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PREFACE  TO  THE  FIRST  EDITION 

More  than  twenty  years  have  passed  since  1  began  to  devote 
myself  to  the  study  of  Jewish  mysticism  and  especially  of  Kabbalism. 
It  was  a  beginning  in  more  than  one  sense,  for  the  task  which  con- 

fronted me  necessitated  a  vast  amount  of  spade-work  in  a  field 
strewn  with  ruins  and  by  no  means  ripe  as  yet  for  the  constructive 
labors  of  the  builder  of  a  system.  Both  as  to  historical  fact  and 
philological  analysis  there  was  pioneer  work  to  be  done,  often  of 

the  most  primitive  and  elementary  kind.  Rapid  bird's-eye  syntheses 
and  elaborate  speculations  on  shaky  premises  had  to  give  way  to 
the  more  modest  work  of  laying  the  secure  foundations  of  valid 

generalization.  Where  others  had  either  disdained  close  acquaint- 
ance with  the  sources  of  what  they  frequently  rejected  and  con- 

demned, or  erected  some  lofty  edifice  of  speculation,  I  found  myself 
constrained  by  circumstance  and  by  inclination  to  perform  the 
modest  but  necessary  task  of  clearing  the  ground  of  much  scattered 
debris  and  laying  bare  the  outlines  of  a  great  and  significant  chapter 
in  the  history  of  Jewish  religion.  Needless  to  say,  like  all  spade- 
work,  the  task  gradually  imposed  on  my  mind  a  certain  conception 
of  the  subject-matter  as  a  whole.  As  the  innumerable  and  often 
laborious  investigations  of  detailed  points  neared  completion,  the 
outlines  became  less  blurred,  and  presently  there  emerged  from  the 
confusing  welter  of  fact  and  fiction  a  picture,  more  or  less  definite 
though  not  at  all  points  complete,  of  the  development  of  Jewish 
mysticism,  its  inner  significance,  its  problems  and  its  meaning  for 
the  history  of  Judaism  in  general.  In  many  details  this  gradually 
unfolding  conception  differed  not  inconsiderably  from  the  views 
hitherto  current  in  the  literature  published  on  the  subject.  I  owe 
a  debt  of  gratitude  to  those  among  my  predecessors  in  this  field 
whose  footsteps  I  have  followed,  but  honesty  compels  me  to  add 
that  on  most  points  my  later  views  have  very  little  in  common 
with  their  own. 

Having  arrived  at  this  stage  of  research,  nothing  could  have  been 
more  welcome  to  me  than  the  invitation  to  serve  as  Stroock  lecturer 

at  the  Jewish  Institute  of  Religion  in  New  York  for  the  year  1938. 
Of  the  nine  lectures  contained  in  this  volume,  in  which  I  haye 

attempted  to  sum  up  some  of  the  principal  results  of  my  investiga- 
tions, seven  were  delivered  there,  six  in  English  and  one,  the  fifth, 

in  Hebrew.  The  remaining  two,  namely  the  second  and  third, 
dealing  with  two  additional  important  aspects  of  the  development 
of  Jewish  mysticism  which  could  not  be  included  in  the  schedule 
of  the  original  seven,  were  given  upon  other  occasions. 

All  the  lectures  included  in  this  volume  are  published  in  a  con- 
siderably enlarged  version,  with  the  exception  of  the  last  which  is 



reprinted  almost  in  the  original  form.  To  have  expanded  the  brief 
account  of  Hasidism  given  here  by  a  closer  examination  of  specific 
phenomena  would  have  necessitated  writing  a  new  book.  I  have 
therefore  contented  myself  with  an  exposition  of  my  general  views 
on  the  subject.  All  in  all,  it  may  be  said  that  the  purpose  of  this 
book  is  not  to  give  a  complete  historical  account  of  Jewish  mysticism 
but  an  outline  of  its  principal  features  in  the  form  of  an  analysis 
of  some  of  its  most  important  phases.  A  comprehensive  critical 
history  of  Jewish  mysticism,  with  special  reference  to  all  the  various 
currents  and  cross-currents  of  Kabbalism,  would  require  several 
volumes.  Since  these  lectures  were  not  intended  exclusively  for  re- 

search students  in  this  field  but  for  the  much  wider  circle  of  those 

who  take  an  interest  in  questions  of  Jewish  history  and  religion, 
I  have  laid  greater  stress  on  the  analysis  and  interpretation  of 
mystical  thought  than  on  the  historical  links  between  the  various 

systems.  Where  it  was  possible  without  introducing  too  much  philo- 
logical detail  I  have  nevertheless  sketched  the  historical  connections 

at  least  in  outline.  Only  in  the  lecture  on  the  Book  Zohar  and  its 
author  have  I  departed  from  this  rule  and  attempted  a  more 
thorough  philological  analysis.  1  have  considered  it  my  obligation 
to  do  so  both  in  view  of  the  generally  acknowledged  importance 
of  the  matter  for  the  history  of  Judaism  and  because  of  the  unfortu- 

nate state  of  the  discussion  to  date.  Readers  who  take  only  slight 
interest  in  such  questions  of  literary  and  historical  criticism  will 
miss  little  by  skipping  the  fifth  lecture.  For  similar  reasons  I  have 
placed  the  notes  at  the  end  of  the  book,  in  order  not  to  burden  the 
text  too  much  with  references  which  have  little  meaning  for  those 
outside  the  circle  of  students  of  Judaism  familiar  with  the  reading 
of  Hebrew  texts. 

This  book  challenges  in  some  of  its  major  theses  not  a  few  notions 
about  Jewish  history  and  religion  which  are  more  or  less  generally 
accepted  by  both  Jews  and  non-Jews.  If  the  great  task  of  Jewish 
scholarship  in  our  generation,  the  task  of  rewriting  Jewish  history 
with  a  deeper  understanding  of  the  interplay  of  religious,  political 
and  social  forces,  is  to  be  successfully  carried  out,  there  is  urgent 
need  for  a  new  elucidation  of  the  function  which  Jewish  mysticism 
has  had  at  varying  periods,  of  its  ideals,  and  of  its  approach  to  the 
various  problems  arising  from  the  actual  conditions  at  such  times. 
I  have  endeavored  to  present  my  views  on  this  subject  as  concisely 
and  at  the  same  time  as  clearly  as  possible,  in  the  hope  of  making 
a  serious  contribution  to  a  very  important  and  very  much  needed 

discussion.  Among  Hebrew  writers,  this  discussion  has  now  pro- 
ceeded for  a  number  of  years;  in  the  corresponding  English  litera- 

ture on  the  subject  it  has  been  reopened  by  Salo  Baron's  "A  Re- 
ligious and  Social  History  ofi  the  Jews,"  the  publication  of  which 



coincided  with  the  delivery  of  these  lectures.  I,  for  one,  sincerely 
believe  that  such  a  discussion  of  our  past  has  something  to  do  with 
our  future. 

I  wish  to  take  this  opportunity  to  thank  all  those  who  have  placed 
me  under  an  obligation  by  their  assistance  and  advice.  My  greatest 
debt  is  due  to  Mr.  George  Lichtheim,  Jerusalem,  for  his  translation 
of  the  bulk  of  the  manuscript.  Professor  Henry  Slonimsky  and  Pro- 

fessor Ralph  Marcus,  of  the  Jewish  Institute  of  Religion,  went 
through  the  first  draft;  Dr.  J.  L.  Magnes,  President  of  the  Hebrew 
University,  and  Mr.  Morton  Smith,  S.T.B.  (Harvard),  a  research 
student  at  the  University,  have  read  the  final  manuscript.  To  them 
all  1  am  more  than  obliged  for  their  kind  help  and  many  valuable 
suggestions  as  to  the  correct  wording  of  these  lectures.  Mr.  Hayim 
Wirszubski,  M.A.,  has  assisted  in  the  compilation  of  the  Index. 

I  owe  an  especial  debt  of  gratitude  to  Dr.  Stephen  S.  Wise,  President 
of  the  Jewish  Institute  of  Religion,  not  only  for  the  invitation  to 
deliver  these  lectures,  but  also  for  his  generous  consent  to  their 
publication  in  the  present  form,  and  to  Mr.  Salman  Schocken 
whose  constant  interest  and  help  has  made  it  possible  to  publish 
them  in  this  enlarged  version.  I  should  equally  like  to  mention 
the  valuable  suggestions  I  owe  to  discussions  of  many  points  of 
detail  with  friends  and  colleagues,  especially  with  Prof.  I.  F.  Baer. 

Finally,  I  wish  to  express  my  thanks  to  all  those  who  have  shown 
me  friendship  and  goodwill  during  my  stay  in  America  and  made 
me  feel  at  home  in  the  great  desert  of  New  York;  above  all  to  Prof. 
Shalom  Spiegel,  of  the  Jewish  Institute  of  Religion,  for  his  unfailing 
friendship  and  readiness  to  give  of  his  time  and  help.  To  Prof. 
Alexander  Marx,  of  the  Jewish  Theological  Seminary  of  America, 
to  Mr.  I.  Mendelsohn  and  Dr.  Abraham  Halkin,  of  Columbia  Uni- 

versity Library,  and  to  Dr.  Walter  Rothmann  and  Mr.  Moses  Marx, 
of  the  Library  of  the  Hebrew  Union  College,  I  feel  greatly  indebted 
for  the  exceedingly  liberal  assistance  they  have  extended  to  me 
during  my  work  in  these  three  great  collections  of  Kabbalistical 
manuscripts  in  the  United  States.  The  many  profitable  hours  I  have 
spent  there  have  left  their  imprint  on  the  final  text  of  this  book, 
since  I  was  able  to  make  use  of  some  important  new  material 
which  had  previously  escaped  my  notice  or  which  was  not  included 
in  the  collections  of  Europe  and  Palestine  to  which  I  had  had  access. 

GERSHOM   G.   SCHOLEM 

Jerusalem 
The  Hebrew   University 

May   1941 



PREFACE  TO  THE  SECOND  EDITION 

The  kind  reception  accorded,  in  many  circles,  to  this  book,  which 
deals  with  no  easy  subject  indeed,  has  made  necessary,  after  five 
years,  a  second  edition.  I  have  revised  style  and  matter  and  have 
made  some  more  substantial  additions  here  and  there,  wherever  the 
context  allowed  me  to  do  so.  I  should  have  preferred  very  much 
to  give  an  account  of  the  beginnings  of  Kabbalism  as  from  1150  to 
1250,  all  the  more  as  it  regards  a  problem  having  an  extraordinary 
bearing  on  the  history  of  Judaism.  But  it  appeared  in  the  course 
of  the  work  that  the  subject  needs  a  more  thorough  treatment  than 
could  possibly  have  been  given  within  the  framework  of  these  lec- 

tures; I  propose,  therefore,  to  present  the  results  of  my  studies  in  a 
special  publication. 

G.  C»  S« 

Jerusalem,  February  1946 

PUBLISHER'S  NOTE  TO   THE  THIRD  EDITION 

This  edition  is  a  reprint  of  the  second,  revised,  edition.  Misprints 
have  been  corrected.  A  number  of  studies  which  appeared  after  the 
second  edition  went  to  print  have  been  added  to  the  Bibliography. 

October  19^4 

PUBLISHER'S  NOTE    TO    THE  PAPERBACK  EDITION 
This  edition  is  a  reprint  of  the  third  edition.  A  selection  of  studies 

in  the  field  which  appeared  after  the  third  edition  has  been  added 
to  the  Bibliography. 

November  1960 



\ 

CONTENTS 

FIRST  LECTURE:    GENERAL  CHARACTERISTICS  OF  JEWISH 

MYSTICISM.  pp.  1-39. 

Purpose  of  these  lectures.  What  is  Mysticism?  The  paradoxical  nature  of 

P  mystical   experience.  Mysticism   as   an  historical   phenomenon.    Mythology, 

Religion  and  Mysticism.  Mystical  interpretation  of  religious  values.  Jewish 

Mysticism  influenced  by  the  positive  contents  of  Judaism.  The  Kabbalistic 

theory  of  the  hidden  God  and  His  attributes.  The  Sefiroth.  The  Torah. 

Kabbalism  and  language.  Mysticism  and  the  historical  world.  Cosmogony 

P  and    eschatology.   Jewish    Philosophy    and    Kabbalism.    Allegorization    and 

symbolism.  Philosophical  and  mystical  interpretation  of  Halakhah  and 

Aggadah.  Kabbalism  and  prayer.  Mythical  elements  in  Kabbalistic  thought. 

The  resurrection  of  myth  in  the  heart  of  Judaism.  The  absence  of  the 

feminine  element  in  Jewish  Mysticism. 

^SECOND  LECTURE:     MERKABAH  MYSTICISM  AND  JEWISH 

^        GNOSTICISM  pp.  40-79 

The  first  period  of  Jewish  Mysticism.  Anonymity  of  the  writings.  Esoterism 

of  the  Mishnah  teachers.  Throne-mysticism.  Apocalyptic  and  mysticism. 

The  literature  of  the  Hekhaloth-hooks.  The  Yorde  Merkabah  and  their 

organization.  Conditions  of  initiation.  The  ecstatic  ascent  of  the  soul  and 

its  technique.  Magical  elements.  Dangers  of  the  ascent.  God  as  Holy  King. 

The  hymns  of  the  Merkabah  mystics.  Shiur  Komah.  Enoch,  Metatron  and 

Yahoel.  The  cosmic  curtain.  Remains  of  Gnostic  speculations  on  aeons. 

The  "Book  of  Creation."  Theurgy.  Moral  re-interpretation  of  the  Merkabah. 
/ 

y   THIRD  LECTURE:     HASIDISM  IN   MEDIAEVAL  GERMANY      pp.  80-118 

■* 

The  rise  of  Hasidism  in  Germany.  Mystical  tradition  and  German  Jewry. 

The  "Book  of  the  Devout."  Jehudah  the  Hasid  and  his  disciples.  Eschatolog- 
ical  character  of  Hasidism.  The  new  ideal  of  the  Hasid:  Ascetics,  ataraxy 

and  altruism.  Love  of  God.  A  Judaized  version  of  monkish  Cynicism.  The 

magic  power  of  the  Hasid.  The  Golem  legend.  Mysteries  of  Prayer.  Oc- 

cultist practices.  Hasidic  conception  of  penitence.  The  conception  of  God  in 

Hasidism,  Immanence  of  God.  Kavod,  the  Divine  Glory.  Traces  of  the 

Philonic  doctrine  of  the  Logos.  The  Cherub  on  the  throne.  Holiness  and 

Greatness  in  God.  The  aim  of  prayer.  The  cosmic  archetypes. 



y 
XII  CONTENTS 

FOURTH  LECTURE:    ABRAHAM  ABULAFIA  AND  THE 

DOCTRINE  OF  PROPHETIC  KABBALISM  pp.  119-155 

Emergence  of  Kabbalism.  Types  of  Kabbalists.  Kabbalistic  reticence  and 

censorship.  Vision  and  ecstasy.  The  conception  of  Devekuth^ihQ  Jewish 

form  of  mystical  union.  Life  and  work  of  Abraham  Abulafia.  His  theory  of 

ecstatical  knowledge.  The  "science  of  combination."  The  music  of  pure 
thought.  The  mystical  nature  of  prophecy.  Prophetic  Kabbalism.  Mystical 

transfiguration  as  the  essence  of  ecstasy.  Mystical  pragmatism.  Practical 

Kabbalism  and  magic.  Later  developments  of  Abulafia's  doctrines.  Transla- 
tion of  an  autobiography  written  by  a  disciple  of  Abulafia. 

FIFTH  LECTURE:    THE  ZOHAR  I.  THE  BOOK  AND  ITS 

AUTHOR  pp.  156-204 

The  problem  of  the  Zohar.  Literary  character  and  composition  of  the 

Zohar.  The  whole  of  the  Zoharic  "literature"  consists  of  two  major  parts: 
the  bulk  of  the  Zohar  and  the  Raya  Mehemna.  The  bulk  of  the  Zohar  the 

work  of  one  author.  Evidence  of  unity.  The  language  and  style  of  the 

Zohar.  Its  stage-setting.  Pseudo-realism.  Principles  of  literary  composition. 
Sources  of  the  Zohar:  the  real  and  fictitious  ones.  Treatment  of  the  sources. 

The  author's  predilection  for  certain  Kabbalistic  doctrines  and  dislike  for 
others.  Absence  of  the  doctrine  of  the  Shemitahs,  or  units  of  cosmic  devel- 

opment. Stages  in  the  composition.  The  Midrash  Ha-Neelam  as  the  oldest 
constituent  of  the  Zohar.  The  Midrash  Ha-Neelam  written  between  1275 

and  1281;  the  bulk  of  the  Zohar  between  1281  and  1286;  the  Raya  Mehemna 

and  Tikkunim  about  1300.  The  question  of  the  personality  of  the  author. 

Moses  ben  Shemtob  de  Leon.  The  old  testimonial  on  his  authorship.  Moses 

de  Leon  and  Joseph  Gikatila.  Comparison  of  Moses  de  Leon's  Hebrew  writ- 
ings with  the  bulk  of  the  Zohar.  Identity  of  the  author  of  all  these  writings. 

Other  Kabbalistic  pseudepigrapha  written  by  Moses  de  Leon.  Veiled  refer- 

ences to  his  authorship  of  the  Zohar  in  Moses'  Hebrew  writings.  Moses  de 

Leon's  spiritual  development  and  his  motives  in  writing  the  Zohar.  Pseud- 
epigraphy  a  legitimate  category  of  religious  literature. 

X- A~  SIXTH  LECTURE:    THE  ZOHAR  II.  THE  THEOSOPHIC 

^  DOCTRINE  OF  THE  ZOHAR  pp.  205-245 
The  difference  between  Merkabah  Mysticism  and  Spanish  Kabbalism.  The 

hidden  God  or  En-Sof.  The  Sefiroth,  the  Realm  of  Divinity.  Mystical  con- 

ception of  the  Torah.  Symbolical  realization  of  the  Sefiroth.  Some  instances 

of  Kabbalistic  Symbolism.  God  as  a  mystical  organism.  Nothing  and  Being. 



y 

CONTENTS  XIII 

The  first  three  stages  of  the  Sefirotic  development.  Creation  and  its  relation 

to  God.  Theogony  and  Cosmogony.  Pantheistic  leanings  of  the  author  of 

the  Zohar.  The  original  nature  of  Creation.  Mythical  imagery  in  Kabbalistic 

thought.  The  problem  of  sexual  symbolism.  The  new  idea  of  the  Shekhinah 

as  a  feminine  element  in  God  and  as  the  mystical  Community  of  Israel. 

Man  and  his  Fall.  Kabbalistic  ethics.  The  nature  of  evil.  The  Zohar  and 

Jacob  Boehme.  Psychology  of  the  Zohar.  Unity  of  theosophy,  cosmology  and 

psychology. 

SEVENTH  LECTURE:    ISAAC  LURIA  AND  HIS  SCHOOL  pp.  244-286 

The  Exodus  from  Spain  and  its  religious  consequences.  Kabbalism  on  its 

way  to  Messianism.  Apocalyptic  propaganda  by  Kabbalists.  The  character 
and  function  of  the  new  Kabbalism.  Its  center  in  Safed,  Palestine.  Moses 

Cordovero  and  Isaac  Luria.  Their  personalities.  Spread  of  Lurianic  Kab- 

balism. Israel  Sarug.  Characteristics  of  the  Lurianic  doctrine.  Tsimtsum, 

Shevirah  and  Tikkun.  The  twofold  process  of  Creation.  The  withdrawal  of 

God  into  Himself  as  the  starting-point  of  Creation.  Meaning  of  this  doctrine. 

The  primordial  catastrophe,  or  Breaking  of  the  Vessels.  The  origin  of  Evil. 

Two  aspects  of  the  theory  of  the  Tikkun,  or  restoration  of  harmony.  The 

mystical  birth  of  the  personal  God  and  the  mystical  action  of  man.  The 

emergence  of  theosophic  worlds,  and  their  relation  to  God.  Theism  and 

Pantheism  in  Luria's  system.  Mystical  reinterpretation  of  Messianism.  The 

doctrine  of  mystical  Y>^2iytr.Kawwanah.  Man's  role  in  the  Universe.  Luria's 
psychology  and  anthropology.  The  Exile  of  the  Shekhinah.  The  uplifting  of 

the  holy  sparks.  Transmigration  of  the  soul  and  its  place  in  the  Kabbalism 

of  Safed.  Influence  of  Lurianic  Kabbalism.  A  great  myth  of  Exile  and 

Redemption. 

EIGHTH  LECTURE:    SABBATIANISM  AND  MYSTICAL 

HERESY  pp.  287-324 ■M 

The  Sabbatian  movement  of  1665—1666.  Sabbatai  Zevi,  the  Kabbalistic 

Messiah,  and  Nathan  of  Gaza,  his  prophet.  Sabbatai  Zevi's  illness  and  its 
mystical  interpretation  by  Nathan.  Quasi-sacramental  character  of  anti- 

nomian  actions.  Lurianism  adapted  to  the  personality  of  the  new  Messiah. 

Heretical  turn  of  the  movement  after  the  apostasy  of  Sabbatai  Zevi.  Im- 

portance of  Sabbatianism  for  Jewish  history.  A  revolution  of  the  Jewish 

consciousness.  Connection  between  heretical  Kabbalism  and  "Enlighten- 

ment." The  Sabbatian  ideology.  A  religion  of  paradoxes.  Historical  and 

mystical  aspects  of  Redemption.  Their  clash  after  Sabbatai  Zevi's  apostasy. 



XIV  CONTENTS 

Sabbatianism  and  Christianity.  Influence  of  Marranic  psychology  on  Sab- 

batianism.  Doctrine  of  the  necessary  apostasy  of  the  Messiah.  The  problem 

of  antinomianism.  Moderate  and  radical  forms  of  Sabbatianism.  Mystical 

nihilism  and  the  doctrine  of  the  Holiness  of  Sin.  The  new  conception  of 

God:  the  first  cause,  or  the  God  of  Reason,  and  the  first  effect,  or  the  God 

of  Revelation. 

yj^INTH  LECTURE:    HASIDISM:  THE  LATEST  PHASE  pp.  325-350 

Polish  and  Ukrainian  Hasidism  of  the  eighteenth  century  and  its  problem. 
Kabbalistic  and  Hasidic  literature.  The  transformation  of  Kabbalism  into 

a  popular  movement.  The  alternatives  of  Kabbalistic  development  after  the 

collapse  of  Sabbatianism.  Return  to  esoteric  forms  of  worship:  Rabbi  Sha- 

lom Sharabi.  Intensification  of  its  popular  aspects:  Hasidism.  Kabbalism 

purged  of  its  Messianic  elements.  Sabbatianism  and  Hasidism.  Rabbi  Adam 

Baal  Shem— a  crypto-Sabbatian  prophet.  New  type  of  leadership  in  Sab- 

batianism and  Hasidism.  Mystical  revivalism.  What  is  novel  in  Hasidism? 

The  essential  originality  of  Hasidism  not  connected  with  mystical  theosophy 

but  with  mystical  ethics.  Zaddikism  implied  by  the  intrinsic  nature  of 

Hasidism.  Personality  takes  the  place  of  doctrine.  The  figure  of  the  Zaddik, 

or  Saint.  The  living  Torah.  The  social  function  of  the  Saint  as  the  center 

of  the  community  of  men.  Mysticism  and  magic  in  Hasidism.  The  Hasidic 
story. 

NOTES  pp.  351-424 

BIBLIOGRAPHY  pp.  425-440 

INDEX  pp.  441-456 



TABLE  OF  TRANSLITERATION 

In  the  text  of  the  lectures,  the  use  of  Hebrew  letters  has  been  avoided 

throughout.  The  following  is  the  transliteration  of  the  Hebrew  alphabet 

used,  apart  from  the  exceptions  given   below,  in   the  present   volume: 

K omitted 

a b 

n V 

a g 

1 d 

n h 

1 w 

t % 

n h 

tt t 

n y 

3 k 

3 kh 

9 1 ID 

m 

^ n 

D s 

P omitted 

B P 

& £ 

2 ts 

P k 

"1 

r 

^ sh 

n t 

n th 

Biblical  names  are  given  in  the  form  used  in  the  Authorized  Version. 

Certain  accepted  terms  are  given  in  the  transliterations  generally  current, 

e.g.,  Zaddik. 





I 
FIRST  LECTURE 

GENERAL  CHARACTERISTICS  OF  JEWISH  MYSTICISM 

It  is  the  purpose  of  these  lectures  to  describe  and  to  analyse  some 
of  the  major  trends  of  Jewish  mysticism.  I  cannot  of  course  hope  to 
deal  comprehensively  in  a  few  hours  with  a  subject  so  vast  and  at  the 
same  time  so  intricate  as  the  whole  sweep  and  whirl  of  the  mystical 
stream,  as  it  runs  its  course  through  the  movements  which  are  known 
to  the  history  of  Jewish  religion  under  the  names  of  Kabbalah  and 
Hasidism.  Probably  all  of  you  have  heard  something  about  these 
aspects  of  Jewish  religion.  Their  significance  has  been  a  matter  of 
much  dispute  among  Jewish  scholars.  Opinion  has  changed  several 
times;  it  has  fluctuated  between  the  extremes  of  hostile  criticism  and 

condemnation  on  the  one  hand,  and  enthusiastic  praise  and  defense 
on  the  other.  It  has  not,  however,  greatly  advanced  our  knowledge  of 

what  may  be  called  the  real  nature  of  mystical  lore,  nor  has  it  en- 
abled us  to  form  an  unbiased  judgment  as  to  the  part  this  lore  has 

played  and  continues  to  play  in  Jewish  history,  or  as  to  its  impor- 
tance for  a  true  understanding  of  Judaism. 

It  is  only  fair  to  add  that  the  exposition  of  Jewish  mysticism,  or 
that  part  of  it  which  has  so  far  been  publicly  discussed,  abounds  in 
misunderstandings  and  consequent  misrepresentations  of  the  subject 

matter  under  discussion.  The  great  Jewish  scholars  of  the  past  cen- 
tury whose  conception  of  Jewish  history  is  still  dominant  in  our 

days,  men  like  Graetz,  Zunz,  Geiger,  Luzzatto  and  Steinschneider, 

had  little  sympathy— to  put  it  mildly— for  the  Kabbalah.  At  once 
strange  and  repellent,  it  epitomised  everything  that  was  opposed  to 

their  own  ideas  and  to  the  outlook  which  they  hoped  to  make  pre- 
dominant in  modern  Judaism.  Darkly  it  stood  in  their  path,  the  ally 

of  forces  and  tendencies  in  whose  rejection  pride  was  taken  by  a 

Jewry  which,  in  Steinschneider's  words,  regarded  it  as  its  chief  task 
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to  make  a  decent  exit  from  the  world.  This  fact  may  account  for  the 

negative  opinions  of  these  scholars  regarding  the  function  of  mysti- 
cism in  Jewish  history.  We  are  well  aware  that  their  attitude,  so  far 

from  being  that  of  the  pure  scholar,  was  rather  that  of  the  combat- 
ant actively  grappling  with  a  dangerous  foe  who  is  still  full  of 

strength  and  vitality;  the  foe  in  question  being  the  Hasidic  move- 
ment. Enmity  can  do  a  great  deal.  We  should  be  thankful  to  those 

zealous  early  critics  who,  though  their  judgment  and  sense  of  values 
may  have  been  affected  and  warped  by  their  prejudices,  nevertheless 

had  their  eyes  open  to  see  certain  important  factors  with  great  dis- 
tinctness. Often  enough  they  were  in  the  right,  though  not  for  the 

reasons  they  themselves  gave.  Truth  to  tell,  the  most  astonishing 
thing  in  reading  the  works  of  these  critics  is  their  lack  of  adequate 
knowledge  of  the  sources  or  the  subjects  on  which  in  many  cases 
they  ventured   to  pass  judgment. 

It  is  not  to  the  credit  of  Jewish  scholarship  that  the  works  of  the 
few  writers  who  were  really  informed  on  the  subject  were  never 
printed,  and  in  some  cases  were  not  even  recorded,  since  there  was 
nobody  to  take  an  interest.  Nor  have  we  reason  to  be  proud  of  the 
fact  that  the  greater  part  of  the  ideas  and  views  which  show  a  real 

insight  into  the  world  of  Kabbalism,  closed  as  it  was  to  the  rational- 
ism prevailing  in  the  Judaism  of  the  nineteenth  century,  were  ex- 

pressed by  Christian  scholars  of  a  mystical  bent,  such  as  the  English- 

man Arthur  Edward  Waite*  of  our  days  and  the  German  Franz 
Josef  Molitor'  a  century  ago.  It  is  a  pity  that  the  fine  philosophical 
intuition  and  natural  grasp  of  such  students  lost  their  edge  because 
they  lacked  all  critical  sense  as  to  historical  and  philological  data  in 
this  field,  and  therefore  failed  completely  when  they  had  to  handle 
problems  bearing  on  the  facts. 

The  natural  and  obvious  result  of  the  antagonism  of  the  great 
Jewish  scholars  was  that,  since  the  authorized  guardians  neglected 
this  field,  all  manner  of  charlatans  and  dreamers  came  and  treated  it 

as  their  own  property.  From  the  brilliant  misunderstandings  and 
misrepresentations  of  Alphonse  Louis  Constant,  who  has  won  fame 

under  the  pseudonym  of  Eliphas  L^vi,  to  the  highly  coloured  hum- 
bug of  Aleister  Crowley  and  his  followers,  the  most  eccentric  and 

fantastic  statements  have  been  produced  purporting  to  be  legitimate 
interpretations  of  Kabbalism.  The  time  has  come  to  reclaim  this 

derelict  area  and  to  apply  to  it  the  strict  standards  of  historical  re- 
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search.  It  is  this  task  which  I  have  set  myself,  and  in  the  following 

lectures  I  should  like  to  give  some  idea  of  the  conclusions  to  which 

I  have  come  in  trying  to  light  up  this  dark  ground. 

I  do  not  have  to  point  out  that  what  I  am  going  to  say  can  in  the 

nature  of  things  be  no  more  than  a  brief  outline  of  the  main  struc- 
ture of  mystical  thought,  as  it  reveals  itself  in  some  of  the  classics  of 

Jewish  mysticism— more  often  than  not  in  an  obscure  guise  which 
makes  it  none  too  easy  for  modern  minds  to  penetrate  into  its  mean- 

ing. Obviously  it  is  impossible  to  give  a  summary  of  the  subject  with- 
out at  the  same  time  attempting  to  interpret  its  meaning.  It  is  a 

dangerous  task  to  summarize  in  a  few  chapters  a  religious  movement 

covering  many  centuries.  In  trying  to  explain  so  intricate  a  matter  as 

Kabbalism  the  historian,  too,  must  heed  Byron's  query:  "Who  will 

then  explain  the  explanation?"  For  the  rest,  selection  and  abbrevia- 
tion themselves  constitute  a  kind  of  commentary,  and  to  a  certain 

extent  even  an  appreciation  of  the  subject.  In  other  words,  what  I 

am  going  to  present  is  a  critical  appreciation  involving  a  certain 

philosophical  outlook,  as  applied  to  the  life  texture  of  Jewish  his- 
tory, which  in  its  fundamentals  I  believe  to  be  active  and  alive  to 

this  day. 

Since  Jewish  mysticism  is  to  be  the  subject  of  these  lectures,  the 

first  question  bound  to  come  up  is  this:  what  is  Jewish  mysticism? 
What  precisely  is  meant  by  this  term?  Is  there  such  a  thing,  and  if  so, 

what  distinguishes  it  from  other  kinds  of  mystical  experience?  In 

order  to  be  able  to  give  an  answer  to  this  question,  if  only  an  incom- 

plete one,  it  will  be  necessary  to  recall  what  we  know  about  mysti- 
cism in  general.  I  do  not  propose  to  add  anything  essentially  new  to 

the  immense  literature  which  has  sprung  up  around  this  question 

during  the  past  half-century.  Some  of  you  may  have  read  the  bril- 
liant books  written  on  this  subject  by  Evelyn  Underbill  and  Dr. 

Rufus  Jones.  I  merely  propose  to  rescue  what  appears  to  me  impor- 
tant for  our  purpose  from  the  welter  of  conflicting  historical  and 

metaphysical  arguments  which  have  been  advanced  and  discussed  in 

the  course  of  the  past  century. 

It  is  a  curious  fact  that  although  doubt  hardly  exists  as  to  what 

constitutes  the  phenomena  to  which  history  and  philosophy  have 

given  the  name  of  mysticism,  there  are  almost  as  many  definitions 
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of  the  term  as  there  are  writers  on  the  subject.  Some  of  these  defini- 
tions, it  is  true,  appear  to  have  served  more  to  obscure  the  nature 

of  the  question  than  to  clarify  it.  Some  idea  of  the  confusion  en- 
gendered by  these  definitions  can  be  gauged  from  the  interesting 

catalogue  of  "Definitions  of  Mysticism  and  Mystical  Theology" 
compiled  by  Dr.  Inge  as  an  appendix  to  his  lectures  on  "Christian 

Mysticism." 
A  good  starting-point  for  our  investigation  can  be  obtained  by 

scrutinizing  a  few  of  these  definitions  which  have  won  a  certain 

authority.  Dr.  Rufus  Jones,  in  his  excellent  "Studies  in  Mystical 
Religion"  defines  his  subject  as  follows:  "I  shall  use  the  word  to 
express  the  type  of  religion  which  puts  the  emphasis  on  immediate 
awareness  of  relation  with  God,  on  direct  and  intimate  conscious- 

ness of  the  Divine  Presence.  It  is  religion  in  its  most  acute,  intense 

and  living  stage."*  ̂ Thomas  Aquinas  briefly  defines  mysticism  as 
cognitio  dei  experimentalis/  as  the  knowledge  of  God  through  ex- 

perience In  using  this  term  he  leans  heavily,  like  many  mystics  be- 
fore and  after  him,  on  the  words  of  the  Psalmist  (Psalm  xxxiv,  9): 

"Oh  taste  and  see  that  the  Lord  is  good."  It  is  this  tasting  and 
seeing,  however  spiritualized  it  may  become,  that  the  genuine  mystic 
desires.  His  attitude  is  determined  by  the  fundamental  experience 
of  the  inner  self  which  enters  into  immediate  contact  with  God  or 

the  metaphysical  Reality.  What  forms  the  essence  of  this  experience, 

and  how  it  is  to  be  adequately  described— that  is  the  great  riddle 
which  the  mystics  themselves,  no  less  than  the  historians,  have  tried 
to  solve. 

For  it  must  be  said  that  this  act  of  personal  experience,  the  sys- 
tematic investigation  and  interpretation  of  which  forms  the  task  of 

all  mystical  speculation,  is  of  a  highly  contradictory  and  even  para- 
doxical nature.  Certainly  this  is  true  of  all  attempts  to  describe  it 

in  words  and  perhaps,  where  there  are  no  longer  words,  of  the  act 
itself.  What  kind  of  direct  relation  can  there  be  between  the  Creator 

and  His  creature,  between  the  finite  and  the  infinite;  and  how  can 

words  express  an  experience  for  which  there  is  no  adequate  simile 
in  this  finite  world  of  man?  Yet  it  would  be  wrong  and  superficial 
to  conclude  that  the  contradiction  implied  by  the  nature  of  mystical 

experience  betokens  an  inherent  absurdity.  It  will  be  wiser  to 
assume,  as  we  shall  often  have  occasion  to  do  in  the  course  of  these 

lectures,  that  the  religious  world  of  the  mystic  can  be  expressed  in 

■'K 
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terms  applicable  to  rational  knowledge  only  with  the  help  of  para- 

dox. Among  the  psychologists  G.  Stratton,  in  his  "Psychology  of 
Religious  Life"  (1911),  has  laid  particular  stress  on  this  essential 
conflict  in  religious  life  and  thought,  even  in  its  non-mystical  form. 
It  is  well  known  that  the  descriptions  given  by  the  mystics  of  their 

peculiar  experiences  and  of  the  God  whose  presence  they  experience 
are  full  of  paradoxes  of  every  kind.  It  is  not  the  least  baffling  of 

these  paradoxes— to  take  an  instance  which  is  common  to  Jewish 

and  Christian  mystics— that  God  is  frequently  described  as  the 
mystical  Nothing.  I  shall  not  try  now  to  give  an  interpretation 
of  this  term,  to  which  we  shall  have  to  return;  I  only  want  to 

stress  the  fact  that  the  particular  reality  which  the  mystic  sees  or 
tastes  is  of  a  very  unusual  kind. 

To  the  general  history  of  religion  this  fundamental  experience 
is  known  under  the  name  of  unio  mystica,  or  mystical  union  with 

God.  The  term,  however,  has  no  particular  significance.  Numerous 

mystics,  Jews  as  well  as  non-Jews,  have  by  no  means  represented 
the  essence  of  their  ecstatic  experience,  the  tremendous  uprush  and 

soaring  of  the  soul  to  its  highest  plane,  as  a  union  with  God.  To 

take  an  instance,  the  earliest  Jewish  mystics  who  formed  an  organ- 
ized fraternity  in  Talmudic  times  and  later,  describe  their  experi- 
ence in  terms  derived  from  the  diction  characteristic  of  their  age. 

They  speak  of  the  ascent  of  the  soul  to  the  Celestial  Throne  where 

it  obtains  an  ecstatic  view  of  the  majesty  of  God  and  the  secrets 

of  His  Realm.  A  great  distance  separates  these  old  Jewish  Gnostics 

from  the  Hasidic  mystics  one  of  whom  said:"  "There  are  those 
who  serve  God  with  their  human  intellect,  and  others  whose  gaze 

is  fixed  on  Nothing.  .  .  .  He  who  is  granted  this  supreme  experience 

loses  the  reality  of  his  intellect,  but  when  he  returns  from  such  con- 
temjDlation  to  the  intellect,  he  finds  it  full  of  divine  and  inflowing 

splendor."  And  yet  it  is  the  same  experience  which  both  are  trying 
to  express  in  different  ways. 

This  leads  us  to  a  further  consideration:  it  would  be  a  mistake 

to  assume  that  the  whole  of  what  we  call  mysticism  is  identical  with 

that  personal  experience  which  is  realized  in  the  state  of  ecstasy 

or  ecstatic  meditation.  Mysticism,  as  an  historical  phenomenon,  com- 
prises much  more  than  this  experience,  which  lies  at  its  root.  There 

is  a  danger  in  relying  too  much  on  purely  speculative  definitions  of 

the  term.  The  point  I  should  like  to  make  is  this— that  there  is  no 
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such  thing  as  mysticism  in  the  abstract,  that  is  to  say,  a  phenomenon 
or  experience  which  has  no  particular  relation  to  other  religious 

phenomena.  There  is  no  mysticism  as  such,  there  is  only  the  mysti- 
cism of  a  particular  religious  system.  Christian,  Islamic,  Jewish 

mysticism  and  so  on.  That  there  remains  a  common  characteristic 

it  would  be  absurd  to  deny,  and  it  is  this  element  which  is  brought 
out  in  the  comparative  analysis  of  particular  mystical  experiences. 
But  only  in  our  days  has  the  belief  gained  ground  that  there  is  such 

a  thing  as  an  abstract  mystical  religion.  One  reason  for  this  wide- 
spread belief  may  be  found  in  the  pantheistic  trend  which,  for  the 

past  century,  has  exercised  a  much  greater  influence  on  religious 

thought  than  ever  before.  Its  influence  can  be  traced  in  the  mani- 
fold attempts  to  abandon  the  fixed  forms  of  dogmatic  and  institu- 

tional religion  in  favour  of  some  sort  of  universal  religion.  For  the 
same  reason  the  various  historical  aspects  of  religious  mysticism  are 
often  treated  as  corrupted  forms  of  an,  as  it  were,  chemically  pure 

mysticism  which  is  thought  of  as  not  bound  to  any  particular  religi- 
on. As  it  is  our  intention  to  treat  of  a  certain  definite  kind  of 

mysticism,  namely  Jewish,  we  should  not  dwell  too  much  upon  such 
abstractions.  Moreover,  as  Evelyn  Underbill  has  rightly  pointed  out, 
the  prevailing  conception  of  the  mystic  as  a  religious  anarchist  who 
owes  no  allegiance  to  his  religion  finds  little  support  in  fact.  History 
rather  shows  that  the  great  mystics  were  faithful  adherents  of  the 
great  religions. 

Jewish  mysticism,  no  less  than  its  Greek  or  Christian  counter- 
parts, presents  itself  as  a  totality  of  concrete  historical  phenomena. 

Let  us,  therefore,  pause  to  consider  for  a  moment  the  conditions  and 

circumstances  under  which  mysticism  arises  in  the  historical  deve- 
lopment of  religion  and  particularly  in  that  of  the  great  monothe- 

istic systems.  The  definitions  of  the  term  mysticism,  of  which  I  have 
given  a  few  instances,  lead  only  too  easily  to  the  conclusion  that  all 
religion  in  the  last  resort  is  based  on  mysticism;  a  conclusion  which, 
as  we  have  seen,  is  drawn  in  so  many  words  by  Rufus  Jones.  For 

is  not  religion  unthinkable  without  an  "immediate  awareness  of 
relation  with  God"?  That  way  lies  an  interminable  dispute  about 
words.  The  fact  is  that  nobody  seriously  thinks  of  applying  the 
term  mysticism  to  the  classic  manifestations  of  the  great  religions. 
It  would  be  absurd  to  call  Moses,  the  man  of  God,  a  mystic,  or  to 

apply  this  term  to  the  Prophets,  on  the  strength  of  their  immediate 
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religious  experience.  I,  for  one,  do  not  intend  to  employ  a  termin- 
ology which  obscures  the  very  real  differences  that  are  recognized 

by  all,  and  thereby  makes  it  even  more  difficult  to  get  at  the  root 
of  the  problem. 

The  point  which  I  would  like  to  make  first  of  all  is  this:  Mysti- 
cism is  a  definite  stage  in  the  historical  development  of  religion  and 

makes  its  appearance  under  certain  well-defined  conditions.  It  is 
connected  with,  and  inseparable  from,  a  certain  stage  of  the  religious 
consciousness.  It  is  also  incompatible  with  certain  other  stages  which 
leave  no  room  for  mysticism  in  the  sense  in  which  the  term  is 
commonly  understood. 

The  first  stage  represents  the  world  as  being  full  of  gods  whom 

man  encounters  at  every  step  and  whose  presence  can  be  experi- 
enced without  recourse  to  ecstatic  meditation.  In  other  words,  there 

is  no  room  for  mysticism  as  long  as  the  abyss  between  Man  and  God 
has  not  become  a  fact  of  the  inner  consciousness.  That,  however, 

is  the  case  only  while  the  childhood  of  mankind,  its  mythical  epoch, 
lasts.  The  immediate  consciousness  of  the  interrelation  and  inter- 

dependence of  things,  their  essential  unity  which  precedes  duality 

and  in  fact  knows  nothing  of  it,  the  truly  monistic  universe  of  man's 
mythical  age,  all  this  is  alien  to  the  spirit  of  mysticism.  At  the  same 

time  it  will  become  clear  why  certain  elements  of  this  monistic  con- 
sciousness recur  on  another  plane  and  in  different  guise  in  the 

mystical  consciousness.  In  this  first  stage.  Nature  is  the  scene  of 

man's  relation  to  God. 
The  second  period  which  knows  no  real  mysticism  is  the  creative 

epoch  in  which  the  emergence,  the  break-through  of  religion  occurs. 

Religion's  supreme  function  is  to  destroy  the  dream-harmony  of 
Man,* Universe  and  God,  to  isolate  man  from  the  other  elements 
of  the  dream  stage  of  his  mythical  and  primitive  consciousness.  For 
in  its  classical  form,  religion  signifies  the  creation  of  a  vast  abyss, 
conceived  as  absolute,  between  God,  the  infinite  and  transcendental 

Being,  and  Man,  the  finite  creature.  For  this  reason  alone,  the  rise 

of  institutional  religion,  which  is  also  the  classical  stage  in  the  his- 
tory of  religion,  is  more  widely  removed  than  any  other  period  from 

mysticism  and  all  it  implies.  Man  becomes  aware  of  a  fundamental 
duality,  of  a  vast  gulf  which  can  be  crossed  by  nothing  but  the  voice; 
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the  voice  of  God,  directing  and  law-giving  in  His  revelation,  and 
the  voice  of  man  in  prayer.  The  great  monotheistic  religions  live 

and  unfold  in  the  ever-present  consciousness  of  this  bipolarity,  of 
the  existence  of  an  abyss  which  can  never  be  bridged.  To  them  the 

scene  of  religion  is  no  longer  Nature,  but  the  moral  and  religious 

action  of  man  and  the  community  of  men,  whose  interplay  brings 

about  history  as,  in  a  sense,  the  stage  on  which  the  drama  of  man's 
relation  to  God  unfolds. 

And  only  now  that  religion  has  received,  in  history,  its  classical 

expression  in  a  certain  communal  way  of  living  and  believing,  only 

now  do  we  witness  the  phenomenon  called  mysticism;  its  rise  coin- 
cides with  what  may  be  called  the  romantic  period  of  religion. 

Mysticism  does  not  deny  or  overlook  the  abyss;  on  the  contrary,  it 

begins  by  realizing  its  existence,  but  from  there  it  proceeds  to  a 

quest  for  the  secret  that  will  close  it  in,  the  hidden  path  that  will 
span  it.  It  strives  to  piece  together  the  fragments  broken  by  the 

religious  cataclysm,  to  bring  back  the  old  unity  which  religion  has 

destroyed,  but  on  a  new  plane,  where  the  world  of  mythology  and 
that  of  revelation  meet  in  the  soul  of  man.  Thus  the  soul  becomes 

its  scene  and  the  soul's  path  through  the  abysmal  multiplicity  of 
things  to  the  experience  of  the  Divine  Reality,  now  conceived  as  the 

primordial  unity  of  all  things,  becomes  its  main  preoccupation.  To  a 

certain  extent,  therefore,  mysticism  signifies  a  revival  of  mythical 
thought,  although  the  difference  must  not  be  overlooked  between 

the  unity  which  is  there  before  there  is  duality,  and  the  unity  that 

has  to  be  won  back  in  a  new  upsurge  of  the  religious  consciousness. 

Historically,  this  appearance  of  mystical  tendencies  is  also  con- 
nected with  another  factor.  The  religious  consciousness  is  not  ex- 

hausted with  the  emergence  of  the  classic  systems  of  institutional 

religion.  Its  creative  power  endures,  although  the  formative  effect 

of  a  given  religion  may  be  sufficiently  great  to  encompass  all  genuine 
religious  feeling  within  its  orbit  for  a  long  period.  During  this 

period  the  values  which  such  a  religious  system  has  set  up  retain 

their  original  meaning  and  their  appeal  to  the  feelings  of  the  believ- 
ers. However,  even  so  new  religious  impulses  may  and  do  arise  which 

threaten  to  conflict  with  the  scale  of  values  established  by  historical 

religion.  Above  all,  what  encourages  the  emergence  of  mysticism 
is  a  situation  in  which  these  new  impulses  do  not  break  through  the 

shell  of  the  old  religious  system  and  create  a  new  one,  but  tend  to 



GENERAL  CHARACTERISTICS   OF  JEWISH   MYSTICISM  9 

remain  confined  within  its  borders.  If  and  when  such  a  situation 

arises,  the  longing  for  new  religious  values  corresponding  to  the 

new  religious  experience  finds  its  expression  in  a  new  interpretation 

of  the  old  values  which  frequently  acquire  a  much  more  profound 

and  personal  significance,  although  one  which  often  differs  entirely 
from  the  old  and  transforms  their  meaning.  In  this  way  Creation, 

Revelation  and  Redemption,  to  mention  some  of  our  most  impor- 
tant religious  conceptions,  are  given  new  and  different  meanings 

reflecting  the  characteristic  feature  of  mystical  experience,  the  direct 
contact  between  the  individual  and  God. 

Revelation,  for  instance,  is  to  the  mystic  not  only  a  definite 

historical  occurrence  which,  at  a  given  moment  in  history,  puts  an 

end  to  any  further  direct  relation  between  mankind  and  God.  With 

no  thought  of  denying  Revelation  as  a  fact  of  history,  the  mystic  still 

conceives  the  source  of  religious  knowledge  and  experience  which 

bursts  forth  from  his  own  heart  as  being  of  equal  importance  for 
the  conception  of  religious  truth.  In  other  words,  instead  of  the 

one  act  of  Revelation,  there  is  a  constant  repetition  of  this  act.  This 

new  Revelation,  to  himself  or  to  his  spiritual  master,  the  mystic 

tries  to  link  up  with  the  sacred  texts  of  the  old;  hence  the  new  inter- 
pretation given  to  the  canonical  texts  and  sacred  books  of  the  great 

religions.  To  the  mystic,  the  original  act  of  Revelation  to  the  com- 

munity—the, as  it  were,  public  revelation  of  Mount  Sinai,  to  take 

one  instance— appears  as  something  whose  true  meaning  has  yet 
to  unfold  itself;  the  secret  revelation  is  to  him  the  real  and  decisive 

one.  And  thus  the  substance  of  the  canonical  texts,  like  that  of  all 

other  religious  values,  is  melted  down  and  given  another  form  as  it 

passes  through  the  fiery  stream  of  the  mystical  consciousness.  It 

is  hardly  surprising  that,  hard  as  the  mystic  may  try  to  remain  within 

the  confines  of  his  religion,  he  often  consciously  or  unconsciously 

approaches,  or  even  transgresses,  its  limits. 

It  is  not  necessary  for  me  to  say  anything  further  at  this  point 
about  the  reasons  which  have  often  transformed  mystics  into 

heretics.  Such  heresy  does  not  always  have  to  be  fought  with  fire 

and  sword  by  the  religious  community:  it  may  even  happen  that 
its  heretical  nature  is  not  understood  and  recognized.  Particularly 

is  this  the  case  where  the  mystic  succeeds  in  adapting  himself  to  the 

'orthodox'  vocabulary  and  uses  it  as  a  wing  or  vehicle  for  his 
thoughts.  As  a  matter  of  fact,  this  is  what  many  Kabbalists  have 
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done.  While  Christianity  and  Islam,  which  had  at  their  disposal 
more  extensive  means  of  repression  and  the  apparatus  of  the  State, 
have  frequently  and  drastically  suppressed  the  more  extreme  forms 
of  mystical  movements,  few  analogous  events  are  to  be  found  in 
the  history  of  Judaism.  Nevertheless,  in  the  lectures  on  Sabbatianism 
and  Hasidism,  we  shall  have  occasion  to  note  that  instances  of  this 

kind  are  not  entirely  lacking. 

