circle that surrounds them all within itself.

	 

	[image: Tela de computador com texto preto sobre fundo branco

O conteúdo gerado por IA pode estar incorreto.]And behold, from the physical form we will elevate our intellect to the spirituality that we are in its explanation. It is known that the Sefirot descend from one another like the difference between Cause and Effect, and therefore they are within this one: the effect surrounded by the cause, like those spheres where the larger one surrounds the smaller one, which is the effect. And therefore Keter surrounds Chochmah and is its cause, and Chochmah descends from Keter as the value of what exists between Cause and Effect, and Chochmah is the cause for Binah, and behold, Binah descends from Chochmah one degree and descends from Keter two degrees, for it is the effect of this that is the effect of it; and by this path is the descent of the degrees to Malchut.

	 

	And behold, Malchut is the end for Emanation and the beginning for Creation, and it is to Creation as the value of Ein Sof is to Emanation. And the ultimate degree that is in Creation [is] to Formation as the value of Malchut is to Creation; and this is their order until they come to the Spheres by the path of hidden and concealed steps, revealed to those skilled in the Work of Creation and the Work of the Chariot.

	 

	And behold, in the order of the Spheres, dark-eyed astronomers imagined that one sphere is leaning against its companion in such a way that no space passes between them. And this is not the opinion of the Owners of the Torah, who see in the Light of the world, but that between firmament and firmament there is a journey of 500 years; and, even if there is this air between them, with all this the matter indicates the equality of Creation and the necessity that it is impossible for there to be between sphere and sphere less than this, until the matter descends to the element of Fire, and the element of Fire unifies into the element of Air, and the element of Air unifies into the element of Water, and the element of Water unifies into the element of Earth, this above this, and there is no space between them. And now, who will put a mouth to man to ask [if] there would still be so many degrees, or would He diminish them so many, or why He did not create the world greater than this or smaller than it? For all this is great folly to those who know the order of the Degrees. And the characteristic of the world lies upon the most praiseworthy reality possible in the order of degrees, from the highest possible in reality to the lowest possible in reality, whether at the limit, at the end, or in corporeality. And behold, if there were not between Him and the world the order of the Sefirot, it would be impossible for the world, due to its baseness, to be led by the Ein Sof, unless the world ascended in the spiritual degrees that are the Sefirot, and for this purpose the Sefirot have already emanated. And this is none other than to reveal the Emanation and the Divinity, and not to conceal It. And His revelation is through the descent of the degrees to the lower aspect in which they now are. For behold, even this earth, thick and coarse to its navel, has degree upon degree up to seven earths, as we shall explain a little in this in the "Order of Its Position," with the help of God. Contrary to the opinion of the foolish astronomers, who imagined they could measure the earth and said that a line of 22,000 miles encircles it, and if the earth were pierced, the passage to the other side of its lower face would be 7,000 miles and 333 and a third of a mile thick; and they walk in darkness.

	 

	Behold, in this matter we have a received Torah (qabbalah) and a great fact (ma'aseh rav), as we shall write in the name of the Zohar at the aforementioned Gate. And we shall return to our subject: that if the world were created without intermediaries, besides being impossible for the reason we have explained, this would be the concealment of Divinity. When we came to know His greatness from within His conduct, we would not believe that He would exalt from His world what is between the Cause and its cause, according to the truth. And therefore, so as not to conceal His Divinity, He emanated the Degrees by the path I have explained; for when we now look upon Keter, blessed and exalted be He, and raise upon it its cause, the Infinite, King of kings of kings, the Holy One, blessed be He, how great will His Name be in the eyes of all His creatures.

	 

	And behold, the glorious chapter is complete and this Gate is concluded. And after God has blessed us and helped us throughout our journey, we travel to the place we know, and it is to investigate whether Ein Sof is Keter, with the help of Heaven (besiyata dishmaya).

	 

	
 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	

Gate 3: Whether the Ein Sof is Keter (אם האין סוף הוא הכתר) (Chapters 1-8)


	 

	To know if Infinity ( Ein Sof ) is the Crown ( Keter )

	 

	The purpose of this portal is to discuss the question of confusion that has arisen among Kabbalists: whether Ein Sof is Keter proper or distinct from it. And this is the name by which it will be addressed: "Whether Ein Sof is Keter ".

	 

	Chapter 1

	 

	Many of the accepted among the children of our people have been greatly confused and have fallen into the pit of error, thinking that Keter Elyon (Supreme Crown) is Ein Sof and that it is in the count of ten. And there are some among them who say: "Since we have ten degrees, what need is there for a greater emanation? Only that the matter of the Emanator ( Ma'atzil ) with the Emanated ( Ne'etzalim ) constitutes the ten." And they imagined to rely on the Mishnah of Sefer Yetzirah , which says: "Ten and not nine, ten and not eleven"; and they said that the statement "and not eleven" came to say that we should not add more to ten, but that ten is properly [the number] counting the Emanator, which [for them] is Ein Sof Keter Elyon . This is their way. And may their Lord forgive them, for this is a matter of cutting off and separating. And whoever observes what I explained about that Mishnah in the First Gate, chapter six, will see that, on the contrary, there is proof there for the opposite.

	 

	And indeed, this opinion is refuted for several reasons: if you will, by Scripture; if you will, by logic ( sevara ). The logic is: since the Emanator is distinct from His emanations in several respects. First, that the emanations fall under time, and He does not fall under time. And it is not my intention to say "time" according to the simple sense of our words, but the intention is that there was a time when they were not emanations, as before the Emanation ( Atzilut ). And this is one of the impossible things in Ein Sof : that there was no reality where He was not found; on the contrary, He is the Obligor of Existence ( Meḥuyav HaMetzi'ut ), and He invented time, and not that He is the possessor of time, God forbid. And in this sense, the saying "First and there is no beginning to His beginning" will be understood; For although it is said "First" ( Rishon ), and all language of "first" indicates that He has a beginning, it is true that He is first to all who come after Him, but the language of "first" indicates the beginning of time. And therefore, it is said that He is First, but with all this there is no principle for His beginning; and the expression "First" serves only to deny that another preceded Him. And this is what is said in the Tikkunim : "I am the first and I am the last" ( Ani rishon va-ani aḥaron ). And the Rashbi (R. Shimon bar Yochai), peace be upon him, explained that ANI (I) is AYIN (Nothing), which is Keter Elyon . And Ani is Malkhut (Kingdom), which is the end of the Emanation—"its end fixed in its beginning and its beginning in its end." For Ayin is: Aleph - Keter Elyon ; Yod - Ḥokhmah ; Nun - Binah with the extension of Vav , which is Nun ( Nun-Vav-Nun ), and the reality of Nun in itself is Malkhut , according to the truth; it is found that Ayin includes all Emanation. And this "I am the first" is the secret of the extension and expansion of the emanation from top to bottom. And "I am the last" is the reality of the Returning Light ( Or Ḥozer ) which reverses from bottom to top. And in this the matter of First and Last will be understood, for Keter will be truly called "First" because it is the first for all who come in "Principle" ( Bereshit ), which is from those emanating downwards; but above it, in Ein SofThe language of "First" does not apply. And this is: "And before the One, what do you count?" ( Ve-lifnei eḥad mah atah sofer ). Explanation: Keter is called "One" because it is the beginning of calculation, which is the number ten in which all calculation is included, and calculation has its foundation above, as we explained in the previous gate. And it said that before the One, which is He who precedes it, that is, Ein Sof , "what do you count?"—for there neither number, nor speech, nor any obligation applies. And about Him it was said (Job 37:20): "Would it be counted to Him if I spoke?", for there no number applies.

	 

	With this premise, the verse (Isaiah 43:10) in which all literal exegetes have been confused will be understood: "You are my witnesses, declares the Lord ( YHVH ), and my servant whom I have chosen, so that you may know and believe me and understand that I am he ( Ani Hu ); before me no god was formed ( lefanai lo notzar el ), nor will there be one after me." And the explanation of "that I am He" refers to Keter , for he is the Keter who is called HU (He) in truth. And to indicate his concealment, the word Hu is a pronoun for the third person (the hidden one). And that is why he said that he is also called Ani (I), to indicate that he is the beginning of the Emanation and the end of the Emanation, in the secret of "I am the first and I am the last," as he explained. And he said: "that before me no god was formed"; And the word "formed" ( notzar ) is in accordance with its literal meaning, which signifies "was not emanated" ( lo ne'etzal ), for the language of formation ( yetzirah ) also serves for Emanation, just as the language of creation ( beri'ah ) serves, that is, " Bereshit bara " (In the beginning He created). And He said: "that before me no other was emanated," for He is the head of Him who comes in the definition of Emanated. And He is the end for all Emanation, and this is what He said, "and after me there will be none." And this indicates the power of the greatness of Ein Sof , the Emanator, the Holy One, Blessed be He, which points to His existence that does not fall under time; but, on the contrary, He invented time, and the reality of His absence in the world is inconceivable in any way. And this is one of His many excellences over His emanations, for they all fall under the [contingency of] existence, since there was a time when the Ein Sof was without them, as before the Emanation.

	 

	And there are many who have thought to say that Keter was prior to everything, that is to say, that although there was no [general] Emanation, it was in existence and it is a garment for the Emanator eternally. And the holders of this opinion are "shield bearers" (great apologists), and the main necessity that forced them to this thing is what the Sages said (Pirkei de-Rabbi Eliezer, chapter 3): "Before the world was created, there was He and His Name alone"; explanation: "He and His Name" refer to Ein Sof and Keter . And they forced from this that Keter is prior and that it unites with the Emanator and is a garment for Him. But this matter is not worthy of belief. On the contrary, all Emanation was emanated at a single time, and Keter is also part of the generality of the Emanated, as is necessary from various sayings, and we will transcribe some of them in the Gates, with God's help. And particularly at the "Gate of Essence and Vessels" ( Sha'ar Atzmut ve-Kelim ), at the "Gate of the Order of Emanation," and at the "Gate of the Purest Lights" ( Sha'ar HaTzaḥtzaḥot ), with the help of the Heavens. It is found that the Emanator exalted Himself above His emanations. For, as for His emanations, their absence preceded them. Which is not the case with the Emanator, the Holy One, Blessed be He. And here is the first difference.

	 

	Furthermore, the Emanator differs from the Emanated because their vitality ( ḥiyut ) depends on another, that is, on the Emanator who gives them life, and He is the source, the light, and the flow ( shefa ) for all His emanated beings; they are all in need of Him. But the Ein Sof , blessed be He, does not need another, but He is the Source of Life, and life is found from Him, to the point that He is the Vitality of Life. And therefore, in some places, the Rashbi , peace be upon Him, referred to Him in the Tikkunim with the language of "Light that does not subsist in [another] light, etc.", since He does not depend on vitality and flow from another, but He is the Source of Light for all other luminaries. And this thing the Rashbi , peace be upon him, explained in the Tikkunim ( Tikkunei Zohar Ḥadash , p. 132b) and in the Zohar Bereshit (p. 22): "Then R. Shimon opened and said: 'See now that I, I am He, and there are no gods with me' (Deuteronomy 32:39). He said: Companions, I have heard ancient words that I wish to reveal... What is this that said 'See now that I, I am He, and there are no gods with me'? But that this is the Cause above all Causes ( Illat al kol il'in ); He who is called the Cause of Causes ( Illat HaIllot ), the Cause of those causes, that none of those causes does any action until it takes permission from Him who is above it, as we established above concerning 'Let us make man'—'Let us make,' certainly, it was said concerning two; that this said to Him who is above him... and He who is above He does nothing of it until he takes counsel from his companion. But He who is called Cause over all Causes, that there is none above Him and none below equal to Him, as it is written: 'To whom will you compare me, that I should be likened? says the Holy One'; said: 'See now that I, I am He, and there are no gods with me,' from whom to take counsel, in the manner of Him who said, 'And God said, Let us make man.'" Thus far.

	 

	Behold, the Holy One [R. Shimon], peace be upon him, intended in this discourse to exaggerate this excellence by which the Ein Sof exalts Himself over His emanations: that they need to take counsel, the inferior from the superior, for he needs the flow of his cause that influences him; and therefore he says, "Let us make man," meaning: "you influence, and I will act," and man is found made by both; and the superior still needs to be influenced by his cause, for he does not have absolute power in his hand either. But the Ein Sof , blessed be He, does not need to say to another, "Let us make," but "I, I am He, and there are no gods with me," that is, in aid of me; neither inferior, for there is none below equal to Him, nor superior, for there is none superior besides Him, for He is above all that exists. And he said: "Cause of all causes, Cause of those causes." He intended to explain to us that the reason why He is called Cause of Causes is twofold. The first explanation is of the language of elevation ( aliyah ), and the intention is that He is above ( lema'lah ) all superiors. And it is not the intention of elevation of place, God forbid, for nothing enters into [the category of] place in the Emanation, much less in the Emanator, but the explanation is the reality of elevation of degree, spirituality, and power. And the second explanation is of the language of Cause ( illah ) and Reason ( sibbah ), for He is the Reason and Cause for all causes that exist in reality.

	 

	And thus the second difference by which the Ein Sof , the Emanator, blessed be He, differs from the Emanated Ones has been explained. There is also a third difference, and that is that all the Emanated Ones possess a name among the Sacred Names that limits them, by which that Sefirah and Emanated One is called, as the subject of EHEYEH in Keter , and YAH in Ḥokhmah , and so for all the other Sefirot , as we explained in detail in the First Gate. And thus the Four-Letter Name ( Shem Ben Arba ) includes the entire Emanation, as explained in the Zohar and as we will explain in the "Gate of the Four-Letter Name". Which is not the case with the Ein Sof , the Emanator, blessed be He, for there is no name nor point by which we can name Him, nor measure that limits Him; And we find no name to call Him except "Obligatory One of Existence" ( Meḥuyav HaMetzi'ut ). And the explanation is that He is obligatory in His existence because it is impossible for the world [to exist] without a conductor that gives flow and vivifies all that exists, and for this reason His existence is obligatory. And, because there is no name that limits Him, that is why we describe Him as "Obligatory One of Existence," and this name the philosophers have attributed to Him. They also attributed to Him the name Ein Sof (Infinite/Without End), and the reason is because He has no end and no limit ( sof ve-takhlit ). For the thing limited by a name has an end, and Divinity, because it has no end, has no name that limits it, and that is why we describe Him as Ein Sof .

