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The difficult and complex concepts and doctrines of Jewish mysticism are all-pervasive in Chasidism, but this fact must not deter either the teaching or the learning of it.
RABBI JACOB IMMANUEL SCHOCHET
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INTRODUCTION

more and more people are reaching out in search of something on the spiritual and emotional level that will make a real and permanent difference in their lives. Institutions of all faiths have witnessed a dramatic rise in people’s desire to have deeper, more meaningful spiritual experiences. Jewish mysticism, the very foundation of Judaism and Christianity, offers answers to these seekers and provides the spiritual nourishment they seek, but it has remained largely hidden behind a veil of mystery and a virtually impenetrable wall of complex and foreign thought.
Over the centuries, when people have received glimpses of Kabbalah, it has proven to be immensely attractive. This has been true for centuries, and can be seen in the myriad efforts to adopt parts of Kabbalah into other practices and belief systems. I believe this attraction to Jewish mysticism is so strong because it is a response of the soul, a recognition of something of extreme spiritual value. In this regard, the infusion of Kabbalah into other areas has had an overall positive effect. On the other hand, in modern times, Jewish mysticism has often been exploited rather than tapped for its profound metaphors and answers to the age-old questions of pain and suffering and the meaning of life. Regardless, there are growing numbers of people from all backgrounds who have adopted some of the core practices of Judaism and who recognize a significant spiritual force in its rituals, which are largely Kabbalistic in nature.
By the seventeenth century, the songs, prayers, and rituals of the Kabbalists had thoroughly infused the religious and cultural life of the Jewish people, and they remain important parts of the liturgy to this day. The understanding of the mystical significance, however, has been nearly lost, especially in the past century. So we find today that the Jewish people sing songs, recite prayers, and engage in rituals—both in synagogue services and at home—that have their origins in Kabbalah, and yet many, if not most, worshippers are unaware that they are engaging in Kabbalistic practices. To reconnect the rich mystical heritage of Kabbalah with the very rituals it birthed—which still play prominent roles in Jewish religious life today—is among the aims of this book. Another aim is that this book will clarify, in readers’ minds, exactly what Jewish mysticism means in terms of doctrine, practice, and history, and further, will shed light on its enormous significance in the relationship between the human being and the Creator.
Historically, Kabbalah’s influence on other traditions is very strong. For example, the infusion of Jewish mystical principles and practices into alchemy in the Middle Ages resulted in the transformation of alchemy from a purely matter-based practice into a new alchemy with a strong and inseparable spiritual dimension. Another example is the so-called Christian Kabbalah that arose in the early fifteenth century, when Kabbalistic thought was brought into the mainstream of Western philosophy. European occultists had a heyday incorporating the terms and symbols of Kabbalah into their systems, and it is this particular blending that gives rise to much of the confusion that exists today about what exactly Kabbalah is. The historical influences and mixtures that occurred among European occult systems, Western philosophy, mystical Christianity, and Jewish mysticism will probably continue to remain obscure. It is clear, however, that Kabbalah’s holistic philosophy—replete with myth and metaphor, teachings on the dynamics of creation and destruction, and themes of revelation, exile, and redemption—has timeless relevance, and application to a wide range of traditions and spiritual paths.
This book intentionally separates and clarifies the Kabbalah that emerged from the heart of Judaism—with Torah* as its center—from what I call Kabbalah’s many “spin-offs.” As noted, the confusion about Jewish mysticism grew as many different groups began to adopt Kabbalistic terms and symbols and changed the meanings to suit their purposes without giving qualifications or clarifications. Attracted to its reputation for secrecy and power, occultists, Christian mystics, alchemists, and Gnostics all borrowed heavily from Kabbalah throughout the centuries, incorporating with abandon many of its key breakthroughs, philosophies, and terms. In the process, the lines of distinction between the Kabbalah of Jewish spiritual inquiry and the practices of Western occultism blurred, and so arose a great body of misunderstanding about exactly what Kabbalah is, who can study it, and what its purposes are.
Hence, I have tried, throughout this book, to redeem authentic Jewish Kabbalah from incorrect associations and to help foster clarity. In the process, I hope this book will serve to restore some of the lost dignity to this important spiritual heritage. Beleaguered by a complicated and challenged history, centuries of secrecy, and, in modern times, exploitation by entrepreneurial purveyors of “McMysticism,” the rich tapestry that is Kabbalah deserves thoughtful and thorough treatment that will help bring to light its valuable spiritual, moral, and ethical teachings as a whole. This, above all, has been the overarching premise of this book.
Once Kabbalistic concepts and practices are removed from the context of Jewish spirituality, they easily become mixed together not only with aspects foreign to Judaism but also with some that are clearly at odds with Kabbalistic teaching itself, and others involving practices that are clearly and expressly forbidden in Judaism. One example would be the tattooing of a Sacred Name of G-d onto the human body, an act that violates several Mitzvot (Biblical Commandments) regarding the sanctity of the body as well as the prohibitions that serve to protect and honor the Sacred Names of G-d (all 613 Mitzvot appear in Appendix A).
Authentic Kabbalah arose from the deep mystical practices of Judaism, so in order to understand Kabbalah, one must first understand some basics of Jewish spiritual practice, which consists of three primary parts: Talmud Torah (Torah study), avodah (worship and Divine service), and g’milut Chasadim (acts of lovingkindness). In Jewish mystical practice, particular emphasis is placed on fulfilling the 613 Mitzvot. The overall aim for the individual is to attain an ever-closer relationship with G-d; for humanity, these practices are believed to accelerate tikkun Olam (the spiritual rectification of the world) and ultimately provide an environment suitable for the coming of Moshiach (the Messiah).
The Oral and Written Torahs form the central pillars around which Jewish mysticism turns, and although there may exist many practices developed outside of Judaism that employ Kabbalistic terms, they should be looked upon not as wrong or invalid but simply as not necessarily authentic Kabbalah. To make the distinction, one need only employ this standard for clarification: If a practice or study, spiritual or mundane, is not centered on the three pillars of Jewish spiritual practice mentioned in the previous paragraph, then it is not authentic Kabbalah. True Kabbalah can never be separated from its source and center in the Torah and the striving for an ever-closer relationship with G-d.
At the core of Kabbalistic belief is the premise that human beings’ only true control is over their own conscious awareness and the choices they make about what to think, speak, and feel in all situations. Kabbalah stresses that people are spiritually responsible and spiritually equipped to navigate among the great moral and social challenges of the day, and to continually distinguish the behaviors that align with G-d’s intentions and those that do not. Through Torah study, fulfilling Mitzvot, and fully participating in life, the Jewish people, and anyone else who decides to live according to the Holy Covenant, have the opportunity to uncover the Nitzotzot (Holy Sparks) hidden within all of life’s situations and, by virtue of correct conduct, elevate these Holy Sparks to their original state of Holiness.
According to Kabbalah, G-d designed Creation so that human beings could bring about the spiritual rectification and perfection of the world, returning it to the original state of Holiness and Unity that existed before The Fall—the sin of Adam and Eve. Living according to Derech ha’Shem, the way of G-d, is a mode of life that cultivates an ever more continuous awareness of the Divine Presence. This awareness, in turn, strengthens the individual to reject the influences of evil and its effects in every possible manner and level. These practices move not only the individual but also humanity and the world toward redemption and ultimate perfection in unity with G-d. Distinguishing between that which is sacred and that which is profane is the task of human beings, and it is left to each person to guard his or her inner state—and to exercise discernment over what to allow or reject in their personal spheres. In this world, in which ever more subtle disguises for evil proliferate, people must exercise caution and care over the nature of their personal thoughts, emotions, and habits, avoiding that which is clearly profane and engaging in the ways of G-d, while, at the same time, not hiding from full involvement in the world.
It is precisely through interacting fully with the world that humanity is meant to realize the destiny G-d has prepared. Kabbalah teaches that the human task is to discover the Holy Sparks within each situation and to avoid inviting and embracing that which is unholy. This is not an easy job. Sometimes negative things quietly insinuate themselves into life on the subtle levels of thought and emotion. Often, by the time something negative takes up full residence in individuals, they have been so subtly and thoroughly manipulated that they are convinced either the problem doesn’t exist or they are powerless over it. We have fallen so far away from our G-d-given ability of free choice that in the moment of an event, we sometimes forget the still, quiet center—the Ruach* level of the human soul—which is equipped with the strength and wisdom to inform our decisions and choices. Judaism in general and specifically Jewish mysticism emphasize the importance of making such distinctions, because the life of spiritual commitment means rejecting that which detracts from the energy available for fulfilling the soul’s sacred purpose. Helping to raise awareness of these distinctions is one of the things I hope this book accomplishes.
Another reason that Kabbalah itself has a history of being misunderstood is the continuous referral to it as “the Kabbalah,” giving the impression that Kabbalah is either a book or a system (e.g., the I Ching). I have even come across encyclopedia entries that promote the misunderstandings of Kabbalah, because of inaccuracy in the source material. Amazingly enough, one rabbi even writes in a recently published book,
Less than a hundred years after the Kabbalah was written, the situation…