We  have  seen  that  mystical  religion  seeks  to  transform  the  God 

whom  it  encounters  in  the  peculiar  religious  consciousness  of  its 

own  social  environment  from  an  object  of  dogmatic  knowledge  into 
a  novel  and  living  experience  and  intuition.  In  addition,  it  also 

seeks  to  interpret  this  experience  in  a  new  way.  Its  practical  side, 
the  realization  of  God  and  the  doctrine  of  the  Quest  for  God,  are 

therefore  frequently,  particularly  in  the  more  developed  forms  of 
the  mystical  consciousness,  connected  with  a  certain  ideology.  This 

ideology,  this  theory  of  mysticism,  is  a  theory  both  of  the  mystical 

cognition  of  God  and  His  revelation,  and  of  the  path  which  leads 
to  Him. 

It  should  now  be  clear  why  the  outward  forms  of  mystical  religion 

within  the  orbit  of  a  given  religion  are  to  a  large  extent  shaped 

by  the  positive  content  and  values  recognized  and  glorified  in  that 

religion.  We  cannot,  therefore,  expect  the  physiognomy  of  Jewish 
mysticism  to  be  the  same  as  that  of  Catholic  mysticism,  Anabaptism 

or  Moslem  Sufism.  The  particular  aspects  of  Christian  mysticism, 

which  are  connected  with  the  person  of  the  Saviour  and  mediator 

between  God  and  man,  the  mystical  interpretation  of  the  Passion 

of  Christ,  which  is  repeated  in  the  personal  experience  of  the  in- 
dividual—all this  is  foreign  to  Judaism,  and  also  to  its  mystics. 

Their  ideas  proceed  from  the  concepts  and  values  peculiar  to  Juda- 
ism, that  is  to  say,  above  all  from  the  belief  in  the  Unity  of  God  and 

the  meaning  of  His  revelation  as  laid  down  in  the  Torah,  the 
sacred  law. 

Jewish  mysticism  in  its  various  forms  represents  an  attempt  to 
interpret  the  religious  values  of  Judaism  in  terms  of  mystical  values. 

It  concentrates  upon  the  idea  of  the  living  God  who  manifests 
himself  in  the  acts  of  Creation,  Revelation  and  Redemption.  Pushed 

to  its  extreme,  the  mystical  meditation  on  this  idea  gives  birth  to 
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the  conception  of  a  sphere,  a  whole  realm  of  divinity,  which  under- 
lies the  world  of  our  sense-data  and  which  is  present  and  active  in 

all  that  exists.  This  is  the  meaning  of  what  the  Kabbalists  call  the 

world  of  the  'Sefiroth'.  1  should  like  to  explain  this  a  little  more 
fully. 

The  attributes  of  the  living  God  are  conceived  differently  and 

undergo  a  peculiar  transformation  when  compared  with  the  mean- 
ing given  to  them  by  the  philosophers  of  Judaism.  Among  the  latter, 

Maimonides,  in  his  "Guide  of  the  Perplexed",  felt  bound  to  ask: 
How  is  it  possible  to  say  of  God  that  He  is  living?  Does  that  not 

imply  a  limitation  of  the  infinite  Being?  The  words  "God  is  living", 
he  argues,  can  only  mean  that  he  is  not  dead,  that  is  to  say,  that  he 
is  the  opposite  of  all  that  is  negative.  He  is  the  negation  of  negation. 
A  quite  different  reply  is  given  by  the  Kabbalist,  for  whom  the 
distinction,  nay  the  conflict,  between  the  known  and  the  unknown 
God  has  a  significance  denied  to  it  by  the  philosophers  of  Judaism. 

No  creature  can  take  aim  at  the  unknown,  the  hidden  God.  In 

the  last  resort,  every  cognition  of  God  is  based  on  a  form  of  relation 
between  Him  and  His  creature,  i.e.  on  a  manifestation  of  God  in 

something  else,  and  not  on  a  relation  between  Him  and  Himself. 
It  has  been  argued  that  the  difference  between  the  deus  absconditus, 

God  in  Himself,  and  God  in  His  appearance  is  unknown  to  Kabba- 

lism.^  This  seems  to  me  a  wrong  interpretation  of  the  facts.  On  the 
contrary,  the  dualism  embedded  in  these  two  aspects  of  the  one 
God,  both  of  which  are,  theologically  speaking,  possible  ways  of 
aiming  at  the  divinity,  has  deeply  preoccupied  the  Jewish  mystics. 
It  has  occasionally  led  them  to  use  formulas  whose  implied  challenge 
to  the  religious  consciousness  of  monotheism  was  fully  revealed  only 

in  the  subsequent  development  of  Kabbalism.  As  a  rule,  the  Kabba- 
lists were  concerned  to  find  a  formula  which  should  give  as  little 

offence  as  possible  to  the  philosophers.  For  this  reason  the  inherent 
contradiction  between  the  two  aspects  of  God  is  not  always  brought 
out  as  clearly  as  in  the  famous  doctrine  of  an  anonymous  writer 
around  1300,  according  to  whom  God  in  Himself,  as  an  absolute 
Being,  and  therefore  by  His  very  nature  incapable  of  becoming  the 
subject  of  a  revelation  to  others,  is  not  and  cannot  be  meant  in  the 
documents  of  Revelation,  in  the  canonical  writings  of  the  Bible,  and 

in  the  rabbinical  tradition."  He  is  not  the  subject  of  these  writings 
and  therefore  also  has  no  documented  name,  since  every  word  of 
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the  sacred  writings  refers  after  all  to  some  aspect  of  His  manifesta- 
tion on  the  side  of  Creation.  It  follows  that  while  the  living  God, 

the  God  of  religion  of  whom  these  writings  bear  witness,  has  in- 

numerable names— which,  according  to  the  Kabbalists,  belong  to 
Him  by  His  very  nature  and  not  as  a  result  of  human  convention— 
the  deus  ahsconditus,  the  God  who  is  hidden  in  His  own  self,  can 

only  be  named  in  a  metaphorical  sense  and  with  the  help  of  words 

which,  mystically  speaking,  are  not  real  names  at  all.  The  favorite 

formulae  of  the  early  Spanish  Kabbalists  are  speculative  paraphrases 

like  "Root  of  all  Roots,"  "Great  Reality,"  "Indifferent  Unity,"'  and, 
above  all,  En-Sof.  The  latter  designation  reveals  the  impersonal 
character  of  this  aspect  of  the  hidden  God  from  the  standpoint  of 

man  as  clearly  as,  and  perhaps  even  more  clearly  than,  the  others.  It 

signifies  "the  infinite"  as  such;  not,  as  has  been  frequently  suggested, 
"He  who  is  infinite"  but  "that  which  is  infinite."  Isaac  the  Blind 
(one  of  the  first  Kabbalists  of  distinguishable  personality)  calls  the 

deus  absconditus  "that  which  is  not  conceivable  by  thinking",  not 
"He  who  is  not  etc."^"  It  is  clear  that  with  this  postulate  of  an  im- 

personal basic  reality  in  God,  which  becomes  a  person— or  appears 

as   a   person— only   in    the  process    of    Creation    and    Revelation, 
Kabbalism  abandons  the  personalistic  basis  of  the  Biblical  concep- 

tion of  God.  In  this  sense  it  is  undeniable  that  the  author  of  the 

above-mentioned  mystical  aphorism  is  right  in  holding  that  En-Sof 
(or  what  is  meant  by  it)  is  not  even  mentioned  in  the  Bible  and  the 

Talmud.  In  the  following  lectures  we  shall  see  how  the  main  schools 

of  Kabbalistic  thought  have  dealt  with  this  problem.  It  will  not  sur- 

prise us  to  find  that  speculation  has  run  the  whole  gamut— from 
attempts  to  re-transform  the  impersonal  En-Sof  into  the  personal 
God  of  the  Bible  to  the  downright  heretical  doctrine  of  a  genuine 

dualism  between  the  hidden  En-Sof  and  the  personal  Demiurge  of 
Scripture.  For  the  moment,  however,  we  are  more  concerned  with 

the  second  aspect  of  the  Godhead  which,  being  of  decisive  import- 
ance for  real  religion,   formed  the  main  subject  of  theosophical 

speculation  in  Kabbalism. 

The  mystic  strives  to  assure  himself  of  the  living  presence  of  God, 
the  God  of  the  Bible,  the  God  who  is  good,  wise,  just  and  merciful 

and  the  embodiment  of  all  other  positive  attributes.  But  at  the 

same  time  he  is  unwilling  to  renounce  the  idea  of  the  hidden  God 

who  remains  eternally  unknowable  in  the  depths  of  His  own  Self, 
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or,  to  use  the  bold  expression  of  the  Kabbalists  "in  the  depths  of 

His  nothingness.""  This  hidden  God  may  be  without  special  attri- 
butes —  the  living  God  of  whom  the  Revelation  speaks,  with  whom 

all  religion  is  concerned,  must  have  attributes,  which  on  another 

plane  represent  also  the  mystic's  own  scale  of  moral  values:  God  is 
good,  God  is  severe,  God  is  merciful  and  just,  etc.  As  we  shall  have 
occasion  to  see,  the  mystic  does  not  even  recoil  before  the  inference 

that  in  a  higher  sense  there  is  a  root  of  evil  even  in  God.  The 

benevolence  of  God  is  to  the  mystic  not  simply  the  negation  of  evil, 

but  a  whole  sphere  of  divine  light,  in  which  God  manifests  Himself 

under  this  particular  aspect  of  benevolence  to  the  contemplation 
of  the  Kabbalist. 

These  spheres,  which  are  often  described  with  the  aid  of  mythical 

metaphors  and  provide  the  key  for  a  kind  of  mystical  topography 

of  the  Divine  realm,  are  themselves  nothing  but  stages  in  the  reve- 

lation of  God's  creative  power.  Every  attribute  represents  a  given 
stage,  including  the  attribute  of  severity  and  stern  judgment,  which 

mystical  speculation  has  connected  with  the  source  of  evil  in  God. 

The  mystic  who  sets  out  to  grasp  the  meaning  of  God's  absolute 
unity  is  thus  faced  at  the  outset  with  an  infinite  complexity  of  hea- 

venly spheres  and  stages  which  are  described  in  the  Kabbalistic  texts. 

From  the  contemplation  of  these  'Sefiroth'  he  proceeds  to  the  con- 
ception of  God  as  the  union  and  the  root  of  all  these  contradictions 

Generally  speaking,  the  mystics  do  not  seem  to  conceive  of  God  as 

the  absolute  Being  or  absolute  Becoming  but  as  the  union  of  both; 

much  as  the  hidden  God  of  whom  nothing  is  known  to  us,  and  the 

living  God  of  religious  experience  and  revelation,  are  one  and  the 
same.  Kabbalism  in  other  words  is  not  dualistic,  although  histori- 

cally  there  exists  a  close  connection  between  its  way  of  thinking  and 
that  of  the  Gnostics,  to  whom  the  hidden  God  and  the  Creator  are 

opposmg  prmciples.  On  the  contrary,  all  the  energy  of  'orthodox' 
Kabbalistic  speculation  is  bent  to  the  task  of  escaping  from  dualistic 
consequences;  otherwise  they  would  not  have  been  able  to  maintain 
themselves  within  the  Jewish  community. 

I  think  it  is  possible  to  say  that  the  mystical  interpretation  of 

the  attributes  and  the  unity  of  God,  in  the  so-called  doctrine  of  the 

'Sefiroth',  constituted  a  problem  common  to  all  Kabbalists,  while 
the  solutions  given  to  it  by  and  in  the  various  schools  often  differ 

from  one  another.  In  the  same  way,  all  Jewish  mystics,  from  the 
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Therapeutae,  whose  doctrine  was  described  by  Philo  of  Alexandria," 
to  the  latest  Hasid,  are  at  one  in  giving  a  mystical  interpretation  to 
the  Torah;  the  Torah  is  to  them  a  living  organism  animated  by  a 
secret  life  which  streams  and  pulsates  below  the  crust  of  its  literal 

meaning;  every  one  of  the  innumerable  strata  of  this  hidden  region 
corresponds  to  a  new  and  profound  meaning  of  the  Torah.  The 

Torah,  in  other  words,  does  not  consist  merely  of  chapters,  phrases 
and  words;  rather  is  it  to  be  regarded  as  the  living  incarnation  of 
the  divine  wisdom  which  eternally  sends  out  new  rays  of  light.  It 

is  not  merely  the  historical  law  of  the  Chosen  People,  although  it  is 

that  too;  it  is  rather  the  cosmic  law  of  the  Universe,  as  God's 
wisdom  conceived  it.  Each  configuration  of  letters  in  it,  whether  it 

makes  sense  in  human  speech  or  not,  symbolizes  some  aspect  of 

God's  creative  power  which  is  active  in  the  universe.  And  just  as 
the  thoughts  of  God,  in  contrast  to  those  of  man,  are  of  infinite 

profundity,  so  also  no  single  interpretation  of  the  Torah  in  human 

language  is  capable  of  taking  in  the  whole  of  its  meaning.  It  can- 
not be  denied  that  this  method  of  interpretation  has  proved  almost 

barren  for  a  plain  understanding  of  the  Holy  Writ,  but  it  is  equally 
undeniable  that  viewed  in  this  new  light,  the  Sacred  Books  made  a 

powerful  appeal  to  the  individual  who  discovered  in  their  written 
words  the  secret  of  his  life  and  of  his  God.  It  is  the  usual  fate  of 

sacred  writings  to  become  more  or  less  divorced  from  the  inten- 
tions of  their  authors.  What  may  be  called  their  after-life,  those 

aspects  which  are  discovered  by  later  generations,  frequently  be- 
comes of  greater  importance  than  their  original  meaning;  and  after 

all— who  knows  what  their  original  meaning  was? 

Like  all  their  spiritual  kin  among  Christians  or  Moslems,  the 

Jewish  mystics  cannot,  of  course,  escape  from  the  fact  that  the 

relation  between  mystical  contemplation  and  the  basic  facts  of  hu- 
man life  and  thought  is  highly  paradoxical.  But  in  the  Kabbalah 

these  paradoxes  of  the  mystical  mind  frequently  assume  a  peculiar 
form.  Let  us  take  as  an  instance  their  relation  to  the  phenomenon 

of  speech,  one  of  the  fundamental  problems  of  mystical  thought 

throughout  the  ages.  How  is  it  possible  to  give  lingual  expression  to 

mystical  knowledge,  which  by  its  very  nature  is  related  to  a  sphere 
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where  speech  and  expression  are  excluded?  How  is  it  possible  to 
paraphrase  adequately  in  mere  words  the  most  intimate  act  of  all, 
the  contact  of  the  individual  with  the  Divine?  And  yet  the  urge  of 

the  mystics  for  self-expression  is  well  known. 
They  continuously  and  bitterly  complain  of  the  utter  inadequacy 

of  words  to  express  their  true  feelings,  but,  for  all  that,  they  glory 
in  them;  they  indulge  in  rhetoric  and  never  weary  of  trying  to 
express  the  inexpressible  in  words.  All  writers  on  mysticism  have 

laid  stress  on  this  point."  Jewish  mysticism  is  no  exception,  yet  it 
is  distinguished  by  two  unusual  characteristics  which  may  in  some 
way  be  interrelated.  What  I  have  in  mind  is,  first  of  all,  the  striking 
restraint  observed  by  the  Kabbalists  in  referring  to  the  supreme 

experience;  and  secondly,  their  metaphysically  positive  attitude  to- 

wards language  as  God's  own  instrument. 
If  you  compare  the  writings  of  Jewish  mystics  with  the  mystical 

literature  of  other  religions  you  will  notice  a  considerable  difference, 

a  difference  which  has,  to  some  extent,  made  difficult  and  even  pre- 
vented the  understanding  of  the  deeper  meaning  of  Kabbalism. 

Nothing  could  be  farther  from  the  truth  than  the  assumption  that 
the  religious  experience  of  the  Kabbalists  is  barren  of  that  which, 

as  we  have  seen,  forms  the  essence  of  mystical  experience,  every- 
where and  at  all  times.  The  ecstatic  experience,  the  encounter  with 

the  absolute  Being  in  the  depths  of  one's  own  soul,  or  whatever 
description  one  may  prefer  to  give  to  the  goal  of  the  mystical 
nostalgia,  has  been  shared  by  the  heirs  of  rabbinical  Judaism.  How 
could  it  be  otherwise  with  one  of  the  original  and  fundamental 

impulses  of  man?  At  the  same  time,  "such  differences  as  there  are, 
are  explained  by  the  existence  of  an  overwhelmingly  strong  disin- 

clination to  treat  in  express  terms  of  these  strictly  mystical  experi- 
ences. ]VJot  only  is  the  form  different  in  which  these  experiences  are 

expressed,  but  the  will  to  express  them  and  to  impart  the  knowledge 
of  them  is  lacking,  or  is  counteracted  by  other  considerations. 

It  is  well  known  that  the  autobiographies  of  great  mystics,  who 
have  tried  to  give  an  account  of  their  inner  experiences  in  a  direct 
and  personal  manner,  are  the  glory  of  mystical  literature.  These 
mystical  confessions,  for  all  their  abounding  contradictions,  not  only 
provide  some  of  the  most  important  material  for  the  understanding 
of  mysticism,  but  many  of  them  are  also  veritable  pearls  of  literature. 
The  Kabbalists,  however,  are  no  friends  of  mystical  autobiography. 
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They  aim  at  describing  the  realm  of  Divinity  and  the  other  objects 
of  the  contemplation  in  an  impersonal  way,  by  burning,  as  it  were, 

their  ships  behind  them.  They  glory  in  objective  description  and  are 
deeply  averse  to  letting  their  own  personalities  intrude  into  the 

picture.  The  wealth  of  expression  at  their  disposal  is  not  inferior 
to  that  of  their  autobiographical  confreres.  It  is  as  though  they  were 

hampered  by  a  sense  of  shame.  Documents  of  an  intimate  and  per- 
sonal nature  are  not  entirely  lacking,  but  it  is  characteristic  that 

they  are  to  be  found  almost  wholly  in  manuscripts  which  the  Kab- 
balists  themselves  would  hardly  have  allowed  to  be  printed.  There 
has  even  been  a  kind  of  voluntary  censorship  which  the  Kabbalists 

themselves  exercised  by  deleting  certain  passages  of  a  too  intimate 

nature  from  the  manuscripts,  or  at  least  by  seeing  to  it  that  they 
were  not  printed.  I  shall  return  to  this  point  at  a  later  stage,  when 

I  shall  give  some  remarkable  instances  of  this  censorship."  On  the 
whole,  I  am  inclined  to  believe  that  this  dislike  of  a  too  personal 

indulgence  in  self-expression  may  have  been  caused  by  the  fact 
among  others  that  the  Jews  retained  a  particularly  vivid  sense  of  the 
incongruity  between  mystical  experience  and  that  idea  of  God  which 

stresses  the  aspects  of  Creator,  King  and  Law-giver.  It  is  obvious  that 
the  absence  of  the  autobiographical  element  is  a  serious  obstacle  to 

any  psychological  understanding  of  Jewish  mysticism  as  the  psy- 
chology of  mysticism  has  to  rely  primarily  on  the  study  of  such 

autobiographical  material. 
In  general,  it  may  be  said  that  in  the  long  history  of  Kabbalism, 

the  number  of  Kabbalists  whose  teachings  and  writings  bear  the 

imprint  of  a  strong  personality  is  surprisingly  small,  one  notable 

exception  being  the  Hasidic  movement  and  its  leaders  since  1750. 

This  is  partly  due  to  personal  reticence,  which  as  we  have  seen  was 

characteristic  of  all  Jewish  mystics.  Equally  important,  however, 
is  the  fact  that  our  sources  leave  us  completely  in  the  dark  as  regards 

the  personalities  of  many  Kabbalists,  including  writers  whose  influ- 
ence was  very  great  and  whose  teachings  it  would  be  worth  while 

to  study  in  the  light  of  biographical  material,  were  any  available. 

Often  enough  such  contemporary  sources  as  there  are  do  not  even 
mention  their  names  I  Frequently,  too,  all  that  these  writers  have 

left  us  are  their  mystical  tracts  and  books  from  which  it  is  difficult, 

if  not  impossible,  to  form  an  impression  of  their  personalities.  There 
are  very  few  exceptions  to  this  rule.  Among  hundreds  of  Kabbalists 
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whose  writings  are  known  to  us,  hardly  ten  would  provide  sufficient 

material  for  a  biography  containing  more  than  a  random  collection 

of  facts,  with  little  or  nothing  to  give  us  an  insight  into  their  per- 
sonalities. This  is  true,  for  example,  of  Abraham  Abulafia  (13th 

century),  of  Isaac  Luria  (i6ih  century)  and,  at  a  much  later 

period,  of  the  great  m)stic  and  poet  Moses  Hayim  Luzzatto  of 
Padua  (died  1747),  whose  case  is  typical  of  the  situation  1  have 

described.  Although  his  mystical,  moralizing  and  poetical  works  fill 

several  volumes  and  many  of  them  have  been  published,  the  true 

personality  of  the  author  remained  so  completely  in  the  shadow  as 

to  be  little  more  than  a  name  until  the  discovery  and  publication, 

by  Dr.  Simon  Ginzburg,  of  his  correspondence  with  his  teacher  and 

his  friends  threw  an  abundance  of  light  on  this  remarkable  figure." 
It  is  to  be  hoped  that  the  same  will  gradually  be  done  for  other 

great  Jewish  mystics  of  whom  today  we  know  very  little. 

My  second  point  was  that  Kabbalism  is  distinguished  by  an 

attitude  towards  language  which  is  quite  unusually  positive.  Kab- 
balists  who  difi[er  in  almost  everything  else  are  at  one  in  regarding 

language  as  something  more  precious  than  an  inadequate  instru- 
ment for  contact  between  human  beings.  To  them  Hebrew,  the  holy 

tongue,  is  not  simply  a  means  of  expressing  certain  thoughts,  born 

out  of  a  certain  convention  and  having  a  purely  conventional  char- 
acter, in  accordance  with  the  theory  of  language  dominant  in  the 

Middle  Ages.  Language  in  its  purest  form,  that  is,  Hebrew,  accord- 
ing to  the  Kabbalists,  reflects  the  fundamental  spiritual  nature  of 

the  world;  in  other  words,  it  has  a  mystical  value.  Speech  reaches 

God  because  it  comes  from  God.  Man's  common  language,  whose 
prima  facie  function,  indeed,  is  only  of  an  intellectual  nature, 

reflects  the  creative  language  of  God.  All  creation— and  this  is  an 

important  principle  of  most  Kabbalists— is,  from  the  point  of  vi^jv 
of  God,  nothing  but  an  expression  of  His  hidden  self  that  begins 

and  ends  by  giving  itself  a  name,  the  holy  name  of  God,  the  per- 

petual act  of  creation.  All  that  lives  is  an  expression  of  God's  lan- 
guage, —  and  what  is  it  that  Revelation  can  reveal  in  the  last  resort 

if  not  the  name  of  God? 

I  shall  have  to  return  to  this  point  at  a  latter  stage.  What  I  would 

like  to  emphasize  is  this  peculiar  interpretation,  this  enthusiastic 

appreciation  of  the  faculty  of  speech  which  sees  in  it,  and  in  its 
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mystical  analysis,  a  key  to  the  deepest  secrets  of  the  Creator  and 
His  creation. 

In  this  connection  it  may  be  of  interest  to  ask  ourselves  what  was 
the  common  attitude  of  the  mystics  toward  certain  other  faculties 

and  phenomena,  such  as  intellectual  knowledge,  and  more  particu- 
larly rational  philosophy;  or,  to  take  another  instance,  the  problem 

of  individual  existence.  For  after  all,  mysticism,  while  beginning 
with  the  religion  of  the  individual,  proceeds  to  merge  the  self  into 

a  higher  union.  Mysticism  postulates  self-knowledge,  to  use  a  Pla- 
tonic term,  as  the  surest  way  to  God  who  reveals  Himself  in  the 

depths  of  the  self.  Mystical  tendencies,  in  spite  of  their  strictly 
personal  character,  have  therefore  frequently  led  to  the  formation 
of  new  social  groupings  and  communities,  a  fact  which  is  true  also 
of  Jewish  mysticism;  we  shall  have  to  return  to  this  fact  and  to  the 
problem  it  involves  at  the  end  of  these  lectures.  At  any  rate,  Joseph 

Bernhart,  one  of  the  explorers  of  the  world  of  mysticism,  was  jus- 

tified in  saying  "Have  any  done  more  to  create  historical  movement 
than  those  who  seek  and  proclaim  the  immovable?"" 

6 

It  is  precisely  this  question  of  history  which  brings  us  back  to  the 
problem  from  which  we  started:  What  is  Jewish  mysticism?  For 

now  the  question  is:  What  is  to  be  regarded  as  the  general  character- 
istic of  mysticism  within  the  framework  of  Jewish  tradition?  Kab- 

balah, it  must  be  remembered,  is  not  the  name  of  a  certain  dogma 
or  system,  but  rather  the  general  term  applied  to  a  whole  religious 

movement.  This  movement,  with  some  of  whose  stages  and  tenden- 
cies we  shall  have  to  acquaint  ourselves,  has  been  going  on  from 

Talmudic  times  to  the  present  day;  its  development  has  been  un- 
interrupted, though  by  no  means  uniform,  and  oftea  dramatic.  It 

leads  from  Rabbi  Akiba,  of  whom  the  Talmud  says  that  he  left  the 

'Paradise'  of  mystical  speculation  safe  and  sane  as  he  had  entered  it- 
something  which  cannot,  indeed,  be  said  of  every  Kabbalist— to  the 
late  Rabbi  Abraham  Isaac  Kook,  the  religious  leader  of  the  Jewish 

community  in  Palestine  and  a  splendid  type  of  Jewish  mystic." 
I  should  like  to  mention  here  that  we  are  in  possession  of  a  vast 
printed  literature  of  mystical  texts  which  I  am  inclined  to  estimate 

at  3,000."  In  addition,  there  exists  an  even  greater  array  of  manu- 
scripts not  yet  published. 
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Within  this  movement  there  exists  a  considerable  variety  of 

religious  experience,  to  use  William  James'  expression.  There  have 
been  many  different  currents  of  thought,  and  various  systems  and 

forms  of  speculation.  There  is  little  resemblance  between  the  ear- 
liest mystical  texts  in  our  possession,  dating  from  Talmudic  and 

post-Talmudic  days,  the  writings  of  the  ancient  Spanish  Kabbalists, 
those  of  the  school  which  later  flourished  in  Safed,  the  holy  city  of 

Kabbalism  in  the  sixteenth  century,  and  finally  the  Hasidic  litera- 
ture of  the  modern  age.  Yet  the  question  must  be  asked  whether 

there  is  not  something  more  than  a  purely  historical  connection 
uniting  these  disjecta  membra,  something  which  also  provides  us 
with  a  hint  as  to  what  renders  this  mystical  movement  in  Judaism 

different  from  non-Jewish  mysticism.  Such  a  common  denominator 
can,  perhaps,  be  discovered  in  certain  unchanging  fundamental 
ideas  concerning  God,  creation  and  the  part  played  by  man  in  the 

universe.  Two  such  ideas  I  have  mentioned  above,  namely  the  attri- 
butes of  God  and  the  symbolic  meaning  of  the  Torah.  But  may  it 

not  also  be  that  such  a  denominator  is  to  be  found  in  the  attitude 

of  the  Jewish  mystic  towards  those  dominant  spiritual  forces  which 
have  conditioned  and  shaped  the  intellectual  life  of  Jewry  during 

the  past  two  thousand  years:  the  Halakhah,  the  Aggadah,  the  pray- 
ers and  the  philosophy  of  Judaism,  to  name  the  most  important? 

It  is  this  question  which  I  shall  now  try  to  answer,  though  without 
going  into  detail. 

As  I  have  said  before,  the  relation  of  mysticism  to  the  world  of 

history  can  serve  as  a  useful  starting-point  for  our  investigation. 
It  is  generally  believed  that  the  attitude  of  mysticism  toward  history 
is  one  of  aloofness,  or  even  of  contempt.  The  historical  aspects  of 
religioj;!  have  a  meaning  for  the  mystic  chiefly  as  symbols  of  acts 
which  he  conceives  as  being  divorced  from  time,  or  constantly 
repeated  in  the  soul  of  every  man.  Thus  the  exodus  from  Egypt, 
the  fundamental  event  of  our  history,  cannot,  according  to  the 

mystic,  have  come  to  pass  once  only  and  in  one  place;  it  must  cor- 
respond to  an  event  which  takes  place  in  ourselves,  an  exodus  from 

an  inner  Egypt  in  which  we  all  are  slaves.  Only  thus  conceived  does 
the  Exodus  cease  to  be  an  object  of  learning  and  acquire  the  dignity 
of  immediate  religious  experience.  In  the  same  way,  it  will  be 

remembered,  the  doctrine  of  "Christ  in  us"  acquired  so  great  an 
importance  for  the  mystics  of  Christianity  that  the  historical  Jesus 
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of  Nazareth  was  quite  often  relegated  to  the  background.  If,  how- 
ever, the  Absolute  which  the  mystic  seeks  is  not  to  be  found  in  the 

varying  occurrences  of  history,  the  conclusion  suggests  itself  that  it 
must  either  precede  the  course  of  mundane  history  or  reveal  itself 

at  the  end  of  time.  In  other  words,  knowledge  both  of  the  primary 
facts  of  creation  and  of  its  end,  of  eschatological  salvation  and  bliss, 

can  acquire  a  mystical  significance. 

"The  Mystic,"  says  Charles  Bennett  in  a  penetrating  essay,"  "as 
it  were  forestalls  the  processes  of  history  by  anticipating  in  his  own 

life  the  enjoyment  of  the  last  age."  This  eschatological  nature  of 
mystical  knowledge  becomes  of  paramount  importance  in  the  writ- 

ings of  many  Jewish  mystics,  from  the  anonymous  authors  of  the 

early  Hekhaloth  tracts  to  Rabbi  Nahman  of  Brazlav.  And  the  im- 

portance of  cosmogony  for  mystical  sneculation  is  equally  exempli- 
fied by  the  case  of  Jewish  mysticismi(The  consensus  of  Kabbalistic 

opinion  regards  the  mystical  way  to  God  as  a  reversal  of  the  pro- 
cession by  which  we  have  emanated  from  God.  To  know  the  stages 

of  the  creative  process  is  also  to  know  the  stages  of  one's  own  return 
to  the  root  of  all  existence^  In  this  sense,  the  interpretation  of 
Maaseh  Bereshith,  the  esoteric  doctrine  of  creation,  has  always 

formed  one  of  the  main  preoccupations  of  Kabbalism.  It  is  here 
that  Kabbalism  comes  nearest  to  Neoplatonic  thought,  of  which  it 

has  been  said  with  truth  that  "procession  and  reversion  together 
constitute  a  single  movement,  the  diastole-systole,  which  is  the  life 

of  the  universe."^  Precisely  this  is  also  the  belief  of  the  Kabbalist. 
But  the  cosmogonic  and  the  eschatological  trend  of  Kabbalistic 

speculation  which  we  have  tried  to  define,  are  in  the  last  resort  ways 

of  escaping  from  history  rather  than  instruments  of  historical  under- 
standing; that  is  to  say,  they  do  not  help  us  to  gauge  the  intrinsic 

meaning  of  history. 

There  is,  however,  a  more  striking  instance  of  the  link  between 

the  conceptions  of  Jewish  mysticism  and  those  of  the  historical 
world.  It  is  a  remarkable  fact  that  the  very  term  Kabbalah  under 

which  it  has  become  best  known,  is  derived  from  an  historical  con- 

cept. Kabbalah  means  literally  "tradition",  in  itself  an  excellent 
example  of  the  paradoxical  nature  of  mysticism  to  which  I  have  re- 

ferred before.  The  very  doctrine  which  centres  about  the  immediate 

personal  contact  with  the  Divine,  that  is  to  say,  a  highly  personal 
and  intimate  form  of  knowledge,  is  conceived  as  traditional  wisdom. 

^■A 
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The  fact  is,  however,  that  the  idea  of  Jewish  mysticism  from  the 
start  combined  the  conception  of  a  knowledge  which  by  its  very 
nature  is  difl&cult  to  impart  and  therefore  secret,  with  that  of  a 
knowledge  which  is  the  secret  tradition  of  chosen  spirits  or  adepts. 
Jewish  mysticism,  therefore,  is  a  secret  doctrine  in  a  double  sense, 

a  characteristic  which  cannot  be  said  to  apply  to  all  forms  of  mys- 
ticism. It  is  a  secret  doctrine  because  it  treats  of  the  most  deeply 

hidden  and  fundamental  matters  of  human  life;  but  it  is  secret  also 

because  it  is  confined  to  a  small  dite  of  the  chosen  who  impart  the 
knowledge  to  their  disciples.  It  is  true  that  this  picture  never  wholly 
corresponded  to  life.  Against  the  doctrine  of  the  chosen  few  who 
alone  may  participate  in  the  mystery  must  be  set  the  fact  that,  at 
least  during  certain  periods  of  history,  the  Kabbalists  themselves 
have  tried  to  bring  under  their  influence  much  wider  circles,  and 
even  the  whole  nation.  There  is  a  certain  analogy  between  this 
development  and  that  of  the  mystery  religions  of  the  Hellenic  period 
of  antiquity,  when  secret  doctrines  of  an  essentially  mystical  nature 

were  diffused  among  an  ever-growing  number  of  people. 
It  must  be  kept  in  mind  that  in  the  sense  in  which  it  is  under- 

stood by  the  Kabbalist  himself,  mystical  knowledge  is  not  his  private 

affair  which  has  been  revealed  to  him,  and  to  him  only,  in  his  per- 
sonal experience.  On  the  contrary,  the  purer  and  more  nearly  per- 

fect it  is,  the  nearer  it  is  to  the  original  stock  of  knowledge  common 
to  mankind.  To  use  the  expression  of  the  Kabbalist,  the  knowledge 
of  things  human  and  divine  that  Adam,  the  father  of  mankind, 
possessed  is  therefore  also  the  property  of  the  mystic.  For  this  reason, 

the  Kabbalah  advanced  what  was  at  once  a  claim  and  an  hypo- 
thesis, namely,  that  its  function  was  to  hand  down  to  its  own  dis- 

ciples the  secret  of  God's  revelation  to  Adam.*^  Little  though  this 
claim  is  grounded  in  fact— and  I  am  even  inclined  to  believe  that 
many  Kabbalists  did  not  regard  it  seriously— the  fact  that  such  a 
claim  was  made  appears  to  me  highly  characteristic  of  Jewish  mys- 

ticism. Reverence  for  the  traditional  has  always  been  deeply  rooted 
in  Judaism,  and  even  the  mystics,  who  in  fact  broke  away  from 
tradition,  retained  a  reverent  attitude  towards  it;  it  led  them  directly 
to  their  conception  of  the  coincidence  of  true  intuition  and  true 

tradition.  This  theory  has  made  possible  such  a  paradox  as  the 
Kabbalah  of  Isaac  Luria,  the  most  influential  system  of  later  Kab- 
balism,  though  the  most  difficult.  Nearly  all  the  important  points 
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and  major  theses  in  Luria's  system  are  novel,  one  might  even  say 
excitingly  novel— and  yet  they  were  accepted  throughout  as  true 
Kabbalah,  i.e.  traditional  wisdom.  There  was  nobody  to  see  a  con- 

tradiction in  this. 

Considerations  of  a  different  kind  will  take  us  even  deeper  into 
the  understanding  of  the  problem.  I  have  already  said  that  the 

mystical  sphere  is  the  meeting-place  of  two  worlds  or  stages  in  the 
development  of  the  human  consciousness:  one  primitive  and  one 
developed,  the  world  of  mythology  and  that  of  revelation.  This  fact 

cannot  be  left  out  of  account  in  dealing  with  the  Kabbalah.  Who- 
ever tries  to  gain  a  better  understanding  of  its  ideas,  without  at- 

tempting anything  in  the  nature  of  an  apology,  cannot  fail  to  notice 

that  it  contains,  side  by  side  with  a  deep  and  sensitive  understand- 
ing of  the  essence  of  religious  feeling,  a  certain  mode  of  thought 

characteristic  of  primitive  mythological  thinking.  The  peculiar  affi- 
nity of  Kabbalist  thought  to  the  world  of  myth  cannot  well  be 

doubted,  and  should  certainly  not  be  obscured  or  lightly  passed 
over  by  those  of  us  to  whom  the  notion  of  a  mythical  domain  within 
Judaism  seems  strange  and  paradoxical  and  who  are  accustomed  to 
think  of  Jewish  Monotheism  as  the  classical  example  of  a  religion 

which  has  severed  all  links  with  the  mythical.  It  is,  indeed,  surpris- 
ing that  in  the  very  heart  of  Judaism  ideas  and  notions  sprang  up 

which  purported  to  interpret  its  meaning  better  than  any  others, 
and  which  yet  represent  a  relapse  into,  or  if  you  like  a  revival  of, 
the  mythical  consciousness.  This  is  particularly  true  of  the  Zohar 
and  the  Lurianic  Kabbalah,  that  is  to  say,  of  those  forms  of  Jewish 

mysticism  which  have  exerted  by  far  the  greatest  influence  in  Jew- 
ish history  and  which  for  centuries  stood  out  in  the  popular  mind 

as  bearers  of  the  final  and  deepest  truth  in  Jewish  thought. 

It  is  no  use  getting  indignant  over  these  facts,  as  the  great 

historian  Graetz  did;  they  should  rather  set  us  thinking.  Their  im- 
portance for  the  history  of  the  Jewish  people,  particularly  during 

the  past  four  centuries,  has  been  far  too  great  to  permit  them  to  be 
ridiculed  and  treated  as  mere  deviations.  Perhaps,  after  all,  there 

is  something  wrong  with  the  popular  conception  of  Monotheism  as 

being  opposed  to  the  mythical;  perhaps  Monotheism  contains  room 

after  all,  on  a  deeper  plane,  for  the  development  of  mythical  lore. 
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I  do  not  believe  that  all  those  devoted  and  pious  spirits,  practically 
the  vast  majority  of  Ashkenazic  and  Sephardir  Jewry,  ceased,  after 
the  exodus  from  Spain,  to  be  Jews  also  in  the  religious  sense,  only 
because  their  forms  of  belief  appear  to  be  in  manifest  contradiction 
with  certain  modern  theories  of  Judaism.  I,  therefore,  ask  myself: 
What  is  the  secret  of  this  tremendous  success  of  the  Kabbalah  among 
our  people?  Why  did  it  succeed  in  becoming  a  decisive  factor  in  our 
history,  shaping  the  life  of  a  large  proportion  of  Jewry  over  a  period 
of  centuries,  while  its  contemporary,  rational  Jewish  philosophy,  was 
incapable  of  achieving  the  spiritual  hegemony  after  which  it  strove? 
This  is  a  pressing  question;  I  cannot  accept  the  explanation  that 

the  facts  I  have  described  are  solely  due  to  external  historical  cir- 
cumstances, that  persecution  and  decline  weakened  the  spirit  of  the 

people  and  made  them  seek  refuge  in  the  darkness  of  Mysticism 
because  they  could  not  bear  the  light  of  Reason.  The  matter  appears 
to  me  to  be  more  complicated,  and  I  should  like  briefly  to  set  out 
my  answer  to  the  question. 

The  secret  of  the  success  of  the  Kabbalah  lies  in  the  nature  of 

its  relation  to  the  spiritual  heritage  of  rabbinical  Judaism.  This 
relation  differs  from  that  of  rationalist  philosophy,  in  that  it  is 
more  deeply  and  in  a  more  vital  sense  connected  with  the  main 
forces  active  in  Judaism. 

Undoubtedly  both  the  mystics  and  the  philosophers  completely 
transform  the  structure  of  ancient  Judaism;  both  have  lost  the 
simple  relation  to  Judaism,  that  naivet^  which  speaks  to  us  from 

I  the  classical  documents  of  Rabbinical  literature.  Classical  Judaism 
i  expressed  itself:  it  did  not  reflect  upon  itself.  By  contrast,  to  the 

I  mystics  and  the  philosophers  of  a  later  stage  of  religious  develop- 
I  ment  Judaism  itself  has  become  problematical.  Instead  of  simply 
;  speaking  their  minds,  they  tend  to  produce  an  ideology  of  Judaism, 

j  an  ideology  moreover  which  comes  to  the  rescue  of  tradition  by 

'  giving  it  a  new  interpretation.  It  is  not  as  though  the  rise  of  Jewish 
philosophy  and  of  Jewish  mysticism  took  place  in  widely  separated 
ages,  or  as  though  the  Kabbalah,  as  Graetz  saw  it,  was  a  reaction 

against  a  wave  of  rationalism.  Rather  the  two  movements  are  inter- 
related and  interdependent.  Neither  were  they  from  the  start  mani- 

festly opposed  to  each  other,  a  fact  which  is  often  overlooked.  On 

the  contrary,  the  rationalism  of  some  of  the  philosophical  enlighten- 
ers  frequently  betrays  a  mystical  tendency;  and  conversely,  the  mystic 
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who  has  not  yet  learnt  to  speak  in  his  own  language  often  uses 

and  misuses  the  vocabulary  of  philosophy.  Only  very  gradually  did 
the  Kabbalists,  rather  than  the  philosophers,  begin  to  perceive  the 

implications  of  their  own  ideas,  the  conflict  between  a  purely  philo- 

sophical interpretation  of  the  world,  and  an  attitude  which  pro- 
gresses from  rational  thought  to  irrational  meditation,  and  from 

there  to  the  mystical  interpretation  of  the  universe. 

What  many  mystics  felt  towards  philosophy  was  succinctly  ex- 
pressed by  Rabbi  Moses  of  Burgos  (end  of  the  13th  century).  When 

he  heard  the  philosophers  praised,  he  used  to  say  angrily:  "You 
ought  to  know  that  these  philosophers  whose  wisdom  you  are  prais- 

ing, end  where  we  begin.""  Actually  this  means  two  things:  on  the 
one  hand,  it  means  that  the  Kabbalists  are  largely  concerned  with 

the  investigation  of  a  sphere  of  religious  reality  which  lies  quite 

outside  the  orbit  of  mediaeval  Jewish  philosophy;  their  purpose  is 
to  discover  a  new  stratum  of  the  religious  consciousness.  On  the 

other  hand,  though  R.  Moses  may  not  have  intended  to  say  this, 
they  stand  on  the  shoulders  of  the  philosophers  and  it  is  easier  for 
them  to  see  a  little  farther  than  their  rivals. 

To  repeat,  the  Kabbalah  certainly  did  not  arise  as  a  reaction 

against  philosophical  'enlightenment,'^'  but  once  it  was  there  it  is 
true  that  its  function  was  that  of  an  opposition  to  it.  At  the  same 

time,  an  intellectual  dispute  went  on  between  the  Kabbalah  and  the 

forces  of  the  philosophical  movement  which  left  deep  marks  upon 

the  former's  structure.  In  my  opinion,  there  is  a  direct  connection 
between  Jehudah  Halevi,  the  most  Jewish  of  Jewish  philosophers, 

and  the  Kabbalists.  For  the  legitimate  trustees  of  his  spiritual  heri- 
tage have  been  the  mystics,  and  not  the  succeeding  generations  of 

Jewish  philosophers. 

The  Kabbalists  employed  the  ideas  and  conceptions  of  orthodox 

theology,  but  the  magic  hand  of  mysticism  opened  up  hidden 

sources  of  new  life  in  the  heart  of  many  scholastic  ideas  and  abstrac- 
tions. Philosophers  may  shake  their  heads  at  what  must  appear  to 

them  a  misunderstanding  of  the  meaning  of  philosophical  ideas. 

But  what  from  the  philosopher's  point  of  view  represents  a  flaw 
in  the  conception  can  constitute  its  greatness  and  dignity  in  the 

religious  sense.  After  all,  a  misunderstanding  is  often  nothing  but 

the  paradoxical  abbreviation  of  an  original  line  of  thought.  And 
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it  is  precisely  such  misunderstanding  which  has  frequently  become 

productive  of  new  ideas  in  the  mystical  sphere. 
Let  us  take,  as  an  example  of  what  I  have  said,  the  idea  of 

"creation  out  of  nothing."  In  the  dogmatic  disputations  of  Jewish 
philosophy,  the  question  whether  Judaism  implies  belief  in  this 
concept,  and  if  so,  in  what  precise  sense,  has  played  an  important 
part.  I  shall  not  go  into  the  difficulties  with  which  the  orthodox 

theologians  found  themselves  faced  whenever  they  tried  to  preserve 

the  full  meaning  of  this  idea  of  creation  out  of  nothing.  Viewed  in 

its  simplest  sense,  it  affirms  the  creation  of  the  world  by  God  out  of 

something  which  is  neither  God  Himself  nor  any  kind  of  existence, 

but  simply  the  non-existent.  The  mystics,  too,  speak  of  creation  out 
of  nothing;  in  fact,  it  is  one  of  their  favorite  formulae.  But  in 

their  case  the  orthodoxy  of  the  term  conceals  a  meaning  which 

differs  considerably  from  the  original  one.  This  Nothing  from  which 

everything  has  sprung  is  by  no  means  a  mere  negation;  only  to  us 

does  it  present  no  attributes  because  it  is  beyond  the  reach  of  intel- 

lectual knowledge.  In  truth,  however,  this  Nothing— to  quote  one 

of  the  Kabbalists— is  infinitely  more  real  than  all  other  reality." 
Only  when  the  soul  has  stripped  itself  of  all  limitation  and,  in 
mystical  language,  has  descended  into  the  depths  of  Nothing  does 

it  encounter  the  Divine.  For  this  Nothing  comprises  a  wealth  of 

mystical  reality  although  it  cannot  be  defined.  "Un  Dieu  defini 

serait  un  Dieu  fini."  In  a  word,  it  signifies  the  Divine  itself,  in  its 
most  impenetrable  guise.  And,  in  fact,  creation  out  of  nothing  means 

to  many  mystics  just  creation  out  of  God.  Creation  out  of  nothing 
thus  becomes  the  symbol  of  emanation,  that  is  to  say,  of  an  idea 

which,  in  the  history  of  philosophy  and  theology,  stands  farthest 
removed  from  it. 

8 

Let  us  return  to  our  original  problem.  As  we  have  seen,  the 

renaissance  of  Judaism  on  a  new  plane  is  the  common  concern  of 

both  the  mystics  and  the  philosophers.  For  all  that,  there  remains 

a  very  considerable  difference,  a  good  example  of  which  is  afforded 

by  the  conception  of  Sithre  Torah,  or  "Secrets  of  the  Law".  The 
philosophers  no  less  than  the  mystics  talk  of  discovering  these  secrets, 

using  this  esoteric  phraseology  with  a  profusion  hardly  distingu- 
ishable from  the  style  of  the  real  esoterics  and  Kabbalists.  But  what 
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are  these  secrets  according  to  the  philosopher?  They  are  the  truths 

of  philosophy,  the  truths  of  the  metaphysics  or  ethics  of  Aristotle, 
or  Alfarabi  or  Avicenna;  truths,  in  other  words,  which  were  capable 
of  being  discovered  outside  the  sphere  of  religion  and  which  were 

projected  into  the  old  books  by  way  of  allegorical  or  typological 

interpretation.  The  documents  of  religion  are  therefore  not  con- 
ceived as  expressing  a  separate  and  distinct  world  of  religious  truth 

and  reality,  but  rather  as  giving  a  simplified  description  of  the  rela- 
tions which  exist  between  the  ideas  of  philosophy.  The  story  of 

Abraham  and  Sarah,  of  Lot  and  his  wife,  of  the  Twelve  Tribes,  etc., 

are  simply  descriptions  of  the  relation  between  matter  and  form, 

spirit  and  matter,  or  the  faculties  of  the  mind.  Even  where  allegori- 
zation  was  not  pushed  to  such  absurd  extremes,  the  tendency  was  to 

regard  the  Torah  as  a  mere  vehicle  of  philosophic  truth,  though 
indeed  one  particularly  exalted  and  perfect. 

In  other  words,  the  philosopher  can  only  proceed  with  his  proper 

task  after  having  successfully  converted  the  concrete  realities  of 

Judaism  into  a  bundle  of  abstractions.  The  individual  phenomenon 

is  to  him  no  object  of  his  philosophical  speculation.  By  contrast,  the 

mystic  refrains  from  destroying  the  living  texture  of  religious  nar- 
rative by  allegorizing  it,  although  allegory  plays  an  important  part 

in  the  writings  of  a  great  many  Kabbalists.  His  essential  mode  of 

thinking  is  what  I  should  like  to  call  symbolical  in  the  strictest  sense. 

This  point  requires  a  little  further  explanation.  Allegory  con- 
sists of  an  infinite  network  of  meanings  and  correlations  in  which 

everything  can  become  a  representation  of  everything  else,  but  all 

within  the  limits  of  language  and  expression.  To  that  extent  it  is 

possible  to  speak  of  allegorical  immanence.  That  which  is  expressed 
by  and  in  the  allegorical  sign  is  in  the  first  instance  something  which 

has  its  own  meaningful  context,  but  by  becoming  allegorical  this 

something  loses  its  own  meaning  and  becomes  the  vehicle  of  some- 
thing else.  Indeed  the  allegory  arises,  as  it  were,  from  the  gap  which 

at  this  point  opens  between  the  form  and  its  meaning.  The  two  are 

no  longer  indissolubly  welded  together;  the  meaning  is  no  longer 
restricted  to  that  particular  form,  nor  the  form  any  longer  to  that 

particular  meaningful  content.  What  appears  in  the  allegory,  in 

short,  is  the  infinity  of  meaning  which  attaches  to  every  representa- 

tion. The  "Mysteries  of  the  Torah"  which  I  just  mentioned  were 
for  the  philosophers  the  natural  subject  of  an  allegorical  interpre- 
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tation  which  gave  expression  to  a  new  form  of  the  mediaeval  mind 
as  much  as  it  implied  a  veiled  criticism  of  the  old. 