	 

	And yet another explanation: because the investigation in Him has no end. For it is not like the path of other investigations that have an end and agreement in a single conclusion. However, the investigation in Divinity is in the infinite ( ein sof ), and therefore there is no one who knows any essence in Him, except through the Sefirot which reveal a little of His greatness; however, from His Sefirot upwards there is no reach of the depth of what is attained, and therefore they described Him as Ein Sof . They also attributed to Him "Cause of Causes" ( Illat HaIllot ), and the intention is that the Causes from which other effects [come] are effects of Him; and therefore He is called Reason of Reasons ( Sibbat HaSibbot ), for He is the First Reason for all the reasons of the world, and even though they are reasons for other results, with all this, all are results of Him. And some say that Keter Elyon is also called the Reason of Reasons, since it is the reason for all other reasons that result from it. This does not occur downwards from it, because Ḥokhmah is not the reason for all resulting reasons, since Keter is the reason and not the result of Ḥokhmah , but, on the contrary, Ḥokhmah is its result. And so, for this reason, they said that Keter is called the Cause of Causes, because it is the cause of the causes that are its effects. However, Ein Sof is called the Reason of All Reasons and the Cause over Causes, with the addition of "all" ( kol ), to point out that Ein Sof is the Reason of all reasons, and even of Keter . This is not the case with Keter , in which the expression "all reasons," and thus "all causes," is not justified, since there is already a Cause and Reason from which it results, for Keter is the result of Ein Sof , and Ein Sof is its cause. And so it is for all Causes, which are not related in this way in Keter . And these three names, that is, Ein Sof , Reason of All Reasons and Cause of All Causes, the Rashbi attributed to the Emanator, blessed be He, many times in his books; and he also attributed to Him other names, such as "Hidden of the Hidden" ( Temirin ) and "Ancient of the Ancients" ( Atika Atkin ), and many others similar to these. And when the student is precise in them, he will find that they all point to concealment, as we explained that He has no name.nor essence ( havayah), nor a cognomen that limits Him. And here is the third difference by which the Emanator distinguishes Himself from the Emanated Ones. Besides several other differences, such as the distance in measure and dimension, and in attributes and changes, for all this is in His Sefirot and we will not dwell on them. And we say that, since the Emanator exalts Himself and distinguishes Himself from His emanated ones with the maximum distinction and distances Himself with the maximum distance, if this is so, logic dictates that it is not appropriate for the Emanator to be included in the count of the Emanated Ones, God forbid, as those who say that He is Keter thought . And now we will prove it from the evidence:

	 

	Chapter 2

	 

	Since in the previous chapter we logically argued that Keter is not Ein Sof , we will now refute this opinion in this chapter with the words of the Rashbi , peace be upon him, the illuminator of Israel's eyes in this wisdom; and we have several proofs from his words. First, he said in the Book of Tikkunim (in the Introduction, p. 6) and this is his language: "But the name YHVH is a chariot for its Master, for the Supreme Keter . And because of this, 'There is no one holy like the Lord ( YHVH ),' the Cause above all, hidden and concealed in Keter ; and from him his light extended upon YHVH , which is Yod - Ḥokhmah , He - Binah , Vav- which includes six Sefirot , He - Malkhut ." So far, so far, for our subject. And this is his explanation: YHVH , which is an allusion to the nine Sefirot , as he explains, is a chariot for his Master, Keter ; and the reason for saying "his Master" is because he is the Father of all Emanation, and all Emanation is a throne for him. And he said "There is no holy one like YHVH " ( Ki-YHVH ), which will be understood with what Rashbi explained about him, peace be with you, elsewhere, where he said that "There is no holy one like YHVH, " the intention is about Keter . And he said that this is the Kaf of Ki-YHVH , which is the Kaf of Keter , and the reason for the Kaf (value 20) is because there are two Yods (10+10), in the secret of "Ten ten to the palm ( Kaf )...", and this is what he said "And because of this there is no saint", explanation: because YHVH is a chariot for Keter , for the Tetragrammaton— Yod at the beginning and Adonai (whose final value refers to Malkhut ) Yod at the end—are two Yods in the secret of Direct Light and Returning Light, which is Kaf - Keter . As this matter will be explained at length in the "Gate of the Inversion of Light", with the help of God. And because these two lights are a chariot for Keter , which is the cause of the lights on the side of the Cause of Causes, Ein Sof blessed be He, who is hidden in it, and from Him the light extended through Keter.So that there might be Direct Light and Returning Light, that is why it is called Kaf - Keter , which are two Yods . And do not expect us, the student, to explain this matter [here], for the main point is in the aforementioned Gate. This is a brief explanation of what has been said.

	 

	And behold, he explicitly said, "Cause above all, hidden and concealed in Keter ," which indicates that Ein Sof is not Keter . He also wrote in the Tikkunim ( Tikkun 70, p. 124), and this is his language: "It is called YHVH from the side of the Supreme Crown ( Kitra Ila'ah ), which is sealed like a fist ( kometz ), for it is sealed in such a way that no soul child knows what is inside. And He who is within, He is sealed in thought; Cause of Causes we call Him." So far.

	 

	And the explanation: he said at the beginning of his words above that in Malkhut is the four-letter name without a vowel ( nequdah ), and according to its suction ( yenikah ) so is its vowel; and now he says that "from the side of Keter ," that is, when it sucks from it, it will be called by the name YHVH , which is the essence ( havayah ) in the vowel Kamatz (or Kometz ). And the reason "like a Kometz that is sealed," explanation: as He is sealed in thought, explanation: that even Thought is forbidden in Him. And He is called among us "Cause of Causes," but not that this name limits Him, for there is no name that limits Him, as we explained in the previous chapter. And the main point of this saying, with all that follows from it, was explained at length in "The Gate of the Four-Letter Name."

	 

	He then explained to us clearly that the Cause of Causes is hidden and concealed within Keter , and that Ein Sof is not Keter itself.

	 

	And it is explicitly stated elsewhere in the Tikkunim ( Tikkun 70, p. 130): " Supreme Keter , even though it is primordial light, clear light, purest light, is dark ( uchma ) before the Cause of Causes." And the main point of this will be explained in the "Gate of Purest Lights," with God's help.

	 

	Behold, he explicitly indicated that Keter is not Ein Sof , by saying that Keter is dark, meaning that its light shines for nothing [in comparison], that it has no power before the Cause of Causes which is its emanator. Also in the Tikkunim ( Tikkun 18, p. 112a) and this is his language: "Unique Lord, ruler over all, marvelous and covered in Keter ." So far.

	 

	And the explanation: for above this saying he spoke of the subject of vitality and the spiritual chariot in the Sefirot , and then said that the Ein Sof , who is called "Unique Lord" as explained in the Sefer Yetzirah , is wondrous and covered in Keter . And the intention is that His Divinity is revealed only through the sheath ( tiq ) of His light and His garment, which is Keter , and through it He rides in the other Sefirot .

	 

	Here he explicitly indicated that Keter is not Ein Sof . Also in the Ra'aya Meheimna ( Pinḥas , p. 243), and this is his language: "For the Cause of Causes is wondrous and covered in this Keter and extends in the name YHVH . On Sabbaths and Good Days there is no dominion for Samael and the Serpent and for all their attendants, and there is no dominion for Gehinom , the evil female of Samael and the Serpent, nor for their camps; all hide before the camps of the King, in the manner that the nations of the world will hide when the Messiah is revealed, as it is written: 'And they shall enter into the caves of the rocks and into the clefts of the cliffs.'" And his explanation is clear, and it seems clearly from him that it should not be said that Keter is Ein Sof ; he indicates this by saying "Cause of Causes wondrous and covered in this Keter ." It seems from his words that Keter is a palace for the Cause of Causes.

	 

	And behold, we have several clear proofs and faithful witnesses that Keter is not Ein Sof , besides many other proofs; and we do not transcribe them because we need to transcribe them in the upcoming Gates, such as the saying of Elijah "Thou art One, etc.", which we will transcribe in "The Gate of Essence and Vessels," chapter 5, and some we did not see [the need] to transcribe at all due to their length. With all this, with these proofs, the opinion of those who say that Keter is Ein Sof has been refuted .

	 

	Chapter 3

	 

	Since in the previous chapter we endeavored to establish out of necessity that Ein Sof is not Keter , but that each of them is a matter in itself—that is, this one is Emanating and this one is Emanated—we have decided in this chapter to annul another opinion close to that of the previous Kabbalists, and it is the opinion of the Rabbi Shem Tov in Sefer HaEmunot , gate 4, chapter 1. For first he counted the Sefirot and said that Keter is the first Sefira, then he said that Keter is not in the generality of the Sefirot . And this is a copy of his language in incisive summary: "All Kabbalists agreed to count these ten Sefirot : 1. Keter Elyon , 2. Ḥokhmah , etc. However, those marvelous and profound in wisdom agreed that Keter Elyon should not , in truth, be counted among the Ten, for it is like the Ein Sof ; and, just as the Reason of All Reasons should not be counted at all, so it is not fitting to count Keter Elyon , for there is no beginning and no end or termination in it, and it is the All. And the Rashbi warned about this in several places, and about this he intended in the Sefer Yetzirah : 'Ten and not eleven'. And you already know that it is consensual among the Sages of the Mishnah that Elijah, the Prophet, reveals himself to all the worthy. And there is a tradition for some of the latter [sages], of blessed memory, that he revealed himself..." to the great Rabbi R. Avraham Av Bet Din, the Pious, of blessed memory; and from him he received the great Rabbi Ra'avad , his son-in-law, and the Pious Rabbi Rabbi Yitzḥak, whose tradition is pure flour for delving deeply into the wisdom of Kabbalah. And he also explained 'Ten and not eleven': that one should not include the Keter in the count . And what completes the count is the Supreme Da'at (Knowledge), to which Scripture alluded (Proverbs 3:20): 'By his knowledge ( be-da'ato ) the depths were divided'. And about it he said in the Sefer HaBahir that it is the Holy Palace. And the principal of the Special Name ( Shem HaMeyuḥad ) written in the books of the Prophets, intended in the letters of the Name through the Tif'eret for this, for it is the palace for the Supreme Root." Thus far.

	 

	And he elaborated further on this opinion. And elsewhere he wrote that for this reason he called the Ḥokhmah in the Sefer Yetzirah "Depth of the Beginning" ( Omek Reshit ), for it is the beginning, etc. This is the opinion of R. Shem Tov, who meant that Keter is not included in the count of the Sefirot , even though he admitted on the matter that Ein Sof is not Keter , as is proven by his language when he says "and just as the Reason of All Reasons should not be counted at all, so it is not fitting to count Keter Elyon ," indicating that the Reason of All Reasons is not Keter , yet Keter emanates from Him. And before we proceed to the destruction of this opinion, it is fitting that we know who led them to this error. And we say that they were forced into this opinion because of three things. First: the saying "With ten words the world was created" (Avot 5:1), which we transcribed in the previous section, chapter 3. And there we elaborated on the matter and insisted that there is no proof whatsoever for its words in that saying. Second: that they saw in the Sefer Yetzirah the beginning of the Mishnah of the Depths ( Amakim ) starting from Ḥokhmah , saying "Depth of the Beginning" and "Depth of the End," which are Ḥokhmah and Binah , implying that it [ Ḥokhmah ] is the first for the Emanation and that Keter is not included in the count of the Sefirot . And so, saying "One: Spirit of the Living God ( Aḥat Ruaḥ Elohim Ḥayyim ), etc. Two: Spirit of the Spirit ( Ruḥ mi-Ruaḥ )", they said that "One: Spirit of God" is Ḥokhmah , and "Spirit of the Spirit" is Binah , etc.; it seems that from Ḥokhmah begins the counting of the ten Sefirot . And the third: that they found a large tree where to hang, and he is the Divine Rashbi , upon him peace, in the Idra , and this is their language: "The place of the beginning was found from the Holy Ancient One ( Atika Kadisha ) who is illuminated from the Mazal , etc.", as we will transcribe with God's help.

	 

	And behold, since the beginning of the Emanation is from the Ḥokhmah which is illuminated by Keter , it explicitly seems that Keter is not part of the count of the ten Sefirot ; therefore they strove to find the complement of the count of ten and sought Da'at . But, in truth, they did not seek justice. For the subject of this opinion is refuted: if you wish by Scripture, and if you wish by logic. Prove it by logic: because it will not escape two things in Keter : either it is emanated or it is not emanated. If it is emanated, if so, since it is the effect of the First Cause, why would it not enter into the count of the Sefirot ? For who diminished the honor of the Emanation to the point that Keter , being "like Ein Sof " and being great and praiseworthy, does not enter into the count of the Sefirot ? For the Sefirot (which are Ḥokhmah and Binah ) are also like the Infinite in their strength and excellence, and with all this we have not refrained from counting them among the ten. And behold, since Keter is the cause of Ḥokhmah and Ḥokhmah is the cause of Binah , and the three are certainly emanated, if this is so, as the value of Ḥokhmah is to Binah , so is the value of Keter to Ḥokhmah ; and just as Ḥokhmah is counted in the counting of the Sefirot with Binah , so Keter must be counted with Ḥokhmah . If this is so, what is the reason for exalting Keter above all other emanations? And further, what I said that it is "like the Ein Sof " is no excellence [that excludes it], for it is impossible that it should be equal to the Emanator itself; Since it is an effect of Him, it necessarily descended from the excellence of its Cause. And, since we exaggerate about the Cause of All Causes everything that is possible in that which He is Ein Sof , it is not fitting to exaggerate so much about Keter , for it is not at the level of its Emanator, since it is emanated and an effect of the First Cause, as we have explained. And as the Rashbi explained , regarding it, peace, in saying "it is dark before the Cause of Causes," indicated that it is not at the level of Ein Sof , God forbid. And if this is so, why [say that] it is "like Ein Sof "? For the definition of Ein SofIt is an attribute with which nothing but the Emanator should truly be described. And, since [ Keter ] is in the generality of the Emanated Ones and is not like the Ein Sof [absolute], if this is so, why should it not be included in the count of the Sefirot ? For it is only [part] of the count of the Emanated Ones, and why should we count part of them and leave part of them out? This is improper. And if you say that it is not emanated, this is impossible to believe, unless we say that it is the Reason of Reasons and there is no other [above], for if it is not so, it is duality, God forbid, that we should say that there would be something outside the Reason of Reasons and not emanated from Him. And if we say that it is also emanated, but that it is not like the other emanated ones because it preceded them [in status/origin] by a long time—this is impossible, for precedence over the Ḥokhmah is not possible except precedence of Cause and Effect, for it is impossible to separate and distinguish between each emanated and emanated being except as a distinction of Cause and Effect; and so too is the distinction between the Ḥokhmah and the Binah . And just as we introduced the Ḥokhmah into the count of the emanated beings along with the Binah , so too will we introduce the Keter along with the Ḥokhmah . And, since logically it is necessary that Keter be in the count of ten, it is also necessary, according to the proof of Rashbi 's words about peace in the Tikkunim ( Tikkun 70, p. 118), and this is his language: "And these members, all of them in the Sefirot : The head is Keter Elyon , the brain is Ḥokhmah , Binah is the heart—and in it 'the heart understands' ( lev mevin )—, the two arms are Ḥesed and Gevurah , the body is the Central Column ( Amuda de-Emtza'ita ), the two legs are Netzaḥ and Hod , Yesod is the sexual organ ( amah ), the Shekhinah is the letter of it [the covenant]." So far.

