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This book contains Divine Names. Please treat the book with respect, and do not take it into a bathroom or any other unclean place.

Note to the Reader on Spoken Rituals

Throughout the book you will find passages typeset in bold. This is an indication that these words are to be spoken out loud. These passages have also been placed within gray boxes so they can quickly be located.

Within these bolded passages you will also find words appearing within brackets or parentheses. If the words within these brackets or parentheses are also bolded then they are likewise to be said out loud.

However, if the words within the brackets or parentheses appear in a lighter face, they are either a translation, alternate Hebrew or English wording, or a reference for the text, or they represent instructions of something you should do. These lightface translations or instructions are not said out loud. In some cases, you may prefer to substitute the alternate word(s) appearing in parentheses. This is entirely up to you, since the words mean the same thing.

On a few occasions the author needed to fill in wording within the rituals or prayers where the ancient text was not readable or where words may have been missing. These clarifications appear within brackets. As stated above, if these bracketed words are part of a spoken prayer or ritual and they are in boldface type, they should be spoken out loud as part of the passage in which they appear.
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Foreword

During the course of more than forty years in the world of the Western Mysteries, I have read my way through countless books, always searching for those that I can truly praise.

As a teacher and the Director of Studies for the Servants of the Light School of Occult Science, I need to be able to recommend books that I think will offer students the most accurate and the most carefully researched material. There are books aplenty on magic and its many side paths, but there are only a few of which I can truly say, “this is unique, this is something you must have on your shelf, this is a book you will turn to again and again.” You are holding one such book in your hands now. The sheer scale of knowledge and the depth of research contained in these pages astounds me. I have lived with the Qabbalah for more than forty years and thought that for a non-Jewish person I was fairly well informed. Then I read this book and found I was wrong. What you have here is the result of many years of patient work and painstaking attention to detail. I know of no other book that even comes near to the scholarship you will find in these pages.

There is little if anything in print today that speaks so openly and so eloquently to the subject of Judaic lore of this kind. The author has spent the greater part of his life working with this knowledge and is now ready to share it with the world.

Those who study the mysteries will find it a treasure house of information; those who simply want to read and enjoy a book pertaining to their own ancient racial belief system will be amazed and even disturbed at what is revealed here. Historians will pore over its meticulous attention to detail, and scholars will envy the ease with which the subject is handled.

I have been privileged to watch this book grow to completion and to know its author. What has been achieved here is a masterpiece of research and love of the subject itself. As a teacher, I give it my highest recommendation; as a reader and lover of history, I will return to it again and again; as an author myself, I marvel at the dedication and scholarship that has gone into it. For those who study the Qabbalah it should be considered essential to their studies. It will become required reading for my students, and I predict that in the future it will become the definitive book on Qabbalistic magic.

DOLORES ASHCROFT-NOWICKI,

DIRECTOR OF STUDIES, SERVANTS OF THE

LIGHT SCHOOL OF OCCULT SCIENCE




Introduction

B”H1

The Qabbalah2 (pronounced ka-ba-LA, stressing the last syllable) is the Jewish mystical, spiritual, and occult tradition that has existed under various names and in various forms since the time of the early prophets, when the mysteries were taught to Abraham by the priest Malkizedek. (I am aware that some scientists say the Qabbalah has its origin in the Middle Ages, but this is a simplification based only on that which was written down. The term Qabbalah has been used only since the twelfth century, but long before this time, there was a living spiritual tradition handed down from teacher to student over the ages.)3

Many Jews are totally unaware of the rich magical tradition that exists in the Qabbalah. Many (non-Jewish) people believe that Qabbalistic magic can be performed only in a temple with black and white squares. Nothing could be further from the truth. The temple with black and white squares is a Masonic symbol, and even though this tradition was greatly influenced by the Qabbalah (via the Hermetic tradition), it is mainly a Christian tradition originating in the lodges of the free stonemasons, or freemasons, who built the medieval churches. In the Jewish tradition, there is only one Temple: the Temple of Solomon. (Under certain circumstances, however, the Jewish home is called Miqdash Me’at, the “miniature sanctuary.”)

It is nevertheless true that some rituals were to be performed in a special room prepared for this work. Even in early talmudic times, the Qabbalist was instructed to “sit in a chamber or roof, where he will be alone” in order to perform his rituals and invocations. In one text this special room in which the magician works is actually called his Miqdash, “Temple.”4 To have such a place permanently reserved for spiritual work is a good thing, but it is certainly not necessary.

The Qabbalah is certainly not an “indoor only” tradition with no connection to nature or the elements. In this book you will find rituals to be performed both inside and outside (in one case, even standing up to your loins in a river or lake—can you be closer to the elements?).

I will describe all aspects of traditional Qabbalistic and Jewish magic, from the earliest sources to the (relatively recent) developments in Eastern Chassidism. You will find both simple techniques for use in everyday life, and the most difficult and advanced techniques of high magic.

I hope to reach both Jews and non-Jewish people with this book. In the ancient world, the Jewish occult tradition was used as an important source of wisdom by the surrounding peoples, such as the ancient Greeks, and in the Middle Ages both Christians and Muslims benefited from studying the Qabbalah and were not afraid to learn from a Jewish tradition. The magical knowledge of the Jews had a very high reputation throughout the Middle East and Europe. It is my wish that both Jews and non-Jews benefit from this book, and that they regard each other with religious tolerance.5

Some rituals in this book can be dangerous if performed by inexperienced beginners, in particular the Invocation of the Prince of the Countenance, the Ritual of the Golem, and the Vision of the Merkavah. Others, such as the Ritual of the Robe of Righteousness, require a special purification of the soul. I definitely advise the reader to observe very carefully the instructions given in this book. Certainly, no one should consider himself experienced enough to approach these rituals unless he has studied practical Qabbalah and ritual magic under a competent expert and master of the tradition for at least five (better, ten) years. In some cases, such as in the case of the Vision of the Merkavah, a less-experienced person can perform the technique if guided by a master of the tradition. To those who are new to this type of work, there are many easier techniques in this book to start with and to use to gain experience.