Allegorization  was  also,  as  I  have  said,  a  constant  preoccupation 
of  the  Kabbalists,  and  it  was  not  on  this  ground  that  they  differed 

from  the  philosophers;  nor  was  it  the  main  constituent  of  their  faith 
and  their  methodi(We  must  look  for  this  in  the  attention  they  gave 

to  the  symbol— a  form  of  expression  which  radically  transcends  the 
sphere  of  allegory.  In  the  mystical  symbol  a  reality  which  in  itself 
has,  for  us,  no  form  or  shape  becomes  transparent  and,  as  it  were, 
visible,  through  the  medium  of  another  reality  which  clothes  its 
content  with  visible  and  expressible  meaning,  as  for  example  the 
cross  for  the  Christian^  The  thing  which  becomes  a  symbol  retains 
its  original  form  and  its  original  content.  It  does  not  become,  so  to 

speak,  an  empty  shell  into  which  another  content  is  poured;  in  it- 
self, through  its  own  existence,  it  makes  another  reality  transparent 

which  cannot  appear  in  any  other  form/lf  allegory  can  be  defined 

as  the  representation  of  an  expressible  something  by  another  ex- 
pressible something,  the  mystical  symbol  is  an  expressible  repre- 
sentation of  something  which  lies  beyond  the  sphere  of  expression 

and  communication,  something  which  comes  from  a  sphere  whose 
face  is,  as  it  were,  turned  inward  and  away  from  us.  A  hidden  and 

inexpressible  reality  finds  its  expression  in  the  symbol.  If  the  sym- 
bol is  thus  also  a  sign  or  representation  it  is  nevertheless  more 

than  thatj 

For  the  Kabbalist,  too,  every  existing  thing  is  endlessly  correlated 

with  the  whole  of  creation;  for  him,  too,  everything  mirrors  every- 
thing else.  But  beyond  that  he  discovers  something  else  which 

is  not  covered  by  the  allegorical  network:  a  reflection  of  the  true 

transcendence.  The  symbol  "signifies"  nothing  and  communicates 
nothing,  but  makes  something  transparent  which  is  beyond  all  ex- 

pression. Where  deeper  insight  into  the  structure  of  the  allegory 

uncovers  fresh  layers  of  meaning,  the  symbol  is  intuitively  under- 
stood all  at  once— or  not  at  all.  The  symbol  in  which  the  life  of  the 

Creator  and  that  of  creation  become  one,  is— to  use  Creuzer's  words" 

—"a  beam  of  light  which,  from  the  dark  and  abysmal  depths  of 
existence  and  cognition,  falls  into  our  eye  and  penetrates  our  whole 

being."  It  is  a  "momentary  totality"  which  is  perceived  intuitively 
in  a  mystical  now— the  dimension  of  time  proper  to  the  symbol. 

Of  such  symbols  the  world  of  Kabbalism  is  full,  nay  the  whole 
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world  is  to  the  Kabbalist  such  a  corpus  symbolicum.  Out  of  the 

reality  of  creation,  without  the  latter's  existence  being  denied  or 
annihilated,  the  inexpressible  mystery  of  the  Godhead  becomes  visi- 

ble. In  particular  the  religious  acts  commanded  by  the  Torah,  the 

mitswoth,  are  to  the  Kabbalist  symbols  in  which  a  deeper  and  hid- 
den sphere  of  reality  becomes  transparent.  The  infinite  shines 

through  the  finite  and  makes  it  more  and  not  less  real.  This  brief 

summary  gives  us  some  idea  of  the  profound  difference  between  the 

philosophers*  allegorical  interpretation  of  religion  and  its  symbolical 
understanding  by  the  mystics.  It  may  be  of  interest  to  note  that  in 

the  comprehensive  commentary  on  the  Torah  written  by  a  great 
mystic  of  the  thirteenth  century,  Moses  Nahmanides,  there  are  many 

symbolical  interpretations  as  defined  here,  but  not  a  single  instance 
of  allegory. 

^The  difference  becomes  clear  if  we  consider  the  attitude  of 

philosophy  and  Kabbalah  respectively  to  the  two  outstanding  crea- 
tive manifestations  of  Rabbinical  Jewry:  Halakhah  and  Aggadah, 

Law  and  Legend^It  is  a  remarkable  fact  that  the  philosophers  failed 
to  establish  a  satisfactory  and  intimate  relation  to  either.  They 

showed  themselves  unable  to  make  the  spirit  of  Halakhah  and 

Aggadah,  both  elements  which  expressed  a  fundamental  urge  of  the 

Jewish  soul,  productive  by  transforming  them  into  something  new. 

Let  us  begin  with  the  Halakhah,  the  world  of  sacred  law  and, 

therefore,  the  most  important  factor  in  the  actual  life  of  ancient 

Jewry.  Alexander  Altmann,  in  raising  the  question:  What  is  Jewish 

Theology?  is  quite  justified  in  regarding  as  one  of  the  decisive  weak- 
nesses of  classical  Jewish  philosophy  the  fact  that  it  ignored  the 

problem  presented  by  the  Halakhah.**  The  whole  world  of  religious 
law  remained  outside  the  orbit  of  philosophical  inquiry,  which 
means  of  course,  too,  that  it  was  not  subjected  to  philosophical 

criticism.  It  is  not  as  if  the  philosopher  denied  or  defied  this  world. 
He,  too,  lived  in  it  and  bowed  to  it,  but  it  never  became  part  and 

parcel  of  his  work  as  a  philosopher.  It  furnished  no  material  for  his 

thoughts.  This  fact,  which  is  indeed  undeniable,  is  particularly 

glaring  in  the  case  of  thinkers  like  Maimonides  and  Saadia,  in 

whom  the  converging  streams  meet.  They  fail  entirely  to  establish 
a  true  synthesis  of  the  two  elements,  Halakhah  and  philosophy,  a 
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fact  which  has  already  been  pointed  out  by  Samuel  David  Luzzatto. 

Maimonides,  for  instance,  begins  the  Mishneh  Torah,  his  great 

codification  of  the  Halakhah,  with  a  philosophical  chapter  which 
has  no  relation  whatever  to  the  Halakhah  itself.  The  synthesis  of 

the  spheres  remains  sterile,  and  the  genius  of  the  man  whose  spirit 
moulded  them  into  a  semblence  of  union  cannot  obscure  their  in- 

trinsic disparity. 

For  a  purely  historical  understanding  of  religion,  Maimonides' 
analysis  of  the  origin  of  ih.^  mitswoth,  the  religious  commandments^ 

is  of  great  importance,"  but  he  would  be  a  bold  man  who  would 
maintain  that  his  theory  of  the  mitswoth  was  likely  to  increase  the 

enthusiasm  of  the  faithful  for  their  actual  practice,  likely  to  aug- 
ment their  immediate  appeal  to  religious  feeling.  If  the  prohibition 

against  seething  a  kid  in  its  mother's  milk  and  many  similar  irra- 
tional commandments  are  explicable  as  polemics  against  long-for- 
gotten pagan  rites,  if  the  offering  of  sacrifice  is  a  concession  to  the 

primitive  mind,  if  other  mitswoth  carry  with  them  antiquated  moral 

and  philosophical  ideas— how  can  one  expect  the  community  to  re- 
main faithful  to  practices  of  which  the  antecedents  have  long  since 

disappeared  or  of  which  the  aims  can  be  attained  directly  through 

philosophical  reasoning? jTo  the  philosopher,  the  Halakhah  either 
had  no  significance  at  all,  or  one  that  was  calculated  to  diminish 

rather  than  to  enhance  its  prestige  in  his  eyesi? 

Entirely  different  was  the  attitude  of  the  Kabbalists.  For  them 

the  Halakhah  never  became  a  province  of  thought  in  which  they 

felt  themselves  strangers.  Right  from  the  beginning  and  with  grow- 
ing determination,  they  sought  to  master  the  world  of  the  Halakhah 

as  a  whole  and  in  every  detail.  JFrom  the  outset,  an  ideology  of  the 

Halakhah  is  one  of  their  aims.^But  in  their  interpretation  of  the  re- 
ligiotis  commandments  these  are  not  represented  as  allegories  of 

more  or  less  profound  ideas,  or  as  pedagogical  measures,  but  rather 

as  the  performance  of  a  secret  rite  (or  mystery  in  the  sense  in  which 

the  term  was  used  by  the  AncientsJ." 
Whether  one  is  appalled  or  not  by  this  transformation  of  the 

Halakhah  into  a  sacrament,  a  mystery  rite,  by  this  revival  of  myth 

in  the  very  heart  of  Judaism,  the  fact  remains  that  it  was  this  trans- 
formation which  raised  the  Halakhah  to  a  position  of  incomparable 

importance  for  the  mystic,  and  strengthened  its  hold  over  the 

people.  Every  mitswah  became  an  event  of  cosmic  importance,  an 
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act  which  had  a  bearing  upon  the  dynamics  of  the  universe.  The 
religious  Jew  became  a  protagonist  in  the  drama  of  the  world;  he 

manipulated  the  strings  behind  the  scene.  Or,  to  use  a  less  extra- 
vagant simile,  if  the  whole  universe  is  an  enormous  complicated 

machine,  then  man  is  the  machinist  who  keeps  the  wheels  going  by 
applying  a  few  drops  of  oil  here  and  there,  and  at  the  right  time. 

The  moral  substance  of  man's  action  supplies  this  "oil,"  and  his 
existence  therefore  becomes  of  extreme  significance,  since  it  unfolds 
on  a  background  of  cosmic  infinitude. 

The  danger  of  theosophical  schematism  or,  as  S.  R.  Hirsch  put 

it,*  of  "magical  mechanism"  is,  of  course,  inherent  in  such  an  inter- 
^pretation  of  the  Torah,  and  it  has  more  than  once  raised  its  head  in 
the  development  of  Kabbalism.  There  is  danger  of  imagining  a 
magical  mechanism  to  be  operative  in  every  sacramental  action,  and 
this  imagination  is  attended  by  a  decline  in  the  essential  spontaneity 
of  religious  action.  But  then  this  conflict  is  inseparable  from  any 
and  every  fulfilment  of  a  religious  command,  since  every  prescribed 
duty  is  also  conceived  as  assumed  willingly  and  spontaneously.  The 
antinomy  is,  in  fact,  inescapable,  and  can  only  be  overcome  by 
religious  feeling  so  long  as  it  is  strong  and  unbroken.  When  it  begins 

to  flag,  the  contradiction  between  command  and  free-will  increases 
in   proportion  and  eventually  gathers  sufficient  force  to  become 

^destructive. 

By  interpreting  every  religious  act  as  a  mystery,  even  where  its 
meaning  was  clear  for  all  to  see  or  was  expressly  mentioned  in  the 
written  or  oral  Law,  a  strong  link  was  forged  between  Kabbalah  and 

Halakkah,  which  appears  to  me  to  have  been,  in  large  part,  respon- 
sible for  the  influence  of  Kabbalistic  thought  over  the  minds  and 

hearts  of  successive  generations. 

A  good  deal  of  similarity  to  what  I  have  said  about  the  Hala- 
khah  is  apparent  in  the  attitude  of  philosophers  and  mystics,  respec- 

tively, to  the  Aggadah.  Here  too,  their  ways  part  right  from  the 
beginning.  The  Aggadah  is  a  wonderful  mirror  of  spontaneous 
religious  life  and  feeling  during  the  xabbinical  period  of  Judaism. 
In  particular,  it  represents  a  method  of  giving  original  and  concrete 

expression  to  the  deepest  motive-powers  of  the  religious  Jew,  a 
quality  which  helps  to  make  it  an  excellent  and  genuine  approach 
to  the  essentials  of  our  religion.  However,  it  was  just  this  quality 
which  never  ceased  to  baffle  the  philosophers  of  Judaism.  Their 
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treatment  of  the  Aggadah,  except  where  it  pointed  an  ethical  moral, 
is  embarrassed  and  fumbling.  They  almost  certainly  regarded  it  as 

a  stumbling-block  rather  than  as  a  precious  heritage,  let  alone  a  key  \f 

to  a  mystery.  And  thus  it  is  not  surprising  that  their  allegorical  '^ 
interpretation  of  its  meaning  reflects  an  attitude  which  is  not  that 
of  the  Aggadah.  Only  too  frequently  their  allegorizations  are  simply, 
as  I  have  said,  veiled  criticism. 

Here  again  the  Kabbalists  conceive  their  task  differently,  although 

it  also  involves  a  transformation  of  the  subject's  meaning.  It  would 
be  too  much  to  say  that  they  leave  the  meaning  of  the  Aggadah 
intact.  What  makes  them  differ  from  the  philosophers  is  the  fact 
that  for  them  the  Aggadah  is  not  just  a  dead  letter.  They  live  in 

a  world  historically  continuous  with  it,  and  they  are  able,  there- 
fore, to  enhance  it,  though  in  the  spirit  of  mysticism.Mggadic  pro- 

ductivity has  been  a  constant  element  of  Kabbalistic  literature,  and 
only  when  the  former  disappears  will  the  latter,  too,  be  doomed  to 
extinction.  The  whole  of  Aggadah  can  in  a  way  be  regarded  as  a 
popular  mythology  of  the  Jewish  universe.  Now,  this  mythical 
element  which  is  deeply  rooted  in  the  creative  forms  of  Aggadic 
production,  operates  on  different  planes  in  the  old  Aggadah  and 
in  Kabbalism.  The  difference  between  the  Aggadic  production 
of  the  Kabbalah  and  that  of  the  early  Midrash  can  be  easily 
gauged:  in  the  Aggadah  of  the  Kabbalists  the  events  take  place  on 
a  considerably  wider  stage,  a  stage  with  a  cosmic  horizon.  Earth  and 
heaven  meet  already  in  the  ancient  Aggadah,  but  now  an  even 
greater  stress  is  laid  on  the  heavenly  element  which  comes  more 
and  more  to  the  fore.  All  events  assume  gigantic  dimensions  and  a 

wider  significance;  the  steps  of  the  heroes  of  the  Kabbalistic  Agga- 
dah are  directed  by  hidden  forces  from  mysterious  regions,  while 

their  ̂ doings  react,  at  the  same  time,  upon  the  upper  worl^  Seen 
that  way,  there  is  nothing  more  instructive  than  a  comparison  be- 

tween the  two  great  and  truly  comprehensive  collections,  or  Yal- 
kutim,  each  one  representing,  respectively,  one  of  the  two  types  of 

Aggadic  creation,  ̂ he  compiler  of  the  Yalkut  Shim'oni  collected 
in  the  thirteenth  century  the  old  Aggadahs  which,  as  preserved  by 
the  Midrashic  literature,  accompanied  the  biblical  text.  In  the 
Yalkut  Reubeni,  on  the  other  hand,  we  have  a  collection  of  the 

Aggadic  output  of  the  Kabbalists  during  five  centuries.  The  latter 
highly  interesting  work  which  was  compiled  during  the  second  half 
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of  the  seventeenth  century  bears  full  witness  to  the  growing  strength 

and  preponderance  of  the  mythical  element  and  to  the  great  differ- 
ence between  Aggadah  and  Kabbalah  in  their  interpretation  of  the 

stories  of  Biblical  heroes^ At  the  same  time  it  is  obvious  that  in 

comparison  with  the  older  Aggadah  the  realistic  element  in  the  later 

Aggadah  has  decreased  because  the  realistic  foundations,  in  which 

Jewish  life  was  rooted,  have  grown  more  and  more  narrow.  In  fact, 

this  explanation  falls  in  well  with  the  historical  experience  of  the 

different  generations.  The  old  Aggadah  is  fed  by  deep  and  compre- 
hensive experience;  the  life  which  it  reflects  has  not  yet  become 

colourless,  nor  did  it  lose  its  impetus.  The  Kabbalistic  Aggadah, 

in  contrast,  reflects  a  narrow  and  circumscribed  life  which  sought, 

nay,  was  compelled  to  seek,  inspiration  from  hidden  worlds,  as  the 
real  world  turned  for  them  into  the  world  of  the  Ghetto.  The 

Aggadic  myth  of  the  Yalkut  Reubeni  expresses  the  historical  experi- 
ence of  the  Jewish  people  after  the  Crusades,  and  we  may  say  that 

it  is  expressed  with  rather  greater  force  because  it  is  not  directly 
mentioned  at  all.  The  depth  of  the  penetration  into  the  hidden 

worlds  which  can  be  encountered  here  at  every  step  stands  in  direct 

proportion  to  the  shrinking  perimeter  of  their  historical  experi- 
ence. There  is  thus  a  mighty  difference  of  function  between  the 

two  types  of  Aggadic  creation  but  no  difference  of  essence. 

\There  is  another  point  worth  mentioning.  No  Kabbalist  was 

ever  embarrassed  by  or  ashamed  of  an  old  Aggadah;  in  particular 

those  Aggadahs,  which  were  anathema  to  'enlightened'  Jews,  were 
enthusiastically  hailed  by  the  Kabbalists  as  symbols  of  their  own 

interpretation  of  the  Universe?^  The  anthropomorphical  and  para- 
doxical Aggadahs  belong  to  tnis  class,  as  well  as  certain  epigrams, 

such  as  R.  Abbahu's  saying,  that  before  making  this  world  God 
made  many  others  and  destroyed  them  because  he  did  not  like 

them."  The  philosophers,  who  had  passed  through  the  school  of 
Aristotle,  never  felt  at  home  in  the  world  of  Midrash.  But  the  more 

extravagant  and  paradoxical  these  Aggadahs  appeared  to  them,  the 

more  were  the  Kabbalists  convinced  that  they  were  one  of  the  keys 

to  the  mystical  realm.  Their  vocabulary  and  favorite  similes  show 

traces  of  Aggadic  influence  in  proportions  equal  to  those  of  phil- 
osophy and  Gnosticism;  Scripture  being,  of  course,  the  strongest 

element  of  all. 
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What  has  been  said  of  the  Halakhah  and  the  Aggadah  is  also 

true  of  the  liturgy,  the  world  of  prayer;  the  last  of  the  three  do- 
mains in  which  the  religious  spirit  of  post-Biblical  Judaism  has 

found  its  classical  expression)  Here  too  the  conclusion  is  inescapable 

that  the  philosophers  had  little  of  value  to  contribute.  Of  entire 

prayers  written  by  philosophers  only  a  few  have  been  preserved,  and 

these  are  often  somewhat  anaemic  and  half-hearted  in  their  approach, 
especially  where  the  authors  were  not,  like  Solomon  ibn  Gabirol  and 

Jehudah  Halevi,  motivated  in  the  last  resort  by  mystical  leanings. 
There  is  in  many  of  them  a  curious  lack  of  true  religious  feeling. 

The  case  is  entirely  different  when  we  turn  to  the  Kabbalistic  atti- 

tude towards  prayer;  there  is  perhaps  no  clearer  sign  that  Kabba- 
lism  is  essentially  a  religious  and  not  a  speculative  phenomenon^ 

The  novelty  of  its  attitude  to  prayer  can  be  viewed  under  two 

aspects:  the  vast  number  of  prayers  whose  authors  were  mystics 

themselves,  and  the  mystical  interpretation  of  the  old  traditional 

community  prayers— the  backbone  of  Jewish  liturgy. 

To  begin  with  the  former,  it  is  hardly  surprising  that  the  new 
religious  revelation,  peculiar  to  the  visionaries  of  the  Kabbalah, 

for  which  there  existed  no  liturgical  equivalent  in  the  older  prayers, 

strove  after  some  form  of  expression  and  had  already  inspired  the 

earliest  mystics  to  write  their  own  prayers.  The  first  prayers  of  a 

mystical  character,  which  can  be  traced  back  to  the  Kabbalists  of 

Provence  and  Catalonia,"  are  carried  forward  by  a  long  and  varied 
tradition  to  the  prayers  in  which,  about  1820,  Nathan  of  Nemirov, 

the  disciple  of  Rabbi  Nahman  of  Brazlav,  gave  valid  expression  to 

the  world  of  Hasidic  Zaddikism."  This  mystical  prayer,  which  bears 

little'^outward  resemblance  to  the  older  liturgy,  and  in  particular  of 
course  to  the  classical  forms  of  communal  prayer,  flows  from  the 

new  religious  experience  to  which  the  Kabbalists  were  entitled  to 

lay  claim.  Often  these  prayers  bear  the  mark  of  directness  and  sim- 
plicity, and  give  plain  expression  to  the  common  concern  of  every 

form  of  mysticism.  But  not  infrequently  their  language  is  that  of 

the  symbol  and  their  style  reveals  the  secret  pathos  of  magical  con- 
juration. This  has  found  a  profound  expression  in  the  mystical 

interpretation  of  the  phrase  of  Psalm  cxxx,  1  "Out  of  the  depths 
I  have  called  unto  Thee";  which,  according  to  the  Zohar,  means  not 
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"I  have  called  unto  Thee  from  the  depths  [where  I  am]"  but  "from 

the  depths  [in  which  Thou  art]  I  call  Thee  up."" 
But  side  by  side  with  these  original  productions  of  the  Kabba- 

listic  spirit  we  find  from  the  earliest  beginnings  down  to  our  time 

another  tendency,  that  of  mystical  reinterpretation  of  the  traditional 

community  liturgy  which  transforms  it  into  a  symbol  of  the  mystical 
way  and  the  way  of  the  world  itself.  This  transformation,  which 
has  meant  a  great  deal  for  the  true  life  of  the  Kabbalist,  has  become 

crystallized  in  the  conception  oi  Kg^wwanah,  i.e.  mystical  intention 

or  concentration,  which  is  its  instrument."  In  the  words  of  the 
liturgy  as  in  the  old  Aggadahs,  the  Kabbalists  found  a  way  to 
hidden  worlds  and  the  first  causes  of  all  existence.  They  developed 
a  technique  of  meditation  which  enabled  them  to  extract,  as  it 

were,  the  mystical  prayer  from  the  exoteric  prayer  of  the  commun- 
ity the  text  of  which  followed  a  fixed  pattern.  The  fact  that  this 

form  of  prayer  was  conceived  not  as  a  free  effusion  of  the  soul  but 
as  a  mystical  act  in  the  strict  sense  of  the  term,  as  an  act,  that  is 

to  say,  which  is  directly  linked  with  the  inner  cosmic  process, 

invests  this  conception  of  Kawwanah  with  a  solemnity  which  not 

only  approaches  but  also  passes  the  border  of  the  magical.  It  is  sig- 
nificant that  of  all  the  various  forms  of  Kabbalistic  thought  and 

practice  this  meditative  mysticism  of  pjrayer  has  alone  survived  and 

has  taken  the  place  of  all  the  others.<j\t  the  end  of  a  long  process 
of  development  in  which  Kabbalism,  paradoxical  though  it  may 
sound,  has  influenced  the  course  of  Jewish  history,  it  has  become 

again  what  it  was  in  the  beginning:  the  esoteric  wisdom  of  small 

groups  of  men  out  of  touch  with  life  and  without  any  influence 
on  it^ 

11 

As  I  have  already  said,  mysticism  represents,  to  a  certain  extent, 
a  revival  of  mythical  lore.  This  brings  us  to  another  and  very  serious 

point  which  I  should  like  at  least  to  mention.  The  Jewish  mystic 
lives  and  acts  in  perpetual  rebellion  against  a  world  with  which  he 

strives  with  all  his  zeal  to  be  at  peace.  Conversely,  this  fact  is  respon- 
sible for  the  profound  ambiguity  of  his  outlook,  and  it  also  explains 

the  apparent  self-contradiction  inherent  in  a  great  many  Kabbalist 
symbols  and  images.  The  great  symbols  of  the  Kabbalah  certainly 

spring  from  the  depths  of  a  creative  and  genuinely  Jewish  religious 
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feeling,  but  at  the  same  time  they  are  invariably  tinged  by  the  world 

of  mythology.  In  the  lectures  on  the  Zohar  and  on  Lurianic  Kabba- 
lism  I  shall  give  a  number  of  particularly  outstanding  instances  of 
this  fact.  Failing  this  mythical  element,  the  ancient  Jewish  mystics 

would  have  been  unable  to  compress  into  language  the  substance 

of  their  inner  experience.  It  was  Gnosticism,  one  of  the  last  great 

manifestations  of  mythology  in  religious  thought,  and  definitely 

conceived  in  the  struggle  against  Judaism  as  the  conqueror  of 

mythology,  which  lent  figures  of  speech  to  the  Jewish  mystic. 

The  importance  of  this  paradox  can  hardly  be  exaggerated;  it 

must  be  kept  in  mind  that  the  whole  meaning  and  purpose  of  those 

ancient  myths  and  metaphors  whose  remainders  the  editors  of  the 
book  Bahir,  and  therefore  the  whole  Kabbalah,  inherited  from  the 

Gnostics",  was  simply  the  subversion  of  a  law  which  had,  at  one 
time,  disturbed  and  broken  the  order  of  the  mythical  world.  Thus 

through  wide  and  scattered  provinces  of  Kabbalism,  the  revenge 

of  myth  upon  its  conqueror  is  clear  for  all  to  see,  and  together  with 

it  we  find  an  abundant  display  of  contradictory  symbols.  It  is 

characteristic  of  Kabbalistic  theology  in  its  systematical  forms  that 

it  attempts  to  construct  and  to  describe  a  world  in  which  some- 
thing of  the  mythical  has  again  come  to  life,  in  terms  of  thought 

which  exclude  the  mythical  element.  However,  it  is  this  contradic- 
tion which  more  than  anything  else  explains  the  extraordinary 

success  of  Kabbalism  in  Jewish  history. 

Mystics  and  philosophers  are,  as  it  were,  both  aristocrats  of 

thought;  yet  Kabbalism  succeeded  in  establishing  a  connection  be- 
tween its  own  world  and  certain  elemental  impulses  operative  in 

every  human  mind.  It  did  not  turn  its  back  upon  the  primitive  side 

of  life,  that  all-important  region  where  mortals  are  afraid  of  life 

and  m  fear  of  death,  and  derive  scant  wisdom  from  rational  phil- 
osophy. Philosophy  ignored  these  fears,  out  of  whose  substance  man 

wove  myths,  and  in  turning  its  back  upon  the  primitive  side  of 

man's  existence,  it  paid  a  high  price  in  losing  touch  with  him  alto- 
gether. For  it  is  cold  comfort  to  those  who  are  plagued  by  genuine 

fear  and  sorrow  to  be  told  that  their  troubles  are  but  the  workings 

of  rtheir  own  imagination. 
The  fact  of  the  existence  of  evil  in  the  world  is  the  main  touch- 

stone  of  this  difference  between  the  philosophic  and  the  Kabbalistic 

outlook.  On  the  whole,  the  philosophers  of  Judaism  treat  the  exis- 
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tence  of  evil  as  something  meaningless  in  itself.  Some  of  them  have 

shown  themselves  only  too  proud  of  this  negation  of  evil  as  one  of 

the  fundamentals  of  what  they  call  rational  Judaism.  Hermann 

Cohen  has  said  with  great  clarity  and  much  conviction:  "Evil  is 
non-existent.  It  is  nothing  but  a  concept  derived  from  the  concept 

of  freedom.  A  power  of  evil  exists  only  in  myth."^  One  may  doubt 
the  philosophical  truth  of  this  statement,  but  assuming  its  truth  it 

is  obvious  that  something  can  be  said  for  'myth'  in  its  struggle  with 

'philosophy'.  To  most  Kabbalists,  as  true  seal-bearers  of  the  world 
of  myth,  the  existence  of  evil  is,  at  any  rate,  one  of  the  most  pressing 

problems,  and  one  which  keeps  them  continuously  occupied  with 
attempts  to  solve  it.  They  have  a  strong  sense  of  the  reality  of  evil 

and  the  dark  horror  that  is  about  everything  living.  They  do  not, 
like  the  philosophers,  seek  to  evade  its  existence  with  the  aid  of  a 

convenient  formula;  rather  do  they  try  to  penetrate  into  its  depth* 

And  by  doing  so,  they  unwittingly  establish  a  connection  between 

their  own  strivings  and  the  vital  interests  of  popular  belief— you  may 

call  it  superstition— and  all  of  those  concrete  manifestations  of  Jew- 
ish life  in  which  these  fears  found  their  expression.  It  is  a  paradoxi- 
cal fact  that  none  other  than  the  Kabbalists,  through  their  interpre- 

tation of  various  religious  acts  and  customs,  have  made  it  clear  what 

they  signified  to  the  average  believer,  if  not  what  they  really  meant 

from  the  beginning.  Jewish  folklore  stands  as  a  living  proof  of  this 

contention,  as  has  been  shown  by  modern  research  in  respect  of 

some  particularly  well-known  examples." 
It  would  be  idle  to  deny  that  Kabbalistic  thought  lost  much  of 

its  magnificence  where  it  was  forced  to  descend  from  the  pinnacles 

of  theoretical  speculation  to  the  plane  of  ordinary  thinking  and 

acting.  The  dangers  which  myth  and  magic  present  to  the  religious 
consciousness,  including  that  of  the  mystic,  are  clearly  shown  in  the 

development  of  Kabbalism.  If  one  turns  to  the  writings  of  great 
Kabbalists  one  seldom  fails  to  be  torn  between  alternate  admiration 

and  disgust.  There  is  need  for  being  quite  clear  about  this  in  a 

time  like  ours,  when  the  fashion  of  uncritical  and  superficial  con- 
demnation of  even  the  most  valuable  elements  of  mysticism  threat- 

ens to  be  replaced  by  an  equally  uncritical  and  obscurantist  glorifi- 
cation of  the  Kabbalah.  I  have  said  before  that  Jewish  philosophy 

had  to  pay  a  high  price  for  its  escape  from  the  pressing  questions 
of  real  life.  But  Kabbalism,   too,  has  had  to  pay  for  its  success. 
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Philosophy  came  dangerously  near  to  losing  the  living  God;  Kabba- 
lism,  which  set  out  to  preserve  Him,  to  blaze  a  new  and  glorious    r 
trail  to  Him,  encountered  mythology  on  its  way  and  was  tempted 

to  lose  itself  in  its  labyrinth. 12 

One  final  observation  should  be  made  on  the  general  character 

of  Kabbalism  as  distinct  from  other,  non-Jewish,  forms  of  mysticism. 
Both  historically  and  metaphysically  it  is  a  masculine  doctrine, 

made  for  men  and  by  men.  The  long  history  of  Jewish  mysticism 
shows  no  trace  of  feminine  influence.  There  have  been  no  women 

Kabbalists;  Rabia  of  early  Islamic  mysticism,  Mechthild  of  Magde-  • 
burg,  Juliana  of  Norwich,  Theresa  de  Jesus,  and  the  many  other 

feminine  representatives  of  Christian  mysticism  have  no  counter- 

parts in  the  history  of  Kabbalism."  The  latter,  therefore,  lacks  the 
element  of  feminine  emotion  which  has  played  so  large  a  part  in 

the  development  of  non-Jewish  mysticism,  but  it  also  remained 

comparatively  free  from  the  dangers  entailed  by  the  tendency  to- 
wards hysterical  extravagance  which  followed  in  the  wake  of  this 

influence. 

This  exclusively  masculine  character  of  Kabbalism  was  by  no 

means  the  result  of  the  social  position  of  Jewish  women  or  their 

exclusion  from  Talmudic  learning.  Scholasticism  was  as  much  ex- 
clusively a  domain  of  men  as  Talmudism,  and  yet  the  social  position 

of  women  in  Islam  and  in  Mediaeval  Christianity  did  not  prevent 

their  playing  a  highly  important  part  among  the  representatives— 
though  not  the  theoreticians— of  Islamic  and  Christian  mysticism. 
It  is  hardly  possible  to  conceive  Catholic  mysticism  without  them. 

This  exclusive  masculinity  for  which  Kabbalism  has  paid  a  high 

price,*  appears  rather  to  be  connected  with  an  inherent  tendency  to 
lay  stress  on  the  demonic  nature  of  woman  and  the  feminine  ele- 

ment of  the  cosmos. 

It  is  of  the  essence  of  Kabbalistic  symbolism  that  woman  rep- 

resents not,  as  one  might  be  tempted  to  expect,  the  quality  of  ten- 
derness but  that  of  stern  judgment.  This  symbolism  was  unknown 

to  the  old  mystics  of  the  Merkabah  period,  and  even  to  the  Hasidim 
in  Germany,  but  it  dominates  Kabbalistic  literature  from  the  very 

beginning  and  undoubtedly  represents  a  constituent  element  of 

Kabbalistic  theology.  The  demonic,  according  to  the  Kabbalists,  is 
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an  off-spring  of  the  feminine  sphere.  This  view  does  not  entail  a 
negation  or  repudiation  of  womanhood— after  all  the  Kabbalistic 
conception  of  the  Shekhinah  has  room  for  the,  to  orthodox  Jewish 
thought,  highly  paradoxical  idea  of  a  feminine  element  in  God 

Himself— but  it  does  constitute  a  problem  for  the  psychologist  and 
the  historian  of  religion  alike.  Mention  has  already  been  made  of 

the  dislike  shown  by  the  Kabbalists  for  any  form  of  literary  pub- 
licity in  connection  with  mystical  experience,  and  of  their  ten- 
dency towards  the  objectivization  of  mystical  vision.  These  traits, 

too,  would  appear  to  be  connected  with  the  masculine  character  of 
the  movement,  for  the  history  of  mystical  literature  shows  that 
women  were  among  the  outstanding  representatives  of  the  tendency 
towards  mystical  autobiography  and  subjectivism  in  expressing 
religious  experience. 

If,  finally,  you  were  to  ask  me  what  kind  of  value  I  attach  to 
Jewish  mysticism,  I  would  say  this:  Authoritative  Jewish  theology, 

both  mediaeval  and  modern,  in  representatives  like  Saadia,  Maimon- 
ides  and  Hermann  Cohen,  has  taken  upon  itself  the  task  of  formu- 

lating an  antithesis  to  pantheism  and  mythical  theology,  i.  e.:  to 
prove  them  wrong.  In  this  endeavour  it  has  shown  itself  tireless. 
What  is  really  required,  however,  is  an  understanding  of  these 
phenomena  which  yet  does  not  lead  away  from  monotheism;  and 
once  their  significance  is  grasped,  that  elusive  something  in  them 
which  may  be  of  value  must  be  clearly  defined.  To  have  posed  this 
problem  is  the  historic  achievement  of  Kabbalism.  The  varying 
answers  it  supplied  to  the  question  may  be  as  inadequate  as  you 
like;  I  shall  certainly  be  the  last  to  deny  that  its  representatives 
often  lost  their  way  and  went  over  the  edge  of  the  precipice.  But 
the  fact  remains  that  they  faced  a  problem  which  others  were  more 
concerned  to  ignore  and  which  is  of  the  greatest  importance  for 
Jewish  theology. 

The  particular  forms  of  symbolical  thought  in  which  the  fun- 
damental attitude  of  the  Kabbalah  found  its  expression,  may  mean 

little  or  nothing  to  us  (though  even  today  we  cannot  escape,  at 
times,  from  their  powerful  appeal).  But  the  attempt  to  discover  the 

hidden  life  beneath  the  external  shapes  of  reality  and  to  make  visi- 
ble that  abyss  in  which  the  symbolic  nature  of  all  that  exists  reveals 

itself:  this  attempt  is  as  important  for  us  today  as  it  was  for  those 
ancient  mystics.  For  as  long  as  nature  and  man  are  conceived  as  His 
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creations,  and  that  is  the  indispensable  condition  of  highly  devel- 
oped religious  life,  the  quest  for  the  hidden  life  of  the  transcendent 

element  in  such  creation  will  always  form  one  of  the  most  impor- 
tant preoccupations  of  the  human  mind. 



SECOND  LECTURE 

MERKABAH  MYSTICISM  AND  JEWISH  GNOSTICISM 

The  first  phase  in  the  development  of  Jewish  mysticism  before 
its  crystallization  in  the  mediaeval  Kabbalah  is  also  the  longest.  Its 
literary  remains  are  traceable  over  a  period  of  almost  a  thousand 
years,  from  the  first  century  b.c.  to  the  tenth  a.d.,  and  some  of 

its  important  records  have  survived.  In  spite  of  its  length,  and  not- 
withstanding the  fluctuations  of  the  historical  process,  there  is  every 

justification  for  treating  it  as  a  single  distinct  phase.  Between  the 

physiognomy  of  early  Jewish  mysticism  and  that  of  mediaeval  Kab- 
balism  there  is  a  difference  which  time  has  not  effaced.  It  is  not  my 
intention  here  to  follow  the  movement  through  its  various  stages, 
from  its  early  beginnings  in  the  period  of  the  Second  Temple  to  its 
gradual  decline  and  disappearance.  To  do  so  would  involve  a 

lengthy  excursion  into  historical  and  philological  detail,  much 

of  which  has  not  yet  been  sufficiently  clarified.  What  I  propose 

to  do  is  to  analyze  the  peculiar  realm  of  religious  experience  which 
is  reflected  in  the  more  important  documents  of  the  period.  I  do 

not,  therefore,  intend  to  give  much  space  to  hypotheses  concerning 

the  origins  of  Jewish  mysticism  and  its  relation  to  Graeco-Oriental 
syncretism,  fascinating  though  the  subject  be.  Nor  am  I  going  to 

deal  with  the  many  pseudepigraphic  and  apocalyptic  works  such 
as  the  Ethiopic  Book  of  Enoch  and  the  Fourth  Book  of  Ezra,  which 

undoubtedly  contain  elements  of  Jewish  mystical  religion.  Their 

influence  on  the  subsequent  development  of  Jewish  mysticism  can- 
not be  overlooked,  but  in  the  main  I  shall  confine  myself  to  the 

analysis  of  writings  to  which  little  attention  has  hitherto  been  given 

in  the  literature  on  Jewish  religious  history. 
In  turning  our  attention  to  this  subject,  we  are  at  once  made 

aware  of  the  unfortunate  fact  that  practically  nothing  is  known 
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about  those  who  espoused  the  oldest  organized  movement  of  Jewish 

mysticism  in  late  Talmudic  and  post-Talmudic  times,  i.e.  the  period 
from  which  the  most  illuminating  documents  have  come  down  to 

us.  Like  the  authors  of  the  Biblical  Apocrypha  and  Pseudepigrapha, 

they  have  generally  followed  the  practice  of  concealing  their  identity 

behind  the  great  names  of  the  past.  There  is  little  hope  that  we 
shall  ever  learn  the  true  identity  of  the  men  who  were  the  first  to 

make  an  attempt,  still  recognizable  and  describable,  to  invest  Juda- 
ism with  the  glory  of  mystical  splendor. 

It  is  only  by  accident  that  certain  names  from  among  the  mystics 

of  the  later  period  have  been  preserved.  Thus  we  hear  of  Joseph 
ben  Abba  who  was  head  of  the  rabbinical  academy  of  Pumbeditha 

around  814,  and  who  is  said  to  have  been  versed  in  mystical  lore.* 
Another  name  which  occurs  with  some  frequency  is  that  of  Aaron 

ben  Samuel,  of  Baghdad,  the  "father  of  mysteries."  Although  his 
individuality  disappears  behind  an  iridescent  haze  of  legends  there 

is  no  doubt  that  he  was  instrumental  in  bringing  a  knowledge  of 

the  mystical  tradition,  such  as  it  had  by  that  time  become  in  Meso- 

potamia, to  Southern  Italy,  and  thence  to  the  Jews  of  Europe.'  But 
these  are  men  of  the  ninth  century,  that  is  to  say  of  a  time  when 

this  particular  form  of  mysticism  was  already  fully  developed  and, 

in  certain  respects,  even  on  the  decline.  For  its  classical  period,  ap- 

proximately from  the  fourth  to  the  sixth, century,  we  are  left  com- 
pletely in  the  dark  as  to  the  leading  figures.  Jt  is  true  that  we  know 

the  names  of  some  of  the  Talmudic  authorities  of  the  fourth  cen- 

tury who  made  a  study  of  the  secret  doctrine— men  like  Rava  and 

his  contemporary.  Aha  ben  Jacob— but  we  have  no  means  of  know- 
ing whether  they  were  in  any  way  connected  with  the  groups  of 

Jewish  gnostics  whose  writings  are  in  our  hands. 
Pcilestine  was  the  cradle  of  the  movement,  that  much  is  certain. 

We  also  know  the  names  of  the  most  important  representatives  of 

mystical  and  theosophical  thought  among  the  teachers  of  the^Mish- 
jiah.  They  belonged  to  a  group  of  the  pupils  of  Johanan  ben  Zakkai, 
around  the  turn  of  the  first  century  a.d.  There  is  good  reason  to 

believe  that  important  elements  of  this  spiritual  tradition  were 
kept  alive  in  small  esoteric  circles;  the  writers  who,  at  the  end  of 

the  Talmudic  epoch,  attempted  a  synthesis  of  their  new  religious 
faith  and  thereby  laid  the  foundations  of  an  entirely  new  literature, 

appear  to  have  received  important  suggestions  from  this  quarter. 
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As  we  have  seen,  these  writers  no  longer  appear  under  their  own 

names,  but  under  those  of  Johanan  ben  Zakkai,  Eliezer  ben  Hyr- 

kanus,  Akiba  ben  Joseph,  and  Ishmael  the  "High  Priest.""  These 
authentic  personages  are  at  the  same  time  introduced  as  the  chief 

characters  of  their  writings,  the  "heroes"  of  mystical  action,  the 
keepers  and  trustees  of  secret  wisdom.  Not  all  of  this  is  mere 

romancing,  but  it  is  impossible  to  treat  the  bulk  of  it  as 

authentic.  A  good  deal  undoubtedly  pertains  to  later  stages  of 

development  in  which  older  motifs  have  acquired  a  new  signifi- 
cance or  revealed  new  aspects.  If  the  roots  in  many  cases  go  far 

back,  they  do  not  necessarily  go  back  to  these  orthodox  rabbinic 

teachers  of  the  Mishnaic  period.  Subterranean  but  effective,  and 
occasionally  still  traceable,  connections  exist  between  these  later 

mystics  and  the  groups  which  produced  a  large  proportion  of  the 

pseudepigrapha  and  apocalypses  of  the  first  century  before  and  after 
Christ.  Subsequently  a  good  deal  of  this  unrecognized  tradition 

made  its  way  to  later  generations  independent  of,  and  often  in 
isolation  from,  the  schools  and  academies  of  the  Talmudic  teachers. 

We  know  that  in  the  period  of  the  Second  Temple  an  esoteric 

doctrine  was  already  taught  in  Pharisaic  circles.  The  first  chapter 
of  Genesis,  the  story  of  Creation  (Maaseh  Bereshith),  and  the  first 

chapter  of  Ezekiel,  the  vision  of  God's  throne-chariot  (the  "Merka- 

bah"),  were  the  favorite  subjects  of  discussion  and  interpretation 
which  it  was  apparently  considered  inadvisable  to  make  public. 
Originally  these  discussions  were  restricted  to  the  elucidation  and 

exposition  of  the  respective  Biblical  passages.*  Thus  St.  Jerome  in 
one  of  his  letters  mentions  a  Jewish  tradition  which  forbids  the 

study  of  the  beginning  and  the  end  of  the  Book  of  Ezekiel  before 

the  completion  of  the  thirtieth  year."  It  seems  probable,  however, 
that  speculation  did  not  remain  restricted  to  commentaries  on  the 

Biblical  text.  The  hayoth,  the  "living  creatures",  and  other  objects 

of  Ezekiel's  vision  were  conceived  as  angels  who  form  an  angelo- 
logic  hierarchy  at  the  Celestial  Court.  As  long  as  our  knowledge  is 

confined  to  the  meagre  fragmentary  material  scattered  across  dif- 
ferent parts  of  the  Talmud  and  the  Midrashim  we  shall  probably 

be  unable  to  say  how  much  of  this  was  mystical  and  theosophical 

speculation  in  the  strict  sense.  It  is  a  well-known  fact  that  the  editor 

of  the  Mishnah,  the  patriarch  Jehudah  "the  Saint,"  a  pronounced 
rationalist,  did  all  he  could  to  exclude  references  to  the  Merkabah, 
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the  angelology,  etc.  A  good  deal  of  this  material  has  been  preserved 

in  a  second  Mishnah  collection,  the  so-called  Tosefta,  and  it  is  from 

this  and  from  other  fragments  that  we  are  able  to  draw  some  in- 
ferences concerning  the  character  of  these  speculations. 

Our  task  in  this  respect  would  undoubtedly  be  considerably  fa- 
cilitated if  we  could  be  sure  that  certain  apocryphal  works  written 

around  similar  themes,  such  as  the  Book  of  Enoch  or  the  Apocalypse 

of  Abraham'— to  mention  only  some  of  the  most  outstanding—  re- 
produce the  essentials  of  the  esoteric  doctrine  taught  by  the  teachers 

of  the  Mishnah;  but  it  is  precisely  here  that  we  are  left  in  the  dark. 

Although  an  immense  literature  has  grown  up  on  the  subject  of 

these  apocrypha,  the  truth  is  that  no  one  knows  for  certain  to  what 

extent  they  reflect  views  shared  by  Mishnaic  authorities.  Be  that  as 

it  may— and  even  granted  that  it  may  be  possible  to  trace  the  influ- 
ence of  the  Essenes  in  some  of  these  writings— one  fact  remains  cer- 

tain: the  main  subjects  of  the  later  Merkabah  mysticism  already 

occupy  a  central  position  in  this  oldest  esoteric  literature,  best  rep- 
resented by  the  Book  of  Enoch.  The  combination  of  apocalyptic 

with  theosophy  and  cosmogony  is  emphasized  almost  to  excess:  "Not 
only  have  the  seers  perceived  the  celestial  hosts,  heaven  with  its 

angels,  but  the  whole  of  this  apocalyptic  and  pseudepigraphic  liter- 
ature is  shot  through  with  a  chain  of  new  revelations  concerning 

the  hidden  glory  of  the  great  Majesty,  its  throne,  its  palace  .  .  .  the 

celestial  spheres  towering  up  one  over  the  other,  paradise,  hell,  and 

the  containers  of  the  souls."^— This  is  entirely  correct  and  by  itself 
sufficient  to  prove  the  essential  continuity  of  thought  concerning 
the  Merkabah  in  all  its  three  stages:  the  anonymous  conventicles 

of  the  old  apocalyptics;  the  Merkabah  speculation  of  the  Mishnaic 

teachers  who  are  known  to  us  by  name;  and  the  Merkabah  mysti- 

cism^of  late  and  post-Talmudic  times,  as  reflected  in  the  literature 
which  has  come  down  to  us.  We  are  dealing  here  with  a  religious 

movement  of  distinctive  character  whose  existence  conclusively 

disproves  the  old  prejudice  according  to  which  all  the  productive 

religious  energies  of  early  apocalyptic  were  absorbed  by  and  into 

Christianity  after  the  latter's  rise?. 

What  was  the  central  theme  of  these  oldest  of  mystical  doctrines 

within  the  framework  of  Judaism?  No  doubts  are  possible  on  this 
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point:  the  earliest  Jewish  mysticism  is  throne-mysticism.  Its  essence 

is  not  absorbed  contemplation  of  God's  true  nature,  but  perception 
of  His  appearance  on  the  throne,  as  described  by  Ezekiel,  and  cog- 

nition of  the  mysteries  of  the  celestial  throne-worlB.  The  throne- 

world  is  to  the  Jewish  mystic  what  the  pleroma,  the  "fullness",  the 
bright  sphere  of  divinity  with  its  potencies,  aeons,  archons  and 
dominions  is  to  the  Hellenistic  and  early  Christian  mystics  of  the 
period  who  appear  in  the  history  of  religion  under  the  names  of 
Gnostics  and  Hermetics.  The  Jewish  mystic,  though  guided  by 
motives  similar  to  theirs,  nevertheless  expresses  his  vision  in  terms 

of  his  own  religious  background.  God's  pre-existing  throne,  which 
embodies  and  exemplifies  all  forms  of  creation,'  is  at  once  the  goal 
and  the  theme  of  his  mystical  vision.  From  the  fourteenth  chapter 

of  the  Ethiopic  Book  of  Enoch,  which  contains  the  oldest  descrip- 
tion of  the  throne  in  the  whole  of  this  literature,  a  long  succession 

of  mystical  documents  of  the  most  varied  character'  leads  to  the 
ecstatic  descriptions  of  the  throne-world  in  the  tracts  of  the  Merka- 
bah  visionaries  to  which  we  must  now  turn  our  attention.  From 

the  interpretation  of  the  throne-world  as  the  true  centre  of  all  mysti- 
cal contemplation  it  is  possible  to  deduce  most  of  the  concepts  and 

doctrines  of  these  ancient  mystics.  The  following  is  therefore  an 
excursion  through  the  manifold  variations  on  the  one  theme  which 

forms  their  common  point  of  departure. 
The  outstanding  documents  of  the  movement  appear  to  have  been 

edited  in  the  fifth  and  sixth  centuries  when  its  spirit  was  still  alive 

and  vigorous.  It  is  difficult  to  establish  exact  dates  for  the  various 

writings,  but  everything  points  to  the  period  before  the  expansion  of 

Islam."  The  world  reflected  in  this  literature  has  evoked  in  the 
mind  of  more  than  one  scholar  comparisons  with  the  pattern  of 

Byzantine  society.  But  there  is  no  reason  for  assuming  that  the 

descriptions  of  the  celestial  throne  and  the  heavenly  court  simply 
reflect  the  mundane  reality  of  the  Byzantine  or  Sassanid  court,  if 

only  because  the  roots  of  their  central  theme  go  much  too  far  back 

for  such  an  hypothesis.  At  the  same  time  there  can  be  no  reasonable 

doubt  that  the  atmosphere  of  these  writings  is  in  harmony  with 

contemporary  political  and  social  conditions. 

All  our  material  is  in  the  form  of  brief  tracts,  or  scattered  frag- 
ments of  varying  length  from  what  may  have  been  voluminous 

works;  in  addition  there  is  a  good  deal  of  almost  shapeless  literary 
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raw  material.  Much  of  this  literature  has  not  yet  been  published," 
and  th€  history  of  many  texts  still  await  clarification.  Most  of  the 

tracts  are  called  "Hekhaloth  Books,"  i.  e.,  descriptions  of  the  hekha- 
loth,  the  heavenly  halls  or  palaces  through  which  the  visionary 

passes  and  in  the  seventh  and  last  of  which  there  rises  the  throne 

of  divine  glory.  One  of  them,  whose  title,  "Book  of  Enoch",  appears 
to  belong  to  a  very  late  period,  was  edited  in  1928  by  the 

Swedish  scholar  Hugo  Odeberg."  Of  still  greater  importance 
than  this  book  are  the  so-called  "Greater  Hekhaloth"  and  "Lesser 

Hekhaloth".  The  Hebrew  text  of  both  tracts  is  available  unfor- 

tunately only  in  very  corrupt  editions"  which  still  await  a  critical 
edition  as  much  as  a  translation.  If  this  task  were  undertaken,  a 

good  deal  of  light  would  be  thrown  on  a  startling  and  remarkable 

chapter  in  the  history  of  ancient  Gnosticism.  In  the  present  context, 
with  our  chief  interest  restricted  to  the  ideas  of  the  mystics  who 

were  the  authors  of  these  writings,  there  is  no  room  for  a  discussion 

of  the  rather  intricate  questions  connected  with  the  probable  origin 

and  composition  of  these  texts.  My  own  views  on  this  subject  are 

rather  different  from  the  very  scholarly  interpretation  put  forward 

by  Odeberg. 