	 

	And even though there is something in this that might raise a little doubt, all of this doesn't relate to us refuting the main point.

	 

	And behold, he counted ten Sefirot corresponding to the members, and he counted Keter Elyon as the head and did not count Da'at at all. Behold, Keter Elyon is in the generality of the Sefirot . Also in the Tikkunim (Introduction, p. 3): "And I heard the sound of his wings in ten types of Psalms. In the simple song, which is Yod - Keter . Double song, which is Yod-He , Ḥokhmah and Binah . Triple, in Yod-He-Vav , which is Ḥesed-Gevurah-Tif'eret . Quadruple, in Yod-He-Vav-He , which is Netzaḥ-Hod-Yesod-Malkhut ." Up to this point.

	 

	Behold, he counted ten Sefirot in ten letters and did not count Da'at at all, but rather Keter . And there is no logic in saying that this Keter that he counted is Da'at , for if that were the case, he should have started from Ḥokhmah , which is the beginning of the Emanation according to their opinion. And furthermore, everyone maintains that "this is Keter, its name" and "this is Da'at, its name," and they only disagree on which one comes in the count of ten.

	 

	And there is further proof from the Zohar Parashat Bereshit (p. 31) and this is its language: "And therefore Be-Reshit (In the beginning): Bet (two); Reshit (beginning) is Ḥokhmah , as Yonatan translated: Bereshit - be-ḥukhmeta (with wisdom), because it is second ( tinyana ) for the calculation. And it is called Reshit (Beginning/First), because this hidden Supreme Crown ( Kitra Ila'ah ) is the first. And because it does not enter into the calculation, the second becomes Reshit ; therefore B-Reshit ." So far.

	 

	And the explanation: because it was difficult for him in the word Bereshit , which Bet is large, and he alludes to Ḥokhmah , as is known, and the word Reshit also alludes to Ḥokhmah ; if so, Ḥokhmah is alluded to in this word twice, which is not appropriate. And this he intended when he said " Bereshit - Bet Reshit is Ḥokhmah ". Explanation: both allude to Ḥokhmah : Bet , as is famously said, is Bet (house/two), and Reshit, when saying Reshit, which is Ḥokhmah . And because of this difficulty, I would say that Bereshit in its entirety alludes to Ḥokhmah , that is, that there is no allusion in Ḥokhmah to the word Reshit unless it comes with Bet , that is, Bereshit ; For this reason, he insisted that the word Reshit alone is an allusion to Ḥokhmah . And the proof for this is from the Targum Yonatan, which translated be-ḥukhmeta and did not say ḥukhmeta [alone], suggesting that the Bet always alludes to Ḥokhmah in addition to the word Reshit , which is also an allusion to Ḥokhmah , as Yonatan explained be-ḥukhmeta (with wisdom), the Bet being servile.

	 

	And behold, from the Targum Yonatan it is necessary that there always be a duality, for Reshit is Ḥokhmah and Bet also alludes to Ḥokhmah . And he answered the matter of duality: because the word Reshit indicates the beginning, and it would seem that Ḥokhmah were the beginning of the Emanation and its principle. And this is not so, for Keter is the beginning of the Emanation; therefore it came with the letter Bet (two) at its beginning, as if to say: "Even though it is called Reshit , with all this it is second ( sheniyah ) to Yod for the counting of the Sefirot , and Keter is the first." And this is what he said: "because it is second for the calculation," explanation: Ḥokhmah is second for the counting of the Sefirot . "And it is called Reshit ," explanation: and why is it called Reshit , since this is the place of error according to the truth, given that Keter is the first and the preceding one (and that is why he needed to say Bet as he concludes at the end of his words)? For this he said: "because this hidden Supreme Crown is the first." Explanation: because it was difficult for him, since according to the truth it is second and not first, if so, why is it called Reshit (First) if it is not first, since Keter precedes it? And for this he said that Keter is hidden ( to fear ) and concealed, and it is not fitting that it be called Reshit , because the explanation of Reshit means "beginning of revelation," and the beginning of revelation is in the Ḥokhmah , not in the Keter , as will be explained with God's help. That is why the Ḥokhmah was called Reshit and not Keter . And although it is not fitting for Keter to be called Reshit , with all this it is first for the Emanation and enters into the account of the Emanation; and this is what I said "she is the first ( hi kadma'ah )". "And because it does not enter into the calculation" [that is, into the generality of the revelation], as I explained, "the second becomes Reshit "; explanation: it is second, even though it is called Reshit for the reason we explained. "Therefore Bet Reshit ", explanation: and therefore the word Reshit came doubled, to tell you: Ḥokhmah is called Reshit , and with being Reshit is the second, and this is the Bet that is at the beginning of the word. This is the explanation of the saying.

	 

	And behold, it has explicitly indicated to us that Keter is in the count of the ten Sefirot , and that there is no doubt about this, although Ḥokhmah is called Reshit . And we have many other very good proofs like these and those, and we will not tire of transcribing them here, for we are obliged to transcribe them in the coming Gates, with God's help.

	 

	And here we explicitly emphasize that Keter is part of the counting of the Sefirot (see Pelaḥ HaRimon ).

	 

	Chapter 4

	 

	Since in the previous chapter we asserted that Keter is included in the counting of the Sefirot , it remains for us to explain the matter of the sayings that apparently contradict this opinion, and which are those from which the commentators have based their opinion. First, from the Sefer Yetzirah , which says in the Mishnah of the Depths, and this is its language: "Ten Sefirot Belimah : their measure is ten that have no end. Depth of the beginning ( Omek Reshit ) and depth of the end ( Omek Aḥarit ), depth of good and depth of evil, depth above ( Omek Rom ) and depth below, depth of the east and depth of the west, depth of the north and depth of the south. And the One Lord, God the Faithful King, rules over all of them from His holy abode and forever and ever." So far.

	 

	And they said that, since "Depth of the beginning" is the Ḥokhmah and "Depth of the end" is the Binah , as they explained, if this is so, it is necessary that the counting of the Sefirot be exactly from the Ḥokhmah downwards and that the Keter is not in the counting of the Sefirot ; and "Depth from above" ( Omek Rom ) mentioned in the Mishnah is the Da'at .

	 

	And they further added that they brought proof of another Mishnah like this in the Sefer Yetzirah , and this is its language: "Ten Sefirot Belimah . One: Spirit of the Living God ( Ruḥ Elohim Ḥayyim ), blessed and holy be the Name of Him who lives eternally; voice and spirit and speech, and this is the Holy Spirit ( Ruḥ HaKodesh ). Two: Spirit of the Spirit ( Ruḥ mi-Ruaḥ ); He carved and engraved in it twenty-two letters: three mothers and seven doubles and twelve simples, and spirit for each of them. Three: Water of the Spirit ( Mayim mi-Ruaḥ ); He engraved and carved in them Tohu and Bohu , mud and clay; He engraved them like a stonemason, raised them like a wall, and covered them like a roof. Four: Fire of the Water ( Esh mi-Mayim ); He engraved and carved in it the Throne of Glory and Ophanim and Seraphim and Animals. " Holy Ones ( Ḥayot HaKodesh ) and Angels of Service ( Malakhei HaSharet ), and from the three He founded His dwelling place, as it is said (Psalm 104:4): 'He makes His angels spirits, His ministers a flaming fire.' Five: He sealed the Upper ( Rom ); [He chose] three simple letters, fixed them in His great Name YHV , and sealed with them six extremities: He turned upward and sealed it with YHV . Six: He sealed the Lower ( Taḥat ), and turned downward and sealed it with YVH . Seven: He sealed the East ( Mizraḥ ), turned forward and sealed it with HYV . Eight: He sealed the West ( Ma'arav ), and turned backward and sealed it with HVY . Nine: He sealed the South ( Darom ), and turned to His right and sealed it with VYH . Ten: He sealed the North ( Tzafon ), and turned to his left and sealed it with VHY . These are the ten Sefirot Belimah : Spirit of the Living God, and Spirit, and Water, and Fire, and Above (height), and Below, East, West, North, South." Thus far.

	 

	Behold, in the explanation it seems that he followed the path of the other Mishnah and said: 1. "Spirit of the Living God," which is Ḥokhmah ; and 2. "Spirit," which is Binah ; 3. "Water of the Spirit," which is Ḥesed ; 4. "Fire," which is Gevurah . And "Above" ( Rom ) is necessarily Da'at . Thus, there is necessarily no counting of the Sefirot except from Ḥokhmah . This is the opinion of R. Shem Tov and his compelling proof. And now, certainly, we are obliged to explain these Mishnayot so that everything may be rectified, with God's help. First will be our occupation in the Mishnah of the Depths, and from there the matter of the previous Mishnah will be explained. And in this Mishnah wrote Ramban , of blessed memory: "I do not understand this clause ( baba )." Up to this point.

	 

	And, in truth, there is not so much difficulty in this Mishnah, unless we say that its order was difficult. And, with all this, it seems from this the humility of the Pious One, peace be upon him, that he chose to say "I do not understand" rather than contradict the reason of his tradition ( Kabbalah ) due to the constraints of a Mishnah. Because he wanted to question his own opinion and not contradict the limits of the first ones. And, with all this, we do not see any constraint in this Mishnah. And this is its explanation: "Ten Sefirot Belimah ": explanation, this word is divided into two, which means Bli Mah (Without What); and the explanation of Mah (What) is Essence ( Mahut ). And the intention is that the ten Sefirot are "without essence" [definable], because their essence is not attainable by us. And even if we say "this is Din " and "this is Raḥamim " and similar things, everything is understood by us from their action, but from their essence they are Belimah . It is still of the language of "bridle" ( balom ), as it is written (Psalm 32:9) "with bridle to restrain ( livlom )", which means that it is fitting for a man to restrain his mouth and not multiply his words in their essence and subject matter, due to the brevity of the achiever and the depth of the achieved. Or it is of the language of concealment and hiding, as in "their ornaments to hide ( livlom )", which is the covering of the ornament and its concealment.

	 

	And behold, the Sefirot were called Belimah , that is, Sefirot of Concealment, for they are hidden. And these three explanations lead to a single point: that the intention is to indicate their concealment and brevity of scope, and that it is not appropriate to dwell on them because of their concealment. And it says "their measure is ten," and because from this it would follow that there is a limit to them, God forbid, for that reason it says "that they have no end." And, although it is one thing and its opposite—that we give them a limit and then say that they have no limit—we have already explained in previous chapters that, in the value that they have in their aspect to the Emanator, they have no limit; but in the value of their aspect and their action that extend to us, they have a limit to their action according to our reception, for we are possessors of limit. And this is the power of the greatness of our Creator: from the "without limit" He limits and contracts ( metzamtzem ) it for the benefit of those inferior, possessors of limit and end. And let not the eyes of the enlightened be astonished at this thing. For it is not distant, since "the heavens and the heavens of heavens cannot contain Him," much less the House [of the Temple], and with all this, for the love of Israel, He contracted His Shekhinah between the two poles of the Ark, as our Sages explained. "Depth of the beginning and depth of the end" are Ḥokhmah and Binah , for Ḥokhmah is called Reshit (Beginning), as explained in the previous chapter, and Binah is called Aḥarit (End), for there is the end and termination of things in the secret of the Jubilee ( Yovel ); And this is the beginning of the concealment and this is its end, in the secret of Gilgul (Reincarnation/Cycle) and the Jubilee, as we will explain in the "Gate of the Order of Emanation." And the reason for saying "Depth" ( Omek ) in each one is to indicate that, although Beginning and End and East and the other limits indicate limit, with all this they are deep, "deep, deep, who will find it?", and reaching them is impossible because they are limitless, as we explained. And "Good and Evil" are Gedulah and Gevurah , and they are called Good and Evil because Ḥesed acts the action of good and reward, and Gevurah acts the action of judgment ( din ) and punishment. And with all this, the language of "Evil" is not exact ( lav davka ). And after explaining these four depths, he went on to explain six depths which are the six extremities ( vav ketzavot ), which are "Depth Above and Depth Below, East, West, North, South".And this is the reason for Keter 's delay.So far: to relate the Extremities. Although it is not related to the subject of the order of the Sefirot , for near this matter the commentators need to explain according to their opinion that "Above" ( Rom ) is the Da'at . For, behold, Da'at is above Gedulah and Gevurah and below Ḥokhmah and Binah , as the verses prove (Exodus 31:3): "And I have filled him with the spirit of God, in wisdom, in understanding, in knowledge ( da'at ), and in all manner of workmanship, etc."; and it is also written (Proverbs 24:3-4): "By wisdom a house is built, and by understanding it is established; and by knowledge the rooms are filled." And thus our Sages explained: "The world was created with three things: with Ḥokhmah and with Tevunah and with Da'at ." Behold, Da'at is prior to Ḥesed and Gevurah . If that's the case, why did they delay it until after "Depth of Evil and Depth of Good"? Otherwise, what do they have to say? That the reason is because of the order of the Extremities. If that's the case, then for us too, the delay of Keter is because of the order of the Extremities.

	 

	Furthermore, he said, "Depth Above and Depth Below": this is Keter Elyon , which is exalted ( meromam ) above all Emanation; and "Depth Below," this is Malkhut , which is below all Emanation. And "Depth of the East," Tif'eret . And "Depth of the West" is Yesod , in which all forces are mixed ( mit'arvim )—force of Din , force of Ḥesed , and force of Raḥamim —and therefore it is called West ( Ma'arav ). Or perhaps he means: "Depth Below" is Yesod , which is below all Emanation, for Malkhut 's place is above, were it not for the accusation, as will be explained in the "Gate of the Diminution of the Moon," with God's help. And "Depth of the West" is Malkhut , in which all forces are mixed.