This book is not written for scientists, but for those who intend actually to practice Qabbalistic magic. Nevertheless, I have kept all the translations as close as possible to the original, although every language has its own magic. A literal translation of a Hebrew invocation will not always work in English—at least, not very well. In those cases I have made very minor changes. For example, I have translated the phrase mashbia ani alecha as “I invoke thee.” Literally, the root shava ([image: image])  means “to swear,” or in the form Hifil, “to adjure.” Yet I have changed this slightly due to the way angelic beings are approached in our times by those who serve the Light—that is, with respect and not by binding them with an oath. The ancient Hebrew word mashbia did have both meanings, but there is no doubt that even in ancient times it was used mainly to “invoke” rather than to bind by an oath those who truly served God. This is most obvious in the Invocation of the Prince of the Countenance, in which the phrase mashbia ani alecha alternates with ani qore le-cha, meaning “I call upon thee.” Here, both phrases were used with the same meaning.6

In some original texts, the phrase Ploni ben Plonit appears. Literally this means “So-and-so, son/daughter of So-and-so.” Note that in magical work, a person was identified by his name and the name of his mother.7 For texts in which another person is concerned, I have written: [Insert name], son/daughter of [Insert name of mother] for the magician to fill in as appropriate. In contexts where the magician speaks of himself, I have replaced this phrase with [Insert your magical name], for in modern magic, many Qabbalists use a magical name that identifies their magical personality, and in this case the magical name is the appropriate one to use. If you do not have a magical name, use your first name and the name of your mother.

To make it easier for the reader to use this book, text to be recited is printed in bold. Text in brackets is not to be recited, but simply serves as a translation, an explanation, or an instruction.

I hope that this book will help to keep alive the tradition of my forefathers, and that it will inspire modern people with the wisdom and knowledge of the ancient times.




1

Magic and Qabbalah

In the Bible we find several passages that seem to forbid any kind of magic, so how is it possible that a spiritual tradition based on the Bible includes magic? The Bible mentions that certain acts of magic are forbidden, and those who practice them are subject to the death penalty: “Thou shalt not suffer a sorceress (Mechashefah) to live” (Exodus 22:17).

Sorcerers or black magicians are called kashafim or mechashefim. Mechashefah is the female singular form. (The female form is used because sorceresses were considered to be more common than sorcerers. Even today, more women than men are engaged in the occult.)

Both kashafim and mechashefim come from the verb kashaf, meaning “to enchant or bewitch,” and thus describe a person who undertakes acts of evil or dark magic, for to enchant or bewitch someone means either to manipulate someone against their free will or to cause harm to someone. These acts of magic are clearly forbidden in the Bible, and those who perform them are to be punished. In the Talmud we find a more philosophical clarification of what makes sorcerers evil: “Rabbi Yochanan said: Why are they called sorcerers (kashafim/mechashefim)?—Because they oppose the Heavenly Agencies” (Babylonian Talmud, Sanhedrin 67b).

A sorcerer is someone who acts against the Powers of Heaven, and thus in direct conflict with the Divine Plan and the Will of God. It is only logical to condemn every act—magical or not—that is directed against the Will of God. In all of this, however, we do not find every act of magic forbidden. Did not the prophets and priests have magical powers? Did not Moses and Aaron perform the same acts as the magicians of Egypt?

And YHVH spoke unto Moses and unto Aaron, saying: When Pharaoh shall speak unto thee, saying: Show a wonder for thee; then thou shalt say unto Aaron: Take thy rod, and cast it down before Pharaoh, that it become a serpent. And Moses and Aaron went in unto Pharaoh, and they did so, as YHVH had commanded; and Aaron cast down his rod before Pharaoh and before his servants, and it became a serpent. Then Pharaoh also called for the wise men (chachamim) and the sorcerers (mechashefim); and they also, the scribe-magicians (chartumim, literally, “scribes,” i.e., lecture priests)1 of Egypt, did in like manner with their secret arts. For they cast down every man his rod, and they became serpents; but Aaron’s rod swallowed up their rods.2

And YHVH said unto Moses: Say unto Aaron: Take thy rod, and stretch out thy hand over the waters of Egypt, over their rivers, over their streams, and over their pools, and over all their ponds of water, that they may become blood; and there shall be blood throughout all the land of Egypt, both in vessels of wood and in vessels of stone. And Moses and Aaron did so, as YHVH commanded; and he lifted up the rod, and smote the waters that were in the river, in the sight of Pharaoh, and in the sight of his servants; and all the waters that were in the river were turned to blood. And the fish that were in the river died; and the river became foul, and the Egyptians could not drink water from the river; and the blood was throughout all the land of Egypt. And the scribe-magicians (chartumim) of Egypt did in like manner with their secret arts.3
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Moses’s Staff Becomes a Snake by Julius Schnoor von Carolsfeld

And YHVH said unto Moses: Say unto Aaron: Stretch forth thy hand with thy rod over the rivers, over the canals, and over the pools, and cause frogs to come up upon the land of Egypt. And Aaron stretched out his hand over the waters of Egypt; and the frogs came up, and covered the land of Egypt. And the scribe-magicians (Chartumim) did in like manner with their secret arts, and brought up frogs upon the land of Egypt.4

And YHVH said unto Moses: Say unto Aaron: Stretch out thy rod, and smite the dust of the earth, that it may become gnats throughout all the land of Egypt. And they did so; and Aaron stretched out his hand with his rod, and smote the dust of the earth, and there were gnats upon man, and upon beast; all the dust of the earth became gnats throughout all the land of Egypt. And the scribe-magicians (Chartumim) did so with their secret arts to bring forth gnats, but they could not; and there were gnats upon man, and upon beast. Then the scribe-magicians (Chartumim) said unto Pharaoh: This is the Finger of God (Elohim).5

You will notice that there is no difference in what Moses and Aaron did to the magicians and sorcerers, except that Moses and Aaron acted on behalf of God, while the sorcerers tried to act against the Divine Will. Consequently, Moses and Aaron were superior.

Thus we learn that magic is not forbidden in general, but only if it is not in harmony with the Divine Will. This view is also supported by the Talmud:

Abaye said: The laws (Hilchot; i.e., rabinical laws) of sorcerers (kashafim) are like the laws of the Shabbat: There are among them [certain actions which are to be punished] by stoning, and there are among them [certain actions] which are exempt [from punishment], yet forbidden, and there are among them [certain actions] which are permitted from the outset. He who performs [black magic] work (Maasseh) is [to be punished] by stoning, he who merely affects the eyes (i.e, an illusionist or stage magician) is exempt [from punishment], yet it is forbidden; permitted from the outset are [white magic works] such as those [performed] by Rav Chanina and Rav Oshaaya on the eve of every Shabbat; they studied “Rules of Formation” (Hilchot Yetzirah; i.e., the Sefer Yetzirah) and created a small (literally, “third-grown”) calf and ate it.6

The Talmud distinguishes between three types of magic.