The  so-called  "Third  Book  of  Enoch,"  which  Odeberg  attributes 
to  the  third  century,  appears  to  me  to  belong  to  a  later  period  than 

the  "Greater  Hekhaloth.""  The  latter  in  their  turn  come  after  the 

"Lesser  Hekhaloth,"  the  oldest  text  available  to  us,"  in  which  Rabbi 

Akiba  appears  as  the  principal  speaker.  The  texts  of  the  "Greater 

Hekhaloth",  with  Rabbi  Ishmael  as  the  speaker,  are  made  up  of 
several  different  strata.  They  even  include  a  compilation  of  materials 

—particularly  in  chapters  17  to  23— which  go  back  in  part  to  the 

second  century;  but  in  their  present  form,  including  certain  apo- 
calyptic revelations,  they  can  hardly  have  been  edited  before  the 

sixth.  Generally  speaking,  these  documents  reflect  different  stages  of 

development,  although  some  of  them  may  have  coexisted  with 

others.  A  good  deal  of  precious  old  material  is  whirled  along  in 

this  stream;  not  a  few  allusions  to  ideas  apparently  common  in  these 

circles  have  no  meaning  for  us.  But  what  interests  us  chiefly,  the 

spiritual  physiognomy  and  the  religious  mentality  of  these  groups, 
is  clear  and  understandable  enough. 

In  this  connection  one  important  point  is  to  be  noted:  the  most 

impwDrtant  of  these  old  tracts  and  compilations,  such  as  the  "Greater" 
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and  'Xesser"  Hekhaloth,  are  precisely  those  which  are  almost  en- 
tirely free  from  the  exegetical  element.  These  texts  are  not  Midra- 

shim,  i.e.  expositions  of  Bibli(;;al  passages,  but  a  literature  sui  generis 
with  a  purpose  of  its  own.  They  are  essentially  descriptions  of  a 
genuine  religious  experience  for  which  no  sanction  is  sought  in  the 

Bible.  In  short,  they  belong  in  one  class  with  the  apocrypha  and 

the  apocalyptic  writings  rather  than  with  the  traditional  Midrasl^ 
It  is  true  that  the  vision  of  the  celestial  realm  which  forms  their 

main  theme  originally  proceeded  from  an  attempt  to  transform 

what  is  casually  alluded  to  in  the  Bible  into  direct  personal  experi- 
ence; similarly,  the  basic  categories  of  thought  which  appear  in  the 

description  of  the  Merkabah  are  derived  from  the  same  Biblical 

source.  But  for  all  that,  one  meets  here  with  an  entirely  new  and 

independent  spiritual  and  religious  mood;  only  in  the  later  stages 
of  the  movement,  probably  corresponding  with  its  gradual  decline, 
do  the  writings  show  a  return  to  exegesis  for  its  own  sake. 

The  descriptions  given  to  the  contemplation  of  God's  "Glory" 
and  the  celestial  throne  employ  a  terminology  which  has  varied  in 

the  course  of  the  centuries.  In  the  period  of  the  Mishnah,  reference 

is  usually  made  to  a  theosophic  "Study  of  the  Glory"  or  an  "Under- 

standing of  the  Glory"";  we  even  find  the  curious  term  "Employ- 

ment of  the  Glory,"  in  connection  with  Rabbi  Akiba,  who  was 
found  worthy  of  it."  Later,  the  Hekhaloth  tracts  usually  speak  of 

the  'Wision  of  the  Merkabah.""  The  sphere  of  the  throne,  the 
"Merkabah,"  has  its  "chambers,""*  and,  later  on,  its  "palaces"  —  a 
conception  foreign  to  Ezekiel  and  the  earlier  writers  generally. 
According  to  an  Aggadic  tradition  from  the  fourth  century,  Isaac 
had  a  vision  on  Moriah,  at  the  moment  when  Abraham  was  about 

to  perform  the  sacrifice,  in  which  his  soul  perceived  the  "Chambers 
of  the  Merkabah."**  At  different  times  the  visionary  experience  was 
also  interpreted  differentlyj  In  the  early  literature,  the  writers  al- 

ways speak  of  an  "ascent  to  the  Merkabah,"  a  pictorial  analogy 
which  has  come  to  seem  natural  to  us.  The  "Lesser  Hekhaloth"" 

emphasize  this  "ascent",  and  the  same  term  recurs  in  a  few  out-of- 

the-way  passages  of  the  "Greater  Hekhaloth,""  and  in  the  introduc- 
tion to  the  "Book  of  Enoch".  But  for  reasons  which  have  become 

obscure,  the  whole  terminology  had  in  the  meantime  undergone  a 

change— it  is  difficult  to  say  exactly  when,  probably  around  500. 

In  the  "Greater  Hekhaloth,"  which  are  of  such  importance  for  our 
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analysis,  and  from  then  on  in  almost  all  the  later  wTitings,  the 

visionary  journey  of  the  soul  to  heaven  is  always  referred  to  as  the 

"descent  to  the  Merkabah."  The  paradoxical  character  of  this  term 
is  all  the  more  remarkable  because  the  detailed  description  of  the 

mystical  process  nonetheless  consistently  employs  the  metaphor  of 

ascent  and  not  of  descent.  Jhe  mystics  of  this  group  call  them- 

selves Yorde  Merkabah,  i.  e.  "descenders  to  the  Merkabah"  (a^nd 
not  "Riders  in  the  Chariot,"  as  some  translators  would  have  it),* 
and  this  name  is  also  given  to  them  by  others  throughout  the  whole 

literature  down  to  a  late  period.  The  authors  of  the  "Greater 
Hekhaloth"  refer  to  the  existence  of  these  Yorde  Merkabah  as  a 
group  with  some  sort  of  organization  and  identify  them  in  the  usual 

legendary  fashion  with  the  circle  of  Johanan  ben  Zakkai  and  his 

disciples.  Since  the  "Greater  Hekhaloth"  contain  Palestinian  as  well 
as  Babylonian  elements— the  earliest  chapters  in  particular  bear 

unmistakable  traces,  in  their  subject-matter  as  well  as  their  style, 

of  Palestinian  influence— it  is  not  inconceivable  that  the  organiza- 
tion of  these  groups  did  indeed  take  place  in  late  Talmudic  times 

(fourth  or  fifth  century)  on  Palestinian  soil.  As  a  matter  of  ascer- 
tained fact,  however,  we  only  know  of  their  existence  in  Babylonia, 

from  where  practically  all  mystical  tracts  of  this  particular  variety 

made  their  way  to  Italy  and  Germany;  it  is  these  tracts  that  have 

come  down  to  us  in  the  form  of  manuscripts  written  in  the  late 

Mjii^dle  Ages. 
<To  repeat,  we  are  dealing  with  organized  groups  which  foster 

and  hand  down  a  certain  tradition:  with  a  school  of  mystics  who  are 

not  prepared  to  reveal  their  secret  knowledge,  their  'Gnosis,'  to  the 
public^  Too  great  was  the  danger,  in  this  period  of  ubiquitous 

Jewish^  and  Christian  heresies,  that  mystical  speculation  based  on 

private  religious  experience  would  come  into  conflict  with  that  "rab- 

binical" Judaism  which  was  rapidly  crystallizing  during  the  same 
epoch."  The  "Greater  Hekhaloth"  show  in  many  and  often  highly 
interesting  details"  that  their  anonymous  authors  were  anxious  to 

develop  their  'Gnosis'  within  the  frame-work  of  Halakhic  Judaism, 
notwithstanding  its  partial  incompatibility  with  the  new  religious 

spirit;  the  original  religious  impulses  active  in  these  circles  came, 
after  all,  from  sources  quite  different  from  those  of  orthodox 

Judaism. 
One  result  of  this  peculiar  situation  was  the  establishment  of 
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t certain  conditions  of  admission  into  the  circle  of  the  Merkabah 

mystics.  The  Talmudic  sources  already  mention  certain  stipulations, 

albeit  of  a  very  general  character,  in  accordance  with  which  admis- 
sion to  the  knowledge  of  theosophical  doctrines  and  principles  is 

made  conditional  on  the  possession  of  certain  moral  qualities.  Only 

a  "court  president"  or  one  belonging  to  the  categories  of  men  named 
in  Isaiah  iii^  3  is  found  worthy  of  obtaining  insight  into  the  tradi- 

tion of  Merkabah  mysticism.  Chapter  13  of  the  "Greater  Hekha- 

loth"  lists  eight  moral  requisites  of  initiation.  In  addition,  however, 
we  find  physical  criteria  which  have  nothing  to  do  with  the  moral 

or  social  status  of  the  acolyte;  in  particular  the  novice  is  judged  in 

accordance  with  physiognomic  and  chiromantic  criteria— a  novel 
procedure  which  appears  to  have  been  stimulated  by  the  renaissance 
of  Hellenistic  physiognomies  in  the  second  century  a.d. 

Apart  from  being  a  criterion  for  the  admission  of  novices,** 
physiognomy  and  chiromancy  also  figure  in  Hekhaloth  mysticism  as 

a  subject  of  esoteric  knowledge  among  the  adepts.  It  is  therefore 

not  surprising  that  several  manuscripts  have  retained  a  sort  of  intro- 

duction in  the  form  of  a  chiromantic  fragment"— incidentally  the 
oldest  chiromantic  document  known  to  us,  since  no  Assyrian  or 

Graeco-Roman  texts  of  this  kind  have  been  preserved.'*  This  pre- 
amble to  the  other  Hekhaloth  books  interprets  the  significance  of 

the  favorable  or  unfavorable  lines  of  the  human  hand,  without 

reference  to  astrology  but  on  the  basis  of  a  fixed  terminology  which 

to  us  is  frequently  obscure.  One  is  perhaps  justified  in  regarding  the 

appearance  of  these  new  criteria  as  a  parallel  to  the  growth  of  neo- 
Platonic  mysticism  in  the  Orient  during  the  fourth  century.  (It  is 

characteristic  of  this  period  that  Jamblichus,  in  his  biography  of 

Pythagoras— a  book  which  throws  a  good  deal  more  light  on  the 

period  of  its  writing  than  on  its  subject-matter— asserts  that  entry 
into  the  Pythagorean  school  was  conditional  upon  the  possession  of 

certain  physiognomic  characteristics.")  The  above  mentioned  frag- 
ment, in  which  the  angel  Suriyah  reveals  to  Ishmael— one  of  the 

two  principal  figures  of  our  Hekhaloth  tracts— the  secrets  of  chir- 
omancy and  physiognomy,  has  a  title  taken  from  Isaiah  iii,  9: 

Hakkarath  Panim,  i.  e.  "perception  of  the  face,"  and  in  fact  this 
passage  from  Isaiah  first  received  a  physiognomic  interpretation  in 

the  fourth  century,  as  a  Talmudic  reference  to  the  subject  shows.** 
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.Those  who  passed  the  test  were  considered  worthy  to  make  the 

"descent"  to  the  Merkabah  which  led  them,  after  many  trials  and 
dangers,  through  the  seven  heavenly  palaces,  and  before  that 

through  the  heavens,  their  preparation,  their  technique,  and  the 

description  of  what  is  perceived  on  the  voyage,  ar^  the  subject- 
matter  of  the  writings  with  which  we  are  concerned.. 

Originally,  we  have  here  a  Jewish  variation  on  one  of  the  chief 

preoccupations  of  the  second  and  third  century  gnostics  and  herme- 
tics:  the  ascent  of  the  soul  from  the  earth,  through  the  spheres  of  the 

hostile  planet-angels  and  rulers  of  the  cosmos,  and  its  return  to  its 

divine  home  in  the  "fullness"  of  God's  light,  a  return  which,  to  the 

gnostic's  mind,  signified  Redemption.  Some  scholars  consider  this 
to  be  the  central  idea  of  Gnosticism."  Certainly  the  description  of 
this  journey,  of  which  a  particularly  impressive  account  is  found 

in  the  second  part  of  the  "Greater  Hekhaloth,""  is  in  all  its  details 
of  a  character  which  must  be  called  gnostic. 

This  mystical  ascent  is  always  preceded  by  ascetic  practices  7^ 

whose  duration  in  some  cases  is  twelve  days,  in  others  forty.  An  ac- 
count of  these  practices  was  given  about  looo  a.d.  by  Hai  ben 

Sherira,  the  head  of  a  Babylonian  academy.  According  to  him, 

"many  scholars  were  of  the  belief  that  one  who  is  distinguished  by 
many  qualities  described  in  the  books  and  who  is  desirous  of  be- 

holding the  Merkabah  and  the  palaces  of  the  angels  on  high,  must 

follow  a  certain  procedure.  He  must  fast  a  number  of  days  and  lay 

his  head  between  his  knees  and  whisper  many  hymns  and  songs 

whose  texts  are  known  from  tradition.  Then  he  perceives  the  in- 
terior ^and  the  chambers,  as  if  he  saw  the  seven  palaces  with  his  own 

eyes,  and  it  is  as  though  he  entered  one  palace  after  the  other  and 

saw  what  is  there.""  The  typical  bodily  posture  of  these  ascetics  is 
also  that  of  Elijah  in  his  prayer  on  Mount  Carmel.  It  is  an  attitude 

of  deep  self-oblivion  which,  to  judge  from  certain  ethnological 
parallels,  is  favorable  to  the  induction  of  pre-hypnotic  autosug- 

gestion. Dennys"  gives  a  very  similar  description  of  a  Chinese  som- 

nambulist in  the  act  of  conjuring  the  spirits  of  the  departed:  "She 
sits  down  on  a  low  chair  and  bends  forward  so  that  her  head  rests 

on  her  knees.  Then,  in  a  deep  measured  voice,  she  repeats  three 

times  an  exorcism,  whereupon  a  certain  change  appears  to  come 
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over  her."  In  the  Talmud,  too,  we  find  this  posture  described  as 
typical  of  the  self-oblivion  of  a  Hanina  ben  Dosa  sunk  in  prayer, 

or  of  a  penitent  who  gives  himself  over  to  God." 
Finally,  after  such  preparations,  and  in  a  state  of  ecstasy,  the 

adept  begins  his  journey.  The  "Greater  Hekhaloth"  do  not  describe 
the  details  of  his  ascent  through  the  seven  heavens,  but  they  do  des- 

cribe his  voyage  through  the  seven  palaces  situated  in  the  highest 
heaven.  The  place  of  the  gnostical  rulers  (archons)  of  the  seven 

planetary  spheres,  who  are  opposed  to  the  liberation  of  the  soul 

from  its  earthly  bondage  and  whose  resistance  the  soul  must  over- 
come, is  taken  in  this  Judaized  and  monotheistic  Gnosticism  by  the 

hosts  of  "gate-keepers"  posted  to  the  right  and  left  of  the  entrance 
to  the  heavenly  hall  through  which  the  soul  must  pass  in  its  ascent. 

In  both  cases,  the  soul  requires  a  pass  in  order  to  be  able  to  continue 

its  journey  without  danger:  a  magic  seal  made  of  a  secret  name, 

which  puts  the  demons  and  hostile  angels  to  flight.  Every  new  stage 

of  the  ascension  requires  a  new  seal  with  which  the  traveller  "seals 

himself"  in  order  that,  to  quote  a  fragment,  "he  shall  not  be  dragged 
into  the  ftre  and  the  flame,  the  vortex  and  the  storm  which  are 

around  Thee,  oh  Thou  terrible  and  sublime."^'  The  "Greater  He- 

khaloth" have  preserved  a  quite  pedantic  description  of  this  passport 
procedure;"  all  the  seals  and  the  secret  names  are  derived  from  the 

Merkabah  itself  where  they  "stand  like  pillars  of  flame  around  the 

fiery  throne"  of  the  Creator.^ 
It  is  the  soul's  need  for  protection  on  its  journey  which  has 

produced  these  seals  with  their  twin  function  as  a  protective  armour 
and  as  a  magical  weapon.  At  first  the  magical  protection  of  a  single 

seal  may  be  sufficient,  but  as  time  goes  on  the  difficulties  experi- 
enced by  the  adept  tend  to  become  greater.  A  brief  and  simple 

formula  is  no  longer  enough.  Sunk  in  his  ecstatic  trance,  the  mystic 

at  the  same  time  experiences  a  sense  of  frustration  which  he  tries 

to  overcome  by  using  longer  and  more  complicated  magical  for- 
mulae, symbols  of  a  longer  and  harder  struggle  to  pass  the  closed 

entrance  gates  which  block  his  progress.  As  his  psychical  energy 
wanes  the  magical  strain  grows  and  the  conjuring  gesture  becomes 

progressively  more  strained,  until  in  the  end  whole  pages  are  filled 

with  an  apparently  meaningless  recital  of  magical  key-words  with 
which  he  tries  to  unlock  the  closed  door. 

It  is  this  fact  which  explains  the  abundance  of  magical  elements 
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in  many  of  the  Hekhaloth  texts.  Such  voces  mysticae  are  particu- 
larly prominent  in  the  unedited  texts.  Already  the  oldest  documents 

of  all,  the  "Lesser  Hekhaloth",  are  full  of  them;  nor  is  this  surpris- 
ing, for  shadowy  elements  of  this  kind,  so  far  from  being  later  addi- 

tions or  signs  of  spiritual  decadence— a  prejudice  dear  to  the  modern 

mind— belong  to  the  very  core  of  their  particular  religious  system. 
This  fact  has  been  placed  beyond  doubt  by  modern  research  into 
the  history  of  Hellenistic  syncretism,  where  we  find,  in  the  Greek 

and  Coptic  magical  papyri  written  in  Egypt  under  the  Roman  Em- 
pire, the  closest  and  most  indissoluble  union  of  religious  fervor 

and  mystical  ecstasy  with  magical  beliefs  and  practices.  These  magi- 
cal interpolations  have  their  proper  and  natural  place  in  the  texts 

only  to  the  extent  that  magical  rites  were  actually  practised.  Every 

secret  name  seemed  to  provide  a  further  piece  of  protective  armour 

against  the  demons— up  to  the  point  where  the  magical  energy  was 
no  longer  sufficient  to  overcome  the  obstacles  which  blocked  the  way 

to  the  Merkabah.  This  point  is  really  the  end  of  the  movement  as 

a  living  force;  from  then  on  it  degenerates  into  mere  literature.  It 

is  therefore  not  surprising  that  the  tracts  in  our  possession  clearly 

reflect  two  different  stages:  an  older  one,  in  which  the  movement 

is  still  a  living  reality  and  in  which,  therefore,  the  seals  and  secret 

names  occupy  an  important  place;  and  a  second  phase,  in  which 

the  process  of  degeneration  has  set  in  and  for  this  very  reason  the 

study  of  the  texts  presents  few  difficulties.  In  this  second  stage  the 

magical  contents  cease  to  represent  a  psychical  reality  and  are 

gradually  eliminated;  in  this  way  the  old  texts  are  gradually  re- 
placed by  a  new  devotional  literature,  at  once  stilted  and  lyrical, 

which  employs  the  elements  of  the  original  Merkabah  mysticism.  In 

our  case,  the  first  stage  is  represented  by  the  "Greater"  and  "Lesser" 
Hekhaloth.  The  second  includes  the  numerous  texts  of  the  "Midrash 

of  the  Ten  Martyrs"  and  the  "Alphabet  of  Rabbi  Akiba,"""  both  of 
them  writings  which  were  particularly  popular  among  the  Jews  of 
the  Middle  Ages. 

The  dangers  of  the  ascent  through  the  palaces  of  the  Merkabah 

sphere  are  great,  particularly  for  those  who  undertake  the  journey 

without  the  necessary  preparation,  let  alone  those  who  are  unworthy 

of  its  object.  As  the  journey  progresses,  the  dangers  become  pro- 

gressively greater.  Angels  and  archons  storm  against  the  traveller  "in 

order  to  drive  him  out";*"  a  fire  which  proceeds  from  his  own  body 
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threatens  to  devour  him."  In  the  Hebrew  Book  of  Enoch  there  is 
an  account  of  the  description  given  by  the  Patriarch  to  Rabbi 

Ishmael  of  his  own  metamorphosis  into  the  angel  Metatron,  when 

his  flesh  was  transformed  into  "fiery  torches."  According  to  the 

"Greater  Hekhaloth,"  every  mystic  must  undergo  this  transforma- 
tion, but  with  the  difference  that,  being  less  worthy  than  Enoch,  he 

is  in  danger  of  being  devoured  by  the  "fiery  torches."  This  transi- 
tion through  the  opening  stage  of  the  process  of  mystical  transfigu- 

ration is  an  ineluctable  necessity.  According  to  another  fragment, 

the  mystic  must  be  able  to  stand  upright  "without  hands  and  feet," 
both  having  been  burned.''  This  standing  without  feet  in  bottom- 

less space  is  mentioned  elsewhere  as  a  characteristic  experience  of 

many  ecstatics;  a  mystical  stage  closely  approximating  to  it  is  re- 

f^cped  to  in  the  Apocalypse  of  Abraham." 
But  the  most  remarkable  passage  of  all  is  the  interpretation  given 

already  in  the  "Lesser  Hekhaloth"  of  a  famous  fragment  which  is 
found  in  the  Talmud  and  the  Tosefta.  This  little  story  is  included 

in  the  few  pages  of  the  Treatise  Hagigah  which  the  Talmud  devotes 

to  the  subject  of  contemporary  mysticism:"  "Four  entered  'Paradise*: 
Ben  Azai,  Ben  Zoma,  Aher  and  Rabbi  Akiba.  Rabbi  Akiba  spoke 

to  them:  'When  you  come  to  the  place  of  the  shining  marble  plates, 
then  do  not  say:  Water,  water!  For  it  is  written:  He  that  telleth  lies 

shall  not  tarry  in  my  sight\7 
Modern  interpretations  of  this  famous  passage,  which  clearly 

enough  refers  to  a  real  danger  in  the  process  of  ascending  to  'Para- 
dise,'" are  extremely  far-fetched  and  not  a  little  irrational  in  their 

determination  at  all  costs  to  preserve  the  characteristic  essentials  of 

rationalism.  We  are  told**  that  the  passages  refers  to  cosmological 
speculations  about  the  materia  prima,  an  explanation  which  lacks 

all  plausibility  and  finds  no  support  in  the  context  or  in  the  subject- 
matter  itself.  The  fact  is  that  the  later  Merkabah  mystics  showed  a 

perfectly  correct  understanding  of  the  meaning  of  this  passage,  and 

their  interpretation  offers  striking  proof  that  the  tradition  of  Tan- 
naitic  mysticism  and  theosophy  was  really  alive  among  them,  al- 

though certain  details  may  have  originated  in  a  later  period.  The 

following  quotation  is  taken  from  the  Munich  manuscript  of  the 

Hekhaloth  texts:"  "But  if  one  was  unworthy  to  see  the  King  in  his 
beauty,  the  angels  at  the  gates  disturbed  his  senses  and  confused 

him.  And  when  they  said  to  him:  'Come  in,'  he  entered,  and  in- 
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stantly  they  pressed  him  and  threw  him  into  the  fiery  lava  stream. 
And  at  the  gate  of  the  sixth  palace  it  seemed  as  though  hundreds  of 
thousands  and  millions  of  waves  of  water  stormed  against  him,  and 

yet  there  was  not  a  drop  of  water,  only  the  ethereal  glitter  of  the 

marble  plates  with  which  the  palace  was  tessellated.  But  he  was 

standing  in  front  of  the  angels  and  when  he  asked:  'What  is  the 

meaning  of  these  waters,'  they  began  to  stone  him  and  said:  'Wretch, 
do  you  not  see  it  with  your  own  eyes?  Are  you  perhaps  a  descendant 
of  those  who  kissed  the  Golden  Calf,  and  are  you  unworthy  to  see 

the  King  in  his  beauty?'  .  .  .  And  he  does  not  go  until  they  strike 
his  head  with  iron  bars  and  wound  him.  And  this  shall  be  a  sign  for 

all  times  that  no  one  shall  err  at  the  gate  of  the  sixth  palace  and 

see  the  ethereal  glitter  of  the  plates  and  ask  about  them  and  take 

them  for  water,  that  he  may  not  endanger  himself. " 

Thus  the  text.  The  authenticity  of  the  story's  core,  the  ecstatic's 
vision  of  water,  hardly  requires  proof.  Nothing  could  be  more  far- 

fetched than  to  treat  it  as  a  post  festum  interpretation  of  the  Tal- 
mudic  passage;  there  is  no  reason  whatsoever  to  doubt  that  the 

mystical  experience  of  the  dangers  of  the  ascent  is  really  the  subject 

of  the  anecdote."  Similar  dangers  are  described  in  the  so-called 

"Liturgy  of  Mithras"  contained  in  the  great  magical  pap\Tus  of 
Paris,*  where  the  description  of  the  mystical  ascent  shows  many 
parallels  of  detail  and  atmosphere  with  the  account  given  in  the 

"Greater  Hekhaloth." 

Particularly  vivid  descriptions  are  given  in  the  "Greater  Hekh- 

aloth" of  the  last  stages  of  the  ascent,  the  passage  through  the  sixth 
and  seventh  gates.  These  descriptions,  however,  are  not  uniform  but 

appear  rather  to  be  a  compilation  of  various  documents  and  tra- 
ditions concerning  the  relevant  experiences  of  the  Merkabah  mystic. 

The  discussions  between  the  traveller  and  the  gate-keepers  of  the 
sixth  palace,  the  archons  Domiel  and  Katspiel,  which  take  up  a 
good  deal  of  space,  clearly  date  back  to  very  early  times.  One  of 

their  more  unexpected  features  is  the  recurrence  of  rudiments  of 

certain  Greek  formulae  and  standing  expressions,  which  the  editors 

in  Babylonia  were  not  longer  capable  of  understanding  and  aj>- 

parently  regarded  as  magical  names  of  the  divinity.**  The  fact  that 
the  original  Merkabah  mystics  in  Palestine  prescribed  the  use  of 

specific  Greek  formulae  for  certain  occasions  deserves  special  atten- 
tion. It  is  difficult  to  say  whether  it  indicates  a  concrete  influence 



54  MAJOR  TRENDS  IN  JEWISH  MYSTICISM 

of  Hellenistic  religion,  or  whether  the  employment  of  Greek  words 

by  the  Aramaic-speaking  Jewish  mystics  is  merely  analogous  to  the 
predilection  for  Hebraic  or  pseudo-Hebraic  formulae  characteristic 

of  the  Greek-speaking  circles  for  whom  the  Egyptian  magical  papyri 
were  written. 

/The  idea  of  the  seven  heavens  through  which  the  soul  ascends 
to  its  original  home,  either  after  death  or  in  a  state  of  ecstasy  while 

the  body  is  still  alive,  is  certainly  very  old.  In  an  obscure  and  some- 
what distorted  form  it  is  already  to  be  found  in  old  apocrypha  such 

as  the  Fourth  Book  of  Ezra  or  the  Ascension  of  Isaiah,  which  is 

based  on  a  Jewish  text.^  In  the  same  way,  the  ancient  Talmudic 
account  of  the  seven  heavens,  their  names  and  their  contents,  al- 

though apparently  purely  cosmological,  surely  presupposes  an  ascent 

of  the  soul  to  the  tlurone  in  the  seventh  heaven."^  Such  descriptions 
of  the  seven  heavens,  plus  a  list  of  the  names  of  their  archons,  have 
also  come  down  to  us  from  the  school  of  the  Merkabah  mystics  in 

the  post-Mishnaic  period.  It  is  precisely  here  that  we  still  find  an 

entirely  esoteric  doctrine.  Thus  for  example  in  the  "Visions  of 

Ezekiel",  which  have  recently  become  known,"  Ezekiel  sees  the  seven 
heavens  with  their  seven  Merkabahs  reflected  in  the  waters  of  the 

Chebar  river.  This  form  of  speculation  about  seven  Merkabahs  cor- 
responding to  the  seven  heavens  is  still  innocent  of  any  mention 

of  Hekhaloth,  or  chambers,  of  the  Merkabah.  Possibly  both  concep- 
tions were  known  to  different  groups  or  schools  of  the  same  period. 

In  any  event,  the  second  variant  gradually  became  the  dominant one7 

4 

This  idea  of  the  seven  Hekhaloth  transforms  the  old  cosmo- 

logical conception  of  the  world  structure  revealed  during  the  ascent 
into  a  description  of  the  divine  hierachy:  the  traveller  in  search  of 

God,  like  the  visitor  at  Court,  must  pass  through  endless  magnificent 

halls  and  chambers.  This  change  of  emphasis,  like  other  important 

aspects  of  the  mystical  system  to  which  it  belongs,  appears  to  me  to 
be  connected  with  the  fundamental  religious  experience  of  these 

mystics,  namely,  the  decisive  importance  which  they  assigned  to  the 

interpretation  of  God  as  King.  We  are  dealing  here  with  a  Judaized 
form  of  cosrnocratorial  mysticism  concerning  the  divine  King  (or 

Emperor).  This  form  of  adoration  takes  first  place,  and  cosmological 
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mysticism  is  relegated  to  the  writings  concerned  with  the  creation  of 
the  world,  the  commentaries  to  Maaseh  Bereshith.  Not  without  good 

reason  has  Graetz  called  the  religious  belief  of  the  Merkabah  mystic 

"Basileomorphism." 
This  point  needs  to  be  stressed,  for  it  makes  clear  the  enormous 

gulf  between  the  gnosticism  of  the  Hekhaloth  and  that  of  the 
Hellenistic  mystics.  There  are  many  parallels  between  the  two,  but 

there  is  a  radical  difference  in  the  conception  of  God.  In  the  Hekha- 
loth, God  is  above  all  King,  to  be  precise.  Holy  King.  This  concep- 
tion reflects  a  change  in  the  religious  consciousness  of  the  Jews— 

not  only  the  mystics— for  which  documentary  evidence  exists  in  the 
liturgy  of  the  period.  The  aspects  of  God  which  are  really  relevant 
to  the  religious  feeling  of  the  epoch  are  His  majesty  and  the  aura  of 
sublimity  and  solemnity  which  surrounds  Him. 

On  the  other  hand,  there-is-axomplete  absence  of  any  scjitiment^ 

QfjJJyi^^  i^nif^nfn<"p  J.  Abelson  has  made  a  valuable  contribution 

to  the  understanding  of  the  subject  in  his  "Immanence  of  God  in 
Rabbinical  Literature,"  where,  he  has  devoted  a  particularly  search- 

ing analysis  to  the  theory  o^he  Shekhinah,  God's  "immanence"  or 
"indwelling"  in  the  worl^  in  the  literature  of  the  Aggadah.  Quite 
rightly  he  has  stressed  the  connection  between  these  ideas  and  cer- 

tain mystical  conceptions  which  have  played  a  part  in  the  later 

development  of  Jewish  mysticism."  But  in  the  Merkabah  mysticism 
with  which  we  are  dealing  here,  the  idea  of  the  Shekhinah  and  of 

God's  immanence  plays  practically  no  part  at  all.  The  one  passage 
in  the  "Greater  Hekhaloth"  which  has  been  adduced  as  proof  of 
the  existence  of  such  conceptions  is  based  on  an  obviously  corrupt 

text."  The  fact  is  that  the  true  and  spontaneous  feeling  of  the 
Merkabah  mystic  knows  nothing  of  divine  immanence;  the  infinite 
gulf  between  the  soul  and  God  the  King  on  His  throne  is  not  even 
bridged  at  the  climax  of  mystical  ecstasy. 

/'Not  only  is  there  for  the  mystic  no  divine  immanence,  there  is 
also  almost  no  love  of  God.  What  there  is  of  love  in  the  relationship 
between  the  Jewish  mystic  and  his  God  belongs  to  a  much  later 
period  and  has  nothing  to  do  with  our  present  subject.  ̂   Ecstasy 
there  was,  and  this  fundamental  experience  must  have  been  a  source 
of  religious  inspiration,  but  we  find  no  trace  of  a  mystical  union 
between  the  soul  and  God.  Throughout  there  remained  an  almost 

exaggerated  consciousness  of  God's  otherriess,  nor  does  the  identity 



56  MAJOR  TRENDS  IN  JEWISH  MYSTICISM 

and  individuality  of  the  mystic  become  blurred  even  at  the  height 
of  ecstatic  passion.  The  Creator  and  His  creature  remain  apart,  and 
nowhere  is  an  attempt  made  to  bridge  the  gulf  between  them  or  to 
blur  the  distinction.  The  mystic  who  in  his  ecstasy  has  passed 
through  all  the  gates,  braved  all  the  dangers,  now  stands  before  the 

throne;  he  sees  and  hears— but  that  is  all.  All  the  emphasis  is  laid 
on  the  kingly  aspect  of  God,  not  his  creative  one,  although  the  two 
belong  together  and  the  second,  as  we  shall  see,  even  becomes,  in 
a  certain  perspective  of  this  mysticism,  the  dominant  one.  True,  the 
mysteries  of  creation  and  the  hidden  connection  between  all  things 
existing  in  the  universe  are  among  the  riddles  whose  solution  is  of 
deep  interest  to  the  authors  of  the  Hekhaloth  tracts.  There  are  some 
references  to  them  in  the  description  of  the  Merkabah  vision;  thus 

the  "Greater  Hekhaloth"  give  promise  of  the  revelation  of  "the 
mysteries  and  wonderful  secrets  of  the  tissue  on  which  the  perfection 
of  the  world  and  its  course  depends,  and  the  chain  of  heaven  and 
earth  along  which  all  the  wings  of  the  universe  and  the  wings  of 
the  heavenly  heights  are  connected,  sewn  together,  made  fast  and 

hung  up.""  But  the  promise  is  not  carried  out,  the  secret  not  re- 
vealed. The  magnificence  and  majesty  of  God,  on  the  other  hand, 

this  experience  of  the  Yorde  Merkabah  which  overwhelms  and  over- 
shadows all  the  others,  is  not  only  heralded  but  also  described  with 

an  abundance  of  detail  and  almost  to  excess. 

Strange  and  sometimes  obscure  are  the  names  given  to  God,  the 
King  who  thrones  in  His  glory.  We  find  names  such  as  Zoharariel, 

Adiriron,  Akhtariel,"  and  Totrossiyah  (or  Tetrassiyah,  i.  e.  the 
Tetras  or  fourfoldness  of  the  letters  of  God's  name  YHWH?"), 
names  which  to  the  mystics  may  have  signified  various  aspects  of 

God's  glory.  In  this  context  it  is  well  to  remember  that  the  chief 
peculiarity  of  this  form  of  mysticism,  its  emphasis  on  God's  might 
and  magnificence,  opens  the  door  to  the  transformation  of  mysti- 

cism into  theurgy;  there  the  master  of  the  secret  "names"  himself 
takes  on  the  exercise  of  power  in  the  way  described  in  the  various 
magical  and  theurgical  procedures  of  which  this  literature  is  full. 
The  language  of  the  theurgist  conforms  to  that  of  the  Merkabah 

mystic.  Both  are  dominated  by  the  attributes  of  power  and  sub- 
limity, not  love  or  tenderness.  It  is  entirely  characteristic  of  the  out- 

look of  these  believers  that  the  theurgist,  in  adjuring  the  "Prince 
of  Divine  Presence,"  summons  the  archons  as  "Princes  of  Majesty, 



MERKABAH  MYSTICISM   AND  JEWISH   GNOSTICISM  5*7 

Fear  and  Trembling."*  Majesty,  Fear  and   Trembling  are  indeed 
the  key-words  to  this  Open  Sesame  of  religion. 

The  most  important  sources  for  our  understanding  of  this  at- 
mosphere are  undoubtedly  the  numerous  prayers  and  hymns  which 

have  been  preserved  in  the  Hekhaloth  tracts."*  Tradition  ascribes 
them  to  inspiration,  for,  according  to  the  mystics,  they  are  nothing 

but  the  hymns  sung  by  the  angels,  even  by  the  throne  itself,  in 

praise  of  God.  In  chapter  iv  of  the  "Greater  Hekhaloth,"  in  which 
these  hymns  occupy  an  important  place,  we  find  an  account  of  how 

Rabbi  Akiba,  the  prototype  of  the  Merkabah  visionary,  was  in- 
spired to  hear  them  sung  at  the  very  throne  of  glory  before  which 

his  soul  was  standing.  Conversely,  their  recitation  serves  to  induce 

a  state  of  ecstasy  and  accompanies  the  traveller  on  his  journey 

through  the  gates.  Some  of  these  hymns  are  simply  adjurations  of 

God;  others  take  the  form  of  dialogues  between  God  and  the  heav- 
enly dwellers,  and  descriptions  of  the  Merkabah  sphere.  It  would 

be  vain  to  look  for  definite  religious  doctrines,  to  say  nothing  of 

mystical  symbols,  in  these  hymns  which  belong  to  the  oldest  prod- 

ucts of  synagogal  poetry,  the  so-called  piyut.  Often  they  are  curiously 
bare  of  meaning,  and  yet  the  impression  they  create  is  a  profound 
one. 

Rudolf  Otto  in  his  celebrated  book  "The  Idea  of  the  Holy"  has 
stressed  the  difference  between  a  purely  rational  glorification  of 

God,  in  which  everything  is  clear,  definite,  familiar  and  compre- 
hensible, and  one  which  touches  the  springs  of  the  irrational,  or 

the  "numinous",  as  he  calls  it,  one  which  tries  to  reproduce  in  words 

the  mysterium  tremendum,  the  awful  mystery  that  surrounds  God's 
majesty.  Otto"  has  called  compositions  of  this  latter  sort  "numinous 

hymns."  The  Jewish  liturgy,  and  not  only  that  of  the  mystics,  con- 
tains a  great  number  of  these;  and  from  the  Jewish  liturgy  Otto 

himself  has  drawn  some  of  the  most  important  of  his  examples. 
In  the  Hekhaloth  books  we  have  as  it  were  a  full  treasure-house  of 

siifih  numinous  hymns. 

)  The  immense  solemnity  of  their  style,  the  bombast  of  their  mag- 
nmcent  phrases,  reflects  the  fundamental  paradoxy  of  these  hymns: 

the  climax  of  sublimity  and  solemnity  to  which  the  mystic  can  at- 
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tain  in  his  attempt  to  express  thejuagnificence  of  his  vision  is  also 
the  non  plus  ultra  of  vacuousnes^Thilipp  Bloch,  who  was  the  first 
to  be  deeply  impressed  by  the  problem  presented  by  these  hymns, 

speaks  of  their  "plethora  of  purely  pleonastic  and  unisonous  words 
which  do  not  in  the  least  assist  the  process  of  thought  but  merely 

reflect  the  emotional  struggle.""  But  at  the  same  time  he  shows 
himself  aware  of  the  almost  magical  effect  of  this  vacuous  and  yet 
sublime  pathos  on  those  who  are  praying  when,  for  example,  hymns 

composed  in  this  spirit  are  recited  on  the  Day  of  Atonement."  Per- 
haps the  most  famous  example  of  this  kind  is  the  litany  haadereth 

vehaemunah  lehay  olamim  which  is  to  be  found— with  a  wealth  of 
variations— in  the  "Greater  Hekhaloth"  and  has  been  included  in 
the  liturgy  of  the  High  Holidays.  The  mediaeval  commentators  still 

referred  to  it  as  the  "Song  of  the  Angels,""  and  it  is  probable  that  it 
called  for  the  deepest  devotion  and  solemnity  on  the  part  of  those 
who  prayed.  But  a  formal  demand  of  this  kind  can  hardly  have 
been  necessary,  for  the  mighty  effect  of  these  incomparably  solemn 
and  at  the  same  time  infinitely  vacuous  hymns,  i.  e.  their  numinous 
character,  can  be  witnessed  to  this  day  in  every  synagogue.  No 
wonder  that  to  this  day  this  hymn  is  recited  by  many  Hasidic  Jews 
every  Sabbath  among  the  morning  prayers.  The  following  is  an 
approximate  translation  of  the  text,  which  is  entirely  a  medley  of 

praises  of  God  and  citations  of  the  attributes  that  "appertain  to 
Him  who  lives  eternally":" 

Excellence  and  faithfulness— are  His  who  lives  forever 

Understanding  and  blessing— are  His  who  lives  forever 
Grandeur  and  greatness— are  His  who  lives  forever 
Cognition  and  expression— are  His  who  lives  forever 
Magnificence  and  majesty— are  His  who  lives  forever 
Counsel  and  strength— are  His  who  lives  forever 
Lustre  and  brilliance— are  His  who  lives  forever 
Grace  and  benevolence— are  His  who  lives  forever 

Purity  and  goodness— are  His  who  lives  forever 
Unity  and  honor— are  His  who  lives  forever 

Crown  and  glory— are  His  who  lives  forever 
Precept  and  practice— are  His  who  lives  forever 
Sovereignty  and  rule— are  His  who  lives  forever 

Adornment  and  permanence— are  His  who  lives  forever 
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Mystery  and  wisdom— are  His  who  lives  forever 

Might  and  meekness— are  His  who  lives  forever 

Splendor  and  wonder— are  His  who  lives  forever 

Righteousness  and  honor— are  His  who  lives  forever 
Invocation  and  holiness— are  His  who  lives  forever 

Exultation  and  nobility— are  His  who  lives  forever 

Song  and  hymn— are  His  who  lives  forever 

Praise  and  glory— are  His  who  lives  forever 

This— in  its  original  language— is  a  classic  example  of  an  alphabet- 
ical litany  which  fills  the  imagination  of  the  devotee  with  splendid 

concepts  clothed  in  magnificent  expression;  the  particular  words  do 

not  matter.  To  quote  Bloch  again:  "The  glorification  of  God  is  not 
that  of  the  psalm,  which  either  describes  the  marvels  of  creation  as 

proof  of  the  grandeur  and  the  glory  of  the  Creator,  or  stresses  the 

element  of  divine  grace  and  guidance  in  the  history  of  Israel  as 

throwing  light  on  the  wisdom  and  benevolence  of  Providence;  it  is 

simply  praise  of  God,  and  this  praise  is  heaped  and  multiplied  as  if 

there  were  a  danger  that  some  honorific  might  be  forgotten."" 

Another  passage  from  a  hymn  to  "Zoharariel,  Adonai,  God  of 
Israel,"  in  the  "Greater  Hekhaloth,"  runs  as  follows:" 

His  throne  radiates  before  Him  and  His  palace  is  full  of 

splendor. His  Majesty  is  becoming  and  His  Glory  is  an  adornment  for 
Him. 

His  servants  sing  before  Him  and  proclaim  the  might  of  His 
wonders, 

as  King  of  all  kings  and  Master  of  all  masters, 

*    encircled  by  rows  of  crowns,  surrounded  by  the  ranks  of  the 

princes  of  splendor. 

With  a  gleam  of  His  ray  he  encompasses  the  sky 

and  His  splendor  radiates  from  the  heights. 

Abysses  flame  from  His  mouth  and  firmaments  sparkle  from 
His  body. 

Almost  all  the  hymns  from  the  Hekhaloth  tracts,  particularly 

those  whose  text  has  been  preserved  intact,  reveal  a  mechanism  com- 
parable to  the  motion  of  an  enormous  fly-wheel.  In  cyclical  rhythm 
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the  hymns  succeed  each  other,  and  within  them  the  adjurations  of 
God  follow  in  a  crescendo  of  glittering  and  majestic  attributes, 

each  stressing  and  reinforcing  the  sonorous  power  of  the  world.  The 

monotony  of  their  rhythm— almost  all  consist  of  verses  of  four  words 

—and  the  progressively  sonorous  incantations  induce  in  those  who 
are  praying  a  state  of  mind  bordering  on  ecstasy.  An  important  part 

of  this  technique  is  the  recurrence  of  the  key-word  of  the  numinous, 
the  kedushah,  the  trishagion  from  Isaiah  vi,  3,  in  which  the  ecstasy 

of  the  mystic  culminates:  holy,  holy,  holy  is  the  Lord  of  Hosts.  One 

can  hardly  conceive  of  a  more  grandiose  proof  of  the  irresistible 

influence  which  the  conception  of  God's  kingdom  exercised  on  the 
consciousness  of  these  mystics.  The  "holiness"  of  God,  which  they 
are  trying  to  paraphrase,  is  utterly  transcendent  of  any  moral  mean- 

ing and  represents  nothing  but  glory  of  His  Kingdom.  Through 
various  forms  of  the  prayer  known  as  the  kedushah,  this  conception 

has  also  found  its  way  into  the  general  Jewish  liturgy  and  left  its 

imprint  on  it." 
In  spite  of  the  last  mentioned  fact,  it  cannot  be  denied  that  this 

"polylogy",  or  verbiage,  of  the  mystics,  these  magniloquent  attempts 

to  catch  a  glimpse  of  God's  majesty  and  to  preserve  it  in  hymnical 
form,  stands  in  sharp  contrast  to  the  tendencies  which  already  dur- 

ing the  Talmudical  period  dominated  the  outlook  of  the  great 
teachers  of  the  Law.  They  could  not  but  feel  repelled  by  it,  and  in 

the  Talmud  one  early  encounters  a  strong  dislike  for  extravagant 

enthusiasm  in  prayer,  much  as  the  Sermon  on  the  Mount  had  at- 
tacked the  polylogy  of  the  pagans,  their  effusive  and  wordy  style. 

Passages  like  the  following  read  like  an  attack  on  the  tendencies 

reflected  in  the  Hekhaloth  tracts:  "He  who  multiplies  the  praise  of 

God  to  excess  shall  be  torn  from  the  world."  Or:  "In  the  presence 
of  Rabbi  Hanina,  one  went  to  the  praying-desk  to  say  the  prayer. 

He  said,  'God,  Thou  great,  strong,  terrible,  mighty,  feared,  power- 
ful, real  and  adorablel'  He  waited  until  the  other  had  finished, 

then  he  said  to  him:  'Have  you  ended  with  the  praise  of  your  God? 
What  is  the  meaning  of  all  this?  It  is  as  if  one  were  to  praise  a  king 

of  the  world,  who  has  millions  of  pieces  of  gold,  for  the  possession 

of  a  piece  of  silver.'  "* 
But  this  resistance  to  an  enthusiasm  and  a  verbiage  so  different 

from  the  classical  simplicity  and  rationality  of  the  fundamental 

prayers  of  Jewish  liturgy  was  of  no  avail.  That  much  is  clear  not 
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only  from  the  prayers  and  hymns  of  the  Merkabah  mystics,  but  also 

from  certain  important  parts  of  the  liturgy  proper  whose  spirit  re- 
flects the  influence  of  the  Yorde  Merkabah.  Bloch  was  the  first  to 

point  out  that  the  community  prayer  in  its  final  form,  which  it  re- 

ceived in  late  Talmudic  and  post-Talmudic  times,  represents  a  com- 

promise between  these  two  opposing  tendencies.  Some  of  these  pray- 
ers are  indeed  much  older  than  was  thought  by  Bloch,  who  has 

overlooked  certain  passages  of  the  Palestinian  Talmud  and  at- 
tributed every  prayer  which  mentions  the  angels  of  the  Merkabah 

to  the  post-Talmudic  period/"  But  since  the  mystical  school  of  the 
Yorde  Merkabah  is  in  general  of  much  earlier  origin  than  Zunz, 

Graetz  and  Bloch  assumed  and  may  have  been  in  existence  in  Pale- 
stine during  the  fourth  century,  this  fact  presents  no  difficulty  for 

our  contention. 

^^hile  the  Merkabah  hymns  with  which  we  are  dealing  hardly 
go  back  beyond  the  fifth  century,  they  continue  a  tradition  already 

visible  in  the  throne  mysticism  and  the  apocalyptic  of  the  Mishnaic 

period.^ In  the  Apocalypse  of  Abraham,  whose  connection  with  the 
Merkabah  mysticism  has  also  struck  its  English  editor,  G.  H.  Box, 

the  patriarch  who  ascends  to  the  throne  hears  a  voice  speaking  from 

the  celestial  fire  "like  a  voice  of  many  waters,  like  the  sound  of  the 

sea  in  its  uproar."  The  same  terms  are  used  in  the  "Greater  He- 

khaloth"  in  describing  the  sound  of  the  hymn  of  praise  sung  by  the 

"throne  of  Glory"  to  its  King— "like  the  voice  of  the  waters  in  the 
rushing  streams,  like  the  waves  of  the  ocean  when  the  south  wind 

sets  them  in  uproar."  The  same  apocalypse  contains  the  song  which 
Abraham  is  taught  by  the  angel  who  guides  him  on  his  way  to  hea- 

ven—and this  song  is  nothing  but  the  hymn  sung  by  the  angels  who 

mount  guard  before  the  Throne."  Although  the  attributes  of  God 
are  iit  some  cases  identical  with  those  used  in  Greek  and  early 

Christian  prayers,"  this  hymn  already  has  the  numinous  character 
described  above.  God  is  praised  as  the  Holy  Being  and  also  as  the 

supreme  master;  this  is  quite  in  harmony  with  the  characteristic 
outlook  of  these  hymns,  whether  sung  by  the  angels  or  by  Israel, 

in  which  the  veneration  of  God  the  King  blends  imperceptibly 

with  the  conjuring  magic  of  the  adept.  The  presentation  of  the 
crown  to  God  is  almost  the  only  act  through  which  the  devotee  can 
still  bear  witness  to  the  religious  destiny  of  man. 

It  is  characteristic  of  these  hymns  that  the  traditional  vocabu- 
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lary  of  the  Hebrew  language,  although  by  no  means  restricted  in 

this  field,  no  longer  sufficed  for  the  spiritual  needs  of  the  ecstatic 

eager  to  express  his  vision  of  God's  majesty  in  words.  This  is  evident 
from  the  large  number  of  original  and  frequently  bizarre  phrases 

and  word  combinations,  sometimes  entirely  novel  creations,"  all 
bearing  a  decidedly  numinous  character,  and  which  perhaps  mark 
the  beginning  of  the  flood  of  new  verbal  creations  to  be  found  in 

the  oldest  classics  of  Palestinian  synagogal  poetry  since  the  seventh 
century  a.d.  Thus,  for  example,  the  influence  of  the  Merkabah 

literature  on  Eleazar  Kalir,  the  outstanding  master  of  this  school, 

is  obvious  enough. 