	 

	Furthermore, the West is always opposed to the East. And East and West are Tif'eret and Malkhut . And "Depth of the North and Depth of the South" are Netzaḥ and Hod . For Netzaḥ , its inclination is towards Ḥesed , that is, South ( Darom ); and Hod , its inclination is towards Gevurah , that is, North ( Tzafon ). And therefore North and South are justified in them. "And the One Lord" is Ein Sof , who is not in the count of the Sefirot , God forbid. Opposite to that opinion which we annulled in chapter 1 and chapter 2 of this Gate. And the reason for saying " El Melekh Ne'eman " (God the Faithful King): we can say that the initials are AMEN . And AMEN rises to 91, like the number of YAHADONAHY (union of YHVH and ADNY ). And thus the Rashbi explained , regarding Him, peace, many times. And some of the sages attributed this name to Ein Sof , not because Ein Sof receives a name, God forbid, but because this name indicates the union and connection for the Sefirot that exists through the Tif'eret and Malkhut from bottom to top and from top to bottom. For the Tetragrammaton ( Shem Ben Arba ) includes all the Sefirot from top to bottom, and Adonai includes the ten Sefirot from bottom to top. And this is the Yod at the beginning and this is the Yod at the end, as we will expand on the explanation in the "Gate of the Inversion of Light," with God's help. Therefore, they attributed this Name to Him, to indicate that this union alluded to in the name YAHADONAHY is through Him. And this is what they called Him here "God the Faithful King."

	 

	Furthermore, because the word El (God) indicates the obligatory nature of His existence; and Melekh (King) indicates the reality of His providence and His reign in the underworld and in all worlds; and Ne'eman (Faithful) indicates His eternity and His permanence, that He is faithful and will not waver, God forbid. And all this matter compels [the identification with] the Ein Sof , as we explained a little in Chapter 1. And it said, "He rules over them all," explanation: from top to bottom and from bottom to top.

	 

	And the subject of "Rules over all of them" is to indicate the Essence ( Atzmut ) that extends within the Vessels ( Kelim ), as we will expand on the explanation in "The Gate of Essence and Vessels," with God's help. "From His holy dwelling" ( mi-me'on kodsho ): this is Keter , for there is His concealment, as explained in Chapter 2 from the Rashbi , upon it be peace. "And forever and ever" ( ve-ad adei ad ). Explanation: three measures that are called AD (Eternity/Until), Binah , Yesod , Malkhut . For they include all Emanation in generality. For Binah includes the First Three. And Tif'eret and Yesod , all is one, for "body and covenant we consider one." And this is Vav , which includes six extremities. And Malkhut is itself. Behold, in the matter "And forevermore" ( ve-ad adei ad ) is included the entire Emanation. Or it is possible to say "And forevermore": explanation, even though existences have extended forevermore, with all this He governs over all, whether they are far or near. Thus far the explanation of the Mishnah. And we resolved the matter of its beginning in the Ḥokhmah : that it is not His intention, God forbid, that Keter should not be included in the counting of the Sefirot , but "Depth Above" is Keter . And if He did not count it according to its order at the beginning of all the Sefirot , it is because of the order of the Extremities. And in this matter is the path and the reason for the Mishnah of the Seals ( Ḥotamot ) that we wrote at the beginning of our chapter. And it is found that these Mishnayot are not any proof to reverse the premises received by us.

	 

	Chapter 5

	 

	Since in the previous chapter the aforementioned Mishnah was explained according to the way the commentators explained it, to "show the people and the princes its beauty," and since there is no proof whatsoever for the commentators' words, not even according to their explanation; now we have decided to write in it what is [truly] explained. And it is written in the Tikkunim (in the Introduction, p. 14) and this is its language: " EHEYEH is YHV , and he is the generality of the six sides, who with them sealed six sides; and they are YHV , HVY , VHY , VYH , HYV , YVH . YHV took for himself the right, which is Ḥesed , and sealed in it the Ḥokhmah , and in it 'whoever wants to become wise, turn to the south ( yadrim )'. HVY took the left, which is Gevurah , and sealed in it wealth, and in it 'whoever wants to become rich, turn to the north ( yatzpin )'. VHY turned to the east and took the Central Pillar and sealed 'children'. VYH took for himself the right thigh and looked upwards upon it and sealed in it 'life' (ḥayei). HYV took for himself the right thigh and looked upwards upon it and sealed in it 'life' ( ḥayei ) . He looked down at his left thigh and sealed therein 'sustenance' ( mezonei ); he looked up at the Ḥokhmah and bound himself to the right thigh and sealed therein 'life', because about the Ḥokhmah it was said 'Wisdom gives life to its owners'; he looked up at the Supreme Imma (Mother) and bound himself to the left thigh and sealed therein 'sustenance'. YVH turned to the west, to the Righteous One ( Tzaddik - Yesod ), who is the mixture ( eruv ), for there all the hosts are mixed, and was included in the 18 ( Ḥai ) letters which are YHV , HVY , VHY , VYH , HYV , YVH ; these are the 18 letters by which 18 Worlds are called, and the Righteous One is called by them 'Life of the Worlds' ( Ḥai Olamin )." Thus far.

	 

	And indeed, the enlightened will be astonished by this explanation, for the six extremities mentioned are six extremities properly speaking, according to their custom throughout the Zohar, for always "six extremities" are the six days of construction, and there are no extremities except at the place of construction; and this subject, how good and how agreeable it is. But the subject of "One, and Two, and Three, and Four" is difficult for them, for there is apparently no way to explain them [in this way]. We also saw in the subject of the Mishnah of the Depths that the Rashbi , peace be upon him, explained it in this way, and this is his language in the Tikkunim ( Tikkun 70, p. 120b) on the subject "This is the book of the generations of Adam" and on the subject "And you shall see": "These four letters are clothed in these four colors. Yod in white; He in red; Vav in green; He in black. This Name is what embroiders colors everywhere, and it is what draws the lines of the forehead, in the likeness of this YHVH . And these are four records of lines, which are Depth Above and Depth Below and Depth East and Depth West." So far.

	 

	And behold, he indicated that the four depths of the Mishnah, which are Upper, Lower, East, and West, are the four colors which are white, red, green, and black. And indeed, according to custom, red and white are Ḥesed and Gevurah . But he did not explain it thus in the Mishnah of the Seals, as is proven above. But Upper and Lower are Netzaḥ and Hod ; and thus the Rashbi explained , peace be upon him, elsewhere, in the verse (Ezekiel 1:27) "of the appearance of their loins upward and of the appearance of their loins downward," which are Netzaḥ and Hod . And therefore we may force and explain that "Upper Depth and Lower Depth" mentioned are also Netzaḥ and Hod , and that they are also red and white; Although these are not the essential colors, all of this is included in these colors, for this one has its inclination to the right and this one has its inclination to the left, and with this the matter of Yod and He will also be related to them , which are the letters that are clothed in these two colors, as I explained. And he said, "These four letters are clothed in these four colors: Yod in white, He in red." Like the matter we said in the previous explanation of the Mishnah of the Seals, which said, "He looked up to the Ḥokhmah and connected himself to the right thigh." And so Hod , which connected with Binah ; and it is found that Yod is in Netzaḥ and He in Hod according to this matter. And now are found the words of the Rashbi , peace be upon him, in the two places, in the two Mishnayot, according to his path. And from within him came forth for us a great light for the matter at hand before us. First, it says "One: Spirit of the Living God," which is Keter . And thus it is necessary that it says "Blessed and blessed be His Name." And this is also its language in the Sefer HaBahir in the Sefira of Keter , which says: "And what are the Sayings? First: Keter Elyon , blessed and blessed be His Name." It seems that the attribution of "blessed and blessed be His Name" relates to this Sefira. And the point is that, although the word "Blessed" ( Barukh ) is found alluding to it in different places, its main allusion is to Keter . And thus it explained in the Tikkunim ( Tikkun 70, p. 116b) and this is its language: "'For in YAH the Lord is the rock ( tzur)) of the worlds'. And he is the Bet of Barukh . And the sign of Barukh is in the initials of the letters: Resh - Head ( Rosh ); Vav - Source ( Makor ); Kaf - All ( Kol ); Bet - Blessings ( Berakhot ); for this is Head and Source for all blessings. And therefore Bet is Ḥokhmah and points to Keter , which is the Head and Source of all blessings. And therefore Bet (two) is for calculation." Up to here.

	 

	And its main point is there in the matter of the Bet of Avgitatz , and it says that it is the Head, which is the name Bihrirun . Explanation: "For in YAH the Lord is the rock of the worlds." And it says that the letter Bet of be-YAH means Barukh . And the point is that Barukh means Head and Source of all blessings, that is, Keter , which is the source of all blessings. And that is why the word be-YAH came with Bet at its beginning, to indicate that it is second (that is, the Ḥokhmah ), influenced by the Source of Blessings, which is Keter , the first Sefira. And now we say that the explanation of "Blessed and blessed be His Name" is Keter : it is Barukh , whose explanation is Head and Source of all blessings, and it blesses and influences the Ḥokhmah , which is the "Name" of Keter . For the definition of "Name" means garment and covering, as will be explained in the "Gate of the Values of Surnames," with God's help. And the garment and covering of Keter is the Ḥokhmah . And the explanation of "One: Spirit of the Living God": explanation, "One," which is soul ( neshamah ) and vital spirit for the Ḥokhmah which is "Living God" ( Elohim Ḥayyim ). And it is called so because from the Ḥokhmah the source of life flows. And Keter is called "One" ( Aḥat ). For thus it alluded: "One, One and One." These are the First Three. As explained in the words of the Rashbi , peace be upon him, in many places. "Blessed and blessed be His Name of Him who lives eternally" ( Ḥai HaOlamim ). I have already explained that this homily is about Keter . It is called "Life of the Worlds" because Keter is the vitality of all that exists, since it is the source of all blessings. "Voice and Spirit and Speech, etc.": explanation of why it is called "Life of the Worlds." Explanation: the Worlds that are hidden in the Ḥokhmah , for there is its influence; for the Worlds that are revealed from the Ḥokhmah downwards, although they are nourished by Keter , it is through intermediaries; but when these Worlds are in the Ḥokhmah , then in truth they are nourished by it, by Keter specifically. And this is "Voice and Spirit and Speech," explanation: the Worlds of which Keter is called their life.And this is what "Voz" ( Kol ) said, and this is theTif'eret which includes six extremities. And "Spirit" ( Ruaḥ ) is the "voice that is not heard," which is the voice of subtle silence, that is, Binah , which is spirit that has no pronunciation, but a voice that is not heard, as I explained, and this is Binah . And "Speech" ( Dibur ) is Malkhut . And "this is the Holy Spirit," explanation: for the generality of these three is that there they draw from Keter , and then it is called Barukh and Source of Blessings and Life of the Worlds, that is, these three letters that are HVH hidden in Yod . "Two: Spirit of the Spirit; carved and engraved on it." Explanation: "with it," that is, with the force of Ḥokhmah , engraved and emanated flow so that the letters were drawn on Binah , that is, 22 letters. Or we will say "on it," on it properly as it sounds; And the reason is because the matter in which the higher forms were drawn are the 32 Paths, and they were the matter and thickness of the earth in which he fused the 22 letters, that is, 3 Mothers, which are Alef-Mem-Shin ( AMS ), which are Keter-Ḥokhmah-Binah , or we will say Ḥokhmah-Binah and Da'at . And for all explanations, AMS , its subject is the letters YHV , as we will explain in the "Gate of the Inversion of Light". And it is known that the reality of the Vav in Keter is the secret of Da'at , as this will be explained with the help of God. And now "in it," in Ḥokhmah itself, is the reality of the design of Ḥokhmah-Binah and Da'at , and therefore the creation of the world was with ḤaBaD , and these are the 32 paths of Ḥokhmah , and everything is one. "Seven Pairs" are the seven Sefirot of Construction, which are pairs, composed of Din and Raḥamim , whose allusion is in BGD KFRT , which receive Dagesh , that is, Din , and Rafeh , that is, Raḥamim . And "Twelve Simples" are the twelve diagonal limits ( gvulei alakhson ), which will be explained at length in the "Gate of the Details of the Names," with God's help.

	 

	[image: Logotipo

O conteúdo gerado por IA pode estar incorreto.]And the subject of 3, 7, and 12 will be explained further in the "Gate of Reality" ( Sha'ar HaMetziut ), with God's help. "And spirit for each one": explanation, when the letters emanated, spirit and soul emanated from the essence of the Ḥokhmah for each of them; that is, the punctuation ( nikud ), which is soul for the letters: the letters in the Binah and the punctuation of the Ḥokhmah . And in the Sefirot , "spirit for each one" is the Essence that extends into the Vessels, for thus was the reality of its emanation, as will be explained from the saying of the Zohar in the "Gate of Essence and Vessels," chapter 7. "Three: Water of the Spirit": this is the Binah , which is the third. [Explanation: Water (properly speaking) (as I wrote in the Gate of Reason of Emanation, chapter 4) in the subject of the third saying, which is "Let the waters be gathered together," is in Binah . And the reason it is called Water is because it is thicker than Spirit and receives more form ( tziyur ), and thus it receives more form from the Existents and there they are revealed more than in Ḥokhmah .] "He engraved on them Tohu and Bohu and mud and clay," which are the reality of the four letters that are in Binah . Tohu is Yod ; Bohu is He ; Vav is mud ( refesh ); He is clay ( tiṭ ). And in Bereshit Rabbah he explained: "What is Bohu ? Something that clothes Tohu ." And he said: " Tohu is the green line that encircles the world," which is Binah . And not Binah itself, but the Yod that is in Binah , which has a Hiyuli (prime matter) reality that is not revealed in essence. That is to say, the intellect judges in it all judgments as the subject of Hiyuli , and it endures them due to its great distance from [human] knowledge; but Bohu , which is He , clothes the Yod , that is, He is house and palace for the Yod , thus [Y in H].

	 

	And he is Bohu , who gives form ( tziyur ) to the Tohu and reveals the hidden matters within it. "Lama" ( refesh ) is greater thickness, indicating greater revelation, and this is Refesh , which is the Vav , which is the Tif'eret , which is the revelation of the Binah , even though it is still hidden within it. And "Argila" ( tiṭ ) is greater thickness and revelation, that is, the Malkhut , which is the final He .