Jewish mysticism is, in fact, no single thing, nor was it founded in the publication of a book called “The Kabbalah.” In truth, Kabbalah cannot really be defined as anything static or clearly demarcated. Rather, it is best conceived as a field that includes a vast collection of practices, philosophies, prayers, songs, writings, books, and teachings that have grown over the millennia and continue to evolve and expand with the passage of time. Up until the beginning of Chasidic Judaism in the sixteenth century, it was commonly held that only rabbis who had attained the age of forty and who could prove their spiritual and moral worthiness could study Kabbalah. Many people believe this to be the case today. It is not.
Anyone, male or female, young or old, Jewish or not, learned or not, can study Kabbalah.
The reason this is so appears in Kabbalistic prophecy itself, which foresaw that at this particular time in human history, the curses of Adam and Eve would be lifted.* Accordingly, the world would experience upheaval and its people would greatly need spiritual elevation. Indeed, at this time, it was taught, the world was to be so degraded on so many levels, the danger of putting the spiritual power of Kabbalah into the hands of the wicked would become a moot point. Why? Because the state of the world would be such that the wicked—who would normally be inclined to misuse spiritual power for greed, perversion, and power—would be so preoccupied and mesmerized by the pursuit of abundant un-G-dly opportunities in societies immersed in wickedness that they would have absolutely no interest in anything truly spiritual, even if it was presented to them on a silver platter, so to speak. On the other hand, at this particular historic juncture, there would also be a great spiritual awakening causing good people to seek higher and higher levels of spirituality, reaching toward humanity’s divine potential. At such a time, the danger of teaching Kabbalah would no longer be present. Hence, teachers are not only allowed to teach all who care to learn, they are spiritually obligated to share knowledge if they have it, as long as it is shared for the spiritual empowerment of the students and not for ulterior motives such as ego gratification, greed, or power.
In the Western culture of media overload, savvy marketing, and continuous waves of overstimulation, it is easy for people to try to meet their inner yearnings for spiritual connection through books and “new” ideas that promise life change, protection from harm, planetary salvation, and spiritual fulfillment. The difficulty arises when the inspiration encountered in a spiritual quest is not accompanied by practical means to integrate its essence into everyday living. No matter how inspirational a book, tape, philosophical system, deck of cards, bracelet, string, sound device, or gadget (and now, even bottled “holy” water) appears, the fact remains that if unaccompanied by a means of practical ongoing integration, such things will bring only temporary inspiration at best and certainly not lasting fulfillment. True spiritual connection and lasting fulfillment come only step-by-step on a sure spiritual path that employs both inspiration and integration toward an ultimate goal of continuous spiritual growth. Kabbalah is one such path.
Kabbalah is not a “structure,” “method,” or “practice” it is not a study limited to intellectual pursuit of philosophy nor is it a collection of meditation practices—although it does include all of these things, plus a great deal more. What is Kabbalah, then? It is a vast field that contains many things:
	Torah study
	Meditation and altered states of consciousness
	Prayer and contemplation
	Philosophy and mussar (morality and ethics)
	Dream work
	Song and dance
	Inquiry into the Holy structures that support life
	Inquiry into the nature of the human soul
	Development of the individual’s relationship to G-d
	Reincarnation
	Chanting
	A well-defined angelology and demonology
	Gematria (numerical analysis of Hebrew letters/words to reveal hidden significance)
	Adherence to the basic spiritual, moral, and ethical tenets of Judaism

In addition to the central theme of attaining a closer relationship with G-d, the individual’s goals in following the path of Kabbalah are, through one’s thoughts, prayers, words, and deeds, to
	Subjugate one’s natural soul, the Nefesh, to the will of the G-dly soul, the Neshamah
	Attain bittul ha’yesh—selflessness
	Grow toward tikkun ha’Nefesh (spiritual rectification and repair of the soul)
	Accelerate tikkun ha’Olam (spiritual rectification and repair of the world)
	Consciously choose thoughts, words, and actions that will accelerate the spiritual redemption of the world through the prophesied coming of Moshiach (the Messiah)