The  extent  to  which  in  these  circles  the  hymn  was  regarded  as 

the  original  language  of  the  creature  addressing  itself  to  its  Creator, 

the  extent,  therefore,  to  which  they  had  adopted  the  prophetic  vision 
of  a  redeemed  world,  in  which  all  beings  speak  in  hymns,  is  clear 

from  a  brief  tract  called  Perek  Shirah,  i.  e.  the  chapter  of  the  song 

of  creation.^*  Here  all  beings  are  gifted  with  language  for  the  sole 
purpose  that  they  may  sing— in  Biblical  words— the  praise  of  their 
Creator.  Originally  known  only  among  mystics,  this  poem  gradually 

made  its  way— against  violent  opposition,  whose  motives  are  not 

clear"— into  the  liturgy  of  the  daily  prayers. 
To  sum  up,  it  would  appear  that  the  Merkabah  mystics  were  led 

by  logical  steps  in  the  direction  of  mystical  prayer,  without,  how- 
ever, having  developed  anything  like  a  mystical  theory  of  prayer. 

One  is  perhaps  justified  in  seeing  a  first  step  towards  such  a  theory 

in  the  characteristic  exaggeration  of  the  significance  of  Israel's 
prayer  in  the  celestial  realm.  Only  when  Israel  has  sung  may  the 

angels  join  in.  One  of  them,  Shemuiel,  the  "great  archon,"  stands 
at  the  window  of  heaven  as  a  mediator  between  the  prayers  of  Israel, 
which  rise  from  below,  and  the  denizens  of  the  seventh  heaven  to 

whom  he  transfers  them."  The  angel  who  bears  the  name  of  Israel 
stands  in  the  centre  of  heaven  and  leads  the  heavenly  choir  with  the 

call,  "God  is  King,  God  was  King,  God  will  ever  be  King.""  But 
great  though  the  importance  of  prayer  undoubtedly  is  for  him,  the 

Merkabah  mystic  who  pours  out  his  heart  in  ecstatic  and  spontan- 
eous hymns  seeks  no  mysteries  behind  the  words  of  prayer.  The 

ascent  of  the  words  has  not  yet  substituted  itself  for  the  ascent  of 

the  soul  and  of  the  devotee  himself.  The  pure  word,  the  as  yet 
unbroken  summons  stands  for  itself;  it  signifies  nothing  but  what 

, 
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it  expresses.  But  it  is  not  surprising  that  when  the  fire  out  of  which 

these  prayers  had  streamed  to  heaven  had  burned  low,  a  host  of 

nostalgic  souls  stirred  the  ashes,  looking  in  vain  for  the  spirit  which 

had  departed. 

We  have  seen  that  the  God  of  the  Merkabah  mystics  is  the  Holy 

King  who  emerges  from  unknown  worlds  and  descends  "through  955 
heavens""  to  the  throne  of  Glory.  The  mystery  of  this  God  in  His 
aspect  of  Creator  of  the  universe  is  one  of  those  exalted  subjects  of 

esoteric  knowledge  which  are  revealed  to  the  soul  of  the  mystic  in 

its  ecstatic  ascent;  it  is  of  equal  importance  with  the  vision  of  the 

celestial  realm,  the  songs  of  the  angels,  and  the  structure  of  the 

Merkabah.  According  to  an  account  given  in  the  "Greater  Hekha- 

loth",  which  one  is  tempted  to  correlate  with  a  similar  passage  at 
the  end  of  the  Fourth  Book  of  Ezra,  it  was  even  the  custom  to  place 

scribes  or  stenographers  to  the  right  and  left  of  the  visionary  who 

I  wrote  down  his  ecstatic  description  of  the  throne  and  its  occupants.™ 
That  the  mystic  in  his  rapture  even  succeeded  in  penetrating  beyond 

I  the  sphere  of  the  angels  is  suggested  in  a  passage  which  speaks  of 

;  "God  who  is  beyond  the  sight  of  His  creatures  and  hidden  to  the 
angels  who  serve  Him,  but  who  has  revealed  Himself  to  Rabbi  Akiba 

in  the  vision  of  the  Merkabah.'"^ 
It  is  this  new  revelation,  at  once  strange  and  forbidding,  which 

we  encounter  in  the  most  paradoxical  of  all  these  tracts,  the  one 

which  is  known  under  the  name  of  Shiur  Komah,  literally  trans- 

lated, "Measure  of  the  Body"  (i.  e.  the  body  of  God.)."  From  the 
very  beginning,  the  frank  and  almost  provocative  anthropomor- 

phism of  the  Shiur  Komah  aroused  the  bitterest  antagonism  among 

all  J^ish  circles  which  held  aloof  from  mysticism."  Conversely,  all 
the  later  mystics  and  Kabbalists  came  to  regard  its  dark  and  obscure 

language  as  a  symbol  of  profound  and  penetrating  spiritual  vision. 
The  antagonism  was  mutual,  for  it  is  in  this  attitude  towards 

anthropomorphism  that  Jewish  rational  theology  and  Jewish  mysti- 
cism have  parted  company. 

The  fragment  in  question,  of  which  several  different  texts  are 

extant,"  describes  the  "body"  of  the  Creator,  in  close  analogy  to  the 
description  of  the  body  of  the  beloved  one  in  the  fifth  chapter  of 

the  "Song  of  Solomon,"  giving  enormous  figures  for  the  length  of 
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each  organ.  At  the  same  time,  it  indicates  the  secret  names  of  the 

various  organs  with  the  help  of  letters  and  configurations  which  to 

us  are  meaningless.  "Whoever  knows  the  measurements  of  our  Cre- 
ator and  the  glory  of  the  Holy  One,  praise  be  to  Him,  which  are 

hidden  from  the  creatures,  is  certain  of  his  share  of  the  world  to 

come."  Rabbi  Ishmael  and  Rabbi  Akiba,  the  two  heroes  of  Merka- 
bah  mysticism,  appear  as  the  guarantors  of  this  sweeping  promise— 

"provided  that  this  Mishnah  is  daily  repeated.'"* 
What  is  really  meant  by  these  monstrous  length  measurements 

is  not  made  clear;  the  enormous  figures  have  no  intelligible  mean- 

ing or  sense-content,  and  it  is  impossible  really  to  visualize  the 

"body  of  the  Shekhinah"  which  they  purport  to  describe;  they  are 
better  calculated,  on  the  contrary,  to  reduce  every  attempt  at  such 

a  vision  to  absurdity.*"  The  units  of  measurement  are  cosmic;  the 

height  of  the  Creator  is  236,000  parasangs"— according  to  another 
tradition,  the  height  of  His  soles  alone  is  30  million  parasangs.  But 

"the  measure  of  a  parasang  of  God  is  three  miles,  and  a  mile  has 
10,000  yards,  and  a  yard  three  spans  of  His  span,  and  a  span  fills  the 
whole  world,  as  it  is  written:  Who  hath  meted  out  heaven  with  the 

span.""  Plainly,  therefore,  it  is  not  really  intended  to  indicate  b) 
Lhese  numbers  any  concrete  length  measurements.  Whether  the 

proportion  of  the  various  figures,  now  hopelessly  confused  in  the 
texts,  once  expressed  some  intrinsic  relationships  and  harmonies  is 

a  question  to  which  we  are  not  likely  to  find  an  answer.  But  a  feel- 
ing for  the  transmundane  and  the  numinous  still  glimmers  through 

these  blasphemous-sounding  figures  and  monstrous  groupings  of 

secret  names.  God's  holy  majesty  takes  on  flesh  and  blood,  as  it  were, 
in  these  enormous  numerical  relationships.  At  any  rate  the  idea  that 

"God  is  King"  lends  itself  more  easily  to  such  symbolical  expression 
than  the  conception  of  God  as  Spirit.  Again  we  see  that  it  was  the 

exaltation  of  His  kingship  and  His  theophany  which  appealed  to 

these  mystics,  not  His  spirituality.  It  is  true  that  occasionally  we 
find  a  paradoxical  change  into  the  spiritual.  All  of  a  sudden,  in  the 
midst  of  the  Shiur  Komah,  we  read  a  passage  like  the  following: 

"The  appearance  of  the  face  is  like  that  of  the  cheek-bones,  and 
both  are  like  the  figure  of  the  spirit  and  the  form  of  the  soul,  and 
no  creature  may  recognize  it.  His  body  is  like  chrysolite.  His  light 

breaks  tremendously  from  the  darkness,  clouds  and  fog  are  around 

Him,  and  all  the  princes  of  the  angels  and  the  seraphim  are  before 
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Him  like  an  empty  jar.  Therefore  no  measure  is  given  to  us,  but 

only  secret  names  are  revealed  to  us."**  In  the  writings  of  the  second 
and  third  century  gnostics,  and  in  certain  Greek  and  Coptic  texts, 

which  frequently  reflect  a  mystical  spiritualism,  we  find  a  similar 

species  of  mystical  anthropomorphism,  with  references  to  the  "body 
of  the  father,"*"  or  the  "body  of  truth."  Gaster  has  pointed  out  the 
significance  of  such  instances  of  anthropomorphism  in  the  writings 

of  the  second  century  gnostic  Markos  (described  by  some  scholars 

as  "kabbalistic")  which  are  hardly  less  bizarre  and  obscure  than  the 
analogous  examples  in  the  Shiur  Komah.^ 
The  fact  probably  is  that  this  form  of  speculation  originated 

among  heretical  mystics  who  had  all  but  broken  with  rabbinical 

Judaism.  At  some  date  this  school  or  group  must  have  blended  with 

the  "rabbinical"  Gnosticism  developed  by  the  Merkabah  visionaries, 
i.  e.  that  form  of  Jewish  Gnosticism  which  tried  to  remain  true  to 

the  Halakhic  tradition.  Here  we  come  inevitably  to  the  question 

whose  bodily  dimensions  are  the  subject  of  these  fantastic  descrip- 

tions? The  prophet  Ezekiel  saw  on  the  throne  of  the  Merkabah  "a 

figure  similar  to  that  of  a  man"  (Ez.  i,  26).  Does  it  not  seem  possible 
that  among  the  mystics  who  wrote  the  Shiur  Komah,  this  figure  was 

identified  with  the  "primordial  man"  of  contemporary  Iranian  spec- 
ulation^which  thus  made  its  entry  into  the  world  of  Jewish  mysti- 

cismP'yGoing  a  step  further  we  may  ask  whether  there  did  not  exist 
—at  any  rate  among  the  Merkabah  mystics  to  whom  we  owe  tiifi_ 

preservation  of  the  Shiur  Komah— a.  belief  m  a  fundamental  distinc-^^ 

tioh7bejtweeTTThe"appeara^^  the  Creator,  the  Demiurge,  i.  e. 
one  of  His  aspects,  and  His  indefinable  essence?  There  is  no  denying 

the  fact  that  it  is  precisely  the  "primordial  man"  on  the  throne  of 
the  Merkabah  whom  the  Shiur  Komah  calls  Yotser  Bereshith,  i.  e. 

Created  of  the  world— a  significant  and,  doubtless,  a  deliberate  desig- 

nation. As  is  well  known,  the  anti-Jewish  gnostics  of  the  second 
and  third  centuries  drew  a  sharp  distinction  between  the  unknown, 

"strange,"  good  God,  and  the  Creator,  whom  they  identified  with 
the  God  of  IsraelTjIt  may  be  that  the  Shiur  Komah  reflects  an 

attempt  to  give  a  new  turn  to  this  trend  of  thought,  which  had  be- 

come widespread  throughout  the  Near  East,  by  postulating  some- 

thing like  a  harmony  between  the  Creator  and  the  "true"  God. 
A  dualism  of  the  Gnostic  kind  would  of  course  have  been  unthink- 

able  for  Jews;  instead,  the  Demiurge  becomes,  by  an  exercise  of 
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mystical  anthropomorphism,  the  appearance  of  God  on  the  "throne 

of  Glory,"  at  once  visible  and  yet,  by  virtue  of  His  transcendent 
nature,  incapable  of  being  really  visualized. 

If  this  interpretation  is  correct,  we  should  be  justified  in  saying 

that  the  Shiur  Komah  referred  not  to  the  "dimensions"  of  the  divi- 
nity, but  to  those  of  its  corporeal  appearance.  This  is  clearly  the 

interpretation  of  the  original  texts.  Already  the  "Lesser  Hekhaloth" 
interpret  the  anthropomorphosis  of  the  Shiur  Komah  as  a  represen- 

tation of  the  "hidden  glory".  Thus,  for  example.  Rabbi  Akiba  says: 

"He  is  like  us,  as  it  were,  but  greater  than  everything;  and  that  is 

His  glory  which  is  hidden  from  us.""  This  conception  of  God's 
hidden  glory,  which  forms  the  subject  of  much  theosophical  specu- 

lation, is  almost  identical,  as  we  have  seen,  with  the  term  employed 

for  the  object  of  their  deepest  veneration  by  the  actual  representa- 
tives of  the  Mishnaic  Merkabah  mysticism,  among  them  the  histori- 

cal Rabbi  Akiba.  One  has  only  to  compare  it  with  the  relevant  pas- 
sage of  the  Shiur  Komah  (already  quoted  above)  where  it  says, 

"whoever  knows  the  measurements  of  our  Creator,  and  the  glory 

of  the  Holy  One,  praise  be  to  him,"  etc.  The  term  employed:  shivho 
shel  hakadosh  barukh  hu,  signifies  not  only  praise  of 

context  that  would  be  without  any  meaning— but  glor^^So^o,  shevah. 
being  the  equivalent  of  the  Aramaic  word  for  glory,  si 

reference,  in  short,  is  not  to  God's  praise  but  to  the  vision  of  His 
glory.  Later  when  the  "Glory  of  God"  had  become  identified  with 

the  Shekhinah,  the  "Alphabet  of  Rabbi  Akiba"  expressly  referred 
to  the  "body  of  the  Shekhinah""  as  the  subject  of  the  Shiur  Komah. 
The  employment  of  this  term  is  proof  that  its  authors  had  in  mind 
not  the  substance  of  divinity  but  merely  the  measurements  of  its 

appearance. 
Shiur  Komah  speculation  is  already  to  be  found  in  the  earliest 

Hekhaloth  texts  and  must  be  counted  among  the  older  possessions 

of  Jewish  gnosticism.  Graetz'  theory  that  it  came  into  being  at  a 
late  date  under  the  influence  of  Moslem  anthropomorphic  tenden- 

cies is  entirely  fallacious  and  has  confused  matters  down  to  our  own 

day."  If  there  can  be  any  question  of  external  influence,  it  was 
certainly  the  other  way  round.  This  is  also  borne  out  by  the  asser- 

tion of  the  Arab  doxograph  Shahrastani— not,  it  is  true,  an  al- 
together reliable  witness— that  these  ideas  made  their  way  from 

Jewish  into  Moslem  circles."  Still  less  is  it  possible  to  agree  with 
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Bloch's  hypothesis  that  the  Shiur  Komah  with  "its  exaggerations 

and  its  dull  dryness"  (I)  was  "intended  for  school  children.""  The 
curious  tendency  of  some  nineteenth  century  Jewish  scholars  to  treat 

profoundly  mythical  and  mystical  references  to  God  and  the  world 

as  pedagogical  obiter  dicta  for  the  benefit  of  small  children  is  cer- 
tainly one  of  the  most  remarkable  examples  of  misplaced  criticism 

and  insensitiveness  to  the  character  of  religious  phenomena  which 

this  period  has  produced. 

The  Shiur  Komah  is  not  the  only  subject  of  mystical  vision  in 

this  group.  There  are  several  others,  some  of  which  undoubtedly 

originated  from  entirely  different  sources  but  were  more  or  less 

closely  mixed  up  with  the  Shiur  Komah  during  the  period  when  all 

these  various  tendencies  crystallized  in  the  classical  Hekhaloth  lite- 
rature. To  the  later  mystics  they  presented  what  appeared  to  be  on 

the  whole  a  uniform  picture.  The  most  important  of  these  deviations 

from  the  main  current  is  the  Metatron  mysticism  which  revolves 

round  the  person  of  Enoch  who,  after  a  lifetime  of  piety,  was  raised, 

according  to  the  legend,  to  the  rank  of  first  of  the  angels  and  sar 

ha-panim,  (literally:  prince  of  the  divine  face,  or  divine  presence). 
"God  took  me  from  the  midst  of  the  race  of  the  flood  and  carried 
me  on  the  stormy  wings  of  the  Shekhinah  to  the  highest  heaven  and 

brought  me  into  the  great  palaces  on  the  heights  of  the  seventh 
heaven  Araboth,  where  there  are  the  throne  of  the  Shekhinah  and 

the  Merkabah,  the  legions  of  anger  and  hosts  of  wrath,  the  shinanim 

of  the  fire,  the  cherubim  of  the  flaming  torches,  the  ofannim  of  the 

fiery  coals,  the  servants  of  the  flames,  and  the  seraphim  of  the 

lightning,  and  He  stood  me  there  daily  to  serve  the  throne  of 

glory?*'"  This  Enoch,  whose  flesh  was  turned  to  flame,  his  veins  to 
fire,  his  eye-lashes  to  flashes  of  lightning,  his  eye-balls  to  flaming 

torches,"  and  whom  God  placed  on  a  throne  next  to  the  throne 
of  glory,  received  after  this  heavenly  transformation  the  name 
Metatron. 

The  visions  of  the  heavenly  traveller  Enoch,  as  set  out  in  the 

Ethiopic  and  Slavonic  Books  of  Enoch,  have  become,  in  the  Enoch 
book  of  the  Merkabah  mystics,  accounts  given  to  Rabbi  Ishmael  by 

Metatron  of  his  metamorphosis  and  of  the  hierarchy  of  the  throne 

and  the  angels.  It  is  impossible  to  overlook  the  steady  line  of  de- 
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velopment  in  this  Enoch  mysticism;  moreover,  the  Hebrew  "Book 

of  Enoch"  is  not  the  only  link  between  the  earlier  Enoch  legend 
and  the  later  Jewish  mysticism.  Some  of  the  oldest  mythical  motifs 

are  to  be  found  not  in  that  book  but  in  an  extremely  interesting— 

from  the  mythographical  point  of  view— magical  text,  the  "Havdalah 

of  Rabbi  Akiba,"  of  which  several  as  yet  unpublished  manuscripts 
are  in  existence/^  In  the  "Greater  Hekhaloth,"  on  the  other  hand, 
we  find  Metatron  mentioned  only  once  in  a  chapter  belonging  to 

the  later  stratum;  the  earlier  chapters  do  not  mention  him  at  all/** 
It  was  after  the  beginning  of  the  second  century  a.  d.,  probably 

not  earlier,  that  the  patriarch  Enoch  was  identified  following  his 

V  vmetamorphosis  with  the  angel  Yahoel,  or  Yoel,  who  occupies  an 

^  important  and  sometimes  dominant  position  in  the  earliest  docu- 

ments of  throne  mysticism  and  in  the  apocalypses."*  The  most  im- 
portant characteristics  of  this  angel  are  now  transferred  to  Metatron. 

We  also  find  Yahoel  as  the  first  in  the  various  lists  of  the  "Seventy 

Names  of  Metatron"  compiled  in  the  Gaonic  period  (7th  to  11th 
centuries)."'  The  Babylonian  Talmud  contains  only  three  references 
to  Metatron,  and  the  most  important  of  these  passages  is  meaning- 

less if  thought  to  refer  to  the  name  Metatron.^"*  It  refers  to  a  tradi- 
tion from  the  beginning  of  the  fourth  century,  according  to  which 

Metatron  is  the  angel  of  whom  it  is  said  in  Exod.  xxiii,  20  ff.: 

"Beware  of  him  for  my  name  is  in  him."  The  explanation  is  to  be 
found  in  the  tenth  chapter  of  the  Apocalypse  of  Abraham,  already 

mentioned  several  times,  where  the  angel  Yahoel  says  to  Abraham: 

"I  am  called  Yahoel  ...  a  power  in  virtue  of  the  ineffable  name 

that  is  dwelling  in  me."  That  the  name  Yahoel  contains  the  name 
of  God  is  obvious,  Yaho  being  an  abbreviation  of  the  Tetragram- 
maton  YHWH,  which  was  used  especially  often  in  texts  bearing  on 

Jewish-Hellenistic  syncretism.  The  same  Yahoel  is  referred  to  in 

Jewish  gnostical  literature  as  the  "lesser  Yaho,"  a  term  which  at  the 
end  of  the  second  century  had  already  made  its  way  into  non- 

Jewish  gnostical  literature,"'  but  which  was  also  retained  by  the 
Merkabah  mystics  as  the  most  exalted  cognomen  of  Metatron,  one 

which  to  outsiders  seemed  to  border  on  blasphemy.^^  Also  in  the 
Talmudic  passage  cited  above  the  assumption  that  the  verse  in 

Exodus  XXIV,  1  "Ascend  to  YHWH"  refers  to  Metatron  seems  to 

contain  an  implicit  recognition  of  the  latter  as  the  "lesser  Yaho," 

which  he  becomes  explicitly  in  later  texts.^^ 
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Mention  may  be  made,  moreover,  of  a  further  and  very  striking 
example  of  the  extreme  stubbornness  with  which  ancient  traditions 

are  preserved  in  Jewish  mystical  literature,  often  in  out-of-the-way 

places.  In  the  Apocalypse  of  Abraham,  Yahoel  appears  as  the  spiri- 
tual teacher  of  the  patriarch  to  whom  he  explains  the  mysteries  of 

the  throne  world  and  the  last  judgment,  exactly  as  Metatron  does 

in  the  Hekhaloth  tracts.  Abraham  is  here  the  prototype  of  the 

novice  who  is  initiated  into  the  mystery,  just  as  he  appears  at  the 

end  of  the  Sefer  Yetsirah,  the  "Book  of  Creation",  a  document  the 
precise  age  of  which  is  not  known  but  the  character  of  which  I 

propose  to  discuss  at  the  end  of  this  lecture.  In  the  Apocalypse  we 
find  him  being  initiated  into  the  mysteries  of  the  Merkabah,  just  as 

in  the  Sejer  Yetsirah  he  is  allowed  to  penetrate  into  the  mysteries 

of  its  cosmogonical  speculation.  It  is  somewhat  surprising  to  read  in 

a  manuscript  originating  among  the  twelfth  century  Jewish  mystics 

in  Germany  that  Yahoel  was  Abraham's  teacher  and  taught  him 
the  whole  of  the  Torah.  The  same  document  also  expressly  mentions 

Yahoel  as  the  angel  who— in  the  above-mentioned  Talmudic  passage 
—invites  Moses  to  ascend  to  heaven.'**  Thus  the  tradition  attached 
to  his  name  must  still  have  been  preserved  in  mediaeval  literature. 

If  the  pi^aning  of  thp  namp  Ys^"^^  is  fairly  clear,  that  of  Metatron 
is  completely  obscure.  There  have  been  very  many  attempts  to  throw 

light  on  the  etymology  of  the  word,'^  the  most  widely  accepted 
interpretation  being  that  according  to  which  Metatron  is  short  for 

Metathronios,  i.  e.  "he  who  stands  besides  the  (God's)  throne,"  or 

"who  occupies  the  throne  next  to  the  divine  throne."  Mention  of 

this  throne  is  indeed  made  in  the  later  (Hebrew)  "Book  of  Enoch," 
but  there  is  not  the  slightest  suggestion  that  the  author  saw  any 
connection  between  the  name  of  the  archon  and  his  throne.  The 

fact  it  that  all  these  etymologies  are  so  much  guess-work  and  their 
studied  rationality  leads  nowhere.  There  is  no  such  word  as 

Metathronios  in  Greek  and  it  is  extremely  unlikely  that  Jews 

should  have  produced  or  invented  such  Greek  phrase.  In  Talmudic 

literature  the  word  Gpovoq  is  never  used  in  the  place  of  its  Hebrew 

equivalent.  On  the  other  hand,  the  reduplication  of  the  t  and  the 

ending  ron  follow  a  pattern  which  runs  through  all  these  texts. 

Both  the  ending  and  the  repetition  of  the  consonant  are  observable, 
for  instance,  in  names  like  Zoharariel  and  Adiriron.  It  must  also  be 

borne  in  mind  that  on  and  ron  may  have  been  fixed  and  typical 
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constituents  of  secret  names  rather  than  meaningful  syllables.  It  is 

quite  possible  that  the  word  Metatron  was  chosen  on  strictly  symbol- 
ical grounds  and  represents  one  of  the  innumerable  secret  names 

which  abound  in  the  Hekhaloth  texts  no  less  than  in  the  gnostical 

writings  or  in  the  magical  papyri.  Originally  formed  apparently  in 
order  to  replace  the  name  Yahoel  as  a  vox  mystica,  it  gradually 

usurped  its  place.  It  is  interesting,  by  the  way,  that  the  spelling  in 

the  oldest  quotations  and  manuscripts  is  pl^lD^D— a  fact  which  is 
usually  overlooked;  this  would  seem  to  suggest  that  the  word  was 

pronounced  Meetatron  rather  than  Metatron.  As  a  transcription  of 
the  Greek  epsilon  in  the  word  Meta,  the  yod  in  the  name  would 

appear  to  be  quite  superfluous. 

In  the  often  highly  imaginative  description  of  the  angelic  sphere 

which  one  finds  in  the  Hebrew  Enoch  book  of  the  Merkabah  period, 

Metatron's  rank  is  always  placed  very  high.  Nevertheless  the  class- 
ical writings  of  the  Merkabah  school  contain  no  suggestion  that  he 

is  to  be  regarded  as  being  one  with  the  glory  that  appears  on  the 
throne.  Throughout  this  literature  Metatron,  or  whatever  name  is 

given  to  him,  remains  in  the  position  of  the  highest  of  all  created 

beings,  while  the  occupant  of  the  throne  revealed  in  the  Shiur  Ko- 
mah  is,  after  all,  the  Creator  Himself.  No  attempt  is  made  to  bridge 

the  gulf;  what  has  been  said  of  the  relationship  of  the  mystic  in  his 

ecstasy  towards  his  God  is  true  also  of  the  supreme  exaltation  of  the 

prince  of  angels  himself.  The  latter,  incidentally,  is  also  called 
Anafiel,  according  to  an  independent  tradition  which  has  found  its 

reflection  in  the  "Greater  Hekhaloth,"  and  the  characteristics  given 
of  this  angel  make  it  clear  that  Anafiel  is  not  simply  one  more  name 
for  Metatron,  but  is  the  name  of  another  figure  which  for  some 

mystics  retained  that  supreme  rank.* 
u« 

8 

Several  texts  have  preserved  codifications  of  the  throne  mysticism 
abounding  among  the  Merkabah  travellers,  and  elaborate  lists  of 

the  problems  and  questions  relevant  in  this  context.  These  do  not 

all  belong  to  one  particular  period;  subjects  which  appear  to  be  of 

great  importance  in  one  text  are  not  even  mentioned  in  the  other. 

One  such  codification  of  pure  throne  mysticism,  for  example,  is  to 

be  found  in  the  brief  "Treatise  of  the  Hekhaloth"  which  probably 
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dates  back  to  the  eighth  century/"  Here  the  imaginative  description 
of  objects  which  were  originally  really  visualized,  but  are  now 

treated  at  great  length  purely  for  the  purpose  of  edification,  has 

already  reached  baroque  proportions. 

A  more  concise  and  restrained  account  of  the  principal  subjects 

of  Merkabah  mysticism— apparently  based  on  a  Hekhaloth  tract- 

is  to  be  found  in  the  Midrash  to  Solomon's  proverbs."*  Here,  too, 
Rabbi  Ishmael  appears  as  the  representative  of  the  esoteric  tradition. 

In  this  case  he  enumerates  the  questions  which  the  doctors  of  the 

Torah  will  be  asked  by  God  on  the  Day  of  Judgment;  the  crowning 

part  of  this  examination  are  the  questions  referring  to  esoteric 
doctrine: 

"If  there  comes  before  Him  one  who  is  learned  in  the  Talmud, 

the  Holy  One,  praise  be  to  Him,  says  to  him:  'My  son,  since  you 
have  studied  the  Talmud,  why  have  you  not  also  studied  the  Mer- 

kabah and  perceived  my  splendor?  For  none  of  the  pleasures  1  have 
in  My  creation  is  equal  to  that  which  is  given  to  me  in  the  hour 

when  the  scholars  sit  and  study  the  Torah  and,  looking  beyond  it, 

see  and  behold  and  meditate  these  questions:  How  the  throne  of 

My  glory  stands;  what  the  first  of  its  feet  serves  as;  what  the  second 
foot  serves  as;  what  the  third  and  what  the  fourth  serve  as;  how 

the  hashmal  (seen  by  Ezekiel  in  his  vision)  stands;  how  many  ex- 
pressions he  takes  on  in  an  hour,  and  which  side  he  serves;  how  the 

heavenly  lightning  stands;  how  many  radiant  faces  are  visible  be- 
tween his  shoulders,  and  which  side  he  serves;  and  even  greater  than 

all  this:  the  fiery  stream  under  the  throne  of  My  glory,  which  is 

round  like  a  stone  made  of  brick;  how  many  bridges  are  spanned 

across  it,  how  great  is  the  distance  between  one  bridge  and  the  next, 

and,  if  I  cross  it,  over  which  bridge  do  I  cross;  which  bridge  do  the 

ofannfm  (a  class  of  angels)  cross,  and  which  do  the  galgalim  (an- 
other class)  cross;  even  greater  than  all  this:  how  I  stand  from  the 

nails  of  My  feet  to  the  parting  of  My  hair;  how  great  is  the  measure 
of  My  palm,  and  what  is  the  measure  of  My  toes.  Even  greater  than 

all  this:  how  the  throne  of  My  glory  does  stand,  and  which  side  it 

does  serve  on  every  day  of  the  week.  And  is  this  not  My  greatness, 

is  not  this  My  glory  and  My  beauty  that  My  children  know  My 

splendor  through  these  measurements?'  And  of  this  David  hath 

said:  O  Lord,  how  manifold  are  Thy  works  1" 
It  is  apparent  from  this  passage  that  all  these  questions  were 
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systematically  discussed,  although  some  of  them  are  not  mentioned 

in  the  texts  which  have  been  preserved.  Of  the  bridges  in  the  Mer- 
kabah  world,  for  instance,  which  find  almost  no  mention  in  the 

"Greater  Hekhaloth"  and  the  Book  of  Enoch,  we  have  several  vivid 
descriptions. 

t  Among  the  most  important  objects  which  Metatron  describes  to 
Rabbi  Ishmael  is  the  cosmic  veil  or  curtain  before  the  throne,  which 

conceals  the  glory  of  God  from  the  host  of  angels.  The  idea  of  such 
a  veil  appears  to  be  very  old;  references  to  it  are  to  be  found  already 

in  Aggadic  passages  from  the  second  century.  The  existence  of  veils 

in  the  resplendent  sphere  of  the  aeons  is  also  mentioned  in  a  Coptic 

writing  belonging  to  the  gnostic  school,  the  Pistis  Sophia."^'  Now 
this  cosmic  curtain,  as  it  is  described  in  the  Book  of  Enoch,  contains 

the  images  of  all  things  which  since  the  day  of  creation  have  their 

pre-existing  reality,  as  it  were,  in  the  heavenly  sphere."*  All  genera- 
tions and  all  their  lives  and  actions  are  woven  into  this  curtain;  he 

who  sees  it  penetrates  at  the  same  time  into  the  secret  of  Messianic 

redemption,  for  like  the  course  of  history,  the  final  struggle  and  the 

deeds  of  the  Messiah  are  already  pre-existently  real  and  visible.  As 

we  have  seen,  this  combination  of  knowledge  relating  to  the  Merka- 
bah  and  the  Hekhaloth  with  a  vision  of  the  Messianic  end— the 

inclusion,  that  is  to  say,  of  apocalyptic  and  eschatologic  knowledge- 
is  very  old.  It  dominates  the  Apocalypse  of  Abraham  and  the  Book 
of  Enoch  no  less  than  the  various  Hekhaloth  tracts  four  or  eight 

centuries  later.  All  of  them  contain  varying  descriptions  of  the  end 

of  the  world,  and  calculations  of  the  date  set  for  the  redemption."' 

Indeed,  there  is  a  passage  in  the  "Greater  Hekhaloth"  where  the 
meaning  of  the  Merkabah  vision  is  summed  up  in  the  question: 

"When  will  he  see  the  heavenly  majesty?  When  will  he  hear  of  the 
final  time  of  redemption?  When  will  he  perceive  what  no  eye  has 

yet  perceived?""'— Incidentally,  according  to  these  mystics,  that 
which  now  belongs  to  the  domain  of  secret  lore  shall  become  uni- 

versal knowledge  in  the  Messianic  age.  The  throne  and  the  glory 

which  rests  on  it  "shall  be  revealed  anon  to  all  inhabitants  of  the 

world."'"  At  the  same  time  the  reasons,  now  obscure,  of  the  com- 

j  mandments  of  the  Torah  will  also  be  revealed  and  made  plain."* 
\V^  It  is  safe  to  say  that  what  might  be  termed  apocalyptic  nostalgia 

y  was  among  the  most  powerful  motive-forces  of  the  whole  Merkabah 
mysticism.  The  attitude  of  these  mystics  towards  the  reality  of  his- 
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tory  is  even  more  pointedly  negative  than  that  of  the  contemporary 

Jewish  theologians,  the  Aggadists."*  The  depressing  conditions  of 
the  period,  the  beginning  of  the  era  of  persecution  by  the  Church 
since  the  fourth  century,  directed  the  religious  interests  of  the 

mystics  towards  the  higher  world  of  the  Merkabah;  from  the  world 

of  history  the  mystic  turns  to  the  prehistoric  period  of  creation, 

from  whose  vision  he  seeks  consolation,  or  towards  the  post-history 
of  redemption.  Unfortunately  the  sources  at  our  disposal  shed  no 

light  on  the  social  environment  of  the  foimders  and  leaders  of  the 

movement.  As  1  said  at  the  beginning  of  this  lecture,  they  have  been 

only  too  successful  in  preserving  their  anonymity. 

In  contrast  to  the  connection  between  throne  mysticism  and 

apocalyptic  which,  as  we  have  seen,  is  very  close,  that  between  es- 

chatology  and  cosmogony— the  end  of  things  and  the  beginning  of 

things— is  rather  loose,  at  any  rate  in  the  writings  which  have  come 
down  to  us.  In  this  respect,  Merkabah  mysticism  differs  not  only 

from  the  non-Jewish  forms  of  Gnosticism  but  also  from  the  Kab- 
balism  of  the  later  period,  where  the  connection  between  the  two  is 

exceedingly  close.  Moreover,  the  comparatively  sparse  account  de- 
voted to  this  subject  under  the  heading  of  reflections  on  the  Maaseh 

Bereshith  is  cosmology  rather  than  cosmogony,  that  is  to  say,  the  em- 

phasis is  laid— so  far  as  we  are  in  a  position  to  judge— on  the  order 
of  the  cosmos  rather  than  on  the  drama  of  its  creation,  which  plays 

so  large  a  part  in  the  mythology  of  the  Gnostics.  One  has  only  to 

read  the  "Baraitha  on  the  Work  of  Creation,"  which  includes  some 
fragments  belonging  to  this  period,  albeit  in  a  comparatively  recent 
edition,  and  whose  connection  with  Merkabah  mysticism  is  evident, 

to  become  aware  of  this  difference  between  Merkabah  speculation 

and  Gnosticism  proper."**  Its  cause  is  obvious:  the  realm  of  divine 

"fullness,"  the  pleroma  of  the  Gnostics,  which  unfolds  dramatically 
the  succession  of  aeons,  is  directly  related  to  the  problem  of  creation 

and  cosmogony,  while  for  the  Merkabah  mystics,  who  substituted 

the  throne  world  for  the  pleroma  and  the  aeons,  this  problem  has 

no  significance  at  allj^The  constituents  of  the  throne  world:  the 
hashmal,  the  ofannim  and  hayoth,  the  seraphiT7ij}f{c.,  can  no  longer 

be  interpreted  in  terms  of  a  cosmogonic  drama;  the  only  link  be- 
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tween  this  realm  and  the  problem  of  creation  was,  as  we  have  seen, 
the  idea  of  the  cosmic  curtain.  Here  we  have  one  of  the  most  im- 

portant points  of  difference  between  Merkabah  mysticism  and  Kab- 
balism;  the  latter  is  distinguished  by  renewed  interest  in  purely 

cosmogonic  speculation,  whose  spirit  often  enough  is  entirely  Gnos- 

tic£ln  the  earlier  literature— certainly  during  the  phase  represented 

by  the  Hekhaloth— theoretical  questions  have  no  place;  its  spirit  is 
descriptive,  not  speculative,  and  this  is  particularly  true  of  the  best 

examples  of  this  genre\|  Nevertheless  it  is  possible  that  there  was  a 

speculative  phase  in  the  very  beginning  and  that  the  famous  passage 

in  the  Mishnah  which  forbids  the  questions:  "What  is  above  and 
what  is  below?  What  was  before  and  what  will  be  after?"  refers  to 
theoretical  speculation  in  the  manner  of  the  Gnostics  who  strove 

after  "the  knowledge  of  who  we  were,  and  what  we  have  become, 
where  we  were  or  where  we  are  placed,  whither  we  hasten,  from 

what  we  are  redeemed."^** 
I  As  a  matter  of  fact  there  exists  indubitable  proof  that  among 

certain  groups  of  Jewish  Gnostics  who  tried  to  stay  within  the  relig- 
ious community  of  rabbinical  Judaism,  Gnostical  speculation  and 

related  semi-mythological  thought  was  kept  alivej  Traces  of  such 
ideas  in  Aggadic  literature  are  few  but  they  exist.  Thus  for  instance 

there  is  the  well-known  saying  of  the  Babylonian  teacher  Rav  in  the 

third  century  a.d.:  "Ten  are  the  qualities  with  which  the  world 
has  been  created:  wisdom^insight,  knowledge,  force,  appeal,  power, 

justiceTnghtT  Tove^  and  compassion.""'  Or  the  following  reference 
to  sevenr~hyposfases  oF  similar  general  ideas  of  the  kind  so  often 
found  in  the  names  of  Gnostical  aeons:  "Seven  middoth  serve  before 
the  throne  of  glory:  wisdom,  right  and  justice,  love  and  mercy,  truth 

and  peace.""*  What  the  aeons  and  the  archons  are  to  the  Gnostics, 
the  middoth  are  to  this  form  of  speculation,  i.  e.  the  hypostatized 
attributes  of  God. 

Much  more  important  are  the  relics  of  speculation  concerning 

aeons  preserved  in  the  oldest  Kabbalistic  text,  the  highly  obscure 
and  awkward  book  Bahir,  which  was  edited  in  Provence  during  the 

twelfth  century.^**  This  brief  document  of  Kabbalistic  theology  con- 
sists, at  least  in  part,  of  compilations  and  editions  of  much  older 

texts  which,  together  with  other  writings  of  the  Merkabah  school, 

had  made  their  way  to  Europe  from  the  East.  It  was  my  good  for- 
tune to  make  a  discovery  a  few  years  ago  which  renders  it  possible 
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to  identify  one  of  these  Eastern  sources,  namely,  the  book  Raza 

Rabba,  "The  Great  Mystery,"  which  some  Eastern  authors  of  the 
tenth  century  named  among  the  most  important  of  esoteric  writings 

and  which  was  hitherto  thought  to  have  been  lost.'"  Fortunately,  y 
several  lengthy  quotations  from  it  have  been  preserved  in  the  writ-  /\ 
ings  of  thirteenth  century  Jewish  mystics  in  Southern  Germany, 
which  leave  no  doubt  that  the  Book  Bahir  was  to  a  large  extent 

directly  based  on  it/*"  It  thus  becomes  understandable  how  gnostical 
termini  technici,  symbols,  and  mythologems  came  to  be  used  by  the 

earliest  Kabbalists  who  wrote  their  works  in  Provence  during  the 

twelfth  century.  The  point  obviously  has  an  important  bearing  on 

the  question  of  the  origins  of  mediaeval  Kabbalism  in  general.  It 
can  be  taken  as  certain  that  in  addition  to  the  Raza  Rabba,  which 

appears  to  have  been  a  cross  between  a  mystical  Midrash  and  a 

Hekhaloth  text,  with  a  strong  magical  element  thrown  in,  other 

similar  fragments  of  ancient  writings,  with  Gnostic  excerpts  written 

in  Hebrew,  made  their  way  from  the  East  to  Provence.  It  was  thus 
that  remainders  of  Gnostic  ideas  transmitted  in  this  fashion  entered 

the  main  stream  of  mystical  thought  via  the  Book  Bahir,  to  become 

one  of  the  chief  influences  which  shaped  the  theosophy  of  the  thir- 
teenth century  Kabbalists. 

10 

The  existence  of  speculative  Gnostic  tendencies  in  the  immediate 

neighborhood  of  Merkabah  mysticism  has  its  parallel  in  the  writ- 
ings grouped  together  under  the  name  of  Maaseh  Bereshith.  These 

include  a  document— the  Sefer  Yetsirah  or  Book  of  Creation— which 
represents  a  theoretical  approach  to  the  problems  of  cosmology  and 

cosmogony.""  The  text  probably  includes  interpolations  made  at  a 
latest  period,  but  its  connection  with  the  Merkabah  literature  is 
fairly  evident,  at  least  as  regards  terminology  and  style.  Written 

probably  between  the  third  and  the  sixth  century,  it  is  distinguished 

by  its  brevity;  even  the  most  comprehensive  of  the  various  editions 

does  not  exceed  sixteen  hundred  words.  Historically,  it  represents 

the  earliest  extant  speculative  text  written  in  the  Hebrew  language. 

Mystical  meditation  appears  to  have  been  among  the  sources  from 

which  the  author  drew  inspiration,  so  far  as  the  vagueness  and  ob- 
scurity of  the  text  permits  any  judgment  on  this  point.  The  style  is 

at  once  pompous  and  laconic,  ambiguous  and  oracular— no  wonder. 
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therefore,  that  the  book  was  quoted  in  evidence  alike  by  mediaeval 

philosophers  and  by  Kabbalists.  Its  chief  subject-matters  are  the 
elements  of  the  world,  which  are  sought  in  the  ten  elementary  and 

primordial  numhQYS—Sefiroth,  as  the  book  calls  them— and  the  22 

letters  of  the  Hebrew  alphabet.  These  together  represent  the  mys- 
terious forces  whose  convergence  has  produced  the  various  combina- 

tions observable  throughout  the  whole  of  creation;  they  are  the 

"thirty-two  secret  paths  of  wisdom,"  through  which  God  has  created 
all  that  exists.  These  Sefiroth  are  not  just  ten  stages,  or  representa- 

tive of  ten  stages,  in  their  unfolding;  the  matter  is  not  as  simple  as 

that.  But  "their  end  is  in  their  beginning  and  their  beginning  in 
their  end,  as  the  flame  is  bound  to  the  coal— close  your  mouth  lest 

it  speak  and  your  heart  lest  it  think."  After  the  author  has  analysed 
the  function  of  the  Sefiroth  in  his  cosmogony,  or  rather  hinted  at 

the  solution  in  some  more  or  less  oracular  statements,  he  goes  on  to 

explain  the  function  of  the  letters  in  creation:  "[God]  drew  them, 
hewed  them,  combined  them,  weighed  them,  interchanged  them, 

and  through  them  produced  the  whole  creation  and  everything  that 

is  destined  to  be  created."  He  then  proceeds  to  discuss,  or  rather 
to  unveil,  the  secret  meaning  of  each  letter  in  the  three  realms  of 

creation  known  to  him:  man,  the  world  of  the  stars  and  planets,  and 
the  rhythmic  flow  of  time  through  the  course  of  the  year.  The 

combination  of  late  Hellenistic,  perhaps  even  late  Neoplatonic 

numerological  mysticism  with  exquisitely  Jewish  ways  of  thought 
concerning  the  mystery  of  letters  and  language  is  fairly  evident 

throughout."'  Nor  is  the  element  of  Merkabah  mysticism  lacking; 
the  author  appears  to  have  searched  the  Merkabah  for  a  cosmo- 
logical  idea,  and  not  without  success,  for  it  seems  that  the  hayoth 

in  the  Merkabah  described  by  Ezekiel,  i.  e.  the  "living  beings" 
which  carry  the  Merkabah,  are  for  him  connected  with  the  Sefiroth 

as  "living  numerical  beings."  For,  indeed,  these  are  very  peculiar 
"numbers"  of  which  it  is  said  that  "their  appearance  is  like  a  flash 
of  lightning  and  their  goal  is  without  end;  His  word  is  in  them 
when  they  come  forth  [from  Him]  and  when  they  return;  at  His 

bidding  do  they  speed  swiftly  as  a  whirlwind,  and  before  His  throne 

they  prostrate  themselves." 
Various  peculiarities  of  the  terminology  employed  in  the  book, 

including  some  curious  neologisms  which  find  no  natural  explana- 
tion in  Hebrew  phraseology,  suggest  a  paraphrase  of  Greek  terms, 
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but  most  of  the  details  still  await  a  full  clarification/"  The  precise 
meaning  of  the  phrase  Sefiroth  belimah  which  the  author  constantly 
uses  and  which  may  be  the  key  to  the  understanding  of  what  he 

actually  had  in  mind  when  speaking  of  the  Sefiroth,  is  a  matter  of 

speculation.  The  second  word  belimah  which  may  be  taken  to 

denote  or  to  qualify  the  specific  nature  of  these  "numbers"  has 
been  explained  or  translated  in  accordance  with  the  theories  of  the 
several  writers  or  translators:  infinite  Sefiroth,  or  closed,  abstract, 

ineffable,  absolute  Sefiroth,  or  even  Sefiroth  out-of-nothing.  If  the 
author  of  the  book  wanted  to  be  obscure,  he  certainly  succeeded 

beyond  his  wishes.  Even  the  substance  of  its  cosmogony,  as  set  forth 

in  the  chapter  dealing  with  the  Sefiroth,  is  still  a  subject  of  discus- 
sion. On  the  question  whether  the  author  believes  in  the  emanation 

of  his  Sefiroth  out  of  each  other  and  of  God  it  is  possible  to  hear 

directly  conflicting  views.  According  to  some  writers,  he  identifies 

the  Sefiroth  directly  with  the  elements  of  creation  (the  spirit  of 

God;  ether;  water;  fire;  and  the  six  dimensions  of  space).  Others, 

with  whom  I  am  inclined  to  agree,  see  in  his  description  a  tendency 

towards  parallelism  or  correlation  between  the  Sefiroth  and  the  ele- 
ments. In  any  event,  the  Sefiroth  which,  like  the  host  of  angels  in 

the  Merkabah  literature,  are  visualized  in  an  attitude  of  adoration 

before  God's  throne,  represent  an  entirely  new  element  which  is 
foreign  to  the  conception  of  the  classical  Merkabah  visionaries. 

On  the  other  hand,  one  cannot  overlook  the  connection  between 

the  "Book  of  Creation"  and  the  theory  of  magic  and  theurgy  which, 
as  we  have  seen,  plays  its  part  in  Merkabah  mysticism."**  The  ec- 

static ascent  to  the  throne  is  not  the  only  element  of  that  mysticism; 

it  also  embraces  various  other  techniques  which  are  much  more 

closely  connected  with  magical  practices.  One  of  these,  for  example, 

is  the  "putting  on,  or  clothing,  of  the  name,"  a  highly  ceremonious 
rite  in  which  the  magician  impregnates  himself,  as  it  were,  with  the 

great  name  of  God'"— i.  e.  performs  a  symbolic  act  by  clothing  him- 
self in  a  garment  into  whose  texture  the  name  has  been  woven."' 

