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Abstract
Aristotelian philosophy saw in the mind of man the essence of his being as a derivative of the divine being which is pure intellect. Rabbi Moshe Cordovero adopted Maimonides’s philosophical position according to which God is transcendent, infinite and invisible. But his distance from the world, created a need for an anthropomorphic deity, whose being was created in the process of emanation (ha’atzlah).

The Sefirot, created through this process represent the divine attributes, with which the Kabbalist strives to reach a bilateral contact.
The philosophical approach centered on the divine mind has become secondary to the human desire to imitate God, which is the mystical basis, partly comprising ecstatic experience, to form an inner union with the revelation of the Holy Spirit[footnoteRef:1] (Ruaḥ ha-kodesh) and the divine name (Shem ha-meforash), in which man and divinity are united, for a limited period. [1: Where a translation is not well-known or confusing, transliterations are used or added for clarity.] 


This thesis will primarily deal with the Kabbalistic worldview of Rabbi Moshe Cordovero (known in Hebrew by the acronym “Ramak”; hereafter “Cordovero”), the most prolific Kabbalist of the sixteenth century in Safed. In his books Pardes Rimonim (Orchard of Pomegranates) and Ileima Rabba (The Great Ileima), Cordovero focuses on the theology of the soul, according to which the neshama (soul[footnoteRef:2]) is both the essence of man and “part of God.” Like the Sefirot, the soul is emanated[footnoteRef:3] by the power of the infinite God and inhabits the world of the Sefirot. Like the soul, the Sefirot are like the tool of the divine artist and in them the light of the infinite God shines and through this they are elevated. The discussions between Shlomo Alkabetz and Cordovero helped them to develop their respective approaches, focused their thinking, and led them to the revelation that the emanated Sefirot are both tools of the divine artist and are in fact part of his very essence. Similarly, the soul is both a receptacle of the divine abundance descending from the Sefirot, as well as the inner essence of man in and of himself. [2: Since English does not have terminology for the parts of the soul as portrayed by Kabbala, the term “soul” is used throughout with transliterations added for clarity where needed. ]  [3:  The root אצ"ל in Hebrew cannot be adequately captured in English. Usually the translation will be various forms of the word “emanate” or “elevate,” depending on context.] 