	Black magic: This is forbidden, and the sorcerer who performs this kind of magic has committed a major crime and will be punished severely.7
	Illusion (stage magic): This is not real magic at all, but an illusion mistaken for magic. The charlatan who performs a trick or an illusion and pretends that this is an occult act has committed the minor crime of misleading others.8 He will not, however, be punished. (If he did not pretend to do real magic, it would not be a crime at all, but merely entertainment.) Seekers on the occult path sometimes look for great physical phenomena. These will always be misleading, for magic happens not on the physical plane, but on the astral plane or higher. Magic may, however, affect the physical plane, but if a magician heals by magic, the patient will often recover much faster than expected, but he will still recover naturally; a broken bone will not heal instantly. If a magician causes it to rain, it will rain after a while, but according to the laws of nature—that is, if there are no clouds in the sky, the clouds have to appear first, and then it can rain. It will not rain out of a blue sky. If any phenomenon looks like the physical “stage magic” type, this is what it will be—illusion and not magic. If the person who demonstrates it claims to be performing magic, he is a charlatan.
	White magic: This is magic applied for spiritual purposes, such as to understand the Mystery of Creation. It can also be used to heal or help when used in harmony with the Divine Will. (Note that whenever you heal or help someone with magic, you must first have their permission, for otherwise you act against their free will, which was given to humans by God—thus you act against God.)

Magical powers were usually seen as a sign of spiritual understanding and achievement, as in the case of Moses, who was invested with the power to perform miracles as an outer sign of his inner spiritual authority (Exodus 4:1–9), or in the case of Rav Chanina and Rav Oshaaya, whose knowledge and understanding of the Sefer Yetzirah (which is one of the foundations of theoretical Qabbalah) enabled them to perform practical magic.

The term magic, however, was not used in order to avoid confusion with sorcery, which is not a sign of spirituality at all. Because white magic was seen as the result of true understanding and mastery of the Qabbalah, the magical application of this knowledge was called Practical Qabbalah. A Qabbalistic magician is called a Baal-Shem (plural: Baaley-Shem), meaning a “Master of the Name.” In other words, he is one who knows how to apply Divine Names9 to cause magical effects. This term for a Qabbalistic magician has been in use since the Middle Ages, and it was applicable to both rabbis and nonrabbis alike. One of the most famous Baaley-Shem is Israel Baal-Shem-Tov, the founder of Eastern European Chassidism.

Some more mystically inclined Qabbalists (usually influenced by Isaak Luria) have tried to separate Qabbalah from Practical Qabbalah (magic), but magic has always been a part of the tradition of the Qabbalah. It was used by the early prophets and by the sages who ascended to the Merkavah—and who were often identical with the Rabbis of the Talmud, about whom there abound stories of their occult knowledge and use. Even in the Zohar you can find a spell against Lilith. Many magical invocations were used by the Chassidey Ashkenaz,10 and it is also well known that the great Israel Baal-Shem-Tov and his followers made use of spells and amulets, and they were proud of their profound knowledge and skill in practical Qabbalah. Magic was, and is, a part of the Qabbalah.




2

Who May Study the Qabbalah?

Very often, we hear that we are not permitted to study the Qabbalah before the age of forty. This is, however, not true. Isaak Luria (1534–1572), often seen as one of the greatest Qabbalists of all times, began studying the Qabbalah at seventeen. His teacher Moses Qordovero1 (1522–1570) began to study the Qabbalah when he was twenty.

In fact, some of the most famous Qabbalists left this world before the age of forty. Isaak Luria lived only until age thirty-eight, Moses Chaim Luzzatto (1707–1746) reached thirty-nine, and Nachman of Breslov (1772–1810) also died at thirty-eight.

The age limit of forty is actually a very late development. In the early days of the mystical tradition, it seems to have been a rule that the secrets of the Merkavah could be studied only by someone who was thirty years old. But this may have had more to do with the fact that a Jewish scholar of that age would have had a very good basic knowledge of the scriptures, which in those days was seen as a basis for further studies. As we will see in chapter 12, The Vision of the Merkavah, however, even these age rules were not hard and fast.

Originally, the rule that an individual should be forty to be permitted to study the Qabbalah was introduced by the Ashkenazim (Middle European and East European Jews). The Sefardim (Middle Eastern Jews) never knew of this rule, and it consequently did not apply to them.

In the seventeenth century, the false messiah Shabbatai Tzevi (1626–1676) misused Qabbalistic symbolism to mislead those who were overcredulous. He convinced a large number of Jews to follow him to the Holy Land. On the way, he was threatened by the Turkish sultan—and under threat of being killed (and unwilling to die for his beliefs), he converted to Islam. Obviously, he became very unpopular.

The age rule was made to prevent history from ever repeating itself. It was believed that this would successfully restrict the study of the Qabbalah to those who would have the maturity not to fall for another false messiah. Even today, most rabbis consider the study of Qabbalah a dubious subject, because in their eyes it is connected to false messianism and superstition.

Yet the number forty may have been chosen for a deeper reason. I have always been surprised that the age limit of forty has never been understood to have a numerological significance. Forty is the number of years Israel wandered through the desert and the number of days Moses spent on Mount Zion to receive the Commandments. It is also generally the number that must be passed in order to receive higher knowledge, vision, salvation, or enlightenment.2 

The deeper levels of the Qabbalah can be understood only by someone who has walked the path of life (which is called by occultists the “Path of the Hearth-Fire”) for a certain amount of time. Only those who have experienced the good and the bad sides of life have gained the maturity to understand the higher mysteries. But this maturity is not a matter of a fixed age limit, even though most people do not reach a certain level of maturity before a certain age. According to my experience, nowadays no student of the Western Mysteries has ever reached the higher levels of the mysteries before thirty, and most people need much longer than this. But the few who have reached these levels by this age have already been studying the mysteries for many years, and they obviously started their studies much earlier than thirty. Thus I believe Qabbalistic study should be denied no one, no matter how young they are, as long as they are of religious maturity. In the Jewish tradition, this maturity is signified by the Bar Mitzvah or Bat Mitzvah (for young adults who are thirteen years old). Yet young students should be taught only in a way that is appropriate for their age. I generally believe that the practice of magic should not be approached in any form before the age of eighteen.3




3

Women in the Qabbalah

The spiritual tradition of the West is closely related to the teachings hidden in the Bible. Unfortunately, these teachings are often interpreted by those who have no deeper understanding of them or who misuse them for their own ideology. Many misconceptions have therefore come into being. It may seem that the Creation myth in the Bible is dominated by the male aspect, and, indeed, most people think that God created man before he created woman. On closer examination of the text, however, you will see that the first human being that God created was male and female, just as the Creator himself is both male and female while being beyond both: “And Elohim created man in His own image, in the image of Elohim He created him; male and female He created them” (Genesis 1:27).1

Thus the first human being was created in the perfect image of God. But where is the female side of God? Many people think of the biblical God as male, a belief that is incorrect. In the Qabbalah, the Divine is described by the Sefirot of the Tree of Life. Keter is beyond concepts of male or female.2 Chochmah is the Divine Father, and Binah is the Divine Mother. In Tiferet we find another male aspect called the Holy One, blessed be He, and in Malchut the female side of God is known as the Shechinah, the Presence of God.