My own journey on the path of Kabbalah has closely informed my understanding of its mystical terms and concepts, and my students have helped me refine my teaching and writing skills in order to present the complex ideas of Kabbalah in easy-to-understand ways. Often over the years, I wished for a reference—a book that would help me understand what I was reading or studying at the time by giving a quick synopsis of Kabbalistic ideas and perhaps inspire further inquiry. I continued to search, but never found a resource like what I envisioned and wished for. Absurdly, Jewish mysticism still largely suffers from anonymity and misunderstanding in an age that has produced the most sophisticated communication technology ever known. In response to this circumstance, and because events in my life provided the right conditions and opportunities, I have been able to materialize the very resource I had wished for. The Kabbalah Handbook is designed to be a one-stop source for in-depth and accurate discussions of Kabbalistic thought—its terms, concepts, history, philosophy, and practices. I hope I have presented the ideas in this book in a way that will both inspire readers and give them practical ways to integrate Kabbalistic ideas into their everyday lives. For it is in everyday living that all real and lasting spiritual fulfillment is made manifest.
The Kabbalah Handbook is intended to make Kabbalistic teachings more accessible, and I have written what I hope will be a reliable resource for spiritual seekers of all faiths and backgrounds. Several new and growing trends—those of interfaith dialogue, the return of heretofore secular Jews to their faith, increasing numbers of conversions to Judaism, and an expanding interest in Kabbalah—further suggest a basic need for this book, and it is for seekers of varied background and levels of knowledge that it has been written. To that end, this work includes thorough discussion of the terms and concepts one would come across in ancient or modern Kabbalistic literature, as well as descriptions of meditative experiences that arise in Kabbalistic practice. For the most part, I do not include terms that relate only to Judaism or Jewish culture, unless they have direct Kabbalistic significance, so as to not duplicate or overlap the general Judaic reference books. There are a handful of terms that are not strictly Kabbalistic but occur so frequently in the literature of Jewish mysticism, and come up as questions in my workshops and classes so often, that I am compelled to include them. For example, one of these is the entry on kashrut (the religious laws of keeping kosher). Other general Judaic concepts that have special Kabbalistic significance, such as the Mitzvot and Shabbat (the Sabbath), are discussed in light of both their basic roles in Judaism and their important symbolic and practical roles in Kabbalah.
The concise nature of this work precludes presenting full details of every topic, although every effort has been made to give a balanced and thorough picture. With the exception of a handful of terms that originate in Yiddish, Aramaic, or Greek, each term in The Kabbalah Handbook appears in transliterated Hebrew, followed by the Hebrew spelling and a pronunciation guide. Each entry begins with either an English or transliterated Hebrew word, depending on the language most commonly used in Kabbalistic literature. For the most part, English terms redirect readers to the Hebrew entry. For example, the entry “Sabbath” instructs the reader, “see SHABBAT,” because in Kabbalistic literature, Shabbat is the more common term.
I have made a concerted effort to avoid the exclusive voice that infuses most religious literature, including the classical works of Kabbalah. In particular, this book avoids using blatant male-centric language, refers to the Deity mostly in gender-neutral terms, and avoids the distinctions traditionally made between Jewish souls and “souls of the nations.” As one who presents Judaism and Jewish mysticism to diverse audiences, I find that these types of distinctions are unnecessary to effectively communicate the essence of Kabbalistic ideas.
This work is a culmination of more than thirty-six years of prayer, study, research, and a daily Kabbalistic meditation discipline. I have painstakingly read and culled material from literally hundreds of sources: books, classes, tapes, manuscripts, and lectures on Jewish mysticism. My effort includes several years of study with my own Kabbalah teacher, Rabbi Yosef Groner, who is the regional director for Chabad-Lubavitch of the Carolinas. My aim has been to extract the wisdom from a wide range of sources—from the Kabbalistic classics of the Jewish Sages to the ideas and research of modern Jewish writers, and to synthesize this into a comprehensive and accurate reference work. It is to this end that I have devoted the bulk of my time, night and day, for the past several years. I apologize, in advance, for any errors that may be present in this volume. The fact is, I am not an expert in Hebrew, not a Talmudic master, nor could I be considered a religious scholar. I am, if anything, a lover of G-d and a lover of Judaism and Jewish mysticism. Those are my credentials, supplemented by my education and experience as a clinical psychologist and educator, mother, and sojourner on the path of spirituality called Kabbalah. I have tried my very best to locate the correct spelling for the Hebrew terms in this book. A particular difficulty is that many Kabbalistic terms are not part of everyday vernacular and therefore are not included in the standard English/Hebrew dictionaries. Another difficulty is that the English rendering of Kabbalistic terms often varies in spelling from book to book. In cases where various spellings exist, I have used the most common in some cases, or the most accurate translation in others.
Beyond this book’s use as a reference guide, it is my hope that you, the readers, will find, in its pages, spiritual inspiration. Beyond the inspiration, I hope that I will have given enough practical information on how the terms and concepts of Jewish mysticism are relevant to daily living that you will be inspired to integrate some of the spiritual practices into your own lives, even if it is as simple as allowing spiritual understanding to inform choices of thought, word, and deed.


TRANSLITERATION, PRONUNCIATION, AND TYPOGRAPHICAL CONVENTIONS

I encourage readers to go through this section of The Kabbalah Handbook before reading the entries in the book. Understanding the typographical conventions will certainly make the entries easier to understand and will alert you to ways to effectively use the material. Also, in the case of Kabbalistic terminology, often people have access to the written words, but rarely, if ever, hear these same words pronounced. The transliteration and pronunciation conventions in this book are designed to make the language of Kabbalah more accessible and user-friendly. Pronunciation also allows readers to distinguish similarities among words or make connections between words that derive from the same Hebrew root, suggesting possible relationships in meaning that the reader may wish to explore.
Throughout The Kabbalah Handbook entries, cross-references are indicated by SMALL CAPITAL LETTERS directing readers to supplementary information in other entries. In the text of each entry, italics indicate either a foreign word or author emphasis.
In my classes and workshops I have found that people like to know how to pronounce Hebrew words properly, so I have included a pronunciation key for this purpose. As a teacher, I always teach from the Hebrew word as a basis, primarily because that is the proper origin of the term or concept. A secondary consideration is that if readers learn the Hebrew term(s) rather than the English, they will be less likely to bring incorrect associations to the topic by way of their understanding of the English word. The final consideration is the difficulty and oft-times impossibility of translating mystical concepts from the Hebrew to English.
Some Kabbalistic terms frequently appear in both singular and plural form. In these cases, readers will find that the entry headings show where the word divides and changes to accommodate plural and how both forms are pronounced. For example, the word for Angel is Malakh in singular form and Malakhim in plural. The entry heading therefore appears as:
MALAKH ( MALAKHIM)
[image: image]
mah-LAHKH (mah-lah-KHEEM)
Another common variation in Hebrew is a result of gender distinctions. For example, there are two different ways of spelling and pronouncing the first word of the morning prayer, the Modah Ani, depending on the gender of the person speaking. Modah is the word that women use, and modeh is used by men.
Often there is no English equivalent to a term or concept. Consequently, in some entries, no English term or phrase is given. In most cases where there is an English equivalent, readers are directed to the Hebrew entry nonetheless, because the Hebrew term appears more often in the literature than does the English.
Another lesson from my students: When people unfamiliar with Hebrew see the letters ch, they usually pronounce them like the ch in chocolate. Another challenge is in indicating hard or soft vowel pronunciation. To meet these challenges, the pronunciation guides in this book observe the following conventions, which are easy to understand and apply:
	The syllable that should be voiced with the accent (emphasis) appears in capital letters. For example, the pronunciation of Olam would be given as o-LAHM.
	The letters kh equate with the Hebrew letters [image: image]
(chet) and [image: image]
(kaf), and should be pronounced like the ch in the Hebrew name Chaim or the Scottish word loch.
	Long a (as in able) is expressed by the letter combination ay. For example, the pronunciation of ma’aseh would be given as mah-ah-SAY.
	Long e (as in be) is expressed by the letter combination ee. For example, the pronunciation of the Hebrew word tinah would be given as tee-NAH.
	Long i (as in kite) is expressed by the letter combination igh. For example, the pronunciation of Adonai would be given as ah-do-NIGH.
	Long o (as in no) is expressed by the letter o alone, as in the Hebrew word lo, or the English word no.
	The oo sound (as in boo) is expressed by oo, although it appears in Hebrew as the letter u. For example, the pronunciation of the Hebrew word baruch would be given as bah-ROOKH.
	Short a (as in all) is expressed by the letter combination ah. For example, the pronunciation of the Hebrew word malakh would be given as mah-LAHKH.
	Short e (as in let) is expressed by the letter combination eh.
	Short i (as in lift) is expressed by the letter combination ih.
	The letter combination oi is expressed by the letter combination oy, and is pronounced as in the English word toy.