	 

	And behold, the reality of their emanation in Binah is by the force of Ḥokhmah . "He engraved them like a stonemason ( arugah ), etc.": here he included the reality of the six extremities. That is, "like a stonemason" is the Lower. "And he erected them like a wall ( ḥomah )": this is the belt of the four walls of the wall: West, East, North, South. "He covered them like a roof ( ma'azivah )": this is the Upper. To indicate that in the reality of the Vav spoken in the word "and lama" ( va-refesh ), as I explained there, the six extremities mentioned are included, and they are in the force of Binah . "Four: Fire of Water, etc.", is Malkhut , and through it the other worlds were created, for through the First Three all Emanation was made and emanated, and particularly through Binah . And he anticipated Malkhut [in the word "and clay" ( va-tiṭ )] to the reality of the Extremities because they were already alluded to in their existence within Binah . And, since he mentioned their emanation from Binah , he mentioned the rest of the reality of the Worlds, that is, the Throne of Glory and Seraphim, etc. And Malkhut is called Fire because it is Lower Gevurah ; and he said "of Water," which is Malkhut of Binah , and so is its inclination. Binah , the upper He , its inclination is to the Right, and Malkhut , the lower He , its inclination is to the Left, and they are Right Hand and Left Hand, as is proven in the Tikkunim and as will be explained in the "Gate of the Values of the Cognomens," with the help of God. And the secret of the Throne of Glory is Creation ( Beriah ), as we will explain in the "Gate ABYA ." "And from the three He established His dwelling place": explanation of these three aspects, which are Spirit, Water, Fire; they are the foundation and dwelling place of the Shekhinah , as the verses prove. "Five: He sealed the Upper ( Rom ), etc.": this is Netzaḥ , that is, Upper. And He anticipated it for reasons. Either because the principal part of His seal was through the Ḥokhmah , as the Rashbi explained , upon it peace, as we anticipated. And thus the seal of the Lower, which is the Hod , was through the Binah , and therefore He anticipated it. Or because of the order of the Extremities. And the Rashbi , upon it peace, was forced in the saying of the Tikkunim.to explain that the seal of Above and Below was through the Ḥokhmah and the Binah because in them were sealed "Life and Sustenance" ( ḥayei u-mezonei ), and we maintain that "children, life and sustenance do not depend on merit," that is, Ḥesed , "but on the Mazal ," that is, Keter ; and not specifically Keter , but the First Three. And this is proven in the Zohar in Parashat Vayera [II], in the verse "Behold, I will add ( hineni yosif ) to your days": that it did not say "add" ( mosif ) as one speaks in the second person, but "will add" ( yosif ) as one speaks in the third person (the hidden), which is the Binah . Therefore, certainly, the Mazal , even though its principal is Keter , is in partnership with the First Three; Therefore, to seal Life and Sustenance in Netzaḥ and Hod , it was necessary to do so through Ḥokhmah and Binah . And in this will be understood the duplicity of the Rashbi 's language , concerning peace, in the saying [of the Tikkunim mentioned]. "Seven: Sealed East, etc. Eight: Sealed West, etc.": this is Tif'eret and Yesod , as I explained in the previous chapter, and thus explained the Rashbi , concerning peace. And North and South according to their meaning, which are Gedulah and Gevurah . And after we include the explanation of the Mishnah of the Seals, we will explain the Mishnah of the Depths, and this is its explanation, according to this path, but not exactly as it is. "The Depth of the Beginning and the Depth of the End" are Keter and Malkhut , in the secret of "I am First and I am Last," which we explained in Chapter 1. "The Depth of Good and the Depth of Evil" are Ḥokhmah and Binah , for this is the source of Mercy and Kindness, as is known, and this is the source of Judgment and Punishment. And for all explanations, "Evil" is not exactly (or "and in saying Depth Above and Depth Below, etc., are") the six extremities, as I explained above. And we gain in passing that these six extremities are properly the "Six Sides" ( Shit Sitrin ) mentioned, and are alluded to in the words of the Rashbi , concerning peace, in various places. And there is no crookedness or wickedness in them, and every man will come to his place in peace. And their proof was invalidated based on these Mishnayot.because "those who were hanging on have fallen." And this is how he explained it to us.Tikkunim , as also explained in the Ra'aya Meheimna in the supplement to the 10 Tikkunei HaShulchan . And we decided not to transcribe it here to avoid being too lengthy.

	 

	Chapter 6

	 

	Since in the previous chapter we endeavored to explain the Mishnah of the Sefer Yetzirah and to refute the proofs of Rabbi Shem Tov and other commentators who say that Keter is not included in the counting of the Sefirot , we will now also refute their proof in this chapter based on the words of the Rashbi , peace be upon him (in the Idra Ha'azinu , p. 289b), and this is his language: "The place of the beginning was found from the Holy Ancient One ( Atika Kadisha ) who is illuminated from the Mazal ; he is the light of Wisdom ( nehiru de-ḥukhmeta ) that extended to 32 sides, and came forth from that hidden brain, from the light that is in him. And what the Holy Ancient One illuminates in the beginning (another version: in the Ḥokhmah ), that is; and the beginning of what is revealed, was. And it became three heads. And one head includes them. And these three extend into the Ze'ir Anpin . And from these They illuminate everything. This Wisdom was engraved, and it produced a river that flows and goes out to water the garden. And it entered the head of Ze'ir Anpin , and a brain was formed. And from there it spread and flowed throughout the body, and watered all those plants. This is what is written: 'And a river flowed out of Eden [to water the garden, etc.]'. (More:) This Wisdom was engraved and spread, and entered the head of Ze'ir Anpin , and another brain was formed. That light which spread from him, these two extensions were engraved and united as one through [an] extension of the depth of the well ( amika de-bira ), as it is written 'By his knowledge ( be-da'ato ) the abysses were split open'. And it entered the head of Ze'ir Anpin and another brain was formed; and from there it spread and entered into the body, and filled all those rooms and porches of the body. This is what is written 'And by knowledge ( u-ve-da'at ) the chambers will be filled.' And these lights illuminate from the illumination of that supreme hidden brain which is illuminated in the Mazal of the Holy Ancient One. And all this depends on this. And this is linked to this and this to this. Until it is known that all is one, and all is the Ancient ( Atika ), and nothing is separated from it. These three lights illuminate three others which are called Fathers ( Avahan ), and these Fathers illuminate the Sons ( Benin ), and all illuminates from a single place." So far.

	 

	Regarding this saying, we found a pamphlet by one of the accepted Sages of this generation, in which he offered a lengthy explanation with proofs of the sayings in the Zohar. And, since he later returned and explained the structure of the saying's language and its explanation without proofs for its premises, we decided to transcribe that explanation here so that the student may be aware of it, as we will not need to elaborate further since most of our premises are explained in these Gates. And this is its language: " Atar de-sheruta ishtekhach , the place of the beginning of the Emanation which is found and emanated from Atika Kadisha — Ein Sof — which illuminates through Keter which is called Mazal ; and you will find the reason for it in the long explanation. Ihu nehiru de-ḥukhmeta , is the light of Ḥokhmah , the wisdom of God, whose light extends in 32 paths. Ve-nafku, etc. , that the extension of this light comes from and goes out of Keter which is called Keter Elyon , sealed and closed, and does not fall under thought. U-mah de-Atika Kadisha nahir, etc. , and that which Ein Sof illuminates at the beginning. Da hi , means Ḥokhmah . Ve-sheruta mi-mah de-itgalya hava, etc. , and it is the beginning of the revelation of the Emanation from Ein Sof , this is it; for the Keter is not attainable even in thought. Ve-it'avid le-tlat reishin , this Emanation that comes from Ein Sof has become three heads, which are Keter , Ḥokhmah , Binah . Ve-reisha ḥada khalil lon , for although they have a place, there is no true union except in the three. Ve-alin tlat mitpashtin be-Z"A , the three mentioned extend their emanation to the last one which is called Ze'ir Anpin , and the matter, you will understand, with the help of God ( T"B"H ). U-me-alin naharin , all receive this light and flow and have no others. Itgalif hai ḥukhmeta , explanation of what was said above 'and became three heads', for we find only two, and how was the third emanated? Itgalif said, etc. , this one opened and was emanated from it. Nahir de-nagid ve-nafik , and she is Binah , and the reason why she is called that, T"B"H . Alin trein , are Ḥokhmah and Binah that were emanated and extended from Keter.They open and extend themselves together in a single expanse in the depths of Tif'eret in all those chambers and porches; and the matter of the extension of this light of Ḥokhmah and Binah , T"B"H . Ve-alu naharin bi-nehiru , these chambers all illuminate in the light of that measure, and it is Keter Mazal Atika Kadisha . Ve-khola da be-da talyan , and all the Sefirot are linked to one another until the Emanation that comes from Ein Sof is recognized and known and attained ; and this matter is a great secret of the secrets of Kabbalah, and the matter, you will understand it with the help of God. Ve-khola ḥad , and everything is one, unifying into one another. Ve-khola ihu Atika , and they all unify in it like the flame linked to the ember. Alin tlat nehorin , are Keter , Ḥokhmah , Binah . Nahirin le-tlat aḥranin , are Ḥokhmah (sic - Ḥesed ?), Paḥad (Fear/ Gevurah ), Tif'eret who are below them; each one of these corresponds to this: the Ḥesed in the Ḥokhmah , and the Paḥad in the Binah , and the Tif'eret ascends along the path of the central line and unifies in the Keter , and the reason, T"B"H . Ve-alin avahan nahirin li-vnin , are Netzaḥ , Hod , Yesod , and the one who called these Fathers and these Sons, T"B"H . Ve-khola nahir me-atar sheruta , returned now and included everything he said above and concluded with what he began: all the Sefirot receive light from the place of the beginning of the Emanation." So far the short explanation. And everywhere where it is written T"B"H , the initials are "Tamanha-o in the long explanation" ( Timtza'ehu ba-bi'ur ha-arokh ), because there he brought a saying or sayings from the Zohar as proof on that subject; and these sayings neither raise nor lower the explanation of the [main] saying in any way. And what there is to object to about him is this: that he explained Atika Kadisha as Ein Sof , and it does not seem [correct], for even the Keter , most of the time the Rashbi , peace be upon him, refers to it by the name of Atika de-Atikin (Ancient of Ancients), much less that he now refers to it asEin Sof by the name of Atika Kadisha [simple].

	 

	Furthermore, it is impossible that Atika Kadisha 's intention is Ein Sof , because he said that Atika Kadisha illuminates himself and receives light from Mazal , and therefore he said de-itnehir in reflexive language ( hitpa'el ), and did not say de-anhir or de-nahir which is a transitive verb. And so it is written in all versions, and so it was written in this commentator's version, and with all this he forced to explain it as transitive verb language, saying: " Atika Kadisha — Ein Sof — who illuminates through Keter which is called Mazal ." Up to this point.

	 

	And it is still difficult for him to say: "And what Atika Kadisha illuminates in the beginning, this is." And he explained: "that which Ein Sof illuminates in the beginning is this, that is, the Ḥokhmah ." And it is difficult: for let's say that "and the beginning of what is revealed, etc." is fine, for even though it is second to the Emanation, with all that it is first to the Revelation; but "And what A"K illuminates, etc.", it seems that this is really the beginning of His illumination, and this is not [true], for Keter is the beginning of illumination and emanation for all explanations, even for the words of the R. Shem Tov, who therefore do not disagree except that he says that it is not fitting for Keter to enter into the count, but admits that it is the beginning of the illumination of Ein Sof .

	 

	Furthermore, the duplicity of language regarding "and the beginning" does not fit according to his explanation at all. Also, his statement "and it became three heads." For, well, if he had said "the reality of the Emanation in general was," it would have been fine to say that this Emanation was made in three heads which are KaḤaB . But the intention of the statement was only to say that the reality of the beginning of the Revelation is Ḥokhmah ; if so, what does he say "that it became three heads"? For what is it that became three heads? Since the particularity of the heads he mentioned above, when saying " de-itnehir of Mazal ," that is, Keter , "is the light of Ḥokhmah ," that is, Ḥokhmah —it does not apply to it "that it became three heads." He also said "And one head includes, etc."; he explained "that although they take place, there is no true union except in the three," up to this point; And it's difficult, because if the intention was to say that the three are considered as one, it shouldn't have said "and one head," which implies a single Sefira including them, but "and they are included in one," whose intention would be that the three are considered as one. He further said, "And these three extend into Z"A ," and explained, "The three mentioned extend their emanation to the last, etc."; and this is a great predicament, for the nature of the language does not indicate that his concern here is with the reality of the [general] Emanation, nor would it be appropriate for him to say "and extend into Z"A ," which indicates that Z"A is already emanated, and according to his explanation he is still occupied with the beginning of the Emanation before the entire Construction ( Binyan ) was emanated. And there are still several other subjects with excessive language, and their subjects are not explained according to his explanation. And so as not to go on at length, it is not my intention to object to all his words, and with little observation the difficulty of understanding his explanation will be grasped. And now it is fitting that we proceed to the explanation of what has been said in such a way that a settled explanation is given and the proofs of the R. Shem Tov are annulled, with the help of Heaven.

	 

	Chapter 7

	 

	Before we delve into the explanation of this saying, we need to briefly state a premise, the explanation of which will be elaborated upon in the book Or Yakar in the explanation of the Idra , with God's help. The point is that, although the ten Sefirot are emanated and are garments for the light of the Providence of His conduct, as we will explain in "The Gate of Essence and Vessels," with God's help, He clothes Himself in Keter , and there is the palace of His Providence and His light; and it [ Keter ] is what clings and unites with the Emanator with the utmost attachment and union, to the point that it is forbidden to elaborate further on this subject.

	 

	And behold, through Keter there is the concealment of His existence, a First Concealment. And, according to this, the concealment of Keter was forced to the point that His very existence does not reveal itself in the other Sefirot and does not manifest itself in them; and, just as they cannot be included in the existence of the Emanator, so they are not included in Keter , but Keter influences its flow in the force of the Emanator in the Sefirot through Da'at , which will be explained with the help of God. And not that Da'at is a Sefira, however it is an aspect that completes the generality of the Sefirot so that they may be included from the tenth of the Ḥokhmah downwards, as we will expand on the explanation in the aforementioned book. And we know this subject is astonishing to the hearts of beginners in the wisdom of Kabbalah, and the words do not settle for them until they come to the place we have designated for this homily, and then the gates of light will open.