We see that the Divine has a female side, but what about mortal women? Where is their place in spiritual life? In ancient times, the most important ceremonies in the Temple were performed by the High Priest on Yom Kippur (the Day of Atonement). The High Priest—in fact, every priest—would always have been a man. It may seem that Judaism does not think much of women with regard to religious service and spiritual work, but this again is not true! The most holy day in the Jewish religion is not Yom Kippur, but the Shabbat. The Shabbat is the first thing God made holy, and it is celebrated in the Jewish home. The celebrant, however, is not a man, but the wife, the lady of the house. The Jewish home is called Miqdash Me’at (miniature sanctuary), for every home is a holy place. In fact, the home is more important than the synagogue, which is not a sanctuary at all.3 The task of a woman—to bring down the Shechinah into the Jewish home—was considered so important that women were freed from other spiritual duties such as the study of the Holy Scriptures and many other religious tasks in order to do this. “When a man is at home, the root of his house is the lady of the house, because of her the Shechinah does not leave the house. As we have learned: ‘Isaak brought her [Rebbeka, his wife] into the tent of his mother Sarah.’4 The Light (candle) was lit5 for the Shechinah came to the house.” (Zohar 50a)

The lady of the house is the High Priestess of her miniature sanctuary. Thus, in the Qabbalistic view of the world, every woman is a priestess. The most holy celebrations in the Jewish tradition are performed by women, not men. Women have always had their place in the Jewish tradition. It is not commonly known that there were also female prophets. The Talmud mentions seven: Sarah, Miriam, Deborah, Hannah (mother of Samuel), Abigail (who became a wife of King David), Huldah (from the time of Yirmiyahu), and Esther.

Magic has always been practiced by Jewish women—probably even more so than by men. It is only because women seldom learned to write that we do not have many documents by female magicians. The Talmud, however, mentions quite a few women skilled in the magical arts,6 not least the daughters of R. Nachman (Babylonian Talmud, Gittin 45a). In fact, the Babylonian Talmud states that “most women practice magic” (Sanhedrin 67a).

The female side is very important in Qabbalistic magic. If a person is influenced by magic, either by using it himself or by it being used on him, he is identified as Ploni Ben Plonit in magical manuscripts. This means he was called by his name and by the name of his mother.7

What exactly is the position of women in the Qabbalah? It is often said that traditional Qabbalistic teachings were not accessible to women, yet this is simply more misinformation—several cases of female Qabbalists are known to us.

One example is Francesa Sarah, who lived in Safed in the sixteenth century. We know about her because she was mentioned in one of Chaim Vital’s books, the Sefer ha-Chezyonot. She was an extraordinary woman, a mediator in full contact with a Maggid (an Inner Plane Teacher or Master). She was very respected among the rabbis who consulted her for advice in spiritual matters. She was also blessed with the gift of prophecy. In one case, she predicted the precise day on which one of the rabbis would die as atonement for the sins of his congregation.

Another example of a female Qabbalist is Fioretta of Modena, who emigrated from Italy to Safed. Fioretta not only studied the Holy Scriptures and rabbinic literature, but was also deeply devoted to the study of the wisdom of the Zohar (seen by many as the most important source of Qabbalistic teachings). She passed on her wisdom and knowledge to her grandson, the Qabbalist Aaron Berechiah of Modena (who died in 1639). It is only from his writings that we know of Fioretta, for he paid tribute to her in two of his books8 and called her a rabbi.

Because women seldom wrote books of their own in those days, we know only about those female Qabbalists who are mentioned in the books of others. Further, because we do not know much of their teachings, even the names of these women are seldom heard. It would, however, be foolish to believe that the few we know about are the only ones. There were many other great women who studied and practiced the spiritual tradition of the Qabbalah. Those women who were mentioned in books were only the tip of the iceberg. As we have seen, there is no reason for a woman not to study the Qabbalah.
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The Names of God

The Divine Names are essential in Qabbalistic magic; therefore, it is important to understand their usage. The Name of God is not just a way to identify God. It is an expression of His nature and His power, for God and His Name are One. God is often simply called HaShem (The Name).

The most Holy Name of God consists of the four consonants YOD HEH VAV HEH.

[image: image]

This is why it is sometimes called the Tetragrammaton (Greek τετραγράμματον, or “word with four letters”). Some believe it originates in the verb havah, “to be,” and thus it would mean “He will be,” but whether this is the true meaning or not is one of the great mysteries of the Qabbalah.1

The Name of God was (and still is) seen as being so holy that the rabbis considered it ineffable. It was pronounced only once a year by the High Priest. After the destruction of the Temple, its proper pronunciation was lost and soon became a mystery. When the Torah is read, Jews say Adonai, “My Lord,”2 instead (except in the constellation of Adonai YHVH, which is spoken as Adonai Elohim). Therefore, if the Divine Name is part of biblical quotations written in this book, I have transliterated it as YHVH, and it should be pronounced Adonai. YHVH is not pronounced Yehovah. In Hebrew Bibles and prayer books, the vowels of Adonai are written below the Tetragrammaton to remind the reader to say Adonai.

The vowels of Adonai:

[image: image]

are written here—YHVH:3

[image: image]

Because not every reader of this book is able to read Hebrew, I shall explain [why it is not pronounced Yehovah] using roman letters instead. The consonants will be replaced by capital letters: A D N Y for Adonai and Y H V H for the Name of God. The vowels will be written as noncapital letters:

A e D o N a Y

Now if we transfer the vowels of Adonai to YHVH, this is what we get:

Y e H o V a H

But all it means is: “Remember not to say the Name of God; say ‘Adonai’ instead.” It was never pronounced Yehovah! Unfortunately, when the Bible was translated into Latin by the church, the translator did not fully understand the meaning of the masoretic text (the Hebrew Bible with vowels), so he misread the Name, and when Martin Luther translated the Bible from Latin to German, he adopted this reading mistake—and now many people believe Yehovah to be the Name of God.4

Outside of prayer or Torah reading, pious Jews do not even say Adonai, but instead use the HaShem in order to avoid using the Name of God in vain (Exodus 20:7).