TERMS AND CONCEPTS

A
AARONIC PRIESTHOOD
[image: image]
keh-moo-RAH shehl ah-hah-RON
The Aaronic Priesthood refers to one of the priestly family lines of ancient Israel that began with the Biblical figure Aaron, brother of Moses. The other priestly family line is that of the Kohanim.
ACHARIT HA’YAMIM
[image: image]
ah-khah-REET hah-yah-MEEM
The phrase Acharit ha’Yamim means “End of Days” and refers to the cosmic process that immediately precedes the MESSIANIC ERA. Sometimes called “the Day of the Lord” or “the Day of Judgment,” the Acharit ha’Yamim has its roots in several of the prophetic books of the Bible (Ezekiel, Zephaniah, Obadiah, Amos, Joel, and Daniel). Numerous apocryphal and pseudepigraphical works, as well as the Dead Sea Scrolls, refer to Acharit ha’Yamim.
Prior to the Messianic Era, the End of Days will be a time of cataclysmic upheavals in society and in the realm of nature, all mirroring the horrific battles in the heavenly realms between the forces of GOOD AND EVIL (Gog and Magog). The End of Days, while it is a time of great chaos and darkness, also affords an opportunity for great salvation, because all humanity will be judged by G-d—the righteous will be purified and saved, while the wicked will be destroyed. According to the Dead Sea Scrolls, Acharit ha’Yamim is a time when the very foundations of the world will be shaken as the era of wickedness comes to a close and the era of righteousness begins. See MESSIANIC ERA.
ACHARONIM
[image: image]
ah-khah-ro-NEEM
Scholars of the sixteenth century, who lived after the publication of the Shulchan Arukh, Rabbi Yosef Karo’s monumental codification of JEWISH RELIGIOUS LAW, are referred to as the Acharonim. Acharonim refers to the “later scholars,” and the RISHONIM refers to the “earlier scholars,” with the publication of the Shulchan Arukh as the reference point in time. The Acharonim are also called the “later codifiers.”
ADAM AND EVE
[image: image]
ah-DAHM v’KHAH-vah
Adam and Eve are the first created human beings, as described in the Biblical account of Creation. Made up of the TEN SEPHIROT (G-dly Attributes), Adam was very much above and beyond what we experience today as “being human.” Home to the original Adam and Eve, the GAN EDEN (Garden of Eden) existed in a higher, more spiritual dimension than the dimension that we inhabit today. The celestial Garden of Eden was closer in proximity to the Creator; thus Adam and Eve experienced no sense of separation between themselves and G-d, and no perception of duality. This state of unity only lasted until THE FALL, however. See THE FALL.
For a true understanding of Adam and Eve, we must first look at the two different accounts of Creation in the Biblical book of Genesis.
The first one appears in verse 1:26:
And G-d said, “Let us make man in our image, after our likeness.Theyshall rule….”…And G-d created man in His image, in the image of G-d He created him;male and femaleHe createdthem.G-d blessedthemand G-d said tothem… [emphasis added]

In the second account of the creation of man in verse 2:7, we read:
…the Lord G-d formed man from the dust of the earth. Heblew intohis nostrils thebreath of life,and manbecamealiving being.The Lord G-d planted a garden in Eden, in the east, and placed there the man whom he had formed. [emphasis added]

There is no mention of the SOUL of the human being in the first account. In the second, however, we read that the human is invested with a soul from the very breath of G-d, and it specifically states that the man then “became a living being.” In this account we are given very clear indications that Adam received a soul (Breath of Life), which in the Hebrew text reads, [image: image](NISHMAT CHAYIM). NISHMAT derives from the same Hebrew root as NESHAMAH, the Hebrew term for the G-dly soul. Later in the same verse, we read that Adam is invested with life force—the text tells us, “Adam became a living being.” Going to the Hebrew text again, we see the term [image: image](l’Nefesh), which indicates that the life force given to Adam is accomplished through investing Adam with a NEFESH, which is the Hebrew term for another level of soul: that which animates creatures and gives life to the physical body, sometimes referred to as the natural or animal soul.
Kabbalists dealt directly with the discrepancies arising from these two accounts, explaining that, in the first account, “male and female He created them” indicates that man and woman were created simultaneously, at least, if not as one androgynous human being. They further explain that the second account explicitly describes the formation of woman from the rib of “the man,” with no mention of the name, Adam.
Genesis 1:27 reads:
And G-d created man in His image, in the image of G-d He created him;male and femaleHe created them.

Genesis 5:1 reads:
On the day that G-d createdthe Adam, G-d madethe Adamin His image, maleandfemale. G-d created them. And G-d blessed them and calledtheirnameAdamon the day G-d created them.

In both of these accounts, we again see plurality (us, our, them), as well as dual-sexuality references in the creation of the human being, not to mention that the Hebrew curiously reads “the Adam,” not simply “Adam.”
In the TALMUD, Rabbi Yirmiya ben Elazar writes:
When the Holy One, blessed be He, created the first Adam, the Adam was androgynous. That is why it says, “Male and female he created them.”

The Sefer ha’Zohar explains that G-d indeed created the first human being as androgynous, “with two faces,” and then severed the Adam into two beings—one male, one female—but both having the same origin; this assertion in the Sefer ha’Zohar is supported by Adam’s statement after G-d created Eve, when he expressed his gladness at finally having someone who is “bone of my bones and flesh of my flesh.” This point is further supported by the Hebrew word for female—ishah, which is a derivative of ish, the Hebrew word for male.
Kabbalah further explains that the first Creation account records what occurred in the world of ATZILUT, the world of nearness to the Creator, which exists many levels prior to the material realm. In Atzilut, it was the concept of human beings that arose in the thoughts of G-d, thus creating the original energy that would, in successive worlds more removed, be used to form the metaphysical possibility of the first human being. Then, in the worlds of BERIAH and YETZIRAH, the energetic matrix of the body and its souls would be formed to later provide for the final creation of the human being as an ensouled, physical entity, to appear in the manifest reality of the world of ASIYAH, yet created and originating in the image and likeness of G-d. The second account is explained as the actual manifestation of the G-d-imaged human being in the physical world.
In Genesis 2:18:
The Lord G-d said, “It is not good for man to be alone; I will make a fitting helper for him.”