	 

	And behold, the emanation of Keter is called Arich Anpin (Great Face/Macroprosopo), and it is the First Concealment for the Emanator. The Second Concealment is Ze'ir Anpin (Small Face/Microprosopo), and it includes all eight Sefirot from Ḥokhmah to Yesod , and this is the secret of the Second Concealment for the Emanator. The Third Concealment is called Nukva de-Ze'ir Anpin (Female of Z"A ), and it is Malkhut . And the secret of these three concealments is explained in the Idra upon the passing of Rashbi , peace be upon him, when the explanation there becomes available to us. And with all this, these words will be before the student, and let him not contend against them nor bite his lips saying, "If it is tradition, we will accept it," for we have destined the place of its explanation for the aforementioned book, with God's help.

	 

	And we must also anticipate a premise that we received from our master and rabbi, R. Shlomo [Alkabetz], may his Rock keep it: that every Sefira is proven in three aspects. First aspect: in the value of what it receives. And second: in the value of its essence. Third: in the value of what it influences. The parable in this is in the Ḥokhmah , which is the subject before us: it has a first aspect in the value in which it equals Keter , which in this aspect it receives and illuminates from within; and this aspect is its subtlety and its spirituality, superior in degree to the aspect of its essence, because the superior Keter has joined to it . And it has a second aspect, and it is the aspect of its essence, which is its characteristic, which is the Light that illuminates in its essence without any other Sefira joining to it besides itself. And she has a third aspect, which is the aspect in which she equals Binah in order to influence her flow.

	 

	And behold, this aspect is not subtle and spiritual like the first two aspects, because an inferior measure has been added to it, which is below it. And not specifically to Binah , but the same law applies to Ḥesed and the other Sefirot that draw from it.

	 

	And we must also anticipate, regarding this saying in its generality, that this saying was homily delivered in Parashat Ha'azinu at the time of Rashbi 's passing , may peace be upon him, after he had exaggerated when speaking about the subject of Keter and its concealment, and that the entire principal of the Emanation depends on it. Then he began to speak about the reality of the Emanation that reveals itself, and said that, because Keter does not reveal itself, therefore the beginning of all the members of Atika Kadisha , its beginning is Ḥokhmah ; and the subject of the three brains ( moḥin ), which correspond to the Three Superiors, is because Keter is hidden, as he explained there. In general, this saying states that the reality of the three brains included in the Ḥokhmah , which is in Keter , are three Sefirot , and two of their aspects appear in place of the two Sefirot , which are Keter and Binah . The aspect of Da'at , which is in the Ḥokhmah , is found in the place of Keter itself, as he explains. And, since he came to explain the matter of the three brains found in Arich Anpin , he also taught us, in passing, the order of the absorption of virtues ( ma'alot ), that is, the three Patriarchs—who are Gedulah , Gevurah , and Tif'eret —absorb from the three brains; for the first of them, that is, the matter of Da'at , as will be explained, is in the place of Keter , and from there comes their absorption, that is, from these three aspects. And from the three Patriarchs comes the absorption of the three Branches, which are Netzaḥ , Hod , and Yesod . And now the matter of the absorption of the Sefirot in groups of three will be understood, since Keter is hidden. And now we will come to the explanation of the language of the saying, with the help of God. " Atar de-sheruta ishtekhach " (The place of the beginning has been found): explanation, the place of the revelation of the Emanation and its being found by us; that is to say, that although the beginning of the Emanation is from Keter Elyon —which is Arich Anpin —with all this it is hidden and does not reveal itself due to the greatness of its concealment, and the beginning of the revelation of the Emanation is from Ze'ir Anpin , whose beginning is Ḥokhmah . And it is called Sheruta .(Beginning) because it is the beginning of the revelation. And it said that its emanation and its existence in reality is from Arich Anpin , which is Keter . And this is what " Atar de-sheruta ishtekhach " said, explanation: the place where the Ḥokhmah was emanated and found and revealed is from Atika Kadisha , that is, Keter Arich Anpin which is called Atika Kadisha (Holy Ancient). And the language of Atika (Ancient) indicates precedence, as indicated in the verse (Daniel 7:9) "and the Ancient of Days". And it is called Kadisha (Holy) because there is the source of all holiness; or it may mean that Kadosh means separate and elevated, and it is holy in relation to Z"A which is emanated in the revelation.

	 

	Furthermore, because there are two Elders: "this elder who has acquired wisdom," and there is in the Sitra Aḥra (Other Side) a "guilty elder" ( zaken ashmai ), as is known in the secret of Laban the Aramean. Therefore, he called him the Holy Elder, explanation: in the secret of holiness, "and in his joy the stranger will not mingle." " De-itnehir mi-mazla " (which is illuminated from the Mazal ): explanation, that this Sheruta (Beginning) that he spoke of does not illuminate from the side of the essence of Keter , for it is hidden at the end of the concealment, but from the side of a revealed aspect that is in it, which is the secret of the Beard of Atika Kadisha , Beard of Arich Anpin , and it is called Mazala (Luck/Flow/Influence). And it is the secret of the aspect of Binah that is in Keter , as will be explained in the aforementioned book. And this aspect in Keter is called by the name Mazal to indicate the influential aspect that exists in Keter Elyon , which influences it in Ze'ir Anpin , for that aspect will be called Mazal from the language "Water will flow ( yizal ) from their buckets" (Numbers 24:7), and "water flows ( nozlim ) from Lebanon" (Song of Songs 4:15). And the intention now is: even though Keter was emanated, the beginning of the revelation of the Emanation is in Ḥokhmah in the aspect of its reception from Keter Elyon . And it is found, according to this, that the aspect of the Beard ( Dikna ) which is in Keter influences the first aspect of Z"A which is Ḥokhmah , and this is the meaning of saying "that which is illuminated from Mazal ". And thus is the path: that the ultimate aspect of this influences the first, and the first aspect of Ḥokhmah is the beginning of revelation. " Ihu nehiru de-ḥukhmeta de-itpashta le-L"B ivar " (He is the light of Wisdom that extends to 32 sides). Before its explanation, we need to anticipate that there are two Wisdoms, and about them it was said (Proverbs 1:20): "Wisdoms ( Ḥokhmot ) cry out from outside". And as Rashbi explained , regarding peace, in the Idra , and they are: the hidden Ḥokhmah which is in Keter , and it is the Brain of Arich Anpin , and this is called the Hidden Brain ( Moḥa Setima'ah ), which does not open even to Binah....and its paths are unknown. And this is called "the brain that rests upon its dregs," which does not extend at all, as Rashbi explained there , peace over it. However, the Brain of Ze'ir Anpin is the emanated Ḥokhmah ; it extends and reveals itself through its paths that extend from it to Binah . And not that it is properly revealed, but that it is not hidden like the concealment of the Superior Ḥokhmah that is in Keter . And we expanded on the explanation of this matter in the explanation of Idra in the aforementioned book.

	 

	And behold, the emanation of the revealed Ḥokhmah is from the hidden Ḥokhmah . And now in this I said that the Sheruta (Beginning) mentioned is the Ḥokhmah , and because they are two Wisdoms as I explained, I said that this is that revealed Ḥokhmah which extends to 32, which is not the case of the hidden Ḥokhmah , as I explained. And I said " ve-nafkin me-hahu moḥa ", explanation: that this Ḥokhmah and its 32 paths are emanated and found from the hidden Ḥokhmah which is in Keter , which is the Brain of Atika Kadisha , Brain of Arich Anpin . And he was forced to say this so that we wouldn't err in saying that this Ḥokhmah emanates from the essence of Keter , because if that were the case, it would be found that the essence of Keter reveals itself, and this is not [true], as he exaggerated there about its concealment. That is why he said that its exit and its emanation is from the Ḥokhmah that is in Keter . And there are those who have the version " me-hahu setima'ah " (of that hidden one), and the intention is about the closed Ḥokhmah that is in Keter , and with all this the most correct is " me-hahu moḥa ", and the intention is Arich Anpin 's Brain . And it is possible that the true version is " me-hahu moḥa setima'ah ", and it is all one matter. And the secret of " mi-nehiru de-veih " (of the light that is in it): the intention is about the Ḥesed that is within the Ḥokhmah that is within the Keter , and this thing is clear and compelling in the Idra , as we will explain in the book Or Yakar , Gate 7, sign 15. " U-mah de-Atika Kadisha nahir, etc. " (And what the Holy Ancient One illuminates, etc.). It was difficult for him, according to his words, for two reasons. One: since the emanation of the Ḥokhmah is not from the Keter [directly from the essence], as I explained, but from the aspect of the hidden Ḥokhmah , if so, what does " de-sheruta ishtekhach me-A"K " mean (that the beginning was found from A"K ), as I explained above. And to this he replied: " U-mah de-A"K nahir... da hi ". Explanation: what the whole essence of Keter reveals is nothing but this. And, since Keter has no other revelation than ḤokhmahIt is fitting that we attribute its emanation to him. Again, it was difficult for him, secondly: why did he say that Ḥokhmah is the beginning ( sheruta ), for behold, according to the truth, Keter and all its Tikkunim are the principle ( reshit ) for all the emanated ones. And he replied that the intention in saying Sheruta is not the "beginning of the emanated ones," but the "beginning of their revelations," and Keter does not reveal itself; and this is what he said " ve-sheruta mi-mah de-itgalya hava " (and the beginning of what is revealed, was), explanation: this Ḥokhmah , as I explained. " Ve-it'avida le-tlat reishin " (And it became three heads): the intention is for the three aspects, where the first corresponding to Keter is Da'at , the second corresponding to Ḥokhmah , the third corresponding to Binah ; And they are three brains, for the brain is always in the Ḥokhmah , as is proven in the Zohar, and therefore the Brain became three heads in three cavities, as is proven there in the Idra . " Ve-reisha ḥada khalil " (And one head includes): explanation, that the three are in the Ḥokhmah corresponding to their three aspects included together, and it is called Skull ( Gulgalta ), as I explained. " Ve-inun tlat mitpashtin be-Z"A ", is the generality of the Emanation up to Malkhut . And in the value of Arich Anpin and its ornaments and repairs, everything is called Ze'ir Anpin .

	 

	And the matter of its extension in the Ze'ir Anpin he explains further. " U-me-ilin naharin khola " (And from these all are illuminated): explanation, three lines, which are Gedulah-Gevurah-Tif'eret and thus Ne-HY , and they are Ḥesed , Din , Raḥamim , and as he concludes. And the matter is that their suction is not properly from Keter due to the greatness of its concealment, except through this aspect which is the Brain of Z"A , as I explained. And they are three roots: Ḥokhmah root for Ḥesed ; Da'at root for Raḥamim ; Binah root for Din . " Ve-itgalif hai ḥukhmeta, etc. " "(And this wisdom was recorded, etc.): the intention is to explain the order of the three brains in the Ze'ir Anpin , being them "three heads that are included as one," as I explained. And it said that the Ḥokhmah , which is included of the three heads, itself revealed itself and recorded itself and emanated to Binah from within the third aspect; and therefore it said in this aspect " ve-afik " (and produced), which was not said thus in all other aspects. " Ve-afik ḥad nahara " (And produced a river): explanation, Binah , which is the River, and it flows from Eden, which is the Ḥokhmah ; and the subject of "flows" ( yotze ) is the language of "produced" ( afik ) which said, which is its emanation to water the Garden, which are the seven plants, which are the seven days of construction, as was explained. " Ve-a'il be-reisha de-Z"A " (And it entered the head of Z"A ): this is the first brain from bottom to top in Z"A . " Ve-taman it'avid ḥad moḥa, u-mi-taman itmashakh ve-nagid be-khol gufa " (And there a brain was made, and from there it extended and flowed throughout the body): meaning the extension of the Binah from the head of Z"A into the six Sefirot that are in Z"A , that is, that it extended from the head to water the body. And the intention is that from the essence of Ḥokhmah it is engraved in its reality, and then from its place it extends to water the body, that is, into the plants of the Garden which are the six extremities that are in it, that is, the Body as I explained; for, with the Tif'eret which is called Body, in which is the Vav of the Name,Ze'ir Anpin is the Tif'eret, as we will expand upon his explanation in the book Or Yakar . And he said that from there, from the head of Z"A which is in Tif'eret — which is the generality of the First Three that are in it —, Binah extends to water the other plants which are the six extremities that are in it, that is, the Body, as I explained. " Tu itgalif hai ḥukhmeta, etc. "(Furthermore: this wisdom was engraved, etc.). It is the aspect of Ḥokhmah in itself. And it did not say "and produced" ( ve-afik ) because it is not an innovated emanation, but an extension, which is the expansion of its light from the head of Z"A , that is, the aspect of Gulgalta (Skull) which includes the three above Z"A , and in it the second brain was made. " Hahu nehiru de-itmashakh " (That light which extended): it is possible that it refers above and returns to Ḥokhmah . And the most correct is that it extends downwards, and means "that light which extended from it, these two extensions", that is, Ḥokhmah which includes Binah , and Ḥokhmah in the reality of Ḥokhmah . " Itgalafu " (were engraved): explanation, these two aspects were engraved for the aspect of themselves, which is Ḥokhmah and Binah properly speaking. And this " itgalifu " is not like the subject of " glyph " (engraving) mentioned above, for above it was revealed to extend to Z"A , and here they "engraved" themselves for the aspect of themselves, as I explained.

	 

	And the subject of this engraving and this visualization is to unify, to emanate the third brain, as we will explain with God's help. " Ve-itḥabran ke-ḥad al yedei ḥad meshikhu, etc. " (And they united as one through an extension, etc.). Since to explain this language it is necessary to explain the subject of Da'at , and it is a very noble and lengthy subject and its explanation is beautiful, therefore we decided to dedicate a chapter to it by itself.

	 

	Chapter 8

	 

	In it, the subject of Da'at (Knowledge) will be explained , with the help of the Giver of Knowledge ( Ḥonen HaDa'at ).

	 

	The Da'at is what is called Tif'eret in the value of its superior reality; it is a select and beautiful reality. And the matter is that the Keter , its principal one, is the Line of Mercy ( Kav HaRaḥamim ), although it includes all three lines: the line of Ḥesed , the line of Raḥamim , and the line of Din . And the student cannot understand this matter until the "Gate of Essence and Conduct," in which this matter will be explained at length, with God's help.

	 

	And behold, from Keter emanated the entire Line of Mercy, which is Tif'eret , Yesod , and Malkhut , as will be explained in "The Gate of the Order of Emanation," with the help of God.

	 

	And behold, the Tif'eret has a hidden and select reality in Keter , and that reality includes six extremities. And thus it was explained in the Zohar Parashat Pinḥas (p. 220b) in the verse "Whatever comes to your hand, etc., for there is no work nor account nor knowledge and wisdom, etc." (Ecclesiastes 9:10); and they explained: "And Da'at , this is the secret of the six sides that depend on Thought ( Maḥshavah ), and are called 'World of that Thought' ( Alma de-hahi Maḥshavah )." So far.