The true pronunciation of YHVH is a mystery, though several Hebrew names such as Eliyahu (Elijah, which means My God is Yahu) include the Divine Name. This suggests the pronunciation Yahu, which would fit with the Greek transliteration IAO (ΙΑΩ).5

My advice to the Qabbalistic magician is not to engage in unprovable speculation,6 but to use the power of the Four Holy Letters and say: YOD HEH VAV HEH whenever the Divine Name is needed in ritual. (Many great Qabbalists of the past have followed this method in one way or another.)7

It is forbidden to erase or destroy the Name of God.8 Therefore, Jews do not write it down in order to prevent it from being erased or treated in an inappropriate way. The only exceptions are holy books (or prayer books), which may not be destroyed—but when they are not used anymore, they must be kept in a special room in a synagogue called a genizah or must be buried in a Jewish graveyard.

If the Name of God is written incorrectly in a Torah scroll, it cannot be erased or corrected; the entire page must be written anew. A professional scribe (called a sofer) who writes the Name of God does make a special effort to prepare himself mentally in order to sanctify the Name.9 According to tradition, once the scribe starts writing the Name, he must not stop or let himself be interrupted—not even to greet a king (because God is the King in Heaven, and writing His Name is meant to show respect to Him and must not be interrupted to show respect to any lesser being).

In order to avoid writing the Name of God in other texts, various abbreviations such as the letter Heh or (two or three) Yod(s) were used. Or the names were slightly changed. For example, Eloqim was written instead of Elohim. (Some even say Eloqim in spoken language in order to avoid using this name in vain.) Many very pious Jews expand this rule to include non-Hebrew languages. Thus God will be written Gd or G’d. Because this book may, to a certain degree, be seen as a Qabbalistic prayer book, and because it is impossible to teach the correct pronunciation of the Holy Names used by the ancient Qabbalists to invoke the Divine Power without writing down the necessary information, I have no choice but to write even the most Holy Names in this book. This being the case, if I do write the most Holy Names with their vowels, it makes very little sense not to write the vowels of the English word God. Therefore, I have decided to write God with its vowel—and because this book is meant to reach both Jews and non-Jewish people, this spelling will also make it easier to read.

Other Names of God

The number of Divine Names in the Qabbalah is too great to give a complete list here, but I will at least explain the most common ones. (Some long invocations in this book consist mainly of Divine Names and magical Words of Power.)10

Adonai

Explanations for this name appear in the first part if this chapter.

Yah

Yah is an abbreviation of YHVH.

Ehiyeh asher Ehiyeh

Ehiyeh asher Ehiyeh means “I am that I am.” It can be interpreted as “I am pure Existence” or “I am the ever existing One” or even “I am the ever-becoming One,” for grammatically it implies a neverending process.11 In the Bible, it is the Name God himself reveals to Moses (Exodus 3:14). In the Qabbalah, it belongs to Keter, the highest aspect of God.

Elohim

Like Adonai, the name Elohim is a plural form.12 According to the mystical interpretation, it is plural because it refers to the higher union of God and the Shechinah—that is, the male and the female aspects of God (Chochmah and Binah)—as opposed to Adonai, which refers to the lower union (Tiferet and Malchut).

El

El means simply God. It is the oldest and most universal name for God.

It can be used for the Creator or for any lesser god. It often appears with certain attributes, such as: El Yisrael (God of Israel), El Eliyon (Most High God), El Olam (God of the Universe/Everlasting God), El Gibbor (God of Strength/Power), El Shaddai (Almighty God), or El Chai (Living God). El is sometimes also translated as “strong one,” “mighty one,” or “hero,” or as “strength,” “might,” or “power”—for example, in Genesis 31:29.

Eloah

Eloah is a poetic version of El. Unlike El, Eloah is used only for the Creator and never for any lesser gods.

Shaddai

Shaddai means “Almighty.” According to Exodus, this was the name known to the patriarchs:13 “And Elohim spoke unto Moses, and said unto him: ‘I am YHVH; and I appeared unto Abraham, unto Isaac, and unto Jacob, as El Shaddai (God Almighty), but by My name YHVH I made Me not known to them’” (Exodus, 6:2–3).

Tzevaot

Tzevaot means simply “Hosts” or “of Hosts.” It is never used alone; it is used only as an attribute for either YHVH or Elohim. It often originally refers to human armies based on the book Samuel: “Then said David to the Philistine: ‘Thou comest to me with a sword, and with a spear, and with a javelin; but I come to thee in the Name of the YHVH Tzevaot, the God of the armies of Israel, whom thou hast taunted’” (1 Samuel 17:45).

In Qabbalistic explanation, however, it is interpreted as referring to the Hosts of Heaven—that is, the angels.

Ha-Qadosh Baruch Hu

Ha-Qadosh Baruch Hu means “The Holy One blessed be He.” This title usually refers to the Bridegroom of the Shechinah (the female side of God)14—that is, God in Tiferet.

The Pronunciation

I have tried to transliterate the Hebrew words in such a way that it is as easy as possible for an English-speaking person to pronounce them correctly. I would like to explain some details.

In ancient magical manuscripts, the Divine Names and magical words have often been marked by writing them inside a square, or they have been overlined (the Hebrew equivalent of underlining) or have been marked with dots written above them. In this book, magical names and Divine Names are marked by writing them in capitals. Thus the name of the angel Michael will be written here as MICHAEL. This will apply only when these names must be pronounced in ritual. Outside of ritual, they will be written in the normal way. Further, in ritual texts I have written names in such a way that they are close to the original Hebrew pronunciation, thus Gabriel appears as GAVRIEL. You may decide to actually “chant” or “vibrate” these names, which is a special way of speaking them that resembles a deep humming voice and that causes a vibratory resonance in both the magician’s body and the room in which he performs the magic. (This method is easy to teach but very hard to describe in a book.) Speaking them this way will add quite a bit of power to your voice, because vibration is energy, and the power and meaning of a Divine Name also comes from its vibration. For example, the sound of Ehiyeh describes a wave of “involution and evolution” or “creation and perfection.” To use the method of vibration, however, is advisable only if the passages with magical names are not too long; otherwise, it will strain the vocal cords.