In Genesis 2:21:
So the Lord G-d cast a deep sleep upon the man; and, while he slept, He took one of his ribs and closed up the flesh at that spot. And the Lord G-d fashioned the rib that He had taken from the man into a woman; and He brought her to the man.

The Hebrew word adam means “of the earth,” indicating Adam’s existence is inextricably linked with the earth. Close analysis of Biblical texts reveals that the Adam was created in the year 3761 B.C.E., as the template for G-d’s creation of the human beings to follow. Called by many names: the primeval man—the ARCHETYPE of the human being, primal man, prototype, universal man, and so on—Adam is the symbol of a synchronistic, unified working whole and is also the living embodiment and reflection of the universe and its Creator. One of the Adam’s first acts was to “name” the animals. Because Adam was still, at this point, in the world of Unity with no sense of duality, he did not arbitrarily select names for the animals; rather, he ascertained each one’s essence, revealing their very source in the Hebrew letters of Creation.
The name Adam is sometimes used in Kabbalah to refer to the Neshamah (G-dly soul) within the human being. Another common use of Adam in Jewish mysticism is in describing the OLAMOT (worlds), wherein Asiyah, Yetzirah, and Beriah are described as BEHEMAH (the soul of the worlds), while the world of Atzilut is described as Adam, the outer expression of behemah. See BEHEMAH, ALEPH-BET, and OLAM (OLAMOT).
ADAM KADMON
[image: image]
ah-DAHM kahd-MON
Adam Kadmon is used variously to symbolize the “Body of G-d” and also to refer to the ARCHETYPAL human being. Most often, Adam Kadmon is an ANTHROPOMORPHIC term meaning “PRIMORDIAL MAN.” As the Primordial Man, Adam Kadmon is a metaphor for G-d’s Attributes represented in a schematic diagram resembling the human form. In this regard, Adam Kadmon is made up of the TEN SEPHIROT, which, in turn, represent the “parts” of the “Body of G-d.”
In Adam Kadmon, when CHOKHMAH and BINAH unite, they produce the offspring in the form of the SEPHIRAH TIFERET, which is represented by the trunk or midsection of the body. The sephirah NETZACH forms the right leg and the sephirah HOD forms the left leg. The sephirah YESOD represents the reproductive organs. Kabbalah teaches that Netzach and Hod together create PROPHETIC AWARENESS in human beings.
Following the first powerful process in the Creation—the TZIMTZUM—the first emanation was the world of Adam Kadmon, a realm of lucidity and luminous light. Because the world of Adam Kadmon is so sublime and immediate to the Creator, it is utterly inseparable and indistinguishable from the EIN SOF; therefore usually only four worlds are referred to in Kabbalistic writing. This fifth world—that of Adam Kadmon—is referred to as KETERelyon (the supreme Keter), because its qualities of sublimity and inseparability from the Ein Sof are mirrored in the sephirah Keter. In the same way that Keter resides above and separate from the other sephirot, so, too, does the world of Adam Kadmon reside above and separate from the lower worlds. Adam Kadmon is also called TZACHTZACHIM, which alludes to its lucid, pure, and hidden sephirot.
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ADEPT
See YORED MERKAVAH.
ADMOR
[image: image]
ahd-MOR
This appellation is used by CHASIDIM as a name for the Lubavitcher REBBE. ADMOR is an acronym made up of the beginning letters from the words Adoneinu, Moreinu, v’Rabeinu, which means “Our Master, our Teacher, our Rabbi.” See CHASIDUS and THE REBBE.
ADONAI
[image: image]
ah-do-NIGH
Adonai is Hebrew for “my Lord” and is one of the SACRED NAMES OF G-D. Adonai represents the feminine aspect of the Divine, known as SHEKHINAH. During prayers and TORAH reading, Adonai is said in place of the TETRAGRAMMATON, the Sacred Name of G-d [image: image]—which should never be pronounced. Adonai is related to speech, and to the SEPHIRAH MALKHUT because, just as G-d created the world and its creatures with DIVINE SPEECH, so, too, is the kingdom of Malkhut sustained by Divine Speech. As a Sacred Name of the Divine, Adonai should be spoken with great mindfulness and respect. See ALEPH-BET.
AGGADAH ( AGGADOT)
[image: image]
ah-gah-DAH (ah-gah-DOT)
Sections of TALMUD, MIDRASH, and RABBINIC literature that contain homiletic expositions or maxims, folklore, MUSSAR (moral) writings, legends, or Biblical stories are referred to as non-HALAKHIC (nonlegal) material, or Aggadot. Much of the NISTAR (hidden or concealed) TORAH is contained in the Aggadot of the Talmud. Collections of Aggadot were compiled over many centuries from sources in many different countries and different languages and are the source for almost all Jewish legends. Often the term Aggadot refers to the “legends of the Rabbis” and is held to be the opposite of HALAKHAH (Jewish religious law). Some Aggadot involve Biblical characters, while others involve science, medicine, poetry, ASTROLOGY, philosophy, and so on. It has been written that all things one can imagine, other than frivolity and idle laughter, are contained in the Aggadot. Nearly one-third of the Bavli (Babylonian Talmud) is Aggadic, while the Yerushalmi (Palestinian Talmud) contains much less.
AHAVAH MUSTERET
[image: image]
ah-hah-VAH moos-TEH-ret
Ahavah musteret means “hidden love.” Inherent to the Jewish SOUL and hidden within the heart is the ahavah musteret, considered a gift from the Biblical PATRIARCHS and MATRIARCHS as a sort of collective inheritance. This innate love inspires an individual to adhere to the Divine precepts—the 248 POSITIVE COMMANDMENTS (MITZVOT), in particular. The matriarchs and patriarchs had such complete devotion to living according to the Will of G-d and nothing else, their G-dly love became an attribute of their YECHIDAH, the highest level of soul, which could then be passed on to their descendants. The ahavah musteret is an important idea in Kabbalah and is one of the fundamental ideas of the classical Kabbalistic work the TANYA.
AHAVAH RABBAH
[image: image]
ah-hah-VAH rah-BAH
Ahavah rabbah means “great love.” This refers to an individual’s altruistic love of G-d, not motivated by hope of personal benefit but as a natural response to the intrinsic Goodness of G-d. Ahavah rabbah occurs as a result of G-dly intellect interfacing with the individual’s SECHEL (intellectual faculties), which stem from the NESHAMAH (G-dly SOUL). Ahavah rabbah reveals the inner aspect of KETER, called ahavah beta’ anugim (love that is accompanied by delight) and is a spiritual/emotional experience generated from above, and considered a gift from the Divine.
AHAVAH ZUTAH
[image: image]
ah-hah-VAH ZOO-tah
Ahavah zutah means “small love.” This is love of G-d generated from the individual who, via the SECHEL (faculties of intellect), has determined the benefits likely to derive from expressing love to G-d. This is called “small love” because it originates from the individual’s heart, as do the other human emotions, and is expressed through MEDITATION or prayer from below, as opposed to AHAVAH RABBAH, love that is generated from above, by G-d, and bestowed as a gift. See AHAVAH RABBAH.
AHAVAT OLAM
[image: image]
ah-hah-VAHT o-LAHM
Ahavat Olam means “the love of the world.” From the human perspective, this is the AHAVAH ZUTAH (small love) that arises in those who, by virtue of their G-DLY SOUL, naturally know and revere G-d as the One Source of all of created existence. Ahavat Olam is the love G-d naturally has for us and for all that exists in the world. This love from G-d for Creation is assumed from the fact that G-d chose to limit the Divine EIN SOF through the act of TZIMTZUM in order to create this world and human beings, upon which G-d could bestow Divine Goodness.
AKUDIM
See SHEVIRAT HA’KELIM.
ALEPH- BET
[image: image]
AH-lehf BEHT
The Hebrew alphabet begins with the letters aleph ([image: image]) and bet ([image: image]). Each Hebrew letter also represents a number. A chart with the numerical equivalences is at the end of this entry. In addition to the two silent letters in the Hebrew Aleph-Bet: the aleph ([image: image]) and the ayin ([image: image]), there are some other distinctions worth noting. Five of the letters are “doubles,” as they have both hard and soft sounds, which, today, are usually distinguished by a dagesh (dot).