	 

	Explanation: Da'at is the secret of the concealment of the six extremities above in Thought. Explanation: The root of the six extremities—which are six Sefirot , six days included in the Vav of the Name—whose root is hidden in the Upper Source. And it is said that it is called "World of that Thought." Explanation: "World" ( Olam ) is the circumference ( heqef ), that is, the six days that are the days of the circumference; and these, being the upper circumference, are called "World of that Thought," that is, Keter and Ḥokhmah , for "this and that exist" for the matter of Da'at . Still in the Book of Tikkunim ( Tikkun 21, p. 47) and this is its language: "For Neshamah (Soul) is the Soul of Life ( Nishmat Ḥayyim ), Binah which takes from Ḥokhmah . Nefesh is Malkhut , Tevunah . Ruaḥ (Spirit) is Tif'eret , and it is Da'at which includes both; about it it was said 'And by knowledge ( u-ve-da'at ) the chambers will be filled'." Up to this point.

	 

	And the explanation: because Neshamah is from Binah , and is called "Soul of Life" because it receives from Ḥokhmah , which is the source of life (Ecclesiastes 7:12), and it is written "Wisdom gives life to its owners"; and this is what it says "that it takes from Ḥokhmah ". " Nefesh is Malkhut , Tevunah ": explanation, that Malkhut , on the side of Binah , is called Tevunah , and thus Rashbi explained , regarding it, peace, elsewhere, and it will be explained in the "Gate of the Values of the Surnames" (in the entry Tevunah ). And he intended to say this because, on this aspect, it unites with Binah through Tif'eret , and on this side it is called Nefesh , which unites with Neshamah through Ruaḥ - Tif'eret , "which is Da'at ". And it is possible that he intended that Da'at always indicates union, as will be explained; and he said that Ruaḥ is this union of Binah and Malkhut , and therefore it is called Da'at , which includes both. "About him it was said 'And by knowledge the chambers will be filled'", and it is a great secret. And here he intended to explain to us the union of Tif'eret with Binah , and he forced it from this subject: because "chambers" ( ḥadarim ) are in Binah , and the chambers are the six hidden extremities in Binah , and are the root for the six extremities, the six Sefirot of the Construction; and they are house and palace and body for Da'at , for Da'at is soul for them, because Da'at is the reality of the six extremities of Ḥokhmah upwards. And just as the Ḥokhmah is the male counterpart to Binah , and Binah is the palace for the Ḥokhmah , so the six extremities—"rooms"—that ascend to a thousand thousands of thousands, are the palace of Da'at , and Da'at is the root for them, and it is the source and root and soul for them. And, be that as it may, we learn that the reality of Tif'eret is called Da'at , and it includes six sides. This matter was further explained in the Ra'aya Meheimna , and this is its language:"And because jubilation ( tru'ah ) is inDa'at , and he is the Central Pillar ( Amuda de-Emtza'ita )." Up to this point. He explicitly indicated that Da'at is Tif'eret , but surely it is his superior reality, as we have proven from the other sayings. Also in the Ra'aya Meheimna ( Ki Tetze , p. 280b) and this is his language: "'In a vision ( bamareh ) I will make Myself known to him': 'In a vision', superior Imma ; 'I will make Myself known' ( etvada ) in Da'at , Ben YH (Son of Yah ). 'In a dream I will speak with him': He last." Up to this point.

	 

	And he said " Da'at Ben YH " to indicate that it is the hidden reality that lies within the Father and Mother, who are YH . And, since its principal part extends within Binah , as I explained "And by knowledge the chambers shall be filled," therefore the combination of Binah is Ben YH . And, after we have awakened to the matter of Da'at being the hidden reality of Tif'eret , we will further anticipate that the property of Da'at is to unify Ḥokhmah and Binah . And thus the Rashbi explained , concerning him, peace, in the Tikkunim ( Tikkun 69, p. 95b), and this is his language: " Bereshit - Bet (two), two: Ḥokhmah and Binah . Third: 'The fear of the Lord is the beginning of knowledge ( reshit da'at )'; and in this Da'at it was said 'And man knew ( yada ) Eve his wife,' for there is no mating ( zivug ) except in the Da'at , which is the Central Pillar. And just as the Central Pillar is the union of Father and Mother ( Abba ve-Imma ), so below the Righteous One ( Tzaddik ) is the union of the Central Pillar and the lower Shekhinah . And 'Body and Covenant' ( guf u-vrit ) concerning them it was said 'For a God of knowledge ( de'ot ) is the Lord,' and both are Testimony ( edut ), for there is no " Testimony with less than two; and this is between Father and Mother (corrected version: Ben , Son; or Bein , between)." So far.

	 

	And this is his explanation. The intention of the Rashbi , peace be upon him, in this saying is to explain that the word Bereshit includes three Sefirot , which are Ḥokhmah , Binah , and Da'at . And the explanation of how: because Bet alludes to two, which are Ḥokhmah and Binah , which are male and female mated through Da'at , as he concludes; and this is what he said " Bet - two, etc." "Third: The fear of the Lord, etc.": the intention is that the remaining Reshit letters of Bereshit are Da'at . And it is called Reshit (Beginning) because it is written (Proverbs 1:7) "The fear of the Lord is the beginning of knowledge ( reshit da'at )"; and the intention in the verse, according to the simple way of Scripture, is that "the fear of the Lord is the beginning of knowledge" and precedes it. However, according to Rashbi 's explanation , regarding peace, the intention is: "The fear of the Lord," which is Binah , [for it] the principle, and prior to it is Da'at , for Da'at is the principle for the "Fear of the Lord," as our Sages said (Avot, chapter 2): "There is no ignorant person ( bur ) who fears sin." "And in this Da'at , etc.": it was difficult for him to say that Da'at , which is Tif'eret according to truth, was prior to Binah . And he brought proof and wanted to force the matter and said, "And in this Da'at , etc." It has already been explained that Adam, the First, is Ḥokhmah , as explained in the "Gate of the Values of Surnames" in the entry "What is your name and what is the name of your son?" And Eve in place of Binah , and for this reason she is called (Genesis 3:20) "Mother of all life". And he said that "in this Da'at it was said (Genesis 4:1) 'And man knew ( yada )'". For yada (knew) is of the language of Da'at , "for there is no mating except in Da'at ". Let us not say that the explanation of "and man knew" means "knowledge of mating", but that this mating was not through intermediaries; for this he said "that there is no mating except in Da'at ", explanation: for, since the language of Da'at is the language of mating, if so,mating will necessarily be through an intermediary, such as the Pact ( British).) that unites man and his wife; and, since there is no mating except in the Da'at , it is found that the mating of Ḥokhmah and Binah is through the Tif'eret which is called Da'at . And, lest we err in saying that it is true that mating and union are through the Tif'eret and the secret of the Da'at , but with all this, who would force us to say that the Da'at is above the Binah —for this was the central point around which the sphere of this saying revolved from beginning to end?—for this he said: "And just as the Central Column, etc." And it is necessary to be precise, for according to the simple meaning of the words it seems that his intention is to learn from the Tif'eret for the Yesod , and this is the opposite of logic; For Yesod is known in the Gates in its action in the matter of mating, yet Tif'eret [as unifier] has innovated for us in this saying, and how would one learn the explicit from the obscure, and what teaches from what is learned? Otherwise, surely his intention is to force that Tif'eret is above Binah ; and he said: "just as we find union through Tif'eret , so we find union through Yesod ; and just as Yesod is above Malkhut —which is the Female that unites with Tif'eret the Male through it, and it is between both—so we shall necessarily judge for the matter of Tif'eret : that surely it is above Binah , between Binah and Ḥokhmah ." And this is what I said: "Just as He is the Central Pillar, the union of Father and Mother," as I explained from the force of the verse "And man knew," "so we find union through the Just One, the Tif'eret , and the Malkhut ." And just as Yesod is between the Tif'eret and the Malkhut and above the Malkhut , so there is a need in the Da'at , which is Tif'eret in its hidden reality, to be above the Binah to unite it with its husband, which is the Ḥokhmah . And according to this, Da'at is found as the principle ( reshit ) for the Binah , as I explained. And now in this the word Reshit is justified in the Tif'eret , that is, in the reality of the Da'at.And he said " u-Shekhinta tata'ah " (and the lower Shekhinah) to indicate concerning its reality after the accusation, that it is below Yesod ; for after its ascent, then it will be above Yesod . And concerning the matter of their union, then, we will explain in the "Gate of Diminution," with God's help. "Body and Covenant concerning them it was said 'For a God of knowledge ( de'ot ) is the Lord'": explanation, he wanted to emphasize the reality of the union of Ḥokhmah and Binah through Tif'eret . For [if] we were to say that there is no union of them at all through it, it would be found that Tif'eret would never be above Binah . For this reason he said "Body and Covenant," that is, Tif'eret and Yesod , and intended to call them by the name of Body and Covenant to show that, just as it is hidden and concealed within the body, so there is strength in the body to unite above, as he explained in the Tikkunim that there is no true union except through Yesod , and if it were not so, it would be "nakedness" ( ervah ). Therefore he said "Body and Covenant" about them it was said, 'For a God of knowledge ( de'ot ) is the Lord.'" Two: that is, Da'at of Yesod and Da'at of Tif'eret . He indicated that the action of Tif'eret and of Yesod is equal for union. And thus in the permutation, DE'OT is EDUT (Testimony), and there is no testimony with less than two, and therefore necessarily there are two, that is, Tif'eret and Yesod . And since we insist that they are two unifying witnesses, if so, it is insisted "that this is Ben (Son/Between) Father and Mother," that is, superior Da'at , Tif'eret . For Yesod , its union is below, the reverse does not apply; and thus to say that it is below both does not apply, as it has proven; and therefore it is said "and this is between Father and Mother," properly between both. Or it is possible to explain it another way in "Body and Covenant": that it was intended to insist that Yesod is always above Malkhut when saying "Body and Covenant," as it is famous that the extension of the body is the covenant; in the words of the Divine [Rashbi] in many places "Body and Covenant we consider one," etc., to indicate that,even when the light of the moon is like the light of the sun and it rises to its exalted place and Yesodfor the tenth, and above all this there will be for Yesod in the value of mating paths, and it will ascend to between both, as is proven from the matter of "Body and Covenant," and the covenant is between the man and his wife; and as this matter will be explained in the "Gate of Diminution," with the help of God. And "it was said of them, 'For a God of knowledge is the Lord.'" He intended to emphasize this matter from his saying, "For a God of De'ot is the Lord," and they explained (our Sages, Berachot 33): "Great is the De'ah (Knowledge/Opinion) that was placed between two letters," which are two Names; and if it is true that Yesod is the tenth and for mating unites from the place of its dwelling, if so, there is no De'ah between two names, for one of the two De'ot [knowledges/sides] is below and there is no name below it; But, on the contrary, great is the Name that is between two De'ot ; otherwise, what do you have to say? That it ascends there to the union, as I explained. And I also said "and both are Witness ( Edut ), etc."; explanation: the permutation of De'ot is Edut , and there is no witness with less than two, and particularly in the matter of capital laws, it is necessary that they both come and testify as one, and if not, their testimony does not join; and this is what I said "and there is no witness, etc." "And this is between Father and Mother": explanation, since we force that Yesod is always for the union between the two Sefirot that unite, if so, from there it is learned for Tif'eret : that it is always for the union, Da'at , between Father and Mother, between both properly, above Binah ; and therefore it is called Reshit (Principle), for it is the principle for "The Fear of the Lord," which is Binah , as I explained.

	 

	And after the subject of Da'at has been properly explained, and its union between Father and Mother, we will explain the rest of the saying [of the Idra ] which we are discussing. For Ḥokhmah and Binah , which are "two extensions that have been engraved" as I explained in the previous chapter, they unite—explanation: they mate—through "an extension of the depth of the well," which is the Da'at that extends from Keter , which is called "Depth of the Well," and it is the superior aspect that exists in Ḥokhmah . And, to extend the Da'at to the third brain, they need to unite through the "extension of the depth of the well." And the reason why Keter is called "Depth of the Well" is as if we were saying: the reality of the Well is Binah , which is called Well ( Be'er ) as we will explain in the "Gate of the Values of the Surnames," with the help of God, and from it flow living waters through the Ḥokhmah , which are its walls that deepen. And its depth, which is its bottom from within which the water flows, is Keter . And through the Da'at that emanates from Keter and extends from it to between both [Ḥokhmah and Binah] in the essence of Ḥokhmah , they unite and receive from each other. And through the Da'at these two abysses ( tehomot ) split, this receives and this influences; and the reality of the hidden Da'at emanates between them , and extends to the head of Ze'ir Anpin and becomes a third brain, as will be explained. " U-mi-taman itmashakh ve-a'il be-go gufa " (And from there it extends and enters into the body). This Da'at extends within the six extremities, for the Da'at are the six upper [extremities] and the Body are the six lower ones; and the lower ones are properly body for the upper ones, and the upper ones are soul for the Sefirot of the six lower ones. And there it "fills chambers and porches," as I explained; and the subject of chambers and porches is not here the place for its explanation. " Ve-ilin naharin " (And these illuminate): explanation, these two aspects that are (corresponding to) Ḥokhmah and Binah illuminate from the force of the First Ancient Ḥokhmah , which is its aspect in Keter ; and this is what I said "from the light of that hidden upper brain, etc.", explanation: the aspect of Ḥokhmah that is in Keter, which is the Superior Brain and the third Brain that exists in Arich Anpin . " De-itnehir be-mazla " (which is illuminated in Mazal ): explanation, which illuminates, that superior Ḥokhmah that is within Keter proper, in its aspect that is called Mazal , which is in Atika Kadisha , which is the hidden Ḥokhmah as I explained in the previous chapter. " Ve-khola da be-da talya, etc. " (And all this depends on this, etc.): explanation, these aspects depend, in the secret of their aspect, on Keter Arich Anpin , and so on for the matter of suction, for the vitality of the inferiors depends on the superiors. " Ad de-ishtemoda [de-khola ḥad] " (Until it is known [that all is one]): in this their unity is recognized and they are the corresponding Loops ( Lula'ot ). And even if we say Arich Anpin and Ze'ir Anpin , with all this everything is one, since there is nothing above but aspects of the reality of what is below. " Ve-khola ihu Atika " (And all is the Ancient): explanation, these three aspects are the First Three, that the three are in Arich Anpin and extend from it, and all is one, "and nothing has separated from it," God forbid. " Alin tlat nehorin naharin le-tlat aḥranin " (These three lights illuminate three others): explanation, these three brains, which are three first aspects, influence Gedulah-Gevurah-Tif'eret , for thus is the path of their suction: Gedulah on the side of Ḥokhmah properly; Gevurah on the side of Binah properly; Tif'eret , in the secret of Da'at , on the side of the superior aspect, Keter . And these three were called Fathers ( Avot ), and Ne-HY are like Sons ( Banin ) in their value, for everything that is in these is also in those, only these are Fathers and these Sons, these are the namers and these their messengers, as the Rashbi explained , peace be upon him, in many places. " Ve-khola nahir me-atar ḥad " (And everything illuminates from a single place): that is, the reality of Keter itself, in which these three aspects are hidden in the secret of O"K (Hidden Light?), Or Tzaḥ (Clear Light), O"M (Purest Light?), as will be explained in the "Gate of the Purest Lights", with God's help. And the reason why he did not mention theMalkhut exists because she is Female ( Nukva ) and Zaiham includes everything, and she came only to teach us the reality of the three lines extending from the three aspects: the line of Ḥesed from the aspect of Ḥokhmah ; the line of Din from the aspect of Binah ; the line of Raḥamim from the aspect of Da'at and Keter , as I explained above. But Malkhut includes these three aspects and there is no need to speak of her in relation to this homily. And with this, the explanation of what was said is completed. And in passing, we learn about the subject of Da'at , that its subject is not as the Rabbi Shem Tov thought, who imagined it to be a Sefira in itself; and the subject is not like that, but it is the reality of the hidden Tif'eret , as I explained at the beginning of our chapter. And, just as it is not appropriate to count the Sefirot by themselves and various other realities that the Sefirot have besides Tif'eret —as will be explained in "Gate of Reality" with God's help—thus it is not appropriate to count the Da'at as a Sefira in itself in any way. And it was explained in passing that his saying " Atar de-sheruta ishtekhach " (The place of the beginning has been found) does not intend that it be the beginning of the Emanation and the counting of the Sefirot , as [Shem Tov] thought, God forbid. But the Keter is in the counting of the Sefirot . However, the intention in saying " Atar de-sheruta " is: explanation, the beginning of Revelation and Reach, as the subject that is explained most often in the Zohar: "the beginning that remains to ask" for Binah , and thus "the beginning that remains to ask and answer" for Ḥesed . And everything is for the subject of Revelation, and as Rashbi explained , peace be upon him, in the last saying that we transcribed in Chapter 3.