HEBREW CONSONANTS

	Hebrew	Letter	Transcribed Sound
	Alef	[image: image]	Has no sound of its own
	Ayin	[image: image]	Has no sound of its own
	Bet	[image: image]	B (with dagesh/hard sound—pronounced as b in but) and V (without dagesh/soft sound—pronounced as v in have)
	Gimel	[image: image]	G (pronounced as g in go)
	Dalet	[image: image]	D (pronounced as d in do)
	Heh	[image: image]	H (pronounced as h in hammer)15
	Vav	[image: image]	V (pronounced as v in voice. Where Vav is a semivowel, it is either o or u; see Hebrew Vowels, p. 25)
	Zayin	[image: image]	Z (pronounced as z in zoo)
	Chet	[image: image]	CH (pronounced as in the Scottish pronunciation of the word loch)
	Tet	[image: image]	T (pronounced as t in two)
	Yod	[image: image]	Y (pronounced as y in yes)
	Kaf	[image: image]	K (with dagesh/hard sound—pronounced as k in kid) and CH (without dagesh/soft sound—pronounced as in the Scottish pronunciation of the word loch)
	Lamed	[image: image]	L (pronounced as l in left)
	Mem	[image: image]	M (pronounced as m in man)
	Nun	[image: image]	N (pronounced as n in no)
	Samech	[image: image]	S or sometimes SS (pronounced as s in see)
	Peh	[image: image]	P (with dagesh/hard sound—pronounced as p in pen) and F (without dagesh/soft sound—pronounced as f in leaf )
	Tzadde	[image: image]	TZ (pronounced as t in tip and z in zip)
	Qof	[image: image]	Q (pronounced as c in cat)
	Resh	[image: image]	R (pronounced as r in rib)
	Shin	[image: image]	SH (shin, pronounced as sh in she) and SS or sometimes just S (sin, pronounced as s in sin or ss in pass)
	Tav	[image: image]	T (pronounced as t in two)

HEBREW VOWELS

	Hebrew	Letter	Transcribed Sound
	Qamatz	[image: image]	A or O (pronounced as a in car or as o in horn)
	Patach	[image: image]	A (pronounced as a in car)
	Tzereh	[image: image]	E (pronounced as e in great or they)
	Segol	[image: image]	E (pronounced as e in set)
	Sheva	[image: image]	E (pronounced as a very short e, as in synthesis)
	Cholem	[image: image]	O (pronounced as o in horn)
	Chireq	[image: image]	I (pronounced as i in machine)
	Qubbutz	[image: image]	U (pronounced as oo in room)
	Shuruq	[image: image]	U (pronounced as oo in room)
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The Mysteries of the Soul

The knowledge of the soul is called “the secret of secrets” in the Zohar,1 given only “to those who are wise in their hearts.”2 The importance of the understanding of the nature of the soul can not be overemphasized, for it is the foundation of all spiritual work. According to the Qabbalah, there are three levels of the soul, and these are connected to each other: the Nefesh, the Ruach, and the Neshamah.3

Rabbi Shimon was walking along the way, and with him were his son, Rabbi Eleazar, Rabbi Abba, and Rabbi Yehudah. As they were walking, Rabbi Shimon said: I am perplexed that the children of this world (i.e., ordinary people) do not pay attention to the words of Bible or to the reason for their own existence. He opened [the discussion] by saying: “With my Nefesh have I desired Thee in the night; with my Ruach within me will I seek Thee early; for when Thy judgments are in the earth, the inhabitants of the world learn righteousness” (Isaiah 26:9). This verse has already been explained and I have explained it [too]. But come and behold: The Nefesh of the son of a man (i.e., human being) goes out from him and rises upwards when he goes to bed. And if thou sayest that they all rise upwards, [know that] not each and every one sees the Countenance of the King. Yet the Nefesh rises, and leaves behind a particle of it in the presence of the body (Guf); one impression for minimum life of the heart. And the Nefesh leaves (wanders around) and seeks to rise. And there are many levels to rise. It drifts about and it meets in them bright essences of impurity (Qlippot). If it is pure and has not been defiled during the day, then it rises upward. But if it is not pure then it is defiled among them and becomes attached to them, and rises no further. And there are made known to it promises. And there it becomes attached to those promises of coming times. And sometimes they cast it aside and make known to it false promises. And thus it leaves (wanders around) in such a manner all the night, until the son of man wakes up and it returns to its place. Happy are the righteous ones (Tzaddiqim) for the Holy One, blessed be He, reveals His secrets to them in dreams, so that they may guard themselves from Judgement (Din, Gevurah). Woe to the sinners who defile themselves and their Nefesh. Come and behold: Those who have not defiled themselves, when they go to bed, their Nefesh rises and first enters into all those levels, and rises and does not become attached to them, and after [that] it leaves (wanders) and drifts [upward], and therefore rises on its way. The Nefesh that deserves to rise may appear before the Countenance of the Days (Afey Yomin; i.e., Keter) and becomes attached to the ambition to see—and the desire to ascend to the sight of the pleasantness of the King and to visit His Palace (Hechal). This is the son of man who shall ever have a share in the world to come. And this is a Nefesh that yearns to reach the Holy One, blessed be He; and does not become attached to other bright essences (Qlippot); and leaves to its own holy kind; and seeks the place from which it came (went out).

Therefore it is written: “With my Nefesh have I desired Thee in the night,” in order to pursue Thee, and not be tempted by other gentile (idolatrous) kinds. Come and behold: “My Nefesh.” This is the one that dominates at night and pursues its own level: Ruach [is the one that dominates] during the day. As it is written: “With my Nefesh have I desired Thee in the night.” This is the Nefesh that dominates during the night. “With my Ruach within me will I seek Thee early.” This is the Ruach that dominates during the day. And if thou sayest that [they are] two separated levels, this is not so! For they are one level and they are two connected [as] one. And [there is] one higher [level of the soul] that dominates over them. And it is attached to them and they to it, and it is called Neshamah. And all these levels rise in the mystery of the wisdom (Chochmah; aram. Raza de-Chochmeta), [The Zohar is not written in Hebrew but in Aramaic. Raza de-Cochmeta is the original Aramaic term, but the classical Qabbalistic Term is Chochmah.] for if a son of man sees these levels, he sees with the wisdom on High. And this Neshamah enters into them and they become attached to it. And if it dominates, then the son of man is called holy, perfected and totally devoted to the Holy One, blessed be He. The Nefesh is the lower wakefulness, and this is [the one] closest to the body (Guf) and feeds it (i.e., the body). And the body is connected to it, and it is connected to the body. Eventually it is refined (i.e., spiritually healed),4 and becomes a throne on which the Ruach resides. This is due to the awakening of the Nefesh which is connected to the body. As it is written: “Until the Ruach be poured upon us from on high” (Isaiah 32:15). Afterward, when both are refined, they are ready to receive (le-qabbla) the Neshamah. Thus, the Ruach becomes a throne for the Neshamah to reside upon. And the Neshamah is concealed high over all, most hidden and unattainable. Thus there is a throne upon a throne, and a throne for the highest. And when thou see (observe) these levels, thou will find the mystery of wisdom (Chochmah; aram. Raza de-Chochmeta) in this matter. And all this is wisdom (Chochmah) to be attached [to thy soul] in this manner to [perceive/achieve] these concealed things. Come and behold: the Nefesh is the lower wakefulness, for it is attached to the body (Guf). In the same manner as a flame (light) is [attached to] a candle. The lower flame is black (dark, dull), attached to the wick and  is never [totally] separated from it. And is not refined except through  it. And when it is refined through the wick it becomes a throne for the  upper white (pale) flame that dwells on the black (dark, dull) light.  Eventually, when both are refined, the white (pale) flame becomes a  throne for the concealed flame that can neither be seen nor known;  for it rests on the white (pale) flame and thus they are a perfect (complete) flame. And so a son of man reaches complete perfection (inner  peace). And thus he is called “holy,” as it is said: “As for the Holy  Ones that are on the earth, they are the excellent in whom is all my  delight” (Psalm 16:3). It is similar with the mystery on High.5