HARD AND SOFT HEBREW LETTER SOUNDS
[image: image]

Five of the letters in the Hebrew Aleph-Bet have a final form, called sofit (so-FEET), in other words, when one of these five letters is the final letter in a word, it is written differently, using a “final form.”

THE BAHIR teaches that the letters can be likened to the body, while the vowels are likened to the SOUL. Interestingly, the dagesh and rafeh are not considered letters or vowels. A dagesh is a dot within a letter that indicates a hard pronunciation, and its absence indicates a soft. An example is the bet ([image: image]), which is pronounced “b” with a dagesh ([image: image]) or “v” without a dagesh ([image: image]). No longer in use, but apparent in the very early Kabbalistic manuscripts, a line above the letter, called a rafeh, was used to indicate the soft pronunciation, rather than simply no dagesh. Returning to the analogy that relates the letter to the body and the vowel to the soul, we are left with the dagesh and rafeh, which are neither letter nor vowel, thus neither body nor soul. Kabbalists say that this is a metaphor for the position of the average human being: the BENONI, or intermediate—one who is neither completely wicked nor completely righteous—and for whom the classic work in Kabbalah, the TANYA, was specifically written. It is specifically this middle area that human beings must perfect in order to enter the spiritual domain, the domain of the G-DLY SOUL.

HEBREW LETTERS WITH FINAL FORMS
[image: image]

Another mystery is the hard pronunciation of the resh ([image: image]), which has been either lost or hidden but was last recorded around the time of the Septuagint, which shows a double resh (r) in the name Sarah. There is an ancient association of the letter resh to peace. Kabbalists believe that when the world has no peace, resh cannot be voiced properly. The hard and soft pronunciations of letters are correlated to the mystical “running and returning” of the CHAYOT related in the accounts of the Prophet Ezekiel. In the Tikkunei ha’Zohar, it is written that the chayot “run with the hard sound, and return with the soft.” This concept has been incorporated in Kabbalistic chanting practices.
Including the “lost” double letter, resh, the six double letters [image: image]have many numerological parallels. Two of the most significant are with the six directions and the MIDDOT (six emotive [image: image]). These double letters are especially important in MEDITATION and chanting—giving both the direction to face and the proper head motion—and are essential elements in ciphers and deeper Kabbalistic practices. The seven double letters [image: image]are associated with the seven vertical paths of the Kabbalistic TREE OF LIFE. It is also written that the double letters are used for ascending and descending the ladder of the sephirot, with one rising through the hard sounds and descending again by the soft sounds. The seven doubles also have a parallel in the seven openings or orifices in the head of the human being, as well as in the seven days of Creation. Further, the seven double letters are significant in Kabbalistic ASTROLOGY, as they parallel the seven days of the week, and the seven planets: Saturn, Jupiter, Mars, Venus, Mercury, the Sun, and the Moon. It is written that the MALAKHIM (Angels) channel the energy from the seven vertical paths in the Tree of Life through the planets and into our realm and also express their energy in the SEVEN MYSTICAL SEALS.
Kabbalists regard the twenty-two letters of the Aleph-Bet not simply as a series of letters that form words but as the outer symbols for the literal building blocks of Creation itself. Each letter, it is taught, represents a unique type of energetic information. Within the mystery of the aleph and tav (first and last letters of the Aleph-Bet) reside the permutations and cyclings of all twenty-two letters of the Aleph-Bet, thus engendering the infinite possibilities in Creation.

THE HEBREW ALEPH-BET
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[image: image]

Of infinite Holy significance, the Hebrew letters, which also double as numbers, serve as the intermediators that translate the Energy and RATZON (Will) of the Almighty into spiritual and material reality. The Hebrew letters are sometimes referred to as “numerical entities” because of their fluid, creative, and infinitely varied properties that express the TEN SEPHIROT. Kabbalah teaches that the letters and digits of the Aleph-Bet are the most basic ingredients of Creation—both in quality and quantity—and that everything in the universe is created, continuously, through permutations of the twenty-two Hebrew letters and the ten digits.

SIGNIFICANT CREATION PARALLELS WITH THE ALEPH-BET AND TEN SEPHIROT
[image: image]

[image: image]