	 

	And thus concludes this glorious Gate, and we ask God for forgiveness, remission, and atonement, both generally and particularly, Amen.

	 

	
 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	 

	

Gate 4: Essence and Vessels (עצמות וכלים) (Chapters 1-10)


	 

	Chapter 1

	 

	The Fourth Gate is the Gate of Essence and Vessels ( Sha'ar Atzmut ve-Kelim ):

	 

	The name of this gate bears witness to it, and is intended to explain the question of the Sefirot : whether they are the essence of the Emanator ( Atzmut HaMa'atzil ) or whether they are His vessels ( Kelim ), like tools for the craftsman. A great deal of confusion has arisen on this matter among later Kabbalists ( Mekubalim Aḥaronim ), that is, among more recent authors such as R. Menaḥem Recanati and Rabbi R. David. And with this subject will be our occupation at this gate, with the help of God ( be-ezrat HaShem ).

	 

	First Chapter:

	 

	The intention in this chapter is to transcribe R. Menaḥem Recanati's opinion on the Sefirot , whether they are essence or vessels, as briefly as possible. Although in the book Ta'amei HaMitzvot he elaborated extensively on the subject, we will abbreviate his words and transcribe the main points of his proofs, and not all of them, as they are not necessary for us. And this is his language ( ve-zeh leshono ): It is an undeniable truth that, in relation to the Creator, blessed be He ( HaBore yitbarakh ), neither multiplicity ( ribui ) nor change ( shinui ) applies ; if this is so, it is difficult: if the Sefirot are the essence of Divinity ( Etzem Elohut ), how is it justified that they are agents of Judgment ( Din ) and Mercy ( Raḥamim ), and Right Side and Left Side, since all this indicates change? Secondly, in the Creator, blessed be He, no limit ( gevul ) applies, and this is undoubtedly true; if this were so, how could they attribute a limit to the Creator, blessed be He, in the Sefer Heikhalot , when they say: "From His right hand to His left there are sixteen myriads of parasangas ( parsaut ), the measure of His stature is two hundred and thirty-six thousand myriads of parasangas"? All this certainly indicates a limit and would not be justifiable. And further, in the Creator no counting ( minyan ) applies , and if this were so, how could we say ten? And further, that which is not body cannot be divided; if this were so, how could we say "this is Judgment" and "this is Mercy" and "this one decides between them," etc., for all this indicates corporeality ( gashmiut ).

	 

	Know that, in truth, the Creator, blessed be He, possesses no change ( shinui ), and nothing of the accidents of corporeality applies to Him, God forbid ( ḥas ve-shalom ). And all that they measured in the Sefer Merkabah was not said about the Creator himself ( mamash ), but about the Sefirot . And if you say: "But is it not known that the power of the Emanator is in the Emanated ( Koaḥ HaMa'atzil ba-Ne'etzal ), and if so, for the same reason that it does not apply to the Emanator, should it not also apply to the Emanated? And if so, how do we say that they are in the Sefirot ?" It must be said: know that what we say about the Sefirot , we do not say about the Creator, but the Sefirot are like the tools of the craftsman ( kli ha-uman ), with which he performs his work, differentiating [the metaphor] multiple times. And the Sefirot are equal for every thing and its opposite. And to bring the matter closer to the intellect, the Sages compared them to the will of the soul ( ratzon ha-nefesh ), which is equal for all desires and for all thoughts that extend from it; and although they are many, their root is only one, and the soul does not change, but the change is in the body which brings the thought of the soul into action. Therefore, it can be said that they are equal for every thing and its opposite, for if we did not say so, there would be no power in them for all things. And for this reason they compared them to the will of the soul; and just as the soul ( neshamah ) is clothed in the body, so the Creator, blessed be He, from His great light, caused these vessels to shine forth, and the Sages called them Sefirot ; and the expansion of the First Cause ( Sibah Rishonah ) in these vessels is called Emanation ( Atzilut ). Thus far their words ( ad kan leshono ).

	 

	He brought a passage as proof for his words, and since it is not pertinent to the subject, we do not transcribe it. And let us return to his words: And the Sefirot do not limit Him, but they receive abundance ( shefa ) from Him first, more than all other creatures. And far be it from them that there is body and corporeality; on the contrary, they are types of lights ( minei orah ), like the light that comes from the eye, which is not apprehended and captured—for it is nothing [physical]—but the thing apprehended after the light is captured in the image of the thoughts of the heart, and this form is drawn in the power of the attribute. And behold, I add to you with many proofs from the words of our Sages ( Rabboteinu zikhronam livrakha ), that all that they said about the Sefirot is not appropriate to say about Him, blessed be He. And I found in the Wonderful Zohar ( Zohar HaMufla , Nasso fol. 137b) and this is its language: "Thus it was taught: It is not enough for the wicked that they do not transform the attribute of Judgment ( Middat HaDin ) into the attribute of Mercy ( Middat HaRaḥamim ), but that they transform the attribute of Mercy into the attribute of Judgment. And how do they transform it? For it is written: 'I, the Eternal ( Havayah ), have not changed' (Malachi 3:6). But at every time that the Ancient of Ancients ( Atika de-Atikin ) — the White Head ( Reisha Ḥivra ) — is revealed, the Will of Wills ( Ra'ava de-Ra'avin ) is revealed, and great mercies are found in everything. But at the time when it is not revealed, all the judgments of the Little Face ( Ze'ir Anpin ) They are prepared. And, so to speak, That Ancient of All either shows mercy or makes judgment. As it was taught: When the Ancient of Ancients is revealed, the Will of Wills, all the lamps ( botzinei ) that are called by this Name shine, and mercy is found in everything. But at the time when the Hidden of Hiddens ( Temirin ) is not revealed, and these lamps do not shine, judgments are awakened and judgment is made. Who causes this judgment? The Will of Wills that has not been revealed; and because of this, sinners transform mercy into judgment." Thus far the language of the Zohar. And do not pretend to be sleepy while reading this, but if you examine the passage, you will discover that it proves that the SefirotThese are not the very essence of the Creator, for if they were not, what would be the answer [to the question "I, the Eternal, have not changed"]? But at all times that the Ancient of Days, etc... since at the end he said "and at the hour when it is not revealed," it seems that judgment occurs by the concealment of His face, blessed be He, from the Sefirah , and then "it will devour itself." Parable of a king who commanded one of his servants: "When you see a man quick in his work, give him gifts from your barn and your winepress"; and to another he commanded: "When you see a lazy man, strike him." And behold, the king does neither harm nor good to any of them [directly], but all is by his command; thus He, blessed be He, emanates to the Attributes ( Middot ) to act, and He does not change His actions. Still in the Zohar (ibid., fol. 136a): "In the space of the skull are found three cavities ( ḥalalin ) where the brain ( moḥa ) resides, and a thin membrane that covers them. But not the hard, hidden membrane as in the Ancient of Days ( Atik Yomin ). And therefore this brain extends and goes forth in thirty-two ways... And it was taught: In the three cavities of the skull the brain resides; from one cavity a fountain breaks forth and extends to four sides, and from that brain which resides in this cavity thirty-two ways, spirits of wisdom, emerge. From the second cavity another fountain breaks forth and extends, and fifty gates open... From the third cavity emerge a thousand thousand chambers and vestibules where Knowledge ( Da'at ) resides... And this cavity resides in its dwelling between this cavity and that cavity... And these three cavities extend throughout the body to this side and to that side. And in them the whole body unites... even: and in this depend the right and the left." " Left, light and darkness, mercy and judgment. And all right and left depend on this, and not on the Ancient One ( Atika )." So far his language.

	 

	We have seen fit to abbreviate and not transcribe the explanation of R. Menaḥem, of blessed memory, on this matter, for he did not delve deeply into it, but only touched upon the superficiality of the passage, and the remainder of the passage neither adds nor subtracts [for our purpose]. And let us return to his words: Contemplate much upon this thing and review it in your thoughts, and you will see that he removed from Himself, blessed be He, the descriptions, for he said, "in this they depend, and not in the Ancient One ( ve-lo be-Atika )," for concerning the Creator, blessed be He, one cannot say either light or darkness, nor one of the opposites, which are attributed only to the Attributes ( Middot ). And if we say that the Attributes are the essence of Divinity, as he said, "and not in the Ancient One"? Behold, we have in this matter two proofs. Another proof, the third, in the Sefer HaZohar (Bamidbar, fol. 120): R. Elazar asked R. Shimon, his father, saying to him: "The sign for the coupling of Unification ( zivuga de-yiḥuda ), where does it come from?" He said to him: "My son, although we have established words for each side... take this sign in your hand: it is like the circumambulation of the altar, as we learned: 'He came to the southeast corner, northeast, northwest, southwest', etc." And we need to explain the question and the answer. And in this our intention will be clarified, with the help of God ( be-ezrat HaShem ). "Sign for the coupling": the explanation is how man will influence the Head of the Righteous One ( Rosh Tzaddik ) and which attribute he receives before his companion, as is the order of Unification. And R. Shimon answered that man needs to first unify the East, which is Tiferet , with the South, which is Ḥessed , for it is an attribute of mercy, but not as much as Ḥessed , because the attribute of Judgment ( Middat HaDin ) emanates from there, which is the North, as it is written (Jeremiah 1:14): "From the North evil will break forth"; and then he also needs to [unify] the East with the North, for she receives from both; then he needs to unite the woman with her husband through the attribute of Judgment, which she receives first from the North through the East; and then he needs to unify her with the South through the attribute of Mercy, so that she does not separate from the Upper Waters and become the attribute of severe Judgment. And because the Shekhinah receives last, that is why they said that the Shekhinah is in the West, that is, because there abundance and blessing are mixed, the attribute of Judgment and Mercy, and so blessings are found above and below. And I found support for this order in the matter of written Unification (Song of Songs 4:16): "Awake, O North, and come, O South," etc., and you will see how it is explained here that the Garden ( Gan ),which is compared to the ShekhinahIt receives first from the North and then from the South, as it is said: "Awake, O North, and come, O South, blow upon my garden," that is, to draw the blessing to the dry Garden and irrigate it with the waters of Repentance ( Teshuvah ) and Mercy. And all this influence and attraction comes entirely from the Creator, blessed be He, through the expansion of the Cause of Causes ( Illat HaIllot ) in the Attributes, which is called Unification, and this is the Emanation ( Atzilut ), as I explained above. And so that you may be versed in songs ( pe'ot ), He said "take a sign," etc. And it seems to me that from this we can say that the Extremities ( Ketzavot ) are not attached to Him, blessed be He [essentially], for if that were so, they would not need the influence and the blessing [if He and the Sefirot were the same essence], as we explained above; And since the Emanated One is not separate from the Emanator, we must say that it was not about the Creator that they said that in Him there is neither connection nor separation, but rather in the Attributes. R. Menaḥem also brought proofs from the prayer of Rabbi Neḥunya, and since they are not such strong proofs, I did not write them down, and also from the Sefer HaBahir .

	 

	And so we have completed what was in our mind to transcribe from the words of R. Menaḥem; and R. Yehuda Ḥayat also transcribed his words at length in his book Minḥat Yehuda , and added to them a little, not much, saying: "Although the law ( halakha ) follows the words of R. Menaḥem, with all this, what he emphasized regarding the parasanghas mentioned in the Sefer Merkabah , the intention is not literal parasanghas in a quantitative sense, God forbid, but the language is derived from the expression (Daniel 4:24) 'your kingdom will be broken/extended' ( perisat malkhutakh ), and the intention is sparks ( nitzotzot ) that extend from it in all directions." Rabbi Yehuda criticized Rabbi Menahem regarding the explanation of the passage on Unification, and also regarding what he wrote in the comparison of the light emanating [from the eye], etc., and Rabbi Yehuda used another parable and said: "Like the ray of sunlight and its light, which is not the essence of the sun, but a property in it, so the Emanation is a property in the Emanator and not the essence of the Emanator." This is the extent of the words of someone who says that the Sefirot are vessels, in short.
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