The  adjuration  of  the  prince  or  archon  of  the  Torah,  Sar  Torah, 

belongs  to  the  same  category.'"  The  revelation  sought  through  the 
performance  of  such  rites  is  identical  with  that  of  the  Merkabah 

vision.  The  "Prince  of  the  Torah"  reveals  the  same  mysteries  as 
the  voice  which  speaks  from  the  throne  of  fire:  the  secret  of  heaven 

and  earth,  the  dimensions  of  the  demiurge,  and  the  secret  names 



78  MAJOR  TRENDS  IN  JEWISH  MYSTICISM 

the  knowledge  of  which  gives  power  over  all  things.  It  is  true  that 
in  addition  these  magical  practices  also  hold  out  a  promise  of  other 
things,  e.  g.  a  more  comprehensive  knowledge  of  the  Torah,  chiefly 
reflected  in  the  fact  that  the  adept  can  no  longer  forget  anything  he 

has  learned,  and  similar  accomplishments:  Matters  which  to  the  He- 
khaloth  mystics  were  important  but  not  vital,  much  as  they  tried  to 

remain  in  conformity  with  rabbinical  Judaism— a  tendency  which 

finds  its  expression  in  the  emphasis  laid  in  the  "Greater  Hekhaloth" 
on  the  link  with  Halakhic  tradition.  These  theurgical  doctrines 

form  a  kind  of  meeting-place  for  magic  and  ecstaticism.  The  theur- 
gical element  is  brought  to  the  fore  in  various  writings  which  dis- 
play manifold  points  of  contact  with  the  Hekhaloth  tracts,  as,  to 

take  some  instances,  Harba  de-Moshe,  "The  Sword  of  Moses,"  the 

"Havdalah  of  Rabbi  Akiba"  and  the  recipes  that  are  preserved  in 
the  book  Shimmushe  Tehillim,  the  title  of  which  means  "The 

magical  use  of  the  psalms."  The  latter  have  had  a  long,  if  not  quite 
distinguished  career  in  Jewish  life  and  folklore.* 

IM 

i^ If  Merkabah  mysticism  thus  degenerates  in  some  instances  into 

magic  pure  and  simple,  it  becomes  subject  to  a  moral  reinterpreta* 
tion  in  others.  Originally,  the  ascent  of  the  soul  was  by  no  means 

conceived  as  an  act  of  penitence,  but  in  later  days  the  ancient  Tal- 

mudic  saying  "great  is  repentance  .  .  .  for  it  leads  to  the  throne  of 
Glory"  came  to  be  regarded— e.  g.  by  the  Babylonian  Gaon  Jehudai 
(eighth  century)— as  a  reference  to  it.  In  this  conception,  the  act  of 
penitence  becomes  one  with  the  ecstatic  progress  through  the  seven 

heavens.*"  Already  in  one  of  the  Hekhaloth  tracts  the  first  five  of 
the  seven  palaces  through  which  the  soul  must  pass  are  placed 
parallel  to  certain  degrees  or  stages  of  moral  perfection.  Thus  Rabbi 

Akiba  says  to  Rabbi  Ishmael:  "When  I  ascended  to  the  first  palace 
I  was  devout  (hasid),  in  the  second  palace  I  was  pure  (tahor), 
in  the  third  sincere  (yashar),  in  the  fourth  I  was  wholly  with  God 
(tamim),  in  the  fifth  I  displayed  holiness  before  God;  in  the  sixth 
I  spoke  the  kedushah  (the  trishagion)  before  Him  who  spoke  and 
created,  in  order  that  the  guardian  angels  might  not  harm  me;  in 
the  seventh  palace  I  held  myself  erect  with  all  my  might,  trembling 

in  all  limbs,  and  spoke  the  following  prayer:  .  .  .  'Praise  be  to  Thee 
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who  art  exalted,  praise  be  to  the  Sublime  in  the  chambers  of 

grandeur'.'"*' This  tendency  to  set  the  stages  of  ascent  in  parallel  with  the 

degrees  of  perfection  obviously  raises  the  question  whether  we  are 

not  faced  here  with  a  mystical  reinterpretation  of  the  Merkabah  it- 

self. Was  there  not  a  temptation  to  regard  man  himself  as  the  rep- 
resentative of  divinity,  his  soul  as  the  throne  of  glory,  etc.?  A  step 

in  this  direction  had  been  taken  by  Macarius  the  Egyptian,  one  of 

the  earliest  representatives  of  fourth  century  Christian  monastic 

mysticism.  "The  opening  of  his  first  homily  reads  like  a  programme 
of  his  mystical  faith.  It  offers  a  new  explanation  of  the  obscure 

vision  of  Ezekiel  (i.  e.  of  the  Merkabah)  .  .  .  according  to  him,  the 

prophet  beholds  'the  secret  of  the  soul  which  is  on  the  point  of 

admitting  its  master  and  becoming  a  throne  of  his  Glory'.""^  We 
find  an  analogous  reinterpretation  of  the  Merkabah  among  the  Jew- 

ish mystics  in  the  thrice  repeated  saying  of  the  third  century  Pal- 

estinian Talmudist  Simeon  ben  Lakish:  "The  Patriarchs  (i.  e.  Ab- 

raham, Isaac  and  Jacob)— they  are  the  Merkabah."*"  The  author 
tries  to  justify  this  bold  assertion  by  an  ingenious  exegetical  reason- 

ing based  on  certain  Scriptural  phrases,  but  it  is  plain  that  the  exe- 
gesis provided  only  the  occasion  for  making  it,  not  the  motive;  the 

latter  is  genuinely  and  unmistakably  mystical. 

It  must  be  emphasized  that  these  tendencies  are  alien  to  the 

spirit  of  Hekhaloth  literature;  we  find  in  it  none  of  that  symbolic 

interpretation  of  the  Merkabah  which  was  later  revived  and  per- 
fected by  the  Kabbalists.  Its  subject  is  never  man,  be  he  even  a 

saint.  The  form  of  mysticism  which  it  represents  takes  no  particular 
interest  in  man  as  such;  its  gaze  is  fixed  on  God  and  his  aura,  the 

radiant  sphere  of  the  Merkabah,  to  the  exclusion  of  everything  else. 

For  the  same  reason  it  made  no  contribution  to  the  development  of 

a  new  moral  ideal  of  the  truly  pious  Jew.  All  its  originality  is  on 

the  ecstatical  side,  while  the  moral  aspect  is  starved,  so  to  speak,  of 

life.  The  moral  doctrines  found  in  Hekhaloth  literature  are  pale 

and  bloodless;  the  ideal  to  which  the  Hekhaloth  mystic  is  devoted  is 

that  of  the  visionary  who  holds  the  keys  to  the  secrets  of  the  divine 
realm  and  who  reveals  these  visions  in  Israel.  Vision  and  knowledge, 

in  a  word.  Gnosis  of  this  kind,  represents  for  him  the  essence  of 
the  Torah  and  of  all  possible  human  and  cosmic  wisdom. 



THIRD  LECTURE 

HASIDISM  IN   MEDIAEVAL  GERMANY 

Mediaeval  German  Jewry  held  aloof  from  the  discussions  of 

theological  and  philosophical  problems  which  exercised  so  deep  an 

influence  on  contemporary  Jewish  thought  in  the  East,  in  Spain  and 

in  Italy,  and  which  gave  an  impetus  to  new  and  important  develop- 
ments in  the  cultural  life  of  these  communities.  The  introduction 

of  new  values  and  ideas  into  the  fields  of  metaphysics,  ethics  and 

anthropology  by  the  Jewish  theologians  and  philosophers  of  the 
period,  the  whole  movement  ivhich  can  be  described  as  the  struggle 

between  Plato  and  Aristotle  for  the  Biblical  and  Talmudic  heritage 

of  Judaism,  was  all  but  ignored  by  the  Jewish  communities  of  Ger- 
many and  Northern  France.  True,  the  study  of  the  Talmud  was 

pursued  with  an  enthusiasm  which  -was  nowhere  surpassed;  nowhere 
else  was  so  much  importance  assigned  to  learning,  so  much  zeal 

developed  in  the  pursuit  of  study.  But  this  interest  in  the  casuistry 

of  the  Holy  Law  was  not  paralleled  by  a  similar  genius  for,  or  de- 
votion to,  speculative  thought. 

That,  however,  is  not  to  say  that  German  Jewry  made  no  signi- 
ficant contribution  to  the  history  of  Jewish  religion  in  the  Diaspora. 

Its  spiritual  leaders  w^ere  indeed  strangely  devoid  of  originality  in 
the  domain  of  metaphysics.  They  showed  themselves  unable  to  turn 

to  productive  account  even  the  few  elements  of  philosophic  specula- 
tion which  were  gradually  absorbed.  But  a  significant  and  lasting 

imprint  was  made  on  the  spirit  of  this  great  Jewish  community  by 

the  upheaval  of  the  Crusades,  by  the  savage  persecutions  of  the  peri- 

od and  the  Jews'  own  constant  readiness  for  martyrdom.  Hence- 
forth there  was  to  be  a  novel  element  in  the  character  of  German 

Judaism,  an  element  which  owed  its  growth  to  purely  religious  mo- 
tives but  which  never  found  adequate  philosophic  expression.  Its 
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mark  is  to  be  found  in  the  movement  to  which  the  name  of  German 

Hasidism  has  been  given,  i.  e.  in  the  activities  of  certain  groups  of 

men  whom  their  contemporaries  already  called  with  special  empha- 

sis Haside  Ashkenaz,  i.  e.  "the  devout  of  Germany." 
The  rise  of  Hasidism  was  the  decisive  event  in  the  religious  devel- 

opment of  German  Jewry.  Of  all  the  factors  determining  the  deeper 

religion  of  that  community  it  was  the  gieatest  until  the  change 

which  took  place  in  the  seventeenth  century  under  the  influence  of 

the  later  Kabbalism,  which  originated  at  Safed  in  Palestine.  Strictly 

speaking,  it  was  the  only  considerable  religious  event  in  the  history 

of  German  Judaism.  Its  importance  lies  in  the  fact  that  it  succeeded 

already  during  the  Middle  Ages  in  bringing  about  the  triumph  of 
new  religious  ideals  and  values  which  were  acknowledged  by  the 

mass  of  the  people;  in  Germany  and  for  the  German  Jewish  com- 
munity at  any  rate  the  victory  was  complete.  Where  the  thirteenth 

century  Kabbalism  of  Spain  failed— for  it  became  a  real  historical 
factor  only  much  later,  after  the  expulsion  of  the  Jews  from  Spain 
and  after  Safed  had  become  the  new  centre— German  Hasidism 

succeeded.  So  far  from  being  isolated,  the  Hasidim  were  intimately 

connected  with  the  whole  of  Jewish  life  and  the  religious  interests 

of  the  common  folk;  they  were  recognized  as  representatives  of  an 

ideally  Jewish  way  of  life  even  where  their  principles  were  never 

completely  translated  into  practice.  Side  by  side  with  the  great  docu- 
ments of  the  Halakhah,  and  (in  spite  of  their  deep  reverence  for 

the  divine  commandment)  by  no  means  always  in  perfect  conformity 
with  them,  the  classical  literature  of  Hasidism  retained  a  truly 

canonical  prestige— not  indeed  among  the  representatives  of  Tal- 
mudic  learning,  who  can  hardly  have  read  documents  like  the 

"Boo^  of  the  Devout"  without  experiencing  some  qualms,  but  with 
the  average  pious  Jewish  burgher  or  "householder,"  the  baal  bayith. 
[Thus  the  Hasidim  escaped  the  fate  of  the  early  Kabbalists  who 
always  remained  a  small  aristocratic  sect  and  whose  ideas  and  values 

never  entered  into  the  general  consciousness  of  their  contemporaries/ 

/Although  the  creative  period  of  the  movement  was  relatively  short- 

about  one  century,  from  1150  to  1250— its  influence  on  the  Jews  of 
Germany  was  lasting; Jthe  religious  ideas  to  which  it  gave  rise  and 
which  it  filled  with  life  retained  their  vitality  for  centuries.  It  is 

to  them  that  German  Jewry  largely  owes  the  inner  strength  and 

devotion  which  it  displayed  when  new  storms  of  persecution  arose. 
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Like  the  Talmudic  aristocracy  before  it,  Hasidism  found  its 

leading  representatives  among  that  remarkable  family  which  for 
centuries  provided  the  Jewish  communities  in  the  Rhineland  with 
their  spiritual  leaders:  the  Kalonymides,  who  had  come  to  the  Rhine 

from  Italy  and  who,  in  SpeyefTWorms^nd  Mainz,  formed  a  natural 

aristocracy  among  the  communities.  <fhe  three  men  who  moulded 
German  Hasidism  all  belonged  to  this  family.  Samuel  the  Hasid,  the 

son  of  Kalonymus  of  Speyer,  who  lived  in  the  middle  of  the  twelfth 

century';  his  son  Jehudah  the  Hasid,  of  Worms,  who  died  in  Re- 

gensburg  in  1217*;  and  the  latter's  disciple  and  relative,  Eleazar  ben 
Jehudah,  of  Worms,  who  died  between  1223  and  12327  ̂ ^1  three 
exercized  a  deep  and  lasting  influence  on  their  contemporaries; 

Jehudah  the  Hasid  in  particular  held  an  unrivalled  position  as  a 

religious  leader  so  long  as  Hasidism  itself  remained  a  living  force. 

A  contemporary  said  of  him,  "he  would  have  been  a  prophet  if  he 

had  lived  in  the  times  of  the  prophets."*  Like  Isaac  Luria  of  Safed 
in  a  later  age,  he,  too,  soon  became  a  legendary  figure  of  mythical 

proportions,  and  in  much  the  same  way  the  personalities  of  the 
other  two  leaders  of  German  Hasidism  tend  to  disappear  behind  the 

tropical  jungle  of  legends  that  has  grown  up  around  them.  These 

legends  have  been  preserved  not  only  in  Hebrew  but  also  in  a  Yid- 
dish version,  the  MaaseBuch,  which  Gaster  has  translated  into  Eng- 

lish.°  They  do  not  always  give  a  true  picture  of  what  Hasidism 
actually  was,  but  rather  tell  us  what  popular  imagination  would 

have  liked  it  to  be.  And  this  distortion,  too,  is  not  without  signifi- 

cance for  an  understanding  of  the  motive-powers  which  were  active 
in  this  movement. 

Of  Samuel  the  Hasid's  writings  little  has  been  preserved,  while 
the  more  numerous  writings  of  his  son  Jehudah  have  come  down  for 

the  most  part  only  in  the  form  given  to  them  by  his  disciples.  On 
the  other  hand,  Eleazar  of  Worms,  the  most  zealous  of  all  the 

apostles  of  his  master,  has  left  a  whole  literature  which  is  a  veritable 

store-house  of  early  Hasidic  thought,  including  in  particular  the 
entire  body  of  earlier  mystical  doctrine  in  so  far  as  it  was  known 

to  the  members  of  this  group.  Indeed,  his  life  work  seems  to  have 
been  devoted  to  the  task  of  codification,  whether  of  the  Halakhah 

(in  his  great  work  Rokeah  of  which  several  editions  have  appeared 

in  print),  or  of  other  materials  and  traditions.  His  voluminous  writ- 

ings, many  of  them  extant  only  in  manuscripts  of  which  a  distin- 



HASIDISM  IN  MEDIAEVAL   GERMANY  83 

guished  Jewish  scholar  once  remarked  that  he  hoped  they  would 

never  emerge  from  their  "well-deserved  oblivion",  are  of  consider- 
able interest  for  the  study  of  Jewish  mysticism.  But  the  most  im 

portant  literary  monument  of  the  movement  which  gives  the  fullest 

insight  into  its  origins  and  its  originality,  is  the  Sefer  Hasidim  px^ 

"Book  of  t^f*  X)pvQiit",  an  edition  of  the  literary  Testaments  of  the 
three  founders,  and  in  particular  of  the  writings  of  Jehudah  the 
Hasid/  Undistinguished  and  even  awkward  in  style,  often  resem 

bling  a  mass  of  casual  jottings  rather  than  a  coherent  literary  com- 

position, it  is  yet  undoubtedly  one  of  the  most  important  and  re- 
markable products  of  Jewish  literature.  No  other  work  of  the  period 

provides  us  with  so  deep  an  insight  into  the  real  life  of  a  Jewish 

community  in  all  its  aspects.  For  once  we  are  able  to  study  religion 

and  theology  not  detached  from  reality  and  as  it  were  suspended  in 

the  vacuum  of  Revelation,  but  in  the  closest  and  most  intimate  con- 
nection with  everyday  life.  Where  other  authors  or  editors  have 

drawn  a  dogmatic,  Halakhic  or  idyllic  veil  before  the  living  reality 

of  religious  experience,  the  book  records  in  plain  words  the  actual 

conflicting  motives  which  determined  the  religious  life  of  a  Jew  in 

mediaeval  Germany.  Life,  as  it  is  presented  here,  although  lived  in 

the  shadow  of  a  great  idea,  is  painted  with  a  realism  which  has  an 

almost  dramatic  quality.  Thus  the  "Book  of  the  Devout"  inaugu- 
rates the  all  too  brief  series  of  Jewish  writings— not  a  few  of  them 

and  not  the  least  valuable  written  at  a  later  stage  in  the  develop- 

ment of  Jewish  mysticism— which  are  also  genuine  historical  docu- 
ments revealing  the  whole  truth  about  the  circumstances  of  their 

time. 

In  his  brilliant  analysis  of  the  "Religious  Social  Tendency 

of  the  Sefer  Hasidim,"  F.  I.  Baer  has  shown  that  the  "teachings 
of  the  Sefer  Hasidim  form  a  definite  and  consistent  whole"^  and 

that  they  reflect  the  spirit  of  altentral  dominating  figure— Rabbi 
Jehudah  the  Hasid,  whose  historical  position,  according  to  Baer,  4s. 

akin  to  that  of  his  Christian  contemporary,  St.  Francis  of  Assisj/ 

Baer  has  also  raised  anew  the  problem  of  the  relationship  between 

the  social  philosophy  of  Hasidism  and  its  Monkish-Christian  en- 

vironment.* It  is  in  fact  undeniable  that  certain  popular  religious 
and  social  ideas  common  to  the  Roman  Catholic  West  after  the 

Cluniacensian  reform  also  filtered  into  the  religious  philosophy  of 

some  Jewish  groups.  According  to  Baer,  this  was  possible  only  in 
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Germany,  while  in  Italy  and  Spain  the  spread  of  philosophical 
enlightenment  among  the  Jews  either  prevented  this  infiltration  or 

at  least  limited  its  scope  by  conducting  an  incessant  fight  against  it. 

Although   Baer  describes   these    tendencies    as   "stimulants  which 

'  merely  served  to  hasten  a  spontaneous  development"  he  goes  further than  Guedemann  who  also  believed  in  a  connection  between  the 

popular  Christian  mysticism  of  the  period  and  the  Hasidic  move- 
ment, but  makes  a  reservation  in  respect  of  their  interdependence 

by  arguing  that  "there  is  no  need  to  speak  of  derivations;  similar 
causes  produce  similar  effects.  Mysticism  was  in  the  air  and  its  seeds 

i     fell  on  fertile  soil  both  among  Jews  and  Christians."" 

It  would,  however,  be  a  mistake  to  assume  that  the  impact  upon 

the  Jewish  religious  consciousness  of  the  terrible  sufferings  during 
the  Crusades  was  the  source  of  an  entirely  novel  mystical  disposition. 

The  truth  is  that  long  before  this  period,  and  long  before  the  great 

body  of  lay  Christianity  had  come  under  the  influence  of  mystical 

thoughts  which  in  turn  could  have  penetrated  into  Jewish  circles, 

the  Jewish  communities  of  the  Rhineland,  the  cultural  centre  of 
German  Jewry,  had  begun  to  absorb  elements  of  the  early  Merkabah 

mysticism.  It  seems  probable  that  this  infiltration  of  an  older  tradi- 
tion, in  whose  wake  an  entire  literature  was  transplanted,  coincided 

with  the  immigration  during  the  ninth  century  of  the  already  men- 
tioned Kalonymide  family  from  Italy,  where  through  the  tireless 

activity  of  Aaron  of  Baghdad  an  understanding  of  this  literature 

had  spread  among  wider  circles."  The  extent  to  which  this  renais- 
sance of  Merkabah  mysticism  on  Italian  soil  had  gone  can  be  gauged 

from  the  legends  in  the  "Chronicle  of  Ahimaaz  of  Oria"— a  precious 
document  of  eleventh-century  Jewish  life  which  has  been  preserved 

as  though  by  a  miracle  in  the  library  of  the  Cathedral  of  Toledo." 
And  one  has  only  to  read  the  religious  poetry  of  the  Jews  of  South- 

ern Italy  in  the  tenth  century— especially  the  hymns  of  Amitai  ben 
Shefatiah— to  become  aware  of  the  enormous  influence  of  Merkabah 

mysticism  both  on  its  style  and  its  contents.  That  the  Sefer  Yetsirah 

was  already  known  in  Italy  in  the, tenth  century  is  proved  by  the 

commentary  of  Sabbatai  Donnolo."  jTogether  with  it  there  came  a 
great  deal  of  related  literature,  semi-mystical  or  entirely  mystical 
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Midrashim  and  various  documents  of  whose  existence  we  only  know 

through  quotations  scattered  in  the  writings  of  the  Hasidim?^ 

The  influence  of  this  literature  on  the  Jews  of  Germany"*  was 
profound.  One  finds  its  reflection  in  the  writings  of  the  old  synago- 
gal  poets  of  the  German  and  Northern  Ej^ench  school  which  carried 

on  the  tradition  of  Palestine  and  ItalycThis  poetry  is  frequently  in- 
comprehensible unless  one  is  familiar  with  the  Merkabah  literaturej^ 

The  voluminous  commentary  on  a  large  number  of  these  poems 

compiled  by  Abraham  ben  Azriel  of  Bohemia,  publication  of  which 

has  lately  been  started",  deals  largely  with  mystical  ideas.  It  is 
equally  obvious,  though  less  generally  realized,  that  the  writings  of 

many  Talmudists  and  Tosafists— the  name  generally  given  to  the 
school  of  Talmudic  casuists  in  Germany  and  Northern  France  in 

the  twelfth  and  thirteenth  centuries— in  so  far  as  they  deal  at  all 
with  religious  subjects,  are  steeped  in  the  same  kind  of  mystical 

thought.  The  tradition  which  ascribes  to  some  of  the  most  famous 

Tosafists  a  preference  for  the  study  of  old  mystical  tracts,  if  not  the 

actual  practice  of  mystical  rites,  is  by  no  means  simply  a  legend. 

The  various  testimonies  to  this  effect  are  quite  independent  of  each 
other,  and  for  the  rest  a  careful  study  of  their  occasional  ventures 

into  theology  leaves  no  doubt  that  they  draw  their  inspiration  from 

mystical  ideas  on  the  subject  of  creation,  the  Merkabah,  and  even 
the  Shiur  Komah.  One  of  the  greatest  masters  of  this  school  of 

casuists,  Isaac  of  Dampierre,  whom  one  would  be  the  last  to  suspect 

of  mystical  leanings,  was  said  to  be  a  visionary";  we  have  a  com- 

mentary to  the  "Book  of  Creation,"  written  by  Elhanan  ben  Yakar 
of  London,  which  was  based  on  his  lectures",  and  one  of  his  most 

famous  pupils,  Ezra  of  Montcontour,  whose  cognomen  "The  Pro- 

phet" Avas  by  no  means  intended  to  be  merely  an  honorific  appella- 
tion, is  known  to  have  practised  Merkabah  mysticism.  His  "ascents 

to  heaven"  are  attested  by  several  witnesses,  and  his  possession  of 
prophetic  gifts  was  regarded  as  proved."  "He  showed  signs  and 
miracles.  One  heard  a  voice  speak  to  him  from  a  cloud,  as  God  spoke 
to  Moses.  Great  scholars,  among  them  Eleazar  of  Worms,  after  days 

of  fasting  and  prayer,  were  granted  the  revelation  that  all  his  words 

were  truth  and  not  deception.  He  also  produced  Talmudic  explana- 
tions the  like  of  which  had  never  been  heard  before,  and  he  re- 

vealed the  mysteries  of  the  Torah  and  the  Prophets."  When  he  an- 
nounced that  the  Messianic  age  would  begin  in  1226  and  culminate 
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in  1240,  the  year  5000  of  Creation,  the  rumor  of  this  prediction 
spread  far  and  wide. 

These  traditions  concerning  the  way  of  life  and  the  vision  of 

the  old  ecstatics,  by  which  the  imagination  continued  to  be  power- 
fully affected  although  only  a  few  followed  in  their  footsteps,  com- 

bined—probably in  the  main  during  the  period  of  the  Crusades— 
with  various  other  and  often  quite  heterogenous  elements  of 

thought.  Thus  the  ideas  of  Saadia,  the  soberest  of  philosophic  ra- 
tionalists, who  flourished  in  the  first  half  of  the  tenth  century,  grad- 

ually became  known  and,  paradoxically  enough,  they  gained  influ- 

ence owing  to  the  poetical,  enthusiastic  and  quasi-mystical  style  of 
the  old  Hebrew  translation,  or  rather  paraphrase,  of  his  magnum 

opus,  the  "Book  of  Philosophic  Doctrines  and  Religious  Beliefs," 
the  original  of  which  was  written  in  Arabic.  Apart  from  partly  mis- 

understood elements  of  Saadia,  there  was  the  growing  influence  of 

Abraham  ibn  Ezra  and  Abraham  bar  Hiya,  through  which  Neo- 
platonic  thought,  including  some  of  purely  mystical  character,  came 
to  Northern  France  and  to  the  Hasidim  of  Germany.  The  stream 

also  carried  along  with  it  an  indefinable  mixture  of  traditions  con- 
cerning occultism  of  which  the  sources  are  difficult  to  trace;  the  most 

extraordinary  combinations  of  Hellenistic  occultism,  early  Jewish 

magic,  and  ancient  German  belief  in  demons  and  witches  are  fre- 

quently encountered  in  the  Hasidic  literature  of  the  period."  It 

is  characteristic  that  Eleazar  of  Worms  uses  the  term  "philosopher" 
in  the  same  sense  in  which  it  is  used  in  the  medieval  Latin  writings 

on  alchemy  and  occultism,  i.  e.  as  the  designation  of  a  scholar  versed 

in  these  occult  sciences.  Wherever  in  his  book  on  psychology  a 

"philosopher"  makes  his  appearance,  he  introduces  hermetical  ideas 
of  this  kind." 

All  these  elements  are  intermingled  in  the  richly  varied  literature 

of  Hasidism,  but  rather  in  the  form  of  an  amorphous  whole  than 

as  elements  of  a  system.  Its  authors,  as  we  have  already  had  occasion 
to  remark,  showed  themselves  unable  to  develop  these  elements  of 

thought  or  to  produce  anything  like  a  synthesis;  possibly  they  were 

not  even  conscious  of  the  manifold  inconsistencies  among  the  vari- 
ous traditions,  all  of  which  were  treated  by  them  with  the  same 

reverence.  As  regards  the  form  of  their  writings  it  is  worth  noting 

that  they  displayed  nothing  of  that  passion  for  anonymity,  let  alone 

pseudepigraphy,  which  is  so  characteristic  of  the  Merkabah  mystics. 
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Only  a  very  small  number  of  pseudepigraphic  texts  are  grouped 

round  the  figure  of  one  Joseph  ben  UzieP  who  first  makes  his 

appearance  in  the  "Alphabet  of  ben  Sira"  (tenth  century),  where 
he  is  introduced  as  the  grandson  of  ben  Sira  and  the  greatgrandson 

of  the  Prophet  Jeremiah.  And  even  there  it  is  not  certain  whether 

some  of  these  texts,  and  possibly  the  "Alphabet"  as  well,  did  not 
originate  in  Italy.  Whatever  else  there  is  to  be  found  of  pseudepi- 

graphic elements  in  this  literature  apparently  owes  its  origin  less  to 
deliberate  intention  than  to  misunderstanding  and  confusion,  such 

as  for  example  the  awkward  commentary  on  the  "Book  of  Creation" 
written  by  a  disciple  of  Eleazar  of  Worms  but  published  under  the 

name  of  Saadia.**  For  Saadia  was  actually  considered  by  the  Hasidim 

as  "learned  in  the  mysteries." 

Notwithstanding  the  failure  to  establish  doctrinal  unity  or  rather 

the  lack  of  any  serious  attempt  to  bring  it  about,  these  writings, 

with  all  their  manifold  contradictions  and  inconsistencies,  display 

a  certain  community  of  outlook.  The  new  impulse  which  deeply 

affected  the  precarious  life  led  by  the  German  Jews  in  the  twelfth 

century  left  a  powerful  imprint  on  the  character  of  their  literature; 

its  spirit  somehow  permates  even  the  semi-philosophic  arguments, 
the  ancient  mythologems  scattered  among  the  fragments,  and  the 

rest  of  this  stream  of  traditions  and  reminiscences,  replete  with 

obvious  misunderstandings  and  not  infrequently  showing  a  rever- 
sion to  mythology. 

For  like  the  external  world,  the  world  of  the  spirit,  too,  had  un- 
dergone a  deep  transformation.  The  force  of  the  religious  impulse 

which  at  one  time  found  expression  and  satisfaction  in  the  visionary 

perception  of  God's  glory  and  in  the  apocalyptic  vision  of  the  down- 
fall of  the  fiendish  powers  of  evil,  had  waned  and  for  a  time  ceased 

to  shape  the  outlook  of  actively  religious  groups.  Nothing,  indeed, 

disappeared  completely;  all  the  old  traditions  were  preserved,  often 

in  abstruse  metamorphoses,  for  in  this  Hasidic  world  age  is  its  own 
justification. 

But  in  spite  of  the  innate  conservatism  of  German  Judaism, 

the  novel  circumstances  in  the  end  called  forth  a  new  response.  It 

will  always  remain  a  remarkable  fact  that  the  great  catastrophe  of 

the  Crusades,  the  incessant  waves  of  persecution  which  now  broke 
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over  the  Jews  of  Germany,  failed  to  introduce  an  apocalyptic  ele- 

ment into  the  religious  tenets  of  German  Jewry.  Not  a  single  apo- 
calypse was  written  during  that  period,  unless  this  name  be  given 

to  the  no  longer  extant  "Prophecy"  of  Rabbi  Troestlin  the  Prophet, 
the  work  of  a  Merkabah  mystic  who  lived  in  Erfurt  and  of  whose 

book  a  brief  passage  has  been  preserved.^'  It  is  true  that  the  chron- 
iclers of  the  persecutions  and  the  writers  of  the  new  school  of  religi- 

ous poetry,  perhaps  the  most  characteristic  representatives  of  this 
period,  sought  consolation  in  eschatological  hopes,  but  they  laid  far 
more  stress  on  the  blessed  state  of  the  martyrs  and  the  transcendent 

splendor  of  the  coming  Redemption  than  on  the  terrors  of  the  end 

and  the  vision  of  the  Last  Judgment. 

As  far  as  concerns  the  views  of  the  Hasidic  leaders,  Jehudah  the 

Hasid  himself  was  radically  opposed  to  all  speculation  concerning 

the  time  of  the  Messiah's  arrival.  In  chronicling  the  account  of  the 
journey  of  Petahyah  of  Regensburg,  who  made  a  voyage  to  Baghdad 

and  Persia  around  1175,  he  even  went  so  far  as  to  censor  the  manu- 
script by  leaving  out  the  Messianic  prophecy  of  one  Samuel,  an 

astrologer  of  Niniveh,  "so  that  it  might  not  seem  as  though  he  be- 
lieved in  it."  And  in  the  "Book  of  the  Devout"  he  says:  "If  you 

see  one  making  prophecies  about  the  Messiah,  you  should  know  that 
he  deals  in  witchcraft  and  has  intercourse  with  demons;  or  he  is  one 

of  those  who  seek  to  conjure  with  the  names  of  God.  Now,  since 

they  conjure  the  angels  or  spirits,  these  tell  them  about  the  Messiah, 
so  as  to  tempt  him  to  reveal  his  speculations.  And  in  the  end  he  is 

shamed  because  he  has  called  up  the  angels  and  demons,  and  in- 
stead a  misfortune  occurs  at  that  place.  The  demons  come  and  teach 

him  their  calculations  and  apocalyptic  secrets  in  order  to  shame 

him  and  those  who  believe  in  him,  for  no  one  knows  anything 

about  the  coming  of  the  Messiah."" 
But  for  all  the  lack  of  apocalyptic  elements  in  the  Messianic  con- 

ception of  Hasidism  it  would  be  a  mistake  to  overlook  its  escha- 
tological character.  There  have  been  tendencies  in  this  direction. 

Thus  J.  N.  Simhoni,  one  of  the  few  writers  on  the  subject  who  have 
tried  to  go  below  the  surface,  has  drawn  a  picture  of  Hasidism  as  a 

movement  distinguished  by  a  frankly  anti-eschatologic  form  of  de- 

votion which  holds  out  no  expectations  of  reward  in  life  for  meri- 
torious deeds,  ignores  the  hope  of  salvation  and  remains  resolutely 

wedded  to  the  present."^  "If  heavy  misfortune  befall  a  man  let  him 
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think  of  the  knights  who  go  to  war  and  do  not  flee  before  the  sword, 

for  they  are  ashamed  to  flee,  and  so  as  not  to  expose  themselves  to 

shame  they  let  themselves  be  killed  or  wounded,  and  they  receive 
no  reward  from  their  masters  for  their  death  in  battle.  Thus  let  him 

speak  with  the  Scripture:  'Though  he  slay  me,  yet  will  I  trust  in 

Him',  and  I  will  serve  him  without  hope  of  reward."**  According  to 
Simhoni,  the  legend  which  ascribes  to  Jehudah  the  Hasid  an  un- 

successful attempt,  before  his  death,  to  unravel  the  date  of  the  'end' 
is  typical  of  the  belated  efforts  to  represent  Hasidism  as  more 

Messianic  than  it  really  was. 

But  is  it  possible  to  accept  this  fundamentally  anti-eschatological 

interpretation  of  Hasidism?  It  is  not  borne  out  even  by  the  "Book 

of  the  Devout,"  far  less  by  the  other  documents  of  this  group,  such 
as,  for  example,  the  writings  of  Eleazar  of  Worms.  If  it  is  true  that 

their  religious  interest  does  not  center  on  the  Messianic  promise  in 

the  strict  sense,  it  is  no  less  true  that  the  imagination  of  these  writers 

is  powerfully  affected  by  everything  which  concerns  the  eschatology 

of  the  soul.  The  whole  subject  was  of  less  direct  interest  to  the 

apocalyptically  inclined  Merkabah  mystics  than  to  the  older  vision- 
aries like  the  author  of  the  Ethiopic  book  of  Enoch,  but  it  was 

studied  in  other  circles  and  inspired  several  of  the  shorter  Midra- 
shim.  Eschatological  ideas  concerning  the  nature  of  the  state  of  bliss 

in  Paradise,  the  dawn  of  Redemption,  the  nature  of  Resurrection, 

the  beatific  vision  of  the  just,  their  bodies  and  garments,  the  prob- 
lem of  reward  and  punishment,  etc.,  were  of  real  importance  to  a 

man  like  Jehudah  the  Hasid."  These  notions  were  by  no  means  mere 
literary  ballast  carried  along  with  many  traditions  of  a  different 

kind;  indeed,  they  belong  to  the  very  heart  and  core  of  the  religious 
faith  of  these  men  which  manifested  itself  in  so  many  different  ways. 

Many  were  no  doubt  the  spontaneous  creation  of  the  age,  but  even 
those  which  came  from  the  East  in  the  wake  of  the  eschatological 

Aggadah,  such  as  the  description  of  the  terrors  of  the  judgment  held 

in  the  grave  itself  in  the  first  days  after  burial  {Hibhut  Ha-Kever), 

were  eagerly  taken  up  and  embellished." 
At  all  times  the  vagueness  of  eschatological  hopes  the  contents 

of  which  have  not  been  dogmatically  defined,  has  evoked  more  in- 

terest among  the  common  people  than  some  great  Jewish  theolo- 
gians have  been  willing  to  allow.  For  Jehudah  the  Hasid,  mysticism 

represents  something  like  an  anticipation  of  a  knowledge  which, 
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Strictly  speaking,  belongs  to  Messianic  times.  There  are  secrets  which 

are  revealed  in  the  upper  world  and  which  are  preserved  there  for 

"the  time  to  come."  Only  the  mystics  and  the  allegorists  of  this 

world  "absorb  something  of  the  odor  of  these  secrets  and  myster- 

ies.""—Notwithstanding  which  there  can  be  no  doubt  that  specula- 

tions concerning  the  "end"  never  ceased  to  play  a  part  in  Hasidic 

mysticism." The  scope  and  variety  of  Hasidic  speculation  is  far  greater  than 

that  of  the  old  Merkabah  mysticism.  In  addition  to  the  latter's 
favorite  subjects  of  meditation  it  introduces  a  species  of  mystical 

thought  on  a  number  of  new  subjects.  Thus  we  find  a  new  theoso- 

phy,  the  "mystery  of  God's  unity,"  which,  without  entirely  abandon- 
ing the  old  mysticism  of  the  Throne,  goes  far  beyond  it  and  forms 

a  special  branch  of  mystical  doctrine;  a  new  mystical  psychology, 

conceived  as  an  instrument  of  this  theosophy*;  and  extensive  specu- 

lation concerning  the  "reasons  of  the  Torah,"  i.  e.  above  all  the  true 
motives  of  the  commandments— a  subject  which  the  old  Aggadah,  no 

less  than  many  of  the  Merkabah  mystics,  expressly  reserved  for  Mes- 

sianic times.**  Thus  while  the  ecstatic  Merkabah  vision,  as  we  have 
seen,  left  little  room  for  exegetical  speculation,  such  speculation, 

whatever  its  forms  or  methods— and  some  of  them  were  strange  in- 

deed—occupies a  highly  important  place  in  the  religious  thought  of 

the  Hasidim." 
Nor  is  this  all.  The  Hasidic  doctrine  includes— in  addition  to  a 

social  philosophy  based  on  the  conception  of  natural  right  and 

probably  derived  from  Christian  sources— something  like  a  rudi- 
mentary theology  of  history.  According  to  Eleazar  of  Worms,  there 

have  been  since  the  days  of  Creation  historical  forces  of  opposition, 

"weeds"  as  he  calls  them,  which  counteract  the  divine  purpose.  The 

verse  Gen.  iii,  18  "thorns  and  thistles  shall  the  earth  bring  forth  to 

thee"  is  to  be  understood  not  only  in  a  natural  but  also  in  a  histori- 
cal sense,  the  earth  signifying  in  this  context  the  stage  on  which 

man's  history  is  enacted.  "Thorns  and  thistles"  are  interpreted,  by 
a  process  of  reasoning  based  on  numerological  mysticism,  as  repre- 

sentations of  the  profane  history  which  in  every  generation  stands 

in  opposition  to  the  inner  sacred  historical  process.  The  origin  of 

profane  history  is  sought  in  the  Fall  which  is  also  defined  as  the 

cause  of  force  and  social  inequality  in  the  relations  of  men.  But  for 

Adam's  fall,  man  would  have  continuous  concourse  with  the  angels 
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and  maintain  a  permanent  relationship  with  God  based  on  direct 
revelation.  And  even  after  the  Fall,  men  might  have  avoided  the 
division  into  rich  and  poor,  the  evil  of  social  inequality,  if  they  all 

had  remained  tillers  of  the  soil." 
The  point  to  be  stressed  here  is  the  fact  that  side  by  side  with 

theosophical  speculation  concerning  the  mysteries  of  the  Creator  and 

the  Creation,  Hasidism  gives  prominence,  far  more  than  does  Mer- 
kabah  mysticism,  to  ideas  which  are  of  direct  concern  to  the  religi- 

ous existence  of  man.  It  sets  up  a  definite  human  ideal,  a  type  of 
man  and  a  way  of  life  to  be  followed,  and  includes  among  the 
main  articles  of  its  mystical  faith,  in  addition  to  a  peculiar  form  of 
mystical  prayer,  the  ideal  of  Hasiduth,  of  which  a  fuller  account 
must  now  be  given. 

Neither  learning  nor  tradition  of  any  kind  are  among  the  prime 

motive  forces  of  Hasidism.  What  gave  to  the  movement  its  distinc- 
tive character  was,  more  than  any  other  idea,  its  novel  conception 

of  the  devout,  the  Hasid,  as  a  religious  ideal  which  transcended  all 
values  derived  from  the  intellectual  sphere  and  the  realization  of 

which  was  considered  more  desirable  than  any  intellectual  accom- 
plishment. To  be  a  Hasid  is  to  conform  to  purely  religious  stand- 

ards entirely  independent  of  intellectualism  and  learning.  The  sur- 
prise expressed  by  Guedemann  that  the  term  Hasid  was  often  used 

of  "devout  but  otherwise  not  remarkable  men""  reveals  a  significant 
inability— doubly  remarkable  in  the  case  of  so  eminent  a  scholar— 

to  appreciate  a  scale  of  values  completely  independent  of  the  tradi- 
tional Jewish  veneration  for  the  learned  student  of  the  Torah.  For 

while^  Hasidism  continued  to  place  a  premium  on  knowledge,  it 
was  nevertheless  possible  to  be  a  Hasid  without  an  understanding 
of  more  than,  say,  the  text  of  the  Bible.  It  is  significant  that  the 
psalm  reader  became  a  figure  of  Hasidic  legend:  it  is  owing  to  him 
that  an  entire  community  is  able  to  resist  the  great  persecutions  in 

the  years  of  the  "Black  Death"  (1348-52).**  It  is  more  than  unlikely 
that  such  legends  could  have  arisen  in  Spain.  They  couJd  flourish 
only  because  the  ground  had  been  prepared  by  a  new  conception  of 

ideal  humanity.  The  Hasid  is  "remarkable"  not  by  any  intellectual 
standard  of  values  but  only  within  the  categorical  frame-work  of 
Hasiduth  itself. 
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The  word  Hasid  has  a  specific  meaning  which  is  sharply  distin- 
guished from  the  much  more  vague  and  general  significance  of  the 

same  term  in  Talmudic  usage.''  Three  things  above  all  others  go 

to  make  the  true  Hasid  as  he  appears  before  us  in  the  "Book  of  the 

Devout":  Ascetic  renunciation  of  the  things  of  this  world;  complete 
serenity  of  mind;  and  an  altruism  grounded  in  principle  and  driven 

to  extremes.  Let  us  consider  these  points  a  little  closer ."^ 
The  ascetic  turn  of  mind  is  the  corollary  of  a  darkly  pessimistic 

attitude  towards  life,  a  characteristic  expression  of  which  may  be 

found  in  the  interpretation  given  to  an  old  Midrash  by  Eleazar  of 

Worms.  The  "Midrash  on  the  Creation  of  the  Child"  relates  that 

after  its  guardian  angel  has  given  it  a  fillip  upon  the  nose,  the  new- 
born child  forgets  all  the  infinite  knowledge  acquired  before  its 

birth  in  the  celestial  houses  of  learning.  But  why,  Eleazar  asks,  does 

the  child  forget?  "Because,  if  it  did  not  forget,  the  course  of  this 
world  would  drive  it  to  madness  if  it  thought  about  it  in  the  light 

of  what  it  knew.""  Truly  a  remarkable  variant  of  the  Platonic  con- 
ception of  cognition  as  recollection,  anamnesis,  which  lies  also  at 

the  root  of  this  Midrash!  For  this  doctrine,  hope  is  present  only  in 

the  eschatological  perspective.  As  Eleazar  put  it  in  a  somewhat 

drastic  metaphor,  man  is  a  rope  whose  two  ends  are  pulled  by  God 

and  Satan;  and  in  the  end  God  proves  stronger.'" 
In  practice,  this  asceticism  enjoins  the  renunciation  of  profane 

speech,  of  playing  with  children  and  of  other  innocent  pleasures— 

"he  who  keeps  birds  only  for  ornament  would  do  better  to  give  the 

money  to  the  poor."  In  short,  it  amounts  to  turning  one's  back  on 
ordinary  life  as  lived  by  ordinary  people,  azivath  derekh  erets,  to 

quote  the  pregnant  term  used  in  the  "Book  of  the  Devout."'*  The 
Hasid  must  resolutely  reject  and  overcome  every  temptation  of  or- 

dinary life.  By  a  natural  corollary,  this  asceticism  finds  its  antithesis 

in  a  magnified  eschatological  hope  and  promise;  by  renouncing  the 

temptations  of  this  world,  by  averting  his  eyes  from  women,  he  be- 

comes worthy  of  an  afterlife  in  which  he  will  see  ̂ he  g^'^ry  of  the 

Shekhinah  with  his  own  eyes  and  rank  above  the  angels." 

Secondly,  the  Hasid  must  bear  insults  and  shame  without  flinch- 
ing; indeed  the  very  term  Hasid  is  interpreted,  with  the  aid  of  an 

ingenious  play  of  words,  as  "one  who  bears  shame."  For  to  bear 
shame  and  derision  is  an  essential  part  of  the  way  of  life  of  the  true 

devotee;  in  fact,  the  Hasid  proves  himself  worthy  of  his  name  pre- 
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cisely  in  such  situations.  Though  he  be  insulted  and  pale  with 

shame,  yet  he  remains  deaf  and  dumb.  "For  even  though  his  face 

is  now  pale,  Isaiah  has  already  said  (xxix,  22):  'neither  shall  his 
face  now  wax  pale';  for  indeed  his  face  shall  be  radiant  hereafter."" 

"When  the  psalmist  says:  'for  Thy  sake  are  we  killed  all  the  day 

long'  he  means  those  who  bear  shame  and  dishonor  and  humilia- 

tion in  carrying  out  His  commands.""  This  constantly  stressed  im- 

perviousness  to  the  scorn  and  the  mockery  which  the  Hasid's  way 
of  life  cannot  fail  to  evoke  by  its  extremism,  is  the  true  imitation 

of  God.  He,  the  ideal  of  the  Hasid,  is  meant  by  the  prophet  when 

he  says  (Isaiah  xlii,  14):  "I  have  long  time  holden  my  peace;  I 

have  been  still  and  refrained  myself.""  Here  again  the  hope  of 
eternal  bliss  is  the  predominant  note,  although,  as  we  have  seen,  it 

is  occasionally  emphasized  that  this  hope  should  not  be  the  motive 

of  one's  actions.  "One  abused  and  insulted  a  Hasid;  the  latter  did 
not  mind  while  the  other  called  down  curses  on  his  body  and  his 

possessions.  But  when  he  cursed  him  by  saying  he  wished  him  many 
sins  so  that  he  might  lose  his  share  of  eternal  bliss,  that  grieved  him. 

When  his  disciples  questioned  him  about  it,  he  replied:  When  he 
called  me  names,  he  could  not  wound  me.  I  need  no  honor,  for 

when  a  man  dies,  what  becomes  of  his  honor?  But  when  he  called 

curses  down  on  my  blessedness,  then  1  began  to  fear  that  he  might 

bring  me  to  sin."" 

No  less  stress  is  laid  on  the  third  point:  "The  essence  of  Hasiduth 
is  to  act  in  all  things  not  on  but  within  the  line  of  strict  justice— 

that  is  to  say,  not  to  insist  in  one's  own  interest  on  the  letter  of  the 
Torah;  for  it  is  said  of  God,  whom  the  Hasid  strives  to  follow, 

(Psalm  cxLV,  17):  The  Lord  is  hasid  in  all  his  ways.""  This 

altruism  is  stressed  already  in  the  "Sayings  of  the  Fathers,"  an  ethi- 
cal Mishnah  treatise:  "What  is  mine  is  yours,  and  what  is  yours  is 

yours— that  is  the  way  of  the  Hasid."  The  famous  commentator 
Rashi,  too,  repeatedly  lays  emphasis  on  the  fact  that  the  Hasid 
does  not  insist  on  the  letter  of  the  law  even  though  it  may  be  to 

his  advantage  to  do  so." 
There  can  be  little  doubt  that  the  formulation  of  this  principle 

in  the  Sefer  Hasidim  only  partially  bridges  the  divergence  between 
this  way  of  life  and  the  normative  canon  of  rabbinical  Judaism, 
the  Halakhah.  On  the  side  of  the  Hasidim  there  was  the  ancient 

Talmudic  tradition  of  a  special  "Mishnah  of  the  Hasidim,"  whose 
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commandments  place  far  heavier  demands  upon  the  Hasid  than  the 
ordinary  standards  of  common  law.  Tendencies  of  this  kind  appear 
only  sporadically  in  Talmudic  literature  and  have  never  been  sys- 

tematized; nevertheless,  they  could  be  used  as  a  legitimation  of 

those  ideals  of  mediaeval  Hasidism  which  were  indirectly  derived 

from  contemporary  religious  movements/^  In  the  "Book  of  the  De- 

vout" we  find  what  amounts  almost  to  a  crystallization  of  this 
hitherto  amorphous  "Mishnah  of  the  Hasidim."  The  "heavenly 

law,"  din  shamayim,  as  conceived  by  the  Hasid,  i.  e.  the  call  to  self- 
abnegation  and  altruism,  in  many  instances  goes  far  beyond  the 
common  law  of  the  Torah  as  interpreted  by  the  Halakhah.  It  is  not 

difficult  to  perceive  the  latent  antagonism  between  the  two  concep- 

tions.*' There  are  things  chiefly  concerning  social  relations  which 
are  permitted  under  rabbinical  law  but  for  which  heaven  neverthe- 

less inflicts  punishment.*"  As  Baer  has  pointed  out,  this  divergence 
between  the  law  of  the  Torah  and  the  heavenly  law— the  latter  fre- 

quently used  as  a  synonym  for  natural  and  humane  fairness  and 

equity— is  a  fundamental  principle  of  the  conception  of  morality 
outlined  in  the  Sefer  Hasidim;  it  is  even  made  the  criterion  of  what 

shall  be  considered  right  and  just  in  everyday  life. 

True,  even  this  higher  law,  which  is  considered  binding  only  for 

the  Hasid  and  which  is  set  up  in  somewhat  veiled  opposition  to 

the  Halakhah,  is  capable  of  exegetical  deduction  from  Scripture,  an 

undertaking  in  which  the  author  of  the  book  displays  considerable 

ingenuity."  But  it  is  plain  that  anyone  who  proceeds  from  such 
assumptions  can  hardly  be  productive  in  the  domain  of  strict  Hala- 

khah, however  much  veneration  he  may  show  for  Halakhic  tradition 

and  however  little  he  may  feel  inclined  to  adopt  a  "revolutionary" 
attitude  towards  it.  And  in  fact  we  possess  hardly  a  single  new  Hala- 

khah from  Jehudah  the  Hasid,  in  striking  contrast  to  his  productive 
influence  in  so  many  other  fields.  In  the  great  Halakhic  work  Or 

Zarua  written  by  his  disciple,  Isaac  ben  Moses  of  Vienna,  who  was 

with  him  in  Regensburg  during  the  last  years  of  his  life,  not  one 

Halakhah  is  introduced  in  the  name  of  his  master."  What  he  does 

attribute  to  him  are  "miracle  stories,  exegetical  commentaries,  and 

original  deductions  and  opinions",  such  as  there  are  by  the  hundred 
—most  of  them  taken  no  doubt  from  Jehudah— in  the  "Book  of  the 

Devout." 
The  Hasid,  who  in  his  outward  behavior  submits  to  the  estab- 
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lished  law  in  all  its  rigour,  at  bottom  denies  its  absolute  validity  for 
himself.  It  is  a  little  paradoxical  when  Eleazar  of  Worms,  at  the 

outset  of  his  Sefer  Rokeah,  in  which  he  gives  an  outline  of  the 

religious  law,  makes  an  attempt  to  codify  the  Hasidic  ideal  in  Hala- 

khic  terms."  It  is  a  remarkable  fact  that  both  Maimonides  and  his 
younger  contemporary,  Eleazar,  preface  their  codifications  of  the  law 

by  attempts  to  extend  the  Halakhah  to  matters  which,  strictly  speak- 

ing, lie  beyond  its  province:  in  the  case  of  Maimonides,  a  philo- 
sophic and  cosmologic  preface  in  which  the  ideas  of  Aristotelian 

enlightenment  are  introduced  as  elements  of  the  Halakhah;  in  the 

case  of  Eleazar,  a  chapter  devoted  to  the  entirely  unintellectual 

principles  of  Hasiduth.  The  coincidence  is  hardly  fortuitous  and 

throws  an  interesting  light  on  the  significance  of  the  various  reli- 
gious trends  in  Judaism;  nor  is  it  fortuitous  that  in  both  cases  the 

attempts  failed:  The  Halakhah  was  never  organically  linked  with 

the  quasi-Halakhah  which  preceded  it. 