The Hebrew word ot signifies “wonder,” “sign,” or “letter.” The first letter, aleph, is spelled with the same letters as the Hebrew word peleh, which also means “wonder” or “MIRACLE.” Kabbalah teaches that the word peleh relates directly to the THIRTY-TWO PATHS OF WISDOM. Further, Kabbalists see peleh as a word that epitomizes the concept of miracles occurring as separate and independent from the laws of nature, influenced by hidden forces and linked with the transcendental. The very pronunciation of the word peleh suggests deeper mystery and is an excellent example of the Kabbalistic approach to probing the significance of letters, words, and speech. The three letters of the word peleh symbolize increasingly hidden mystery, as the first letter, peh ([image: image]), is pronounced with the lips, the second, the lamed ( [image: image]), is pronounced with the tongue behind the upper front teeth, and the aleph ([image: image]) is prnounced with the throat, beautifully demonstrating the transition from the revealed to the concealed.
The Biblical book of Genesis lays out thirty-two paths through which the letters of the Aleph-Bet manifest as a different aspect of Creation. It is through the mastery of these thirty-two paths that the adept may ascend to the SUPERNAL REALMS. See MA’ASEH MERKAVAH, THREE MOTHERS, SEVEN MULTIPLES, SUPERNAL REALMS, TWELVE ELEMENTALS, and THIRTY-TWO PATHS OF WISDOM.
ALIYAT HA’ NESHAMAH
[image: image]
ah-lee-AHT hah-neh-shah-MAH
Aliyat ha’Neshamah is a Hebrew phrase referring to the ascent of the NEFESH (animating SOUL) to the celestial realms. At times, a Ba’al Shem (master of the Divine Name) may be called upon by the soul itself or by other souls to assist in bringing about an aliyat ha’Neshamah.
ALUL
[image: image]
ah-LOOL
In a downward flow of spiritual energy from the mashpia (emanator), the recipient of that energy is called the alul. Although the literal translation of alul is “effect,” it is also, in this sense, synonymous with the Hebrew terms MUSHPA (influenced) and MEKABEL (recipient).
AM HA’ARETZ
[image: image]
AHM hah-AH-retz
Am ha’aretz refers to someone who is an “ignoramus.” This rather common term is used in ancient Kabbalistic literature to refer to someone who is completely lacking in comprehension of the Divine.
AMIDAH
[image: image]
ah-mee-DAH
Amidah means “standing.” Also known as the Shmoneh Esrei or “18,” the Amidah is the high point of SYNAGOGUE services, when congregants stand and recite the nineteen benedictions of the Amidah, without interruption. The Amidah is a good example of a modern synagogue practice overflowing with mystical significance that many participants may not be aware of. The three blessings that begin the Amidah, called the shevach (praise), invoke the INFLUENCES of G-d that are contained in the first three letters ([image: image]) of the TETRAGRAMMATON ([image: image]), the four-letter ineffable Name of G-d. Once this part of the Amidah, which invokes the highest Divine Sustenance, is complete, the thirteen (this number varies) blessings of the middle section bring forth the details of the Divine Sustenance. As thanks are given to G-d for the Sustenance provided, and the final three blessings, called the hoda’ah (thanks), are recited, Kabbalah teaches, G-d’s Sustenance itself is strengthened, and this Divine Energy is then integrated into the inner beings of those praying.
AMORAIM
[image: image]
ah-mo-rah-EEM
The later TALMUDIC Sages who headed the YESHIVOT in Israel and Babylonia regularly assembled to discuss and debate TORAH topics. They were known as the amoraim. Their discussions, decisions, and AGGADOT are recorded in the MISHNAH, which was redacted in the second century C.E. See TANNAIM, MISHNAH, and AGGADAH.
AMULET
See KAMEYA.
ANAVAH
[image: image]
ah-nah-VAH
Representing humility, selflessness, and BITTUL HA’YESH (self-nullification), anavah refers to Jewish spiritual practices that induce a state of selflessness. Selflessness grows commensurate with a person’s development of the habit of “choosing diminished positions” in group situations. “Diminished positions” have to do with taming the ego’s personality traits of ambition, pride, self-aggrandizement, and viewing oneself as superior in knowledge, position, experience, or involvement. True anavah is the inner acknowledgment of failure before G-d in terms of one’s own spiritual potential, and this is usually brought about from a true understanding and realization of the loftiness of one’s SOUL.
Anavah invites people to let go of selfish interests, such as the desire to profit or seek reward, the need to dominate by being right and making others wrong, or the desire to rise in power or advance in status through recognition or title. Diminished positions, for example, would be expressed through choosing the worst seat in the room instead of the front row, taking the last plate of food, the smallest portion of cake, having one’s speech cut short by others taking too long, accepting the least mention in a program—the general willingness to be overlooked as important.
It should also be said here that one can be humble without being meek. Moses is an extraordinary example of humility balanced against ferocity: he was humble, yet fierce in situations calling for assertive action and strength, as we see in his dealings with the Jewish people and his willingness to argue with G-d on their behalf. The truly humble lack ambition, pride, and self-interest, yet do not take glory in abstinence or “superior actions,” nor do they display false modesty. Anavah also draws forth, as its prime benefits, the traits of clarity, confidence, and acceptance, all of which yield inner peace.
There is an important distinction with regard to “false modesty.” True humility never runs contrary to truth. So, for example, if a person has the knowledge to solve a problem or answer a question and refrains from contributing because he or she fears appearing arrogant to others, this is false modesty, and one can glimpse the subtle shades of egotism in the desire to not look bad by appearing arrogant at the expense of knowledge being shared. True anavah never gives a person license to evade the responsibility to share knowledge in order that others may benefit. See BITTUL HA’YESH.
ANGEL
See MALAKH.
ANI
[image: image]
ah-NEE
Ani is the Hebrew word for “I.” In Kabbalistic writing, ani is often used to denote the egoic self. See ANAVAH and BITTUL HA’YESH.
ANTHROPOMORPHISM, ANTHROPOMORPHIC
[image: image]
HAH ah-nah-SHAH, ah-NEESH
When humanlike qualities are ascribed to deities—the “hand of G-d,” for example—this ascription is called “anthropomorphism.” Certain areas in Jewish mysticism, such as the doctrine of SHI’UR KOMAH, have met with varying degrees of criticism over the centuries for employing anthropomorphic descriptions.
Even though G-d fills all worlds, the Creator nonetheless exists beyond time and space. It is helpful to envision or think of G-d as an idea or principle, because as soon as we think of G-d as a “being” we naturally and unconsciously engage all sorts of concepts, especially physical ones, that have nothing to do with the Creator’s reality but have very much to do with the limitations of our language and inability to grasp what is beyond our comprehension. This is how G-d came to be called “He” and Creation came to be called “His.” It doesn’t matter if we have called G-d a “He” for millennia, our labels have absolutely no impact whatsoever on G-d’s true reality, which is beyond gender or other descriptors.
No matter what words are employed to describe various spiritual concepts, the words are always only “arrows” that point to a spiritual reality, they are not the reality themselves. When anthropomorphism is employed in Kabbalah, it is always used allegorically and never literally.
The TORAH is filled with anthropomorphic language, as is much of the classical Kabbalistic literature. If you were a deity and wanted to communicate to your creatures, the best way to accomplish this would be to communicate in their language utilizing the concepts they understand. This is why the Torah itself is full of language that, when read by a child, gives the child the impression G-d is just a giant version of one of us. As adults, we see the allegory that links the words “G-d’s eyes” to the concept that G-d knows all things that take place in Creation. We see the link between the phrase “G-d’s hand” and the Power only G-d has to guide earthly events.