Everything in our spiritual work—in fact, everything in our life— depends on the proper understanding of the soul. It is important not only to know the theory, but also to be able to apply it to yourself. Let us look at each part of the soul in more detail.

The Nefesh (Emotional Soul, Lower Self)

Nefesh means “soul,” “breath,” “scent,” “emotion,” “desire,” “person,” “life.” The Nefesh is that part of the soul that dominates when we are asleep, especially when we dream. It contains our subconscious mind and all our desires, including our drives that are connected with it.5 It also contains our emotions that cause the contents of our subconscious mind. It is interesting to note that “scent” is one of the meanings of the word, for more than any other sense, scent affects directly the subconscious mind. The Nefesh belongs to the astral level, and the word Nefesh is also used for the astral body.6 The Nefesh is also related to the moon, the symbol of the upper Nefesh.7 The Nefesh also is vital for our sexuality: “Nefesh is the force (Cheyla) from which the body is built. When a man is aroused in this world to mate with his wife, all parts of the sum are prepared to receive enjoyment from it. Then the Nefesh and the desire of these agree upon that act” (Zohar 1:81a).

Our emotional state has an enormous influence on the body. We say “that makes me sick” if we feel bad, for emotional imbalance can make us sick, just as positive emotions can benefit our health. The body is controlled and formed according to the influence of the Nefesh.

We must understand that the Nefesh, our lower soul, is very powerful, either for good or bad. Due to its involvement with the body, it is often unjustly condemned, but in the Qabbalah even the Nefesh is considered to be (potentially) holy. It is, indeed, lower than the other aspects of our soul, but nevertheless, it has a very important function. To emphasize this fact, my teacher Dolores Ashcroft-Nowicki sometimes calls it the Power Self, for it gives us the power we need in every aspect of life. This is quite in accordance with the view of the Zohar, which says that the Nefesh of the body (Guf) is called “strengthening power” (koach ha-machaziq), for it strengthens the body.8

The Ruach (Mental Soul, Conscious Self)

Ruach means “mind,” “spirit,” “soul,” “breath,” “wind,” “air,” “inspiration,” “direction.” The Ruach dominates by day, meaning it is the part of our soul that gives us our conscious mind used in the normal waking state. It is the source of the intellect and of our ability to study and learn.9“Ruach is the ‘voice,’ and it is called ‘Knowledge’ (Daat). And it is connected to a person who raises his voice in the study of the Torah. And it is called the ‘Written Torah’ and the ‘Mental Soul’ (or ‘Intellectual Soul’). From it come good deeds” (Zohar I:79b).

Certainly, no one in his right mind would consider his own intellect “most hidden and unattainable.” Neither would anyone be called holy just because his intellect is the dominant part of his soul.

The Ruach rules over the Nefesh.10 By the awareness and self-control of our mind, we can tame our emotions. Ruach and Nefesh are connected, and together they form the mortal personality that we inhabit in this incarnation. When this incarnation ends, the Nefesh sooner or later goes to Gehinom/Purgatory to purify itself from earthly desires and the Evil Urge. (After our earthly life, an imprint of our earthly lives—loosely connected to the grave—is said to remain on the astral level.) Eventually, our emotional experiences may be assimilated (as memories) by the Ruach.11 The Ruach is partially immortal, because the contents of the mind— memories—are absorbed into the higher realms (symbolized by the Garden of Eden), for otherwise we could not recall past lives. When we try to do so, a momentary connection is made. Yet only the Neshamah is totally immortal and lives in the higher realms.12

Come and behold: For seven days [after a person died] the Nefesh leaves the house to the grave, and from the grave to the house, and mourns him. Three times a day, the Nefesh and the body (Guf) are judged together, though there is none in the world who knows it or watches it to awaken the heart. Afterwards, the body (Guf) is expelled and the Nefesh leaves to cleanse [itself] in Gehinom (Hell, Purgatory); And [then it] goes out and leaves into the world to visit the grave, until it wears that which it wears. After twelve months all is fixed (settled). [The] body (Guf) is discarded in the dust. [The] Nefesh is bound and enlightened by the Ruach, enclosed in that which it wears. [The] Ruach enjoys itself in the Garden of Eden. [The] Neshamah rises to the delight of delights. All of them are connected to each other at certain times.13

The Neshamah (Spiritual Soul, Higher Self)

Neshamah means “soul,” “spirit,” “breath.” The Neshamah is a part of our soul that is so high that it is concealed and unattainable for the ordinary man, and even the seeker on the spiritual path finds it the most difficult to access. This is so because it is not a part of our incarnate personality, but is instead part of our immortal soul that dwells in the higher regions. It nevertheless influences our life once we purify our personality to such a degree that we are ready to receive its influence.

The Neshamah rules over Ruach and Nefesh,14 for the higher always rules over the lower. It guides us throughout our life and our spiritual work. In its higher aspect it gives us wisdom and inspires us with awe of God. In its lower aspect it gives us understanding and inspires in us repentance (Teshuvah).15 If the Neshamah dominates our self, we become totally devoted to God. According to the Zohar, this is the definition of a holy man. In fact, to make the Neshamah the dominating influence in your life (and be guided by its wisdom) is the central goal of all spiritual work.