Such  Hasiduth  leads  man  to  the  pinnacles  of  true  fear  and  love 

of  God.  In  its  sublimest  manifestations,  pure  fear  of  God  is  identical 

with  love  and  devotion  for  Him,  not  from  a  need  for  protection 

against  the  demons,  or  from  fear  of  temptation,  but  because  in  this 

mystical  state  a  flood  of  joy  enters  the  soul  and  sweeps  away  every 

trace  of  mundane  and  egotistical  feeling."  "The  soul  is  full  of  love 
of  God  and  bound  with  ropes  of  love,  in  joy  and  lightness  of  heart. 

He  is  not  like  one  who  serves  his  master  unwillingly,  but  even  when 
one  tries  to  hinder  him,  the  love  of  service  burns  in  his  heart,  and 

he  is  glad  to  fulfill  the  will  of  his  Creator  .  .  .  For  when  the  soul 

thinks  deeply  about  the  fear  of  God,  then  the  flame  of  heartfelt  love 

bursts  in  it  and  the  exultation  of  innermost  joy  fills  the  heart  .  .  . 

And  the  lover  thinks  not  of  his  advantage  in  the  world,  he  does  not 

care  about  the  pleasures  of  his  wife  or  of  his  sons  and  daughters,  but 

all  this  is  as  nothing  to  him,  everything  except  that  he  may  do  the 

will  of  his  Creator,  do  good  unto  others,  keep  sanctified  the  name 

of  God  .  .  .  And  all  the  contemplation  of  his  thoughts  burns  in  the 

fire  of  love  for  Him."" 

It  is  characteristic  of  this  stage  that  the  fulfillment  of  the  divine 

will  becomes  purely  an  act  of  love.  As  in  the  contemporaneous 
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Christian  mystical  love-poetry,  the  relation  of  the  mystic  to  God  is 
described  in  terms  of  erotic  passion,  not  infrequently  in  a  way  which 

shocks  our  modern  sensibilities."  The  use  of  such  metaphors  goes 

back  to  the  exhaustive  treatment  of  the  subject  in  Saadia's  theologic 
magnum  opus."  The  earthly  love,  which  he  describes  in  consider- 

able detail,  was  for  the  early  German  Hasidim  a  complete  allegory 
of  the  heavenly  passion,  just  as  it  was  in  a  later  age  for  Israel  Baal 

Shem,  the  founder  of  Polish  Hasidism,  who  is  quoted  as  saying: 

"What  Saadia  says  of  love  makes  it  possible  to  draw  an  inference 
from  the  nature  of  the  sensual  to  that  of  the  spiritual  passion;  if 

the  force  of  sensual  love  is  so  great,  how  great  must  be  the  passion 

with  which  man  loves  God.'""  The  mystical  principles  of  this  Hasi- 
duth  which  culminate  in  pure  love  of  God  are  necessary  for  the 

understanding  of  theosophy  and  of  what  is  here  called  Merkabah 

mysticism,  and  it  is  as  such  prerequisites  that  they  are  introduced 

by  Eleazar  of  Worms." 
It  is  clear  that  this  ideal  of  the  Hasidic  devotee,  an  ideal  which 

bears  none  of  the  traces  of  scholarly  gravity  that  might  be  expected 
in  a  centre  of  Talmudic  learning  like  mediaeval  Germany,  is  closely 

related  to  the  ascetic  ideal  of  the  monk  and  particularly  to  its  most 

archaic  traits.  Its  practical  message  is  indistinguishable  from  the 

ataraxy,  the  "absence  of  passion"  of  the  Cynics  and  Stoics— an  ideal 
which,  although  originally  not  conceived  from  religious  motives, 

powerfully  affected  the  nascent  asceticism  of  Christianity  and,  at  a 

later  period,  the  way  of  life  of  the  ancient  Mohammedan  mystics, 
the  Sufis.  What  we  have  before  us  in  these  writings  is  a  Judaized 

version  of  Cynicism,  which  makes  use  of  cognate  tendencies  in  Tal- 

mudic tradition  but  relegates  to  the  background  or  eliminates  alto- 

gether those  elements  which  did  not  fall  into  line  with  these  ten- 

dencies. The  influence  of  Cynicism  is  obvious  in  the  ideal  of  com- 
plete indifference  to  praise  or  blame,  which  very  often  in  the  history 

of  mysticism  figures  as  a  sine  qua  non  of  mystical  illumination,  not 

least  in  the  writings  of  the  Kabbalists.  The  point  is  well  brought 

out  in  the  following  anecdote  told  by  the  Spanish  Kabbalist  Isaac 

of  Acre  (around  1300):  "He  who  is  vouchsafed  the  entry  into  the 
mystery  of  adhesion  to  God,  devekuth,  attains  to  the  mystery  of 

equanimity,  and  he  who  possesses  equanimity  attains  to  loneliness, 
and  from  there  he  comes  to  the  holy  Spirit  and  to  prophecy.  But 

about  the  mystery  of  equanimity  the  following  was  told  to  me  by 
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Rabbi  Abner:  Once  upon  a  time  a  lover  of  secret  lore  came  to  an 

anchorite  and  asked  to  be  admitted  as  a  pupil.  Then  he  said  to 

him:  My  son,  your  purpose  is  admirable,  but  do  you  possess  equani- 
mity or  not?  He  replied:  Indeed,  I  feel  satisfaction  at  praise  and 

pain  at  insult,  but  I  am  not  revengeful  and  I  bear  no  grudge.  Then 
the  master  said  to  him:  My  son,  go  back  to  your  home,  for  as  long 

as  you  have  no  equanimity  and  can  still  feel  the  sting  of  insult, 
you  have  not  attained  to  the  state  where  you  can  connect  your 

thoughts  with  God.""— There  is  nothing  in  this  Kabbalistic  or  Sufic 
anecdote  which  is  not  entirely  in  harmony  with  the  spirit  of  Hasi- 
dism.  Very  similar  ideas  have  been  expressed  at  the  same  time  by 

the  German  mystic  Meister  Eckhart  who  quotes  "the  old"  i.  e.  the 
Stoics  as  his  authority. 

Another  element  of  Cynicism  is  evident  in  the  way  in  which  the 

practice  of  certain  actions  is  carried  to  extremes  and  the  whole 
moral  and  religious  fervor  of  the  mind  concentrated  on  a  single 

aspect  of  religious  life  or  on  a  single  moral  quality.  Already  the  old 

paraphrasis  of  Saadia,  through  which,  as  we  have  seen,  numerous 

religious  ideas  were  transmitted  to  these  circles,  defines  the  Hasid 

as  one  "who  all  his  life  devotes  himself  to  one  particular  religious 
commandment  to  which  he  stays  obedient  under  any  circumstances, 

even  though  he  may  be  inconsistent  in  fulfilling  other  command- 
ments .  .  .  But  one  who  wavers  from  one  day  to  another  between 

the  various  commandments  is  not  called  a  Hasid.""*  Here  the  ele- 
ment of  radicalism  and  extremism,  which  later  on  Maimonides  too 

regarded  as  characteristic  of  the  Hasid,"  appears  already  in  the 
definition  of  the  term.  On  the  other  hand,  the  element  of  indiffer- 

ence to  praise  or  blame,  the  ideal  of  ataraxy  which  stands  in  such 

striking  contrast  to  this  religious  radicalism,  is  nowhere  referred  to 

in  the  theological  sources  of  Hasidism  and  must  have  come  from 

outside,  that  is  to  say,  probably  from  the  Christian  environment. 

Both  are  equally  essential,  for  it  is  the  paradoxical  combination 

of  these  two  spiritual  qualities  which  makes  the  Cynic,  and  it  is 

the  ideal  of  the  monkish  Cynic  which  appears  before  us  in  a  Jewish 

guise  under  the  name  of  Hasidism.  Generally  accepted  as  the  moral 

ideal  by  contemporary  Christian  society,  glorified  by  saints,  popular 
preachers  and  tract  writers,  it  struck  roots  among  the  German  Jews 
in  the  atmosphere  created  by  the  Crusades.  The  innumerable  little 

stories  in  which  the  Hasidic  ideal  is  developed  in  the  "Book  of  the 
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Devout"  have  a  close  counterpart  in  the  collections  of  those  "ex- 

amples" which  Christian  preachers  were  in  the  habit  of  introducing 
in  their  homilies."  Alongside  a  mass  of  folklore  these  contain  not  a 
few  stories  of  profound  moral  interest,  thoughts  common  to  the 

mystics  of  every  religion  and  which  might  have  grown  out  of  any 
one  of  them.  Such  tales  travel  fast  and  know  no  boundaries;  a 

story  such  as  that  of  the  devout  man  who  bears  the  odium  of 

apparent  depravity  and  lives  among  whores  and  gamblers  in  order 

to  try  to  save  them  from  at  least  one  sin,**  is  cosmopolitan  in  its 
appeal. 

For  the  old  Merkabah  mystics,  the  devotee,  as  we  have  seen, 

was  at  best  the  keeper  of  the  holy  mysteries.  This  conception  differs 
radically  from  that  of  the  Hasidim  for  whom  humility,  restraint  and 

self-abnegation  rank  higher  than  the  pride  of  heart  which  fills  the 
Merkabah  visionary  in  the  mystical  presence  of  God.  The  place  of 
the  ecstatic  seer,  whose  mystical  elan  carries  him  across  all  barriers 

and  hindrances  to  the  steps  of  the  heavenly  throne,  is  taken  by  the 

meditative  devotee,  sunk  in  humble  contemplation  of  the  Omni- 
present Infinite.  However,  this  ideal  of  the  purely  contemplative 

mystic  must  be  understood  in  its  true  religious  and  social  context. 

The  Hasid  whose  face  is,  as  it  were,  turned  towards  God  and  away 

from  the  community,  nevertheless  functions  as  the  latter's  true 
guide  and  master.  The  guiding  function  appears  very  clearly  in  the 
manner  in  which  Hasidic  literature  is  at  pains  to  make  allowances 

for  human  weakness  and  to  show  every  consideration  for  the  con- 

ditions of  life  of  the  community.  The  moral  casuistry  of  the  "Book 

of  the  Devout",  which  in  this  respect  goes  far  beyond  the  older 
Halakhic  literature  in  its  earth-bound  realism,  is  a  precious  docu- 

ment of  true  humanity.  For  all  the  moral  and  religious  radicalism 

of  its  demands  upon  the  devout,  Hasidism  does  not  hesitate  to  con- 

demn the  ostentatious  display  of  these  qualities  and  what  the  Tal- 

mud already  called  "heedless"  or  "absurd"  devotion.  Its  monkish 
character  is  also  apparent  in  the  quiet  assumption  that  not  every- 

body is  destined  to  be  a  Hasid.  Both  Jehudah  the  Hasid  and  his 

father  are  pictured  by  the  legend  as  saints  in  whom  both  aspects  of 
this  form  of  religious  life  were  harmoniously  combined:  radical, 

anti-social,  introspective  devotion  to  the  ideal,  and  loving  care  for 
the  maintenance  of  the  community. 

To  this  trait  must  be  added  another:  The  helpless,  selfless,  in- 
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different  Hasid  figures  in  the  minds  of  a  public  influenced  by  Hasid- 
ism  as  an  enormously  powerful  being  who  can  command  the  forces 

of  all  the  elements.  Here  the  popular  conception  of  the  true  Hasid 

supplements  the  picture  which  the  Hasidim  have  drawn  of  them- 
selves, though  not  without  causing  some  discrepancies.  To  take  one 

example,  Jehudah  the  Hasid,  though  fully  convinced  of  the  effective- 
ness of  magic  and  other  occult  disciplines,  was  sharply  opposed  to 

their  practice.  He  appears  to  have  sensed  very  clearly  the  contrast 

between  the  magician  who  prides  himself  on  his  control  of  the  ele- 
ments, and  the  humble  Hasid  who  craves  no  form  of  power.  But  his 

perception  of  the  danger  did  not  prevent  the  magical  elements  in 

his  heritage  from  gaining  the  upper  hand  over  his  moral  ideal.  In 

the  legend,  he  appears  as  the  bearer  and  dispenser  of  all  those  magi- 
cal powers  and  attributes  which  he  was  at  such  pains  to  renounce, 

and  this  legend  is  by  no  means  the  product  of  later  generations: 

it  began  to  form  already  during  his  lifetime.**  In  this  conception, 
the  Hasid  appears  as  the  true  master  of  magical  forces  who  can  ob- 

tain everything  precisely  because  he  wants  nothing  for  himself.  No- 
where else  in  Judaism  has  man  the  magical  creator  been  surrounded 

with  such  an  halo.  It  is  to  Hasidism  that  we  owe  the  development 

of  the  legend  of  the  Golem,  or  magical  homunculus— this  quintes- 

sential product  of  the  spirit  of  German  Jewry— and  the  theoretical 

foundations  of  this  magical  doctrine."  In  the  writings  of  Eleazar  of 

Worms,  the  most  faithful  of  Jehudah's  disciples,  discourses  on  the 
essence  of  Hasiduth  are  to  be  found  side  by  side  with  tracts  on 

magic  and  the  effectiveness  of  God's  secret  names,  in  one  case  even 

in  the  same  book.**  There  one  also  finds  the  oldest  extant  recipes  for 
creating  the  Golem— a  mixture  of  letter  magic  and  practices  obvi- 

ously aimed  at  producing  ecstatic  states  of  consciousness."  It  would 
appear  as  though  in  the  original  conception  the  Golem  came  to  life 

only  while  the  ecstasy  of  his  creator  lasted.  The  creation  of  the 

Golem  was,  as  it  were,  a  particularly  sublime  experience  felt  by  the 

mystic  who  became  absorbed  in   the  mysteries  of  the  alphabetic 

combinations  described  in  the  "Book  of  Creation."  It  was  only  later 
that  the  popular  legend  attributed  to  the  Golem  an  existence  out- 

side the  ecstatic  consciousness,  and  in  later  centuries  a  whole  group 

of  legends  sprang  up  around  such  Golem  figures  and  their  creators." 
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Obscurity  still  surrounds  the  question  how  far  a  certain  form  of 

magic  was  also  involved  in  the  prayer  mysticism  of  the  Hasidim 

which  contemporary  authors  already  regarded  as  particularly  char- 
acteristic of  their  faith.  Jacob  ben  Asher,  whose  father  came  to 

Spain  from  Germany,  says  on  this  subject:  "The  German  Hasidim 
were  in  the  habit  of  counting  or  calculating  every  word  in  the  pray- 

ers, benedictions  and  hymns,  and  they  sought  a  reason  in  the  Torah 

for  the  number  of  words  in  the  prayers.'"*  In  other  words,  this  mys- 
ticism of  prayer  originates  not  from  the  spontaneous  prayer  of  the 

devotee  but  from  a  study  of  the  classical  liturgy  whose  text  was 

largely  fixed  by  tradition.  It  is  essentially  not  a  new  form  of  devo- 
tion, but  mystical  speculation  concerning  the  background  of  an 

already  firmly  established  tradition.  Here  and  elsewhere  in  the 

literature  of  the  Hasidism,  prominence  is  given  for  the  first  time  to 

certain  techniques  of  mystical  speculation  which  are  popularly 

supposed  to  represent  the  heart  and  core  of  Kabbalism,  such  as 
Gematriaj  i.  e.  the  calculation  of  the  numerical  value  of  Hebrew 

words  and  the  search  for  connections  with  other  words  or  phrases 

of  equal  value;  Notarikon,  or  interpretation  of  the  letters  of  a  word 

as  abbreviations  of  whole  sentences;  and  Temurah,  or  interchange 

of  letters  according  to  certain  systematic  rules."  As  a  matter  of 
historical  fact,  none  of  these  techniques  of  mystical  exegesis  can  be 
called  Kabbalistic  in  the  strict  sense  of  the  word.  In  the  literature 

of  the  classical  Kabbalah,  during  the  thirteenth  and  fourteenth 

centuries,  they  often  played  a  very  minor  part;  the  few  important 
Kabbalists  who  made  more  marked  use  of  them,  such  as  Jacob  ben 

Jacob  Hacohen,  or  Abraham  Abulafia,  were  clearly  influenced  by 
the  German  Hasidim.  What  really  deserves  to  be  called  Kabbalism 

has  very  little  to  do  with  these  'Kabbalistic'  practices. 

The  Hasidic  literature  on  the  subject  of  prayer  is  comprehensive 

and  to  a  large  extent  still  in  our  hands."  It  shows  that  the  number 
of  words  which  constituted  a  prayer  and  the  numerical  values  of 

words,  parts  of  sentences,  and  whole  sentences,  were  linked  not  only 

with  Biblical  passages  of  equal  numerical  value,  but  also  with  cer- 
tain designations  of  God  and  the  angels,  and  other  formulas.  Prayer 

is  likened  to  Jacob's  ladder  extended  from  the  earth  to  the  sky;  it 
is  therefore  conceived  as  a  species  of  mystical  ascent  and  appears  in 
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many  of  these  "explanations"  as  a  "highly  formalized  process  full 

of  hidden  aspects  and  purposes.""  But  while  we  know  a  great  deal 

about  the  external  technique  of  these  "mysteries  of  prayer"  as  the 
Hasidim  called  them,  we  are  in  the  dark  as  regards  the  real  mean- 

ing, the  functional  purpose  of  these  mystical  numerologies.  Were 
certain  meditations  meant  to  go  with  certain  prayers,  or  does  the 

emphasis  lie  on  the  magical  influence  of  prayer?  In  the  former  case 

we  should  be  dealing  with  what  the  Kabbalah  since  1200  referred 

to  as  Kawwanah,  literally  "intention,"  i.e.  mystical  meditation  on 
the  words  of  prayer  while  they  are  being  spoken.  Kawwanah,  in 
other  words,  is  something  to  be  realized  in  the  act  of  prayer  itself. 

Now  among  the  German  Hasidim,  this  fundamental  doctrine  of 

Kabbalistic  mysticism  of  prayer  does  not  yet  ocur.  Eleazar  of  Worms, 

in  his  great  commentary  on  the  prayers,  makes  no  mention  of  it,  and 

where,  in  another  context,  he  refers  in  passing  to  a  conception  of 
Kawwanah  which  comes  close  to  the  Kabbalistic  one— a  fact  which 

I  shall  discuss  later— it  is  clear  that  this  concerns  not  particular 

words  but  the  whole  of  the  prayer.  As  to  how  the  Hasidim  them- 

selves interpreted  the  use  of  the  above-mentioned  "mysteries"  1  have 
been  unable  to  come  to  a  final  conclusion,  but  it  is  plain  that  this 

mysticism  of  prayer  stands  in  opposition  to  the  old  Merkabah  mys- 
ticism. The  emphasis  is  no  longer  on  the  approach  of  the  mystic 

himself  to  God's  throne  but  on  that  of  his  prayer.  It  is  the  word, 
not  the  soul,  which  triumphs  over  fate  and  evil.  The  enormous  con- 

cern shown  for  the  use  of  the  correct  phrase  in  the  traditional  texts, 
and  the  excessive  pedantry  displayed  in  this  regard  reveals  a  totally 
new  attitude  towards  the  function  of  words.  Where  the  Merkabah 

mystics  sought  spontaneous  expression  for  their  oceanic  feeling  in 
the  prodigal  use  of  words,  the  Hasidim  discovered  a  multitude  of 

esotewc  meanings  in  a  strictly  limited  number  of  fixed  expressions. 

And  this  painstaking  loyalty  to  the  fixed  term  does  indeed  seem  to 

go  hand  in  hand  with  a  renewed  consciousness  of  the  magic  power 
inherent  in  words. 

As  to  when  and  how  this  mysticism  of  prayer  or,  as  one  should 

perhaps  say,  magic  of  prayer,  first  originated,  the  texts  tell  us  no- 
thing. Certainly  it  did  not  originate  solely  among  the  Hasidim,  al- 

though all  our  knowledge  is  derived  from  these  sources.  A  consen- 
sus of  traditions  handed  down  by  the  disciples  of  Jehudah  the  Hasid 

determines  the  new  mysticism  as  the  final  link  in  a  chain  which 



102  MAJOR  TRENDS  IN  JEWISH  MYSTICISM 

reaches  back  through  the  Kalonymides  to  Italy,  and  from  there  to 

Aaron  of  Baghdad,  whose  name  has  already  been  mentioned.  Cer- 
tain intermediate  links  in  the  chain  may  appear  dubious,  but  in  its 

essence  the  view  that  the  "mysteries  of  prayer"  were  brought  to 
Germany  from  Italy,  perhaps  in  a  more  primitive  form,  seems  in- 

controvertible." Eleazar  of  Worms  tells  us  that  when  the  father  of 
Samuel  the  Hasid,  R.  Kalonymus,  died  around  1126,  his  son  was  too 

young  to  be  told  the  secret  by  his  father,  in  accordance  with  the 
traditional  family  usage.  For  this  reason  another  scholar,  at  the  time 

leader  of  prayers  in  the  Speyer  community,  was  entrusted  by  him 

with  the  mission  of  initiating  the  boy  when  he  had  grown  up.  This 
shows  quite  clearly  that  the  origins  of  the  secret  doctrine  go  back 
beyond  the  period  of  the  Crusades.  Whether  they  lay  in  Babylonia 

and  spread  from  there  to  Italy— simultaneously  perhaps  with  the 
already  declining  Merkabah  mysticism— must  remain  a  matter  for 
conjecture.  At  any  rate  there  can  be  little  doubt  that  the  Kabbal- 
istic  mysticism  of  prayer,  though  its  own  subsequent  development 
was  entirely  different,  was  taken  over  from  the  Hasidim. 

The  combination  of  ecstaticism  and  magic,  already  noted  as  char- 
acteristics of  Merkabah  mysticism,  reappears  on  a  new  plane  in  this 

mysticism  of  prayer.  As  to  whether  it  determined  the  theory  of 

prayer,  it  is  only  possible  to  guess.  In  other  respects  its  influence  is 
plain.  Moses  Taku  (of  Tachau?)  a  follower  of  Jehudah  the  Hasid, 

who  set  himself  to  defend  the  undiluted  doctrine  of  Talmudic  Juda- 
ism, if  necessary  even  against  the  teachings  of  his  own  master,  has 

given  an  account  of  such  practices  of  which  he  strongly  disapproved 

and  which  he  did  not  hesitate  to  condemn  as  heretical:  "They  set 
themselves  up  as  prophets  by  practicing  the  pronounciation  of  holy 
names,  or  sometimes  they  only  direct  their  intention  upon  them 

without  actually  pronouncing  the  words.  Then  a  man  is  seized  by 
terror  and  his  body  sinks  to  the  ground.  The  barrier  in  front  of  his 

soul  falls,  he  himself  steps  into  the  centre  and  gazes  into  the  fara- 
way, and  only  after  a  while,  when  the  power  of  the  name  recedes, 

does  he  awaken  and  return  with  a  confused  mind  to  his  former 

state.  This  is  exactly  what  the  magicians  do  who  practice  the  ex- 
orcism of  the  demons.  They  conjure  one  from  their  midst  with  un- 

clean exorcisms,  in  order  that  he  may  tell  them  what  has  perhaps 

been  happening  in  a  far  away  country.  The  conjurer  falls  down  on 

the  ground  where  he  was  standing  and  his  veins  become  cramped 



HASIDISM  IN  MEDIAEVAL  GERMANY  lOJ 

and  stiff,  and  he  is  as  one  dead.  But  after  a  while  he  rises  without 
consciousness  and  runs  out  of  the  house,  and  if  one  does  not  hold 
him  at  the  door  he  would  break  his  head  and  his  limbs.  Then  when 

he  again  becomes  a  little  conscious  of  himself,  he  tells  them  what  he 

has  seen."" 
It  is  well  known  how  widespread  such  manifestations  of  the  ab- 

normal "metapsychic"  life  were  during  this  period  among  the  Chris- 
tians in  whose  midst  the  Hasidim  passed  their  life.  A  book  like 

Josef  Goerres'  voluminous  "Christliche  Mystik"  is  a  veritable  the- 
saurus of  instances  of  this  genre.  But  that  the  Jewish  mystics  also 

attached  the  very  greatest  importance  to  such  direct  contact  with  the 
psychic  world  is  clearly  proved  by  the  example  of  Jacob  Halevi  of 
Marvege,  (around  1200)  who  seems  to  have  belonged  to  a  Hasidic 

circle.  He  has  left  us  a  whole  collection  of  "Responses  from  Heaven" 
i.  e.  judgments  (on  controversial  questions  of  rabbinic  law)  which 

were  revealed  to  him  as  answers  to  "dream  questions,"  sheeloth  ha- 

lom.""  The  asking  of  such  questions  was  an  extremely  widespread 
magical  practice  for  which  we  have  hundreds  of  recipes.*'  While 
there  were  scholars  who  disparaged  the  solution  of  Halakhic  prob- 

lems on  the  basis  of  direct  revelation  instead  of  Talmudic  casuistry, 
there  were  also  many  others  who  admired  and  imitated  the  practice. 

Indeed,  the  thing  is  as  characteristic  of  the  attitude  of  many  fol- 
lowers of  Hasidism  towards  the  Halakhah  as  it  is  dubious  from 

the  point  of  view  of  strict  Talmudism. 

Thus  the  new  religious  spirit  which  finds  expression  in  the  ideal 

of  the  Hasid  permeates  every  domain  of  traditional  Jewish  mysti- 

cism^ and  theosophy  and  tries,  albeit  awkwardly  and  unsystemati- 
cally,  to  transform  them.  This  effort  includes  attempts  to  give  a 
new  interpretation  to  the  Merkabah.  Jehudah  the  Hasid  relates  to 
his  pupil  Eleazar  how,  when  he  was  once  standing  in  the  synagogue 
with  his  father  and  there  was  a  bowl  with  water  and  oil  before 

them,  his  father  drew  his  attention  to  the  incomparable  radiance 
which  the  light  of  the  sun  produced  on  the  surface  of  the  liquid, 

and  said  to  him:  "Fix  your  attention  on  this  radiance,  for  it  is  the 
same  as  the  radiance  of  the  Hashmal"  (one  of  the  personified 
objects  of  Ezekiel's  Merkabah  vision)." 
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We  have  seen  how  the  new  temper  transformed  the  old  spirit  of 

prayer.  But  it  also  opened  new  spheres  of  religious  experience- 
important  in  spite  of  all  the  doubts  that  they  may  raise  in  the 

minds  of  later  generations— such  as  the  theory  and  practice  of  peni- 
tence which  here  first  in  the  development  of  Jewish  mysticism  ac- 

quired vehement  force.  Hitherto  penitence  had  not  been  of  para- 
mount importance  to  the  mystics;  now  it  became  the  central  fact 

of  their  existence.  In  the  place  of  the  heavenly  journey  of  the  self- 
absorbed  ecstatic,  and  parallel  to  the  new  emphasis  laid  on  the  now 

enormously  important  act  of  prayer,  the  technique  of  penitence  was 
developed  into  a  vast  and  elaborate  system  until  it  became  one  of 

the  cornerstones  of  true  Hasiduth.  It  is  important  to  realize  that 

previously  an  elaborate  casuistry  of  penitential  acts  corresponding 

to  every  conceivable  degree  of  transgression  had  been  almost  un- 

known among  Jews."  The  Hasidim  were  thus  not  restricted  by  tra- 
ditional obstacles  when  they  undertook  the  task  of  formulating  a 

ritual  of  penitence  that  was  entirely  in  accordance  with  the  new 

spirit  they  represented. 

Here  we  are  again  undoubtedly  faced  with  the  after-effects  of 
Christian  influence.  The  whole  system  of  penitence,  particularly  in 

the  codified  form  given  to  it  by  Eleazar  of  Worms  in  several  of  his 

writings,  closely  corresponds  to  the  practices  prescribed  by  the  early 

mediaeval  Church  in  its  literature  on  the  subject,  the  "penitentiary 
books."™  Among  the  latter,  the  Celtic  and  later  the  Prankish  tracts 
developed  a  peculiar  system  of  which  the  understanding  is  pertinent 
to  our  subject.  Penitence  is  conceived  as  reparation  for  an  insult  to 

God  through  a  personal  act  of  restitution,  the  sinner  undertaking 

to  perform  certain  well-defined  acts  of  a  penitentiary  character— a 
conception  which  inevitably  led  to  the  establishment  of  what  can 

only  be  described  as  a  tariff  of  penitence.  These  "forcible  cures  and 
powerful  remedies,"  of  which  the  history  of  ecclesiastical  penitence 
is  full,  were  doubtless  suited  to  the  comprehension  of  the  recently 
Christianized  Celts  and  Germans  and  accorded  well  with  their 

primitive  notions  of  justice,  especially  in  the  case  of  the  Franks. 
But  the  point  to  be  noted  here  is  that  they  were  also  taken  over  by 

the  Hasidim  and  adapted  to  the  Jewish  milieu.  Although  after  the 
Gregorian  reform  of  the  Church  in  the  eleventh  century,  Rome 

opened  a  fight  against  the  old  "penitentiary  books,"  their  authority 
remained  unshaken  among  wide  circles  during  the  whole  period  of 
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the  Crusades,  at  a  time,  that  is  to  say,  when  the  Jewish  communities 

in  Germany  were  themselves  under  the  influence  of  a  mood  favor- 
able to  their  adoption.  Authority  could  easily  be  ascribed  to  them 

by  pointing  to  some  scattered  analogies  in  the  older  Jewish  litera- 
ture. In  this  manner  it  became  possible  to  justify  the  adoption  of 

a  whole  system  of  penitence,  beginning  with  all  sorts  of  fastings 

and  leading  through  various  acts,  frequently  of  a  highly  bizarre 

nature,  to  the  supreme  punishment  of  voluntary  exile— an  act  of 

penance  already  known  to  the  Talmud.** 
Generally  speaking,  the  system  as  developed  in  the  Sefer  Hasidim 

and  conserved  in  the  moral  literature  of  later  generations  distin- 

guishes between  four  categories  of  penitence."  In  its  mildest  form, 
penitence  simply  meant  that  the  opportunity  for  committing  the 

same  sin  again  was  not  utilized  (teshuvah  habaah);  but  penitence 

could  also  amount  to  a  system  of  voluntary  restraints  and  the  pre- 

ventive avoidance  of  all  occasions  calculated  to  tempt  one  into  com- 
mitting a  certain  sin  (teshuvath  hagader) ;  thirdly,  the  amount  of 

pleasure  derived  from  committing  a  sin  could  be  made  the  criterion 

of  the  self-imposed  askesis  (teshuvath  hamishkal) ;  lastly,  in  the 
case  of  transgressions  forbidden  under  pain  of  death  by  the  Torah, 

the  sinner  must  undergo  "tortures  as  bitter  as  death"— often  amount- 
ing to  extravagantly  painful  and  humiliating  punishments— in  order 

to  obtain  divine  forgiveness  and  avoid  the  "extermination  of  the 

soul"  which  the  Torah  threatens  for  certain  sins  [teshuvath  haka- 
tuv).  In  regard  to  these  practices  we  have  the  evidence  not  only  of 

the  Hasidic  writings,  whose  exhortations  might  be  dismissed  as 

belonging  purely  to  the  realm  of  theory,  but  also  of  a  good  many 

accounts  of  actual  happenings  through  which  the  fame  of  the  Ger- 
man Hasidim  soon  spread  far  and  wide.  These  stories,  of  which 

ther^are  many,  leave  no  doubt  about  the  spirit  of  fanatical  earnest- 
ness which  animated  the  zealots.  To  sit  in  the  snow  or  in  the  ice 

for  an  hour  daily  in  winter,  or  to  expose  one's  body  to  ants  and 
bees  in  summer,  was  judged  a  common  practice  among  those  who 
followed  the  new  call.  It  is  a  far  cry  from  the  Talmudic  conception 

of  penitence  to  these  novel  ideas  and  practices. 

A  story  like  the  following  is  characteristic  of  the  new  mood:  "A 
Hasid  was  in  the  habit  of  sleeping  on  the  floor  in  summer,  among 
the  fleas,  and  placing  his  feet  into  a  bucket  with  water  in  winter, 

until  they  froze  into  one  lump  with  the  ice.  A  pupil  asked  him: 

■v4 
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Why  do  you  do  that?  Why,  since  man  is  responsible  for  his  life,  do 

you  expose  yourself  to  certain  danger?  The  Hasid  replied:  It  is  true 
that  I  have  not  committed  any  deadly  sin,  and  though  I  am  surely 

guilty  of  lighter  transgressions  there  is  no  need'  for  me  to  expose 
myself  to  such  tortures.  But  it  is  said  in  the  Midrash  that  the 

Messiah  is  suffering  for  our  sins,  as  it  is  said  (Isaiah  liii,  5):  'he 

is  wounded  for  our  transgressions',  and  those  who  are  truly  just 
take  sufferings  upon  themselves  for  their  generation.  But  I  do  not 

want  anyone  but  myself  to  suffer  for  my  sins.""  And  in  fact  the 
pupil  who,  after  the  death  of  his  teacher,  is  perturbed  by  the 

thought  that  his  death  might  have  been  due  to  his  ascetic  sufferings, 

and  that  he  may  now  be  punished  for  it,  has  a  dream  revelation 

in  which  he  learns  that  his  master  has  attained'  to  an  infinitely 
high  place  in  heaven. 

In  the  same  manner  we  are  told  by  the  Kabbalist  Isaac  of  Acre, 

in  the  fourteenth  century:  "I  have  heard  tell  of  a  Hasid  in  Germany, 
who  was  not  a  scholar  but  a  simple  and  honest  man,  that  he  once 

washed  away  the  ink  from  a  strip  of  parchment  on  which  were  writ- 
ten prayers  which  included  the  name  of  God.  When  he  learned  that 

he  had  sinned  against  the  honor  of  God's  name,  he  said:  I  have 

despised  God's  honor,  therefore  I  shall  not  think  higher  of  my 
own.  What  did  he  do?  Every  day  during  the  hour  of  prayer,  when 

the  congregation  entered  and  left  the  synagogue,  he  lay  down  on  the 

doorstep  and  old  and  young  passed  over  him;  and  if  one  trod  on 
him,  whether  deliberately  or  by  accident,  he  rejoiced  and  thanked 

God.  Thus  he  did  for  a  whole  year,  taking  as  his  guide  the  saying 

of  the  Mishnah:  'the  wicked  will  be  judged  in  hell  for  twelve 

months'.""— Long  afterwards,  the  responses  of  German  Rabbis  still 
bear  testimony  to  the  powerful  influence  of  Hasidic  morality,  as 

when  Jacob  Weil  prescribes  detailed  penances  for  an  adulterous 

young  woman,  or  Israel  Bruna  for  a  murderer."  There  is,  however, 
one  important  respect  in  which  Hasidism  differs  sharply  from  its 

Christian  contemporaries:  it  does  not  enjoin  sexual  asceticism.  On 

the  contrary,  the  greatest  importance  is  assigned  in  the  Sefer  Hasi- 
dim  to  the  establishment  and  maintenance  of  a  normal  and  reason- 

able marital  life.  Nowhere  is  penitence  extended  to  sexual  abstin- 
ence in  marital  relations.  The  asceticism  of  the  typical  Hasid  con- 
cerns solely  his  social  relations  towards  women,  not  the  sexual  side 

of  his  married  life. 
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Turning  to  the  influence  which  Hasidism  as  a  whole  has  exer- 
cised upon  the  Jews  of  Germany  one  finds  that  its  prcatical  side,  i.  e. 

the  new  morality,  the  system  of  penitence,  and  the  mysticism  of 

prayer,  have  held  their  own  much  longer  than  the  theological  and 

theosophical  ideas  and  the  conception  of  God  expounded  in  the 

writings  of  Jehudah  the  Hasid  and  his  disciples.  With  the  gradual 

infiltration,  since  the  fourteenth  century,  of  a  more  highly  developed 

system  of  thought,  the  Kabbalism  of  Spain,  early  Hasidic  theosophy 

lost  ground,  and  in  time— albeit  never  completely"— relinquished 
its  hold  on  those  Jewish  circles  which  were  at  all  concerned  with 

theological  questions. 

Nevertheless,  an  understanding  of  Hasidism  also  requires  an 
analysis  of  these  theosophical  ideas  of  which  the  literature  of  the 

thirteenth  and  fourteenth  century  is  full;  and  here  one  is  immedi- 
ately forced  to  recognize  the  existence  of  a  new  religious  mood  with 

a  strong  tendency  towards  pantheism,  or  at  least  a  mysticism  of 
divine  immanence.  In  the  literature  with  which  we  are  concerned, 

this  element  is  combined  with  Aggadic  traditions,  with  remnants 

from  the  heritage  of  Merkabah  mysticism**- sometimes  in  a  new 
guise— and  above  all  with  the  consistently  influential  theology  of 

Saadia.  In  the  case  of  some  of  these  representations  and  transforma- 
tions of  theosophical  ideas,  some  doubt  remains  both  as  regards 

their  origin  and  their  rabbinical  orthodoxy.  Now  and  then,  when 

they  became  entangled  in  mystical  brooding,  it  seems  as  though 

these  pious  and  naive  mediaeval  Jewish  devotees  unconsciously 

drew  upon  the  religious  heritage  of  heretics  and  sectarians.  One 
even  finds  tendencies  towards  a  kind  of  Logos  doctrine. 

Tlte  God  of  the  old  pre-Hasidic  mystics  was  the  Holy  King  who, 
from  his  throne  in  the  empyraeum,  listens  to  the  ecstatic  hymns 

of  his  creatures.  The  living  relationship  of  these  mystics  to  God 

rested  upon  the  glorification  of  certain  aspects  of  the  divinity,  its 

solemnity,  the  absence  of  everything  profane,  even  its  immensity 

and  overwhelmingness.  In  contradistinction  to  this  picture,  Ger- 
man Hasidism  now  develops  a  different  conception  of  God  which 

poignantly  contrasts  with  the  older  one. 

The  Hasidim  like  to  employ  Saadia's  terminology  in  order  to 
describe  the  pure  spirituality  and  the  immeasurable  infiniteness  of 
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God,  two  aspects  of  His  being  on  which  they  lay  the  greatest  empha- 
sis. To  these  attributes  was  added  a  third  which,  like  the  two  others, 

played  no  part  in  the  mysticism  of  the  Merkabah  period,  namely 

God's  omnipresence,  which  in  turn  imperceptibly  acquired  the  char- 
acter of  an  immanence  not  easily  reconciled  with  the  supramundane 

transcendence  of  the  Creator,  another  Hasidic  article  of  faith.  As 

the  idea  is  finally  developed  by  the  outstanding  representatives  of 
the  new  school,  God  is  not  so  much  the  master  of  the  universe  as 

its  first  principle  and  prime  mover.  Side  by  side  with  this  new 

conception,  the  earlier  belief  seems  to  linger  on  as  though  by  force 
of  tradition.  The  new  conception  is  formulated  by  Eleazar  of  Worms 

in  a  significant  passage  where  he  says:  "God  is  omnipresent  and 
perceives  the  just  and  the  evil-doers.  Therefore  when  you  pray, 
collect  your  mind,  for  it  is  said:  1  always  place  God  against  myself; 

and  therefore  the  beginning  of  all  benedictions  runs  'Praise  be  to 

Thee,  oh  God'— as  though  a  man  speaks  to  a  friend.""  No  Merkabah 

mystic  would  have  given  this  interpretation  of  the  "Thee"  with 
which  God  is  addressed.  More  than  that,  the  change  between  the 

second  and  the  third  persons  in  the  formulae  of  the  benedictions 

("Praise  be  to  Thee  .  .  .  who  has  blessed  us")  is  quoted  as  proof 
that  God  is  at  once  the  nearest  and  the  farthest,  the  most  plainly 

revealed  and  the  most  completely  hidden  of  all." 
God  is  even  closer  to  the  universe  and  to  man  than  the  soul  is 

to  the  body.  This  doctrine,  propounded  by  Eleazar  of  Worms*  and 

accepted  by  the  Hasidim,  closely  parallels  Augustine's  thesis— so 
often  approvingly  quoted  by  the  Christian  mystics  of  the  thirteenth 

and  fourteenth  centuries— that  God  is  closer  to  any  of  His  creatures 

than  the  latter  to  itself.  In  its  most  uncompromising  form  this  doc- 

trine of  God's  immanence  is  expressed  in  the  "Song  of  Unity",  a 
hymn  composed  by  a  member  of  the  inner  circle  around  Jehudah 

the  Hasid— who  seems  to  have  written  a  commentary  to  it— which 

gives  an  impressive  version  of  Saadia's  conception  of  God.*^  Thus 
we  read:  "Everything  is  in  Thee,  and  Thou  art  in  everything;  Thou 
fillest  every  thing  and  dost  encompass  it;  when  everything  was  cre- 

ated. Thou  wast  in  everything;  before  everything  was  created,  Thou 

wast  everything."  Expressions  of  this  sort  recur  in  every  kind  of 
Hasidic  writing.  As  Bloch  has  shown,  they  are  nothing  but  enthusi- 

astic embellishments  of  the  idea  of  divine  omnipresence  as  set  out 

in  the  old  Hebrew  paraphrase  of  Saadia's  magnum  opus." 
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But  from  where  are  they  taken?  Whose  spirit  do  they  reflect?  One 

is  tempted  to  think  of  John  the  Scot,  called  Scotus  Erigena,  the 

"great  light"  of  Neoplatonic  mysticism  in  the  ninth  century.  His 
influence  was  immense  and  could  very  well  have  extended  to  Jewish 

circles  in  Provence  where,  according  to  some  scholars,  the  above- 
mentioned  paraphrase  of  Saadia  seems  to  have  originated.  It  is 

well  known  that  writers  from  these  circles  drew  heavily  upon  early 

sources  of  Latin  scholasticism.  And  indeed,  it  is  the  spirit  of  John 
the  Scot,  which  is  reflected  in  such  formulae  as  those  that  I  have 

quoted.  Nobody  would  be  surprised  if  they  closed  with  the  words: 

"For  Thou  shalt  be  everything  in  everything,  when  there  shall  be 

nothing  but  Thee  alone"— words  which  are  actually  a  transposition 

into  direct  speech  of  a  sentence  taken  from  John  the  Scot's  book 
"On  the  Division  of  Nature."" 

Not  infrequently  the  idea  of  immanence  is  given  a  naturalistic 

twist,  as  when  Moses  Azriel,  a  thirteenth-century  Hasid,  defines  it 

thus:  "He  is  One  in  the  cosmic  ether,  for  He  fills  the  whole  ether 
and  everything  in  the  world,  and  nowhere  is  there  a  barrier  before 

Him.  Everything  is  in  Him,  and  He  sees  everything,  for  He  is  en- 
tirely perception  though  He  has  no  eyes,  for  He  has  the  power  to 

see  the  universe  within  His  own  being.""  Some  of  these  passages 

have  been  taken  literally  from  Saadia's  commentary  to  the  Sefer 

Yetsirah,  where  he  refers  in  very  naturalistic  terms  to  God's  life  as 
a  positive  attribute  of  His  being."* 

Here  it  should  be  remarked  in  passing  that  this  widespread  doc- 

trine of  divine  immanence,  which  clearly  corresponded  to  the  deep- 
est religious  feeling  of  the  Hasidim,  had  already  been  criticized 

sharply  by  a  disciple  of  Jehudah  the  Hasid:  Moses  Taku  expressed 
the  fear  that  this  pantheistic  element  in  the  conception  of  the 

divimty  might  be  used  as  a  justification  of  paganism,  since  it  made 

it  possible  for  the  heathen  to  argue  that  "they  were  serving  the 
Creator  with  their  cult  and  their  idols,  seeing  that  He  was  omni- 

present."" And  in  fact  there  have  always  been  pronounced  oppon- 

ents of  this  form  of  pantheism  who  refused  to  permit  the  "Song  of 
Unity"  to  be  included  in  the  communal  prayer  although  it  was  in- 

cluded already  at  an  early  period  in  the  liturgy.  Instances  of  such 
opposition  are  related  of  Rabbi  Solomon  Luria  in  the  i6th  century 

and  the  famous  Rabbi  Elijah  of  Vilna,  the  "Gaon  of  Vilna,"  in 
the  i8th  century." 
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Among  the  Hasidim,  the  doctrine  of  divine  immanence  persisted 

after  they  had  come  in  contact  with  Spanish  Kabbalism— hardly 
surprising  in  view  of  the  fact  that  Kabbalism  was  by  no  means  free 
of  similar  tendencies,  including  radically  pantheistic  notions.  One 

of  these  part  Hasidic,  part  Kabbalistic  treatises  contains  a  very  illu- 

minating explanation  of  the  description  of  God  as  the  "soul  of  the 
soul,"  in  which  it  is  explained  that  God  inhabits  the  soul.  This,  we 
are  told,  is  the  true  meaning  of  the  word  (Deut.  vii,  21)  "for  the 
Lord  thy  God  is  in  your  midst,"  the  "in  your  midst"  being  a  preg- 

nant reference  not  to  the  people— although  this  is  doubtless  the 

meaning  of  the  verse— but  to  the  individual."  Thus  with  the  aid 
of  mystical  exegesis  the  theory  of  divine  immanence  and  the  con- 

ception of  God  as  the  inmost  ground  of  the  soul  is  traced  back  to 

the  Torah  itself— an  idea  wholly  foreign  to  the  old  Merkabah 
mystics. 

This  doctrine  of  a  God  who  in  a  mysterious  fashion  is  immanent 
in  all  things  does  not  always  differentiate  between  the  unknown 
God,  the  deus  absconditus  and  His  revelation  as  King,  Creator  and 
sender  of  prophecy.  Frequently  the  same  designation  is  applied  in 

both  contexts.  But  side  by  side  with  these  general  theological  char- 
acteristics of  spirituality,  infinity  and  immanence,  there  also  appears 

a  form  of  theosophic  speculation  which  attempts  to  differentiate  be- 
tween the  various  aspects  under  which  God  is  revealed.  Owing  to 

the  lack  of  talent,  peculiar  to  the  Hasidim,  for  precisely-worded 
abstract  thought,  this  attempt  has  been  the  source  of  a  good  deal 
of  confusion.  There  is  overlapping  in  the  texts,  and  the  various 

conflicting  religious  motives  are  not  harmonized.  As  religious  phil- 
osophers the  Hasidim  were  distinguished  by  the  quality  which  a 

modern  scholar,  referring  to  Philo,  has  defined  as  "that  model  lack 
of  clarity  which,  in  conjunction  with  an  extraordinary  susceptibility, 
makes  it  possible  for  a  large  variety  of  contradictory  ideas  to  coexist 
in  one  mind,  so  that  one  is  struck  now  by  one  and  now  by  the 

other.""  There  are  three  main  thoughts  which  characterize  the 
peculiar  theosophy  of  the  Hasidim  and  which  plainly  originate 
from  different  sources:  (1)  the  conception  of  Kavod,  i.  e.  divine 

glory;  (2)  the  idea  of  a  "holy"  or  specially  distinguished  cherub 

on  the  throne;  and  (3)  their  conception  of  God's  holiness  and 
greatness. 
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Before  turning  to  the  analysis  of  these  ideas,  it  is  necessary  to 
make  a  prefatory  remark.  The  question  how  it  is  possible  for  the 
unknown  God  to  reveal  himself  as  the  Creator,  this  central  problem 

of  Spanish  Kabbalism,  does  not  exist  for  the  Hasidim.  The  con- 
ception of  God  the  Creator  presents  no  problem  to  their  minds.  It 

is  to  them  not  a  special  development,  a  modification  of  the  unknown 
omnipresent  God:  since  both  are  identical,  there  can  be  no  question 
of  a  relationship  between  the  two.  It  is  not  the  riddle  of  Creation 
for  which  a  solution  is  sought  in  the  ideas  of  the  Kavod  and  the 
cherub.  Those  formulae  of  Merkabah  mysticism  which  come  closest 
to  postulating  a  discrepancy  between  the  deus  absconditus  and  the 

appearance  of  God  the  King-Creator  on  his  celestial  throne  are 
precisely  those  to  which  the  Hasidim  pay  least  attention.  Their  in- 

terest belongs  not  to  the  mystery  of  Creation  but  to  that  of  Revela- 
tion. How  can  God  reveal  Himself  to  His  creatures?  What  is  the 

meaning  of  the  frequent  anthropomorphisms  in  the  Bible  and  in 

the  Talmud?  These  are  the  questions  which  the  theosophy  of  Ger- 
man Hasidism  undertakes  to  answer." 

The  glory  of  God,  the  Kavod,  i.e.  that  aspect  of  God  which  He 
reveals  to  Man,  is  to  the  Hasidim  not  the  Creator  but  the  First 
Creation.  The  idea  is  derived  from  Saadia  whose  doctrine  of  divine 

glory  was  intended  to  serve  as  an  explanation  of  the  Biblical  an- 
thropomorphisms and  the  appearance  of  God  in  the  vision  of  the 

prophets.  According  to  him,  God,  who  remains  infinite  and  un- 

known also  in  the  role  of  Creator,  has  produced  the  glory  as  "a 
created  light,  the  first  of  all  creations."^""  This  Kavod  is  "the  great 
radiance  called  Shekhinah"  and  it  is  also  identical  with  the  ruah 

ha-kodesh,  the  "holy  spirit",  out  of  whom  there  speaks  the  voice  and 
word  of  God.  This  primeval  light  of  divine  glory  is  later  revealed 
to  the  prophets  and  mystics  in  various  forms  and  modifications, 

"thus  to  one,  and  differently  to  the  other,  in  accordance  with  the 
demands  of  the  hour."*"  It  serves  as  a  guarantee  of  the  authentic 
character  of  the  words  heard  by  the  prophet  and  excludes  any 
doubts  as  to  their  divine  origin. 