The central mystical doctrine of the distinctive Kabbala of Safed in the sixteenth century is expressed in the notion of the soul descending from its place of divine immanence to the human body leaving in its wake, in the Sefirot, its root which is its pure spiritual part. The soul is an eternal entity. Consequently it is able to flow for the duration of an individual’s lifespan and throughout the incarnations that follow. The soul moves from the lower world of the body, to the upper part that remains in the divine spheres, with the help of a model of roots and branches. The genre of Kabbalistic moral literature, written in Safed in the sixteenth century, guided philosophical and behavioral processes motivated by mysticism, with the aim of cleaving to godliness through the appropriate ritual. These guidelines are intended for anyone willing to devote their mental and religious life to communing with the divine. 
The Kabbalistic moral literature necessitated the reshaping of one’s life to focus on repentance and the transformation of one’s way of life.
The purpose of the descent of the soul into the world is one of the central questions posed by Kabbalistic thought in the Middle Ages. Kabbalistic thought in Safed in the sixteenth century, like the Zohar before it, viewed the soul as containing within it the inner essence of all existing worlds at the center of human existence. The Zohar emphasizes the threefold division of the essence of man into nefesh, ruaḥ and neshama, similar to the Platonic and Aristotelian philosophical tripartite division of the soul. This schema lead Gershom Scholem to characterize the purpose of soul of man as existing for the sake of actualizing. Moshe Idel, on the other hand, understood the Kabbalistic texts to be dealing with mystical descriptions of the soul. Shlomo Alkabetz Halevi and Cordovero also conceived of the source of the soul as divine and part of the divine (ḥelek Eloha mi-ma’al). They did not aim at theosophical innovations in their Kabbalistic moral literature, rather they emphasized an individual’s role in shaping their soul in connection to the Sefirot. A person’s behavior allows him to select a divine attribute and attach oneself to that attribute, which characterizes on of the Sefirot and to behave in accordance with its dictates.	Comment by Jason Rappoport: נראה שיש טעות בעברית " וספרות המוסר הקבלית שנכתבה על ידם" – אמור להיות: "בספרות" – תרגמתי ע"פ התיקון
The attainment of the Sefirot by a person’s soul through the chosen attribute is made possible by the root of a person’s divine soul which remains connected to the Sefirot and pours its divine abundance into the soul of a person which, in turn, descends into the body. The two-way connection between the two parts of the soul is effected through a mystical process of cleaving, made possible after the purification of the material body and the soul, by performing rituals of prayer, Torah study, performance of commandments, solitude and concentration of one’s thought on the Shechinah (divine presence) and God. The upper part of the soul, is a wholly spiritual reflection of the human soul in the body, and is adversely affected by wrongful deeds performed in the course of human life, which damage the connection between man and God.
This thesis focuses mainly on the thought of Moshe Cordovero (1522-1570) and aims to explain the focus of Cordovero’s theology of the soul as the essence of man. Whereas in earlier Kabbalistic periods, the central focus was on aspects of the divinity, in Safed, through exploration of the divine-human relationship, an additional level was posited that deals with the inner essence of man. Cordovero presents a structured, orderly and hierarchical Kabbalistic model in his books Pardes Rimonim and Eilima Rabbati. These works are the main focus of the current thesis. 	Comment by Jason Rappoport: הפועל "להציף" איננו מובן דיו, לכן תרגמתי "explain"
In Pardes Rimonim, one can discern Maimonides’s philosophical influence regarding the infinity of the deity as outlined in The Guide of the Perplexed. In some chapters of his book, Cordovero presents and explains the opinions of Kabbalists who preceded him, in order to contrast their work to his own and thereby present his approach in a broad and contextualized way. Cordovero bases himself on the Zohar and often quotes from it. His extensive interpretation of specific sentences as well as whole portions of the Zohar is presented in his work Or Yakar (Precious Light), and is a complement to his Kabbalistic thought presented in Pardes Rimonim. Cordovero was influenced by the Kabbalistic ideas of his teachers Yosef Karo and Shlomo Alkabetz, whose mystical approach focused on man and the positioning of his soul on the continuum between the world of asiya (action) and the world of atzilut (closeness to God). Cordovero’s theology of the soul is predicated on characterization of the essence of man as an entity originating in the world of divinity.
The most hidden infinity (ein sof), brought forth from itself the obscure first Sefira of Keter (crown), and from it the process of emanating the remaining Sefirot was set in motion. Cordovero characterizes the soul as subsisting together with the Sefirot and locates it in two worlds simultaneously: in the world of atzilut (closeness) and in the world of asiya (doing), the upper world and the lower world. The nobility of the soul grounds its divine essence and justifies Cordovero’s characterization of the soul as yearning for contact and reunification with the divine. The lower world is characterized as a reflection of the upper world and therefore all divine entities such as the Torah, the soul, the upper and lower Jacob, are reflected in the lower world. The divine powers expressed in the attributes of the Sefirot, both as vessels and as the essence of the infinite God, the names of God and the angels as well as the Holy Spirit (Ruaḥ ha-kodesh), are in motion within the continuum between the upper and lower worlds. They can make contact with the human soul or dwell within it. The Upper Torah (Torah Elyonah), which is the first emanation, prior even to the Sefirot, is characterized by Alkabetz, Cordovero’s teacher and brother-in-law, as the divine program conceived for the purpose of forming and propagating the Sefirot. Alkabetz characterizes the soul and the Torah as in constant encounter in all worlds. The entire soul, before the descent of part of it to the lower world, learns a higher Torah and the acquaintance between them continues in the lower world after the descent of the soul into the body, in the form of study of the lower Torah. Alkabetz utilizes an ancient idea of ​​the theory of recollection, mentioned already by Plato, to link the study of the upper and lower Torah.
Alkabetz and Cordovero discuss the Kabbalistic debate on the Sefirot as vessels or as the actuality of the infinite God that dwells within them. This debate is already present in the Zohar and can be seen continually in various Kabbalistic approaches up to and during the sixteenth century. In his study of the “Divinity Doctrine of Rabbi Moshe Cordovero,” Shlomo Ben-Yosef concludes that the soul, as characterized by Cordovero in Pardes Rimonim, is not divine, since Cordovero does not unequivocally identify the Sefirot as the essence of God but rather as vessels. According his approach, the noble soul which is emanated with the Sefirot is identified as a vessel and is therefore not divine. Ben Shlomo’s philosophical approach was not accepted by scholars who followed him such as Bracha Zack, Moshe Idel, Adam Afterman et al., who saw the writings of Safed Kabbalists in the sixteenth century as mystical; this approach was not discussed by Ben Shlomo.
This thesis will examine the Kabbalistic approach of Cordovero from a mystical perspective, seeing it as influenced by his teacher Alkabetz, and focused on a person’s aspiration to bridge the ontological gap between the world of asiya (doing) and the world of atzilut (closeness).
In his book Magical Chains, Idel highlighted the continuity between the worlds, within which there are open and continuous channels between the upper world and the lower world. The existence of this continuity allows for man’s climbing the mystical ladder to the deity as well as the descent of the deity into the inner essence of man. 
Contact between the human soul and the deity can happen dynamically in the life of the deity and is made possible through the study of Torah, prayer and observance of commandments and culminates in the devotion of the soul in the divine name (Shem ha-meforash), the Holy Spirit and the Torah.
This thesis will principally analyze with the model of a human soul consisting of two parts: lower in the world of reality, and upper in the world of the Sefirot. The thesis is divided into three main parts. The first part will deal with the divinity of the soul according to Cordovero. This part will deal with Alkabetz and Cordovero’s analysis of question of whether the Sefirot are vessels or the actuality of God, on the basis of which they will present their view that the soul, which emanates from the Sefirot is divine. An additional chapter in this section will deal with the conflict between philosophy and mysticism, in which it will be argued that the Kabbalists in Safed in the sixteenth century partially adopt the Jewish philosophical approach, characterized most clearly by Maimonides. According to the latter approach there is no possibility for contact between man and divinity, and there remains a profound ontological gap between the metaphysical and physical worlds. In light of the Kabbalist’s desire for contact with the deity and for union with it, the mystical Kabbalistic approach cannot accept such a gap.
The second section of the thesis will deal with the approach adopted by the sixteenth century Safed Kabbalists regarding the human soul which is divided into two levels that exist simultaneously; one in the material world and one in the spiritual world. This approach can be seen in the Zohar but it does not occupy a central place there.
[bookmark: _GoBack]The third part will be divided into five chapters each discussing the soul and its aspiration for union with its other part through additional methods of cleaving: divinity, the soul of the teacher, and the soul of the deceased tzaddik (righteous one). The basis of attachment is in the vision of the soul as part of God (ḥelek Eloha mi-ma’al), an idea that allows the movement of the soul along the continuum between man and the deity. This section will discuss a number of topics: the aspiration for the unification of the two levels of the soul leading to attachment between the subject and the object, where both have the aspiration for unification and merging. There will also be a discussion of holy time in which a mystical union between the soul and its other part is possible, which is expressed through the descent of an “additional soul” on Shabbat. 
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