When we reach out to G-d, we feel as if our outreach is being met, heard, or responded to or our prayers are answered. To express this feeling, we render it in our own language, in concepts that we understand. We describe the experience from our own perspective. It does not mean that we believe G-d really has a giant physical hand stretched out to us, or a physical voice to answer us with. We are merely limited to human language and ideas with which to render our experience—an experience that is above and beyond language.
ARAVOT
[image: image]
ah-rah-VOT
When Saints and Sages pass over, their SOULS are said to abide in the sacred place, aravot, which is the highest heaven. See OLAM HA’ BA.
ARCHETYPE, ARCHETYPAL
[image: image]
ahvdee-MOOT
Utilized frequently in Kabbalistic teachings, archetypes, or demuth in Hebrew, are the original model from which copies or variations are later made. The Hebrew letters of the TORAH are considered by Kabbalists to be the very archetypes of Creation, with all created things resulting from various combinations of these letters.
Kabbalah teaches that the seven-day period between the HIGH HOLY DAYS, ROSH HASHANAH and YOM KIPPUR, is archetypal in nature, giving us an opportunity to have a positive effect in the year to come. The Holy Ari, Rabbi Yitzchak Luria, taught that each of the days during this period serves as an archetype for all of the days to come in the year ahead. For example, how we live out the Tuesday or Wednesday during the week of the HIGH HOLY DAYS becomes the model for the Tuesdays and Wednesdays in the coming year. The first Sabbath of the new year in the Jewish calendar, Shabbat Shuvah, also serves in this archetypal capacity, creating an original, after which all of the Sabbaths in the year to come are modeled.
ARICH ANPIN
[image: image]
ah-REEK AHN-pihn
The PARTZUFArich Anpin can be seen as the G-dly personality that emerges as the outward expression of the SEPHIRAH KETER. Arich Anpin translates variously as “the Long Face” and “the Patient One.” Its proper name is “the Long Suffering G-d.” This partzuf is extremely ANTHROPOMORPHIZED, with the “head” symbolizing various actions of G-d. The brow relates to G-d’s acts of Grace, the eye to DIVINE PROVIDENCE, the ear to G-d’s Reception of our prayers, the chin to the “THIRTEEN ATTRIBUTES OF MERCY,” and so on. The doctrine of the partzufim was arrived at through ISTAKLUTA LE-FUM SHA’ATA (fleeting visions of the Eternal). The concept of Arich Anpin is a product of direct investigation by the Kabbalists and was achieved and understood through MEDITATION. See PARTZUF (PARTZUFIM) and KETER.
ARK OF THE COVENANT
See ARON HA’BRIT.
ARON HA’ BRIT
[image: image]
ah-RON hah-beh-REET
Aron ha’Brit is the Ark of the Covenant—a rectangular wooden chest overlaid with gold, built by the Biblical figure Bezalel according to G-d’s instruction. The chest housed the Tablets of the Covenant (tablets upon which the TEN COMMANDMENTS were inscribed) and was secured inside the MISHKAN (portable tabernacle), as the Israelites made their forty-year journey across the desert from Egypt to the Biblical promised land, Israel.
ARON HA’ KODESH
[image: image]
ah-RON hah-KO-desh
Aron ha’Kodesh means “Holy Ark” and is found in all SYNAGOGUES around the world, either as a part of the eastern wall or freestanding. It is a replica of the ARON HA’BRIT (Ark of the Covenant) and houses the TORAH scrolls, which are taken out and read from during worship services. See MISHKAN.
ASERET HA’ DIBROT
[image: image]
ah-SEH-reht hah-dee-BROT
See TEN COMMANDMENTS.
ASEY TOV
[image: image]
ah-SAY TOV
Asey tov means to “do good.” This refers to the capacity of the NESHAMAH (G-dly SOUL), which, upon hearing the teachings of CHOKHMAH and BINAH, is vivified through a stream of illumination, resulting in a strengthening of the faculty to do good (asey tov) and also a strengthening of the faculty to turn away from EVIL, known as SURMERA. The faculty of asey tov relates to the TORAH’s 248 POSITIVE COMMANDMENTS, and the faculty surmera relates to the Torah’s 365 PROHIBITIVE COMMANDMENTS. It is taught that one’s emphasis should be on the asey tov, and that this emphasis, in and of itself, will strengthen the surmera, diminishing the influence and strength of evil—just as light dispels darkness.
ASHKENAZIM
[image: image]
ash-kehn-AH-zeem
Jewish people in the DIASPORA evolved three distinct cultural subdivisions, for the most part, according to their general geographical settlements: SEPHARDIM, MIZRACHIM, and Ashkenazim. Germany received the greatest number of the Jewish people who migrated to Eastern Europe, and because of this majority, all of Eastern European Jewry came to be called the Ashkenazim, reflecting the Hebrew word for Germany, Ashkenaz. See MIZRACHIM, SEPHARDIM, ORIENTAL JEWS, and GALUT.
ASHREI
[image: image]
ahsh-RAY
The Hebrew word ashrei translates literally as “blessed be.” In two of the three daily prayers in Jewish religious observance, the ashrei is of primary importance. The ashrei consists of Psalm 145 preceded and followed by other Biblical verses. In the context of prayer, ashrei means “happy.”
ASHURITIC SCRIPT
[image: image]
keh-TAHV ah-SHOO-ree
The Hebrew letters inscribed in TORAH scrolls, TEFILLIN, and the MEZUZAH scrolls are written in a standard script, known as the Ashuritic script.
ASIYAH
[image: image]
ah-see-YAH
Asiyah is one of the four spiritual OLAMOT (worlds). It is the world of action, which manifests as the material or physical dimension of reality. Asiyah is the lowest of the four spiritual worlds and includes ten heavens. In Asiyah, Holiness infuses physical matter, and the infinite variety of matter expresses various facets of G-d’s Holy Essence. The Creator’s relationship to the Asiyatic world is analogous to our SOUL’s relationship to its “garments of expression”: thought, speech, and action.
In terms of the four spiritual worlds, a general idea or impulse to create something corresponds with the level of ATZILUT; the second stage, in which the idea takes shape with specific details and ideas, corresponds to the world of BERIAH; the third stage, in which a plan is formulated and the necessary elements required to actualizing the idea are assembled, corresponds to YETZIRAH; the fourth stage, during which the idea is brought into reality through action (construction), corresponds to the world of Asiyah.
ASSUR
[image: image]
ah-SOOR
Assur means “prohibited” or “forbidden,” and it is one of the three categories that all actions derive from, MUTAR, MITZVAH, and assur. Assur action derives from KELIPOTteimeiot (unholiness), and the NITZOTZOT (Holy Sparks) contained within such an action are considered bound—that is, unavailable for elevation. See NITZOTZOT and SHEVIRAT HA’KELIM.
ASTROLOGY
See ZODIAC.
ATBASH CODE
[image: image]
TSO-fehn aht-BAHSH
The Atbash Code is a popular method of GEMATRIA
		
		
		
		
		

	A sephirah’s hidden aspect prior to its manifestation within the sephirah that emanated it
	A sephirah’s manifest and apparent aspect within the sephirah of its origin
	The aspect that materializes a sephirah as independent from the sephirah that emanated it
	The aspect that receives the power of procreation from the sephirah above it, enabling it to emanate further sephirot
	The aspect that allows the sephirah to emanate the sephirot hidden within it into their own manifested existence while still remaining within it
	The aspect that endows the emanated sephirot within a sephirah to have their own existence in which the whole cycle of behinot begins again


		
		
		
		
		
		
		
		









	primeval man
	ARCHETYPE of the human being
	primal man
	prototype
	universal man



	wholehearted service of the Divine in the material realm
	emotional involvement in prayer
	the mystical dimension of Judaism
	the power of joy
	the power of music
	the mutual physical and moral responsibility of each one for the other
	unconditional love to be shown to all people
	continual involvement with the philosophy and literature of CHABAD
	spiritual attachment to THE REBBE, the saintly leader of Chasidus.
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