Why is it so difficult to become aware of the Neshamah? Let me explain with an analogy: Imagine you are in a beautiful forest with a radio playing at full volume. Due to the radio, you cannot hear the birdsong. This does not, however, mean they the birds are not there. Once you silence your worldly and selfish craving for entertainment (symbolized by the radio), you will be able to hear the beautiful singing of the birds (symbolizing the Higher Self).

The terminology of the Zohar indicates that a man gains a certain soul at a specific point in his spiritual development. This means that not all aspects of the soul are equally accessible to everybody. Every human being has emotions, and therefore, access to the Nefesh is very easy. But we are able to access the Ruach only if we have refined and purified the emotions to a certain degree. The majority of people in the present time form their opinions and decisions through emotions and feelings rather than by the use of reason. Thus their decisions depend to a great deal on fear, anger, or craving and other unbalanced (Qlippotic) influences. In the terminology of the Zohar, they have not yet earned the gift to be given a Ruach. There are few who are led by reason, but even fewer are led by wisdom, altruistic love, awe of God, and the selfless desire to serve the Light. Such people are indeed very rare. The Zohar calls them the ones who have attained contact to the Neshamah and are dominated by its influence.

The Evil Urge (Yetzer ha-Ra)

What is it that prevents us from receiving the influence of the Neshamah? According to the terminology of the Zohar, this is the Evil Urge (Yetzer ha-Ra), symbolized by Samael and the snake. “The Evil Urge (Yetzer ha-Ra) is the Ruach of the beast (animal). And concerning this King Solomon said in his wisdom, ‘Who knoweth the Ruach of man whether it goeth upward, and the Ruach of the beast whether it goeth downward to the earth?’ (Ecclesiastes 3:21). The Nefesh of the beast is the Nefesh that comes from the side of the Evil Urge (Yetzer ha-Ra).”16

Both Nefesh and Ruach can be influenced by the Evil Urge. The Nefesh is the main subject for the Evil Urge, for if a man follows his selfish craving and anger, he defiles his Nefesh. The Ruach is the intellect, and, consequently, it is not subject to anger or craving, but it can be defiled by pride and arrogance, for here resides the ego. The Ruach is to rule over the Nefesh, and thus it should be free of its influence. But if it allows itself to be affected by the desires of the body, it loses its rulership and becomes a slave to the lower self. This is why we must take care to keep our soul as pure as possible. A small sin may lead to a bigger sin, and so on. Therefore, we must make an effort to minimize the influence of the Evil Urge by reducing the amount of anger, jealousy, greed, craving, and egoism in ourselves.

And it has been taught: R. Shimon ben Eleazar says in the name of Halfa bar Agra in R. Yochanan ben Nuri’s name: He who tears his garments in anger, he who breaks his vessels (ha-meshaver Kelav)17 in anger, and he who scatters his coins in anger, in thy eyes he will be an idolater, because such are the wiles of the Evil Urge (Yetzer ha-Ra): Today he says to him, “Do this!”; and tomorrow he tells him, “Do that!” until he bids him “Go and serve idols,” and he goes and serves [them]. R. Abin said: What verse [intimates this]? “There shall no strange god be in thee; neither shalt thou worship any foreign god” (Psalm 81:10). Who is the strange god that resides in man himself (literally, “in his body”)? Say, that is the Evil Urge (Yetzer ha-Ra)!18

Even small things matter, for over a length of time, they will have a powerful influence on our character. This process works both ways. The counteracting principle to the Evil Urge (Yetzer ha-Ra) is the Good Urge (Yetzer Tov) that comes from the influence of the Neshamah. If we continue to perform good deeds, this will eventually become second nature to us: “Ben Azzai says: ‘Rush (i.e., be eager) to perform even a minor Mitzvah (i.e., religious duty, commandment, good deed), and flee from sin; for one Mitzvah leads to another Mitzvah, and one sin leads to another sin; for the reward of a Mitzvah is a Mitzvah, and the reward of a sin is a sin’” (Mishnah [Pirqey] Avot 4:2).

We become attached to that which is within us.19 If we refine20 and purify the lesser aspects of our soul, we attract that which is holy—in other words, the Neshamah. And furthermore, by overcoming the Evil Urge in ourselves, we lessen the evil in the world, and thus we heal the world.

The Soul in All Its Aspects

There are more aspects of man that must be considered at least briefly: The physical body is called Guf (meaning “body,” “person,” “substance,” “surface”). It consists of the four elements—that is, the four philosophical principles: “And in this pattern He (God) created the body (Guf) from [the] four elements: Fire, Air, Earth and Water” (Zohar I:80a).

Then there is the Tzelem (meaning “shadow,” “picture,” “image”). This is the etheric body21 or etheric double, as it is called sometimes. The Tzelem is the pattern after which the shape of the physical body is formed, which is why it looks like a double or shadow of the physical body. When a child is conceived, the Tzelem causes the body of the child to grow and take shape. “When he (man) goes out [into the physical world]: Through the Tzelem he grows [and] by the Tzelem he walks. This is the meaning of ‘Surely man walketh in a Tzelem’”22 (Zohar III:104b).

The Tzelem is the intermediary between the Nefesh and body, belonging to the body, but not to the Nefesh, for it consists of very fine physical matter. The Tzelem is also responsible for the health of the body. When a man becomes very ill (or if he departs from this world), the appearance and shape of the Tzelem changes beforehand.23

Body (Guf) and Tzelem are the two material parts of man. The immaterial parts—that is, the parts of the soul—are fivefold:24“‘And thou shalt love the YHVH thy Elohim with all thy heart’ (Deuteronomy 6:5), it corresponds the body ‘and with all thy soul’ it corresponds the [different aspects of the] soul (Nishmeta, i.e., Neshamah). For there are five names to it: Neshamah, Ruach, Nefesh, Chayah, Yechidah” (Zohar II:158b).

The Chayah (living one) is the Primal Spark or divine life force from which we come. It is sometimes called Neshamah of Neshamah.25

The Yechidah (single one) is the highest level of the soul. As the name single one indicates, there is only one Yechidah for all beings—that is, on the level of the Yechidah, we are all one. Thus, my Yechidah is the very same as your Yechidah. The level of the Yechidah is the level of the total unity of all beings, both with each other and with God.26

Each of the aspects of the soul is connected to the Tree of Life: The Yechidah belongs to Keter, the Chayah to Chochmah, the Neshamah to Binah, the Ruach to Tiferet27 (often seen as including the surrounding Sefirot Chesed, Gevurah, Netzach, and Hod), the Nefesh belongs to Yesod, and the body (Guf) to Malchut
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