The  importance  of  this  conception  for  the  religious  thought  of 
Hasidism  is  considerable.  Its  variations  are  manifold  and  the  contra- 

dictions between  them  frequently  quite  obvious.  God  does  not  reveal 



1  1  2  MAJOR  TRENDS  IN  JEWISH  MYSTICISM 

Himself,  nor  does  He  speak.  He  "maintains  His  silence  and  carries 

the  universe,"  as  Eleazar  of  Worms  puts  it  in  a  magnificent  meta- 
phor. The  silent  divinity  immanent  in  all  things  as  their  deepest 

reality  speaks  and  reveals  itself  through  the  appearance  of  its  glory. 
The  assertion  that  the  light  of  glory  was  created  is,  of  course,  a 

novelty  introduced  by  Saadia  of  which  the  ancient  Merkabah  con- 
ception of  Kavod  knows  nothing.  For  Saadia  there  was  a  special 

emphasis  on  the  word  "created"  which  became  blurred  in  the 
Hasidic  conception,  since  for  the  Hasidim  there  is  not,  as  for  Saadia, 

a  sharp  distinction  between  created  and  emanated  glory.  The  idea 
that  the  Kavod  was  created  has  for  them  little  more  significance 
than  the  notion  of  a  created  logos,  which  he  sometimes  uses,  had  for 

Philo.  While  in  Saadia's  theology  this  as  yet  amorphous  light  of 
glory  was  born  on  the  first  day  of  creation,  the  Hasidim  apparently 

regarded  it  as  in  some  way  existent  prior  to  the  seven  days'  work. 
Jehudah  the  Hasid  has  laid  down  his  own  dotrine  of  Kavod 

in  a  "Book  of  the  Glory,"  of  which  only  some  scattered  quotations 
have  survived."^  It  appears  to  have  included  also  a  variety  of  specu- 

lative thoughts  not  concerned  with  the  theory  of  Kavod.  Like  his 

pupil,  Eleazar,  Jehudah  distinguished  between  two  kinds  of  glory: 

One  is  an  "inner  glory"  (Kavod  Penimi)  which  is  conceived  as  be- 
ing identical  with  the  Shekhinah  and  the  holy  spirit  and  as  having 

no  form,  but  a  voice.'"'  While  man  cannot  directly  communicate 

with  God,  he  can  "connect  himself  with  the  glory."'"*  There  is  some 
overlapping  between  the  definition  of  God  and  that  of  the  Kavod 
Penimi,  as  when  the  qualities  of  omnipresence  and  immanence  are 

in  one  place  attributed  to  God  and  in  another  only  to  the  She- 
khinah. Occasionally  this  inner  glory  is  identified  with  the  divine 

will,  thereby  giving  rise  to  a  sort  of  Logos  mysticism.""  Thus  in  the 
"Book  of  Life,"  a  document  written  about  1200  a.d.,  the  Kavod 

is  actually  defined  as  the  divine  will,  the  "holy  spirit,"  the  word  of 
God,  and  conceived  as  inherent  in  all  creatures.'"*  The  author  of  this 
book  goes  even  further.  According  to  him,  the  potency  of  the  Kavod, 

from  which  every  act  of  creation  originates,  is  never  the  same  but 

undergoes  a  gradual,  insensible  change  from  one  moment  to  an- 

other. In  this  way,  the  mundane  process  of  constant  change  corre- 
sponds to  a  secret  life  of  the  divine  glory  active  in  it— a  conception 

not  far  distant  from  Kabbalism.'"  For  Eleazar  of  Worms  the  ten 

Sefiroth  of  the  "Book  of  Creation"  have  already  ceased  to  represent 
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the  ten  original  numbers  and  have  become  aspects  of  Creation,  the 

first  Sefirah  being  identified  with  the  all-transcending  will  or  glory 
of  God,  and  therefore  occupying  a  position  midway  between  the 

created  and  the  uncreated."* 

This  'inner'  glory  now  has  its  pendant  in  the  'visible'  glory. 
While  the  first  is  formless,  the  second  has  various  changing  forms 

of  which  each  change  is  subject  to  the  will  of  God.  It  is  this  second 

glory  which  appears  on  the  throne  of  the  Merkabah  or  in  the 

prophetic  vision,  and  which  forms  the  subject  of  the  enormous 

spatial  measurements  in  the  Shiur  Komah  speculations  regarding 

the  "body  of  the  Shekhinah.'"**  Through  perceiving  the  Kavod, 
says  Jehudah  the  Hasid  in  conscious  or  unconscious  development 

of  one  of  Saadia's  thoughts,  the  prophet  knows  that  his  vision  comes 
from  God  and  that  he  is  not  deceived  by  demons,  who  are  also  able 

to  speak  to  man,  for  the  demons  are  powerless  to  produce  the  phe- 

nomena of  the  glory."" 
The  vision  of  the  Kavod  is  expressly  defined  as  the  aim  and  the 

reward  of  Hasidic  askesis."^  As  to  the  emanation  of  the  visible  from 
the  invisible  Kavod,  the  notions  vary.  According  to  some  writers, 

they  emanate  directly  from  each  other,  while  another  view"^  ascribes 
to  the  light  of  the  invisible  Kavod  thousands  and  myriads  of  reflec- 

tions before  it  becomes  visible  even  to  the  angels  and  holy  seraphim. 

Side  by  side  with  this  conception  of  the  two-fold  Kavod,  one  finds 
another  remarkable  element  of  Hasidic  theosophy,  the  idea  of  the 

holy  cherub  as  the  appearance  on  the  throne  of  the  Merkabah.  This 

cherub,  who  is  never  mentioned  by  Saadia,  figures  in  certain  Merka- 
bah tracts  which  were  known  to  the  Hasidim."'  Since  in  the  visions 

of  Ezekiel  reference  is  generally  to  a  host  of  cherubim,  the  idea 

of  a  particularly  distinguished  angel  probably  goes  back  to  the 

one  passage  in  Ezekiel  x,  4  where  the  singular  is  used:  "Then  the 
glory  of  the  Lord  went  up  from  the  cherub."  For  the  Hasidim,  this 
cherub  is  identical  with  Saadia's  "visible  glory.'"**  He  is  the  ema- 

nation of  God's  Shekhinah  or  His  invisible  glory— according  to 

others,  the  product  of  the  "great  fire"  of  the  Shekhinah  w^hose  flame 
surrounds  the  Lord,  while  the  throne  of  glory,  on  which  the  cherub 

appears,  springs  from  a  less  exalted  fire.  According  to  the  mythical 

account,"'  the  reflection  of  the  divine  light  in  the  cosmic  waters  pro- 
duced a  radiance  which  became  a  fire  and  out  of  which  the  throne 

and  the  angels  arose.  From  the  "great  fire"  of  the  Shekhinah  not 
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only  the  cherub  emanates  but  also  the  human  soul,  which  therefore 

ranks  above  the  angels.  The  cherub  can  take  every  form  of  angel, 
man  or  beast;  his  human  form  was  the  model  in  whose  likeness  God 

created  man."' 
What  this  idea  of  the  cherub  originally  signified  can  only  be 

guessed,  for  it  is  clear  that  the  Hasidim  merely  adapted  to  their  own 

thoughts  a  conception  of  much  earlier  origin.  A  hint  is  perhaps 

supplied  by  an  idea  which  one  encounters  among  certain  Jewish 
sectaries  of  the  period  of  Saadia.  Philo  thought  that  the  logos,  the 

divine  'word'  acted  as  an  intermediary  in  the  process  of  Creation. 
This  Philonic  doctrine  of  creation  was  developed  by  these  sectarians, 

who  for  a  long  time  moved  on  the  fringe  of  rabbinic  Judaism,  in  a 

somewhat  crude  form  which,  incidentally,  had  been  ascribed  already 

in  earlier  writings  to  isolated  heretics."^^  According  to  them,  God 
did  not  create  the  world  directly,  but  through  the  intermediary  of 
an  angel,  whether  this  latter  emanated  from  Him  or  was  himself 

a  created  being.  This  angel,  who  thus  appears  as  creator  or  demi- 

urge, is  also  defined  as  the  subject  of  all  Biblical  anthropomor- 
phisms and  as  the  being  which  is  perceived  in  the  vision  of  the 

prophets. 
This  discovery  of  an  echo  of  Philonic  thought  need  not  surprise 

us.  Although  not  many  traces  of  it  are  to  be  found  in  Talmudic  and 

early  rabbinic  literature,  there  can  be  no  doubt,  since  Poznanski's 
researches  on  the  subject,  that  the  ideas  of  the  Alexandrian  the- 
osophist  somehow  spread  even  to  the  Jewish  sectarians  in  Persia  and 

Babylonia  who  as  late  as  the  tenth  century  were  in  a  position  to 

quote  from  some  of  his  writings."*  It  is  by  no  means  impossible  that 
the  cherub  on  the  throne  was  originally  nothing  but  the  transformed 

logos,  especially  if  one  takes  into  account  the  fact  that  for  the  pre- 
Hasidic  mystics— as  we  have  seen  in  the  previous  lecture— the  ap- 

pearance on  the  throne  is  precisely  that  of  the  Creator  of  the  world. 

Among  the  Hasidim,  who  saw  no  particular  problem  in  the  idea  of 
the  infinite  God  as  the  Creator  of  the  finite  things,  the  angel  lost 

this  character;  nevertheless,  he  is  given  attributes  which  almost 

make  a  second  God  out  of  him."'  In  reading  these  descriptions  one 
is  reminded  time  and  again  of  the  logos.  Even  the  names  under 

which  God  appears  in  the  Hekhaloth  tracts:  Akhtariel,  Zoharariel, 
Adiriron,  are  occasionally  resuscitated  and  applied  to  the  Kavod 

and  the  cherub  through  which  the  Kavod  appears.'""  The  transfer- 
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mation  is  similar  to  the  one  which  we  have  encountered  in  the  pre- 

vious lecture,  where  the  angel  Metatron  is  described  as  the  "lesser 

JHWH,"  except  that  the  cherub  corresponds  more  closely  to  the 
idea  of  the  logos. 

To  the  question  how  such  ideas  could  have  penetrated  to  the 

pious  German  Hasidim,  several  answers  are  possible.  In  the  first 

place,  such  logos  speculations  may  have  become  part  and  parcel  of 
orthodox  Jewish  Gnosticism  already  in  some  Merkabah  texts  of 

whose  existence  the  Hasidim  had  knowledge.  Secondly,  there  is  the 

possibility  that  the  Hasidim  came  into  direct  contact  with  heretical 

thoughts.  Moses  Taku  mentions  such  writings  which  came  from 

the  East  and  wandered  in  the  twelfth  century  through  Russia  to 

Regensburg,  at  that  time  one  of  the  chief  centres  of  trade  with  the 

Slav  countries.'"  Moreover,  we  know  from  newly  discovered  frag- 
ments of  a  book  whose  author  was  Samuel  ben  Kalonymus,  the 

father  of  Jehudah  the  Hasid,  that  "among  the  heretical  scholars 
there  are  a  few  who  know  of  something  like  a  reflection  of  the  mys- 

teries [of  the  Kavod],  though  not  of  their  substance.'""  Samuel  the 
Hasid  himself  is  known  on  good  authority  to  have  travelled  outside 

Germany  for  several  years  and  may  well  have  come  into  contact  with 

Jewish  sectarians  or  heretics  and  their  writings. 

The  third  theosophic  symbol  of  importance  in  this  connection 

seems  to  have  originated  among  the  Hasidim  themselves.  In  their 

literature  there  appears  early  a  sort  of  continuous  reference  to  the 

"holiness"  of  God,  and  his  "greatness"  which  they  also  call  his 

"kingdom."  The  point  is  that  these  qualities  are  not  conceived  as 
attributes  of  the  divinity  but— at  any  rate  in  those  writings  of  which 

we  have  any  knowledge'**— as  a  created  hypostasis  of  its  glory.  The 

"holiness"  is  the  formless  glory,  the  hidden  presence  of  God  in  all 
things.TiBut  in  the  same  way  as  a  passage  of  the  Talmud  says  of  the 

Shekhinah  that  its  essential  locality  is  in  the  "West",'**  the  holiness 

of  God  is  given  a  special  "western"  location.  Again,  the  "holiness" 
is  identified  by  the  Hasidim  with  the  "world  of  light",  the  highest 
of  the  five  worlds  of  the  spirit— a  half  gnostic,  half  Neoplatonic 

conception  borrowed  from  Abraham  bar  Hiya,  an  early  twelfth  cen- 
tury writer  in  Northern  Spain  who  belonged  to  the  Neoplatonic 

school.  While  God's  voice  and  His  word  issue  from  His  "holiness," 

the  latter  radiates  light  from  the  "West"  on  His  "greatness"  which 
is  localized  in  the  "East."  There  is  also  this  difference  that  while 
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the  "holiness"  is  infinite  like  God's  essence  itself,  His  "greatness" 

or  appearance  as  "King"  is  finite,  that  is  to  say,  identical  with  the 
visible  Kavod  or  the  cherub.  In  this  system,  therefore,  the  infinite 

Creator  is  conceived  without  any  attributes  which  are  a  matter  of 

the  Glory  in  its  various  modifications. 

The  doctrine  of  prayer  is  again  of  special  importance  in  this 

context.  "God  is  infinite  and  everything;  therefore  if  He  did  not 
take  form  in  the  vision  of  the  prophets  and  appear  to  them  as  King 

on  the  throne,  they  would  not  know  to  whom  they  were  praying", 
says  Eleazar  of  Worms.^^  For  this  reason  the  devout  in  his  prayer 
calls  to  God  as  King— in  the  visible  theophany  of  the  glory.  But 
the  true  intention  (kawwanah)  —according  to  the  same  author- 
is  not  directed  towards  the  appearance  on  the  throne,  and  still  less 
towards  the  Creator  himself  who,  as  we  have  seen,  is  identified  in 

this  system  with  the  hidden  God.  The  real  object  of  mystical  con- 
templation, its  true  goal,  is  the  hidden  holiness  of  God,  His  infinite 

and  formless  glory,  wherefrom  there  emerges  the  voice  and  the  word 

of  God.'*"  The  finite  word  of  man  is  aimed  at  the  infinite  word 

of  God.  By  the  same  token  the  Shekhinah  is  defined,  in  Eleazar's 
terminology,  as  the  real  aim  of  prayer.  In  view  of  the  above-men- 

tioned conception  of  the  Shekhinah  as  a  created  light,  this  idea  is 

plainly  paradoxical.  And  in  fact  we  read  in  one  of  the  fragments 

from  Samuel  ben  Kalonymus'  work,  to  which  reference  has  already 

been  made,  "the  creatures  praise  the  Shekhinah,  which  is  itself  cre- 

ated; but  in  the  world  to  come  they  will  praise  "God  Himself."'" 
In  other  words,  a  direct  prayer  to  the  Creator,  in  spite  of  His  in- 
finiteness  and  omnipresence,  is  possible  only  in  the  eschatological 

perspective.  At  present,  it  is  directed  only  towards  "the  Shekhinah 

of  our  Creator,  the  spirit  of  the  living  God,"  i.  e.  His  "holiness", 
which  in  spite  of  everything  is  almost  defined  as  the  Logos. 

10 

Side  by  side  with  this  theosophy  and  the  mysticism  of  immanence 
ascribed  to  the  authority  of  Saadia,  one  finds  a  third  element  of 

thought  which  for  all  its  lack  of  color  and  true  metaphysical 

breadth  merits  the  description  of  Neoplatonism.  Certain  ideas  de- 
rived from  the  writings  of  Spanish-Jewish  Neoplatonists  were  taken 

up  by  the  Hasidim  and  incorporated  in  their  own  system.  In  a  num- 
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ber  of  cases,  of  course,  these  ideas  underwent  a  process  of  retro- 
gression from  the  metaphysical  to  the  theological  or  Gnostical 

sphere,  if  not  to  pure  mythology. 
It  has  been  argued  that  the  mystical  theology  of  the  Spanish 

Kabbalists  and  that  of  the  German  Hasidim  represent  two  different 

schools  of  thought  which  have  nothing  whatsoever  in  common.  The 

Spaniards,  according  to  this  reading  of  the  facts,  followed  in  the 

footsteps  of  the  Neoplatonists,  while  the  typical  Hasidic  conceptions 

go  back  to  oriental  mythology.""  This  appears  to  me  to  be  an  over- 
simplification. The  fact  is  that  Neoplatonic  thought  came  to  be 

known  among  both  groups,  but  with  the  difference  that  in  Spain 

and  Provence  these  ideas  became  a  potent  factor  in  transforming  the 

character  of  the  early  Kabbalism,  which  was  almost  entirely  a  Gnos- 
tical system,  whereas  in  Germany  the  elements  of  such  speculations 

as  they  engendered  failed  to  make  a  lasting  impression  on  Hasidic 

thought.  To  the  Hasidic  mind  they  carried  no  real  life.  Instead  of 

transforming  the  doctrine  of  Hasidism  they  were  themselves  trans- 
formed by  being  deprived  of  their  original  speculative  content.  In 

the  final  stage  of  decomposition  they  are  no  longer  even  recogniz- 
able for  what  they  were.  Thus  to  take  an  example,  Abraham  bar 

Hiya's  doctrine  of  the  hierarchy  of  the  five  worlds— that  of  light,  of 
the  divinity,  of  the  intellect,  of  the  soul,  and  of  (spiritual)  nature- 
was  incorporated  in  a  highly  peculiar  fashion  in  the  Hasidic  system 

in  which  cosmological  ideas  played  a  not  unimportant  part.'* 
Of  special  interest  in  this  connection  is  the  doctrine  of  the  arche- 

types—wholly foreign  to  Saadia— which  dominates  Eleazar's  work  on 

"The  Science  of  the  Soul,"  but  is  of  importance  also  for  the 
"Book  of  the  Devout."  According  to  this  doctrine,  every  "lower" 

form  of  existence,  including  lifeless  things,— "even  the  wood  block" 
to  say  nothing  of  even  lower  forms  of  life,  has  its  archetype,  de- 

muth.^^  In  this  conception  we  recognize  the  traits  not  only  of  Plato's 
theory  of  ideas,  but  also  of  the  astral  theory  of  correspondence  be- 

tween higher  and  lower  planes,  and  of  the  astrological  doctrine 

that  everything  has  its  "star."  The  archetypes,  as  we  have  already 
seen  in  connection  with  the  Hekhaloth  tracts,"'  are  conceived  as 
being  pictorially  represented  in  the  curtain  spread  before  the 
Throne  of  Glory.  According  to  the  Hasidim,  this  curtain  consists  of 

blue  flame  and  surrounds  the  throne  from  all  sides  except  from 

the  west."'  The  archetypes  themselves  represent  a  special  sphere 
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of  non-corporeal,  semi-divine  existence.  In  another  connection,  men- 

tion is  actually  made  of  an  occult  "Book  of  Archetypes.""*  The 

archetype  is  the  deepest  source  of  the  soul's  hidden  activity.  The 
fate  of  every  being  is  contained  in  its  archetype,  and  there  is  even 

an  archetypal  representation  of  every  change  and  passing  made  of 

its  existence.***  Not  only  the  angels  and  the  demons  draw  their  fore- 

knowledge of  human  fate  from  these  archetypes;***  the  prophet,  too, 
is  able  to  perceive  them  and  thus  to  read  the  future."'  Of  Moses 

it  is  expressly  said  that  God  showed  him  the  archetypes."'  There 

is  a  hint  that  even  guilt  and  merit  have  their  "signs"  in  the  arche- 

types.*" 

These  mysteries  of  the  Godhead  and  its  glory,  then,  the  arche- 
types of  all  existence  in  a  mythically  conceived  realm  of  ideas,  and 

the  secret  of  man's  nature  and  his  path  to  God,  are  the  principal 
subjects  of  Hasidic  theosophy.  In  a  curiously  pathetic  manner  those 

who  studied  them  became  absorbed  in  a  mixture  of  profound  and 
abstruse  ideas  and  tried  to  combine  a  naive  mythical  realism  with 

mystical  insight  and  occult  experience. 
There  is  little  to  connect  these  old  Hasidim  of  the  thirteenth  cen- 

tury with  the  Hasidic  movement  which  developed  in  Poland  and 
the  Ukraine  during  the  eighteenth  century  with  which  we  shall  deal 

in  the  final  lecture.  The  identity  of  name  is  no  proof  of  real  con- 
tinuity. After  all,  the  two  are  separated  by  two  or  three  great  epochs 

in  the  development  of  Kabbalistic  thought.  The  later  Hasidism  was 
the  inheritor  of  a  rich  tradition  from  which  its  followers  could  draw 

new  inspiration,  new  modes  of  thought  and,  last  but  not  least,  new 

modes  of  expression.  And  yet  it  cannot  be  denied  that  a  certain 
similarity  between  the  two  movements  exists.  In  both  cases  the 

problem  was  that  of  the  education  of  large  Jewish  groups  in  a  spirit 

of  mystical  moralism.  The  true  Hasid  and  the  Zaddik  of  later  Ha- 
sidism are  related  figures;  the  one  and  the  other  are  the  prototypes 

of  a  mystical  way  of  life  which  tends  towards  social  activity  even 

where  its  representatives  are  conceived  as  the  guardians  of  all  the 

mysteries  of  divinity. 



FOURTH  LECTURE 

ABRAHAM  ABULAFIA  AND  THE  DOCTRINE  OF 

PROPHETIC  KABBALISM 

As  from  the  year  1200,  the  Kabbalists  begin  to  emerge  as  a  distinct 

mystical  group  which,  while  still  not  numerically  significant,  had 

nonetheless  attained  considerable  prominence  in  many  parts  of 

Southern  France  and  Spain.  The  main  tendencies  of  the  new  move- 

ment are  clearly  defined  and  the  modern  student  may  without  diffi- 
culty trace  its  development  from  the  early  stages  about  1200  to  the 

Golden  Age  of  Kabbalism  in  Spain  at  the  close  of  the  thirteenth  and 

the  early  fourteenth  centuries.  An  extensive  literature  has  preserved 

for  us  the  highlights  of  thought  and  personalities  dominating  the 
new  mysticism  which  for  five  or  six  generations  was  to  exercise  an 

ever  increasing  influence  on  Jewish  life.  Some  of  the  outstanding 
leaders,  it  is  true,  are  but  lightly  sketched  and  we  have  not  sufficient 

data  to  give  us  a  clear  picture  of  them  all,  but  research  of  the  past 

thirty  years  has  brought  an  unexpected  harvest  of  illuminating 

facts.  Nor  must  it  be  forgotten  that  each  of  the  leading  figures  had 

his  own  clearly  defined  physiognomy  and  there  was  no  vagueness 
of  outline  to  lead  to  confusion  of  identity.  The  same  clear  lines  of 

demarcation  apply  also  to  tendencies  each  of  which  can  be  distin- 
guishec^  by  terminology  as  well  as  by  the  nuance  of  its  mystic 
thought. 

This  demarcation  is  intelligible  enough  when  we  review  the 

growth  of  mystic  tradition.  Teaching  by  word  of  mouth  and  impli- 
cation rather  than  assertion,  was  the  rule.  The  numerous  allusions 

found  in  this  field  of  literature,  such  as  "I  cannot  say  more",  "I  have 

already  explained  to  you  by  word  of  mouth",  "this  is  only  for  those 

familiar  with  the  'secret  wisdom'  "  are  not  mere  flights  of  rhetoric. 
This  vagueness,  indeed,  is  the  reason  why  many  passages  have 

remained  obscure  to  the  present  day.  In  many  cases,  whispers,  and 
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that  in  esoteric  hints,  were  the  only  medium  of  transmission.  It  is 

therefore  not  surprising  that  such  methods  should  lead  to  innova- 
tions, sometimes  startling,  and  that  differentiations  arose  between 

the  various  schools.  Even  the  devout  pupil  who  leaned  heavily  on 
the  tradition  of  his  master,  found  before  him  a  wide  field  for  inter- 

pretation and  amplification  if  he  were  so  inclined.  Nor  should  it 

be  forgotten  that  the  primary  source  was  not  always  a  mere  mortal. 

Supernatural  illumination  also  plays  its  part  in  the  history  of 
Kabbalism  and  innovations  are  made  not  only  on  the  basis  of  new 

interpretations  of  ancient  lore  but  as  a  result  of  fresh  inspiration 
or  revelation,  or  even  of  a  dream.  A  sentence  from  Isaac  Hacohen 

of  Soria  (about  1270)  illustrates  the  twin  sources  recognized  by 

the  Kabbalists  as  authoritative.  "In  our  generation  there  are  but  a 
few,  here  and  there,  who  have  received  tradition  from  the  ancients 

...  or  have  been  vouchsafed  the  grace  of  divine  inspiration."  Tradi- 
tion and  intuition  are  bound  together  and  this  would  explain  why 

Kabbalism  could  be  deeply  conservative  and  intensely  revolutionary. 

Even  "traditionalists"  do  not  shrink  from  innovations,  sometimes 
far-reaching,  which  are  confidently  set  forth  as  interpretations  of  the 
ancients  or  as  revelation  of  a  mystery  which  Providence  had  seen 
fit  to  conceal  from  previous  generations. 

This  duality  colors  Kabbalistic  literature  for  the  succeding 

hundred  years.  Some  scholars  are  staunch  conservatives  who  will 
say  nothing  that  has  not  been  handed  down  by  their  masters  and 

that  only  in  enigmatic  brevity.  Others  frankly  delight  in  innovations 

based  on  fresh  interpretation  and  we  have  the  admission  of  Jacob 
ben  Sheshet  of  Gerona: 

Were  they  not  the  findings  of  my  heart 
I  had  believed  .  .  .  this  Moses  from  Sinai  did  impart. 

A  third  class  propound  their  views,  either  laconically  or  at  length, 

without  citing  any  authority,  while  yet  a  fourth,  such  as  Jacob 
Hacohen  and  Abraham  Abulafia,  lean  frankly  on  divine  revelation. 

But  it  is  not  surprising  that  so  many  Kabbalists,  illuminates  as  well 

as  commentators,  display  a  reticence  which  is  among  the  factors 

that  led  directly  to  the  revival  of  pseudepigraphic  forms  in  Kabba- 
listic literature.  This  pseudepigraphy  was,  in  my  opinion,  based  on 

two  impulses,  psychological  and  historic.  The  psychological  stimulus 
emanates  from  modesty  and  the  feeling  that  a  Kabbalist  who  had 

been  vouchsafed  the  gift  of  inspiration  should  shun  ostentation. 
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The  historic  impulse,  on  the  other  hand,  was  bound  up  with  the 

desire  to  influence  the  writer's  contemporaries.  Hence  the  search 
for  historic  continuity  and  the  sanctification  of  authority,  and  the 

tendency  to  lend  to  Kabbalistic  literature  the  lustre  of  some  great 

name  from  Biblical  or  Talmudic  times.  The  Zohar,  or  the  "Book 

of  Splendor",  is  the  most  famous,  but  by  no  means  the  sole  ex- 
ample, of  such  pseudepigraphy.  But  not  all  Kabbalists,  fortunately 

for  us,  preferred  anonymity  and  it  is  thanks  to  them  that  we  are 

able  to  place  the  authors  of  the  pseudepigraphic  writings  in  their 

proper  historic  setting.  I  think  it  will  be  appropriate  to  sum  up  the 

contribution  of  Spanish  Kabbalism  to  the  treasury  of  Jewish  mysti- 
cism by  characterizing  the  most  outspoken  representatives  of  its 

main  currents,  the  outspoken  illuminates  and  ecstatics  and,  on  the 

other  hand,  the  masters  of  pseudepigraphy. 
In  the  opening  lecture  I  referred  to  the  fact  that  Jewish  mystics 

are  inclined  to  be  reticent  about  the  hidden  regions  of  the  religious 

life,  including  the  sphere  of  experiences  generally  described  as  ec- 
stasy, mystical  union  with  God,  and  the  like.  Experiences  of  this 

kind  lie  at  the  bottom  of  many  Kabbalistic  writings,  though  not,  of 
course,  of  all.  Sometimes,  however,  this  fact  is  not  even  mentioned 

by  the  author.  Of  one  bulky  volume.  Rabbi  Mordecai  Ashkenazi's 
book  Eshel  Abraham,^  1  have  been  able  to  prove  for  instance  that 
it  was  written  against  a  background  of  visionary  dreams.  But  for 

the  fact  that  one  of  the  author's  notebooks,  a  kind  of  mystical  diary, 
has  come  down  to  us,  it  would  be  impossible  to  guess  this,  for  it  is 
in  vain  that  one  looks  for  a  single  allusion  to  the  source  of  his 

ideas.'  The  treatment  of  the  subject  remains  throughout  strictly 
objective.  Other  Kabbalists  deal  at  length  with  the  question  of  the 

individual's  approach  to  mystical  knowledge,  without  any  reference 
to  their  own  experience.  But  even  writings  of  this  kind,  if  they  are 

reall/ manuals  of  the  more  advanced  stages  of  mystical  practice  and 

technique,  have  seldom  been  published.  To  this  class  belongs,  for 
instance,  a  penetrating  analysis  of  various  forms  and  stages  of 

mystical  rapture  and  ecstasy  written  by  Rabbi  Dov  Baer  (died 
1827),  son  of  the  famous  Rabbi  Shneur  Zalman  of  Ladi,  the  founder 

of  Habad-Hasidism,  in  his  Kuntras  H a-H it hpaaluth— roughly  trans- 

lated "An  Enquiry  into  Ecstasy."'  Or  take  the  case  of  the  famous 
Kabbalist,  Rabbi  Hayim  Vital  Calabrese  (1543-1620),  the  leading 
disciple  of  Rabbi  Isaac  Luria,  himself  one  of  the  central  figures  of 
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later  Kabbalism.  This  celebrated  mystic  is  the  author  of  an  essay 

called  Shaare  Kedushah,  i.  e.,  "The  Gates  of  Holiness",  which  in- 
cludes a  brief  and  easily  comprehensible  introduction  into  the  mys- 

tical way  of  life,  beginning  with  a  description  of  certain  indispensa- 

ble moral  qualities  and  leading  up  to  a  whole  compendium  of  Kab- 
balistic  ethics.  The  first  three  chapters  of  the  little  book  have  been 

printed  many  times,  and  on  the  whole  they  make  interesting  read- 
ing. So  far  so  good.  But  Vital  has  added  a  fourth  chapter,  in  which 

he  sets  out  in  detail  various  ways  of  imbuing  the  soul  with  the  holy 

spirit  and  prophetic  wisdom,  and  which,  by  virtue  of  its  copious 

quotations  from  older  authors,  is  really  an  anthology  of  the  teach- 
ings of  the  older  Kabbalists  on  the  technique  of  ecstasy.  You  will 

not,  however,  find  it  in  any  of  the  printed  editions  of  the  book;  in 

its  place  the  following  words  have  been  inserted:  "Thus  speaks  the 
printer:  This  fourth  part  will  not  be  printed,  for  it  is  all  holy  names 

and  secret  mysteries  which  it  would  be  unseemly  to  publish."  And 
in  fact,  this  highly  interesting  chapter  has  survived  in  only  a  few 

handwritten  copies.*  It  is  the  same,  or  almost  the  same,  with  other 
writings  which  describe  either  ecstatical  experiences  or  the  tech- 

nique of  preparing  oneself  for  them. 
Still  more  remarkable  is  the  fact  that  even  when  we  turn  to  the 

unpublished  writings  of  Jewish  mystics,  we  find  that  ecstatic  experi- 
ence does  not  play  the  all-important  part  one  might  expect.  It  is 

true  that  the  position  is  somewhat  different  in  the  writings  of  the 

early  mystics  who  lived  before  the  development  of  Kabbalism  and 
whose  ideas  have  been  outlined  in  the  second  lecture.  Instead  of 

the  usual  theory  of  mysticism,  we  are  treated  in  these  documents  of 

Jewish  Gnosticism  to  enthusiastic  descriptions  of  the  soul's  ascent  to 
the  Celestial  Throne  and  of  the  objects  it  contemplates;  in  addition, 

the  technique  of  producing  this  ecstatic  frame  of  mind  is  described 
in  detail.  In  later  Kabbalistic  literature  these  aspects  tend  more  and 

more  to  be  relegated  to  the  background.  The  soul's  ascension  does 
not,  of  course,  disappear  altogether.  The  visionary  element  of  mys- 

ticism which  corresponds  to  a  certain  psychological  disposition, 

breaks  through  again  and  again.  But,  on  the  whole,  Kabbalistic 
meditation  and  contemplation  takes  on  a  more  spiritualized  aspect. 
Moreover,  the  fact  remains  that,  even  leaving  aside  the  distinction 

between  earlier  and  later  documents  of  Jewish  mysticism,  it  is  only 
in  extremely  rare  cases  that  ecstasy  signifies  actual  union  with  God, 
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in  which  the  human  individuality  abandons  itself  to  the  rapture  of 

complete  submersion  in  the  divine  stream.  Even  in  this  ecstatic 

frame  of  mind,  the  Jewish  mystic  almost  invariably  retains  a  sense 
of  the  distance  between  the  Creator  and  His  creature.  The  latter  is 

joined  to  the  former,  and  the  point  where  the  two  meet  is  of  the 

greatest  interest  to  the  mystic,  but  he  does  not  regard  it  as  constitut- 
ing anything  so  extravagant  as  identity  of  Creator  and  creature. 

Nothing  seems  to  me  to  express  better  this  sense  of  the  distance 

between  God  and  man,  than  the  Hebrew  term  which  in  our  litera- 

ture is  generally  used  for  what  is  otherwise  called  unio  mystica.  I 

mean  the  word  devekuth,  which  signifies  "adhesion,"  or  "being 

joined,"  viz.,  to  God.  This  is  regarded  as  the  ultimate  goal  of 
religious  perfection.  Devekuth  can  be  ecstasy,  but  its  meaning  is  far 

more  comprehensive.  It  is  a  perpetual  being-with-God,  an  intimate 

union  and  conformity  of  the  human  and  the  divine  will.^  Yet  even 
the  rapturous  descriptions  of  this  state  of  mind  which  abound  in 

later  Hasidic  literature  retain  a  proper  sense  of  distance,  or,  if  you 

like,  of  incommensurateness.  Many  writers  deliberately  place  de- 
vekuth above  any  form  of  ecstasy  which  seeks  the  extinction  of  the 

world  and  the  self  in  the  union  with  God."  I  am  not  going  to  deny 

that  there  have  also  been  tendencies  of  the  opposite  kind';  an  ex- 
cellent description  of  the  trend  towards  pure  pantheism,  or  rather 

acosmism,  can  be  found  in  a  well-known  Yiddish  novel,  F.  Schneer- 

son's  Hayim  Grawitzer^  and  at  least  one  of  the  famous  leaders  of 
Lithuanian  Hasidism,  Rabbi  Aaron  Halevi  of  Starosselje,  can  be 

classed  among  the  acosmists.  But  1  do  maintain  that  such  tendencies 

are  not  characteristic  of  Jewish  mysticism.  It  is  a  significant  fact 
that  the  most  famous  and  influential  book  of  our  mystical  literature, 

the  Zohar,  has  little  use  for  ecstasy;  the  part  it  plays  both  in  the 

descriptive  and  in  the  dogmatical  sections  of  this  voluminous  work 

is  entirely  subordinate.  Allusions  to  it  there  are,'  but  it  is  obvious 
that  other  and  different  aspects  of  mysticism  are  much  nearer  to 

the  author's  heart.  Part  of  the  extraordinary  success  of  the  Zohar 
can  probably  be  traced  to  this  attitude  of  restraint  which  struck  a 

familiar  chord  in  the  Jewish  heart. 

Considering  all  the  aforementioned  facts,  it  is  hardly  surprising 

that  the  outstanding  representative  of  ecstatic  Kabbalism  has  also 
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been  the  least  popular  of  all  the  great  Kabbalists.  I  refer  to  Abra- 
ham Abulafia,  whose  theories  and  doctrines  will  form  the  main 

subject  of  this  lecture.  By  a  curious  coincidence,  which  is  perhaps 

rather  more  than  a  coincidence,  Abulafia's  principal  works  and  the 
Zohar  were  written  almost  simultaneously.  It  is  no  exaggeration 

to  say  that  each  marks  the  culminating  point  in  the  development 

of  two  opposing  schools  of  thought  in  Spanish  Kabbalism,  schools 
which  I  should  like  to  call  the  ecstatic  and  the  theosophical.  Of  the 
latter  1  shall  have  something  to  say  in  the  following  lectures.  For 

all  their  differences,  the  two  belong  together  and,  only  if  both  are 

understood,  do  we  obtain  something  like  a  comprehensive  picture 
of  Spanish  Kabbalism. 

Unfortunately,  not  one  of  Abulafia's  numerous  and  often  volum- 
inous treatises  has  been  published  by  the  Kabbalists,  while  the 

Zohar  runs  into  seventy  or  eighty  editions.  Not  until  Jellinek,  one 

of  the  small  band  of  nineteenth  century  Jewish  scholars  who  probed 

deeper  into  the  problem  of  Jewish  mysticism,  published  three  of 
his  minor  writings  and  some  extracts  from  others,  did  any  of  them 

appear  in  print."  This  is  all  the  more  remarkable  as  Abulafia  was 
a  very  prolific  writer  who,  on  one  occasion,  refers  to  himself  as  the 

author  of  twenty-six  Kabbalistic  and  twenty-two  prophetic  works." 
Of  the  former,  many  still  exist;  I  know  of  more  than  twenty,  and 

it  is  a  fact  that  a  few  among  them  enjoy  a  great  reputation  among 

Kabbalists  to  this  day." 
While  some  of  the  more  orthodox  Kabbalists,  such  as  Rabbi 

Jehudah  Hayat  (about  1500  a.  d.)  attacked  Abaluafia  with  vehe- 

mence and  warned  their  readers  against  his  books",  their  criticism 

appears  to  have  aroused  only  a  faint  echo."  At  any  rate,  Abulafia's 
influence  as  a  guide  to  mysticism  continued  to  remain  very  great. 

He  owed  this  to  the  remarkable  combination  of  logical  power,  pel- 
lucid style,  deep  insight  and  highly  colored  abstruseness  which 

characterizes  his  writings.  Since,  as  we  shall  have  occasion  to  see, 

he  was  convinced  of  having  found  the  way  to  prophetic  inspira- 
tion, and  from  there  to  the  true  knowledge  of  the  Divine,  he  took 

pains  to  use  a  simple  and  direct  style  which  went  straight  to  the 
heart  of  every  attentive  reader.  He  went  so  far  as  to  include  among 

his  works  a  number  of  what  one  might  call  manuals,  which  not  only 

set  out  his  theory  but  also  constitute  a  guide  to  action.  In  fact  they 

can  be  practised  so  easily  as  to  go  far  beyond  his  intentions;  the 
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point  is  that  although  Abulafia  himself  never  thought  of  going  be- 
yond the  pale  of  rabbinic  Jewry,  his  teachings  can  be  put  into  effect 

by  practically  everyone  who  tries.  That  probably  is  also  one  of  the 
reasons  why  the  Kabbalists  refrained  from  publishing  them.  Very 

likely  they  feared  that  once  this  technique  of  meditation,  which 

had  a  very  broad  appeal,  became  publicly  known,  its  use  would  no 

longer  be  restricted  to  the  elect.  Certainly  the  success  of  Abulafia's 
writing  made  the  ever-present  danger  of  a  clash  between  the  mysti- 

cal revelation  and  that  of  Mount  Sinai  seem  more  real  than  ever. 

Thus,  the  whole  school  of  practical  mysticism,  which  Abulafia  him- 
self called  Prophetic  Kabbalism,  continued  to  lead  an  underground 

life.  By  witholding  his  writings  from  the  public,  the  Kabbalists  un- 
doubtedly sought  to  eliminate  the  danger  that  people  might  go  in 

for  ecstatic  adventures  without  due  preparation  and  lay  dangerous 

claims  to  visionary  powers. 

Generally  speaking,  lay  mystics— self-taught  and  untutored  by 

Rabbinism— have  always  been  a  potential  source  of  heretical 
thought.  Jewish  mysticism  tried  to  meet  this  danger  by  stipulating 
in  principle  that  entry  into  the  domain  of  mystical  thought  and 

practice  should  be  reserved  to  rabbinic  scholars."  In  actual  fact, 
however,  there  has  been  no  lack  of  Kabbalists  who  either  had  no 

learning  whatsoever,  or  who  lacked  the  proper  rabbinic  training. 

Thus  enabled  to  look  at  Judaism  from  a  fresh  angle,  these  men 

frequently  produced  highly  important  and  interesting  ideas,  and 

so  there  grew  up,  side  by  side  with  the  scholarly  Kabbalah  of  the 

Rabbis,  another  line  of  prophetic  and  visionary  mystics.  The  pristine 

enthusiasm  of  these  early  ecstatics  frequently  lifted  the  heavy  lid  of 

rabbinic  scholasticism,  and  for  all  their  readiness  to  compromise 

occasionally  came  into  conflict  with  it.  It  is  also  worth  pointing  out 

thaf^uring  the  classical  period  of  Kabbalism,  i.  e.  up  to  1300  a.  d., 

as  distinct  from  later  periods,  its  representatives  were,  as  a  rule, 

not  men  whom  their  contemporaries  regarded  as  outstanding  Rab- 
bis. Great  Kabbalists,  who  also  contributed  to  strictly  rabbinical 

literature,  men  like  Moses  Nahmanides  or  Solomon  ben  Adret,  were 

rare."  Yet  the  Kabbalists  were,  in  the  great  majority,  men  of  rab- 
binic education.  Abulafia  marks  an  exception,  having  had  little 

contact  with  higher  rabbinic  learning.  All  the  more  extensive,  how- 

ever, was  his  knowledge  of  contemporary  philosophy;  and  his  writ- 
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ings,  especially  those  of  a  systematic  character,  show  him  to  have 
been,  by  the  standards  of  his  age,  a  highly  erudite  man. 

3 

About  Abulafia's  life  and  his  person  we  are  informed  almost  ex- 
clusively by  his  own  writings."  Abraham  ben  Samuel  Abulafia  was 

born  in  Saragossa  in  1240,  and  spent  his  youth  in  Tudela,  in  the 

province  of  Navarre.  His  father  taught  him  the  Bible  with  its  com- 
mentaries as  well  as  grammar  and  some  Mishnah  and  Talmud. 

When  he  was  eighteen  years  old  he  lost  his  father.  Two  years  later 

he  left  Spain  and  went  to  the  Near  East  in  order,  as  he  writes,  to 

discover  the  legendary  stream  Sambation  beyond  which  the  lost  ten 

tribes  were  supposed  to  dwell.  Warlike  disturbances  in  Syria  and 
Palestine  soon  drove  him  back  from  Acre  to  Europe,  where  he  spent 

about  ten  years  in  Greece  and  Italy. 

During  these  years  of  travel,  he  steeped  himself  in  philosophy 
and  conceived  for  Maimonides  an  admiration  that  proved  lifelong. 

For  him  there  was  no  antithesis  between  mysticism  and  the  doc- 
trines of  Maimonides.  He  rather  considered  his  own  mystical  theory 

as  the  final  step  forward  from  the  "Guide  of  the  Perplexed"  to  which 
he  wrote  a  curious  mystical  commentary.  This  affinity  of  the  mystic 

with  the  great  rationalist  has  its  astounding  parallel— as  the  most 
recent  research  has  shown— in  the  relationship  of  the  great  Chris- 

tian mystic  Meister  Eckhart  to  Maimonides,  by  whom  he  seems  to 

be  much  more  influenced  than  was  any  scholastic  before  him.  While 

the  great  scholastics,  such  as  Thomas  Aquinas  and  Albertus  Magnus, 

although  having  learned  and,  indeed,  accepted  much  from  him, 

none  the  less  frequently  oppose  him,  the  Rabbi  is— as  Josef  Koch 

has  ascertained"— for  the  great  Christian  mystic  a  literary  authority 
to  whom  Augustine  at  best  is  superior.  In  the  same  way  Abulafia 

tries  to  connect  his  theories  with  those  of  Maimonides."  According 

to  him,  only  the  "Guide"  and  the  "Book  of  Creation"  together  rep- 
resent the  true  theory  of  Kabbalism.^ 

Coincidentally  with  these  studies  he  seems  to  have  been  deeply 

occupied  with  the  Kabbalistic  doctrines  of  his  age,  without,  how- 
ever, being  overmuch  impressed  by  them.  About  1270  he  returned 

to  Spain  for  three  or  four  years,  during  which  he  immersed  him- 
self completely  in  mystical  research.  In  Barcelona  he  began  to  study 

the  book  Yetsirah   and   twelve  commentaries  to  it  showing  both 
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philosophic  and  Kabbalistic  inclinations."  Here,  too,  he  seems  to 
have  come  into  contact  with  a  conventicle  the  members  of  which 

believed  they  could  gain  access  to  the  profoundest  secrets  of  mystical 

cosmology  and  theology  "by  the  three  methods  of  Kabbalah,  being 
Gematria,  Notarikon,  and  Temurah."  Abulafia  especially  mentions 
one  Baruch  Togarmi,  precentor,  as  his  teacher,  who  initiated  him 
into  the  true  meaning  of  the  Sefer  Yetsirah.  We  still  possess  a  treatise 

of  this  Kabbalist— "The  Keys  to  Kabbalah"— about  the  mysteries  of 
the  book  Yetsirah.^'  Most  of  them,  he  says,  he  felt  not  entitled  to 

publish,  nor  even  to  write  down.  "I  want  to  write  it  down  and  I 
am  not  allowed  to  do  it,  1  ao  not  want  to  write  it  down  and  cannot 

entirely  desist;  so  I  write  and  I  pause,  and  1  allude  to  it  again  in 

later  passages,  and  this  is  my  procedure."" 
Abulafia  himself  at  times  wrote  in  this  vein,  so  typical  of  mystical 

literature.  By  immersing  himself  in  the  mystical  technique  of  his 

teacher,  Abulafia  found  his  own  way.  It  was  at  the  age  of  31,  in 

Barcelona,  that  he  was  overcome  by  the  prophetic  spirit.  He  ob- 
tained knowledge  of  the  true  name  of  God,  and  had  visions  of  which 

he  himself,  however,  says,  in  1285,  that  they  were  partly  sent  by  the 

demons  to  confuse  him,  so  that  he  "groped  about  like  a  blind  man 
at  midday  for  fifteen  years  with  Satan  to  his  right."  Yet  on  the 
other  hand  he  was  entirely  convinced  of  the  truth  of  his  prophetic 

knowledge.  He  travelled  for  some  time  in  Spain,  expounding  his 
new  doctrine,  but  in  1274  he  left  his  native  country  for  the  second 

and  last  time,  and  from  then  on  led  a  vagrant  life  in  Italy  and 

Greece.  It  was  still  in  Spain  that  he  exerted  a  deep  influence  upon 

the  young  Joseph  Gikatila  who  later  became  one  of  the  most  em- 
inent Spanish  Kabbalists.  In  Italy  too,  he  found  disciples  in  various 

places  and  taught  them  his  new  way,  partly  in  pursuit  of  the  phil- 
osophy of  Maimonides.  Quick  enthusiasm  about  his  disciples  turned 

quickly  into  disappointment  and  he  complained  bitterly  of  the  un- 

worthiness  of  some  of  those  whom  he  had  taught  in  Capua." 
He  became  the  author  of  prophetical  writings  wherein  he  prefers 

to  designate  himself  by  names  of  the  same  numerical  value  as  his 

original  name  of  Abraham.  He  prefers  to  call  himself  Raziel  or 

Zechariah.  Only  in  the  ninth  year  after  the  beginning  of  his  pro- 

phetic visions  he  began,  as  he  says  himself,"  to  compose  distinctly 
prophetic  writings,  although  he  had  written  before  that  time  other 

tracts  on  different  branches  of  science,  among  them  "writings  on  the 
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mysteries  of  Kabbalah.'"'  In  the  year  1280,  inspired  with  his  mission, 
he  undertook  a  most  venturesome  and  unexplained  task:  He  went 

to  Rome  to  present  himself  before  the  Pope  and  to  confer  with  him 

"in  the  name  of  Jewry."  It  seems  that  at  that  time  he  nursed  Messia- 
nic ideas.  Well  may  he  have  read  of  such  a  mission  of  the  Messiah 

to  the  Pope  in  a  then  very  widely  known  booklet."  This  contained 
the  disputation  of  the  famous  Kabbalist  Moses  ben  Nahman  with 

the  apostate  Pablo  Christiani  in  the  year  1263.  Here  Nahmanides 

said:  "When  the  time  of  the  end  will  have  come,  the  Messiah  will 

at  God's  command  come  to  the  Pope  and  ask  of  him  the  liberation 
of  his  people,  and  only  then  will  the  Messiah  be  considered  really 

to  have  come,  but  not  before  that." 

Abulafia  himself  relates"  that  the  Pope  had  given  orders  "when 
Raziel  would  come  to  Rome  to  confer  with  him  in  the  name  of 

Jewry,  to  arrest  him  and  not  to  admit  him  into  his  presence  at  all, 

but  to  lead  him  out  of  town  and  there  to  burn  him."  But  Abulafia, 
although  informed  of  this,  paid  no  attention,  but  rather  gave  him- 

self up  to  his  meditations  and  mystical  preparations  and  on  the 

strength  of  his  visions  wrote  a  book  which  he  later  called:  "Book 
of  Testimony,"  in  remembrance  of  his  miraculous  rescue.  For  as  he 

prepared  himself  to  come  before  the  Pope,  "two  mouths,"  as  he 
obscurely  expresses  himself,  grew  on  him,  and  when  he  entered  the 

city-gate,  he  learned  that  the  Pope— it  was  Nicholas  III.— had  sud- 
denly died  during  the  night.  Abulafia  was  held  in  the  College  of 

the  Franciscans  for  twenty-eight  days,  but  was  then  set  free. 
Abulafia  then  wandered  about  Italy  for  a  number  of  years.  Of 

these  he  seems  to  have  spent  several  in  Sicily,  where  he  remained 

longer  than  in  any  other  place.  Almost  all  his  extant  works  were 

written  during  his  Italian  period,  particularly  between  the  years 
1279  and  1291.  We  are  altogether  ignorant  of  his  fate  after  the  year 

1291.  Of  his  prophetic,  or  inspired,  wTitings  only  his  apocalypse, 

Sefer  ha-Oth,  the  "Book  of  the  Sign,"  a  strange  and  not  altogether 
comprehensible  book,  has  survived."  On  the  other  hand,  most  of  his 
theoretical  and  doctrinal  treatises  are  still  extant,  some  of  them  in  a 

considerable  number  of  manuscripts. 

He  seems  to  have  made  many  enemies  by  claiming  prophetical 

inspiration  and  antagonizing  his  contemporaries  in  various  other 

ways,  for  he  very  often  complains  of  hostility  and  persecution.  He 

mentions  denunciations  by  Jew^s  to  Christian  authorities",  which 
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may  perhaps  be  explained  by  the  fact  that  he  represented  himself 
as  a  prophet  to  Christians  as  well.  He  writes  that  he  found  among 
them  some  who  believed  more  in  God  than  the  Jews  to  whom  God 

had  sent  him  first."  In  two  places  Abulafia  tells  of  his  connection 

with  non-Jewish  mystics."  Once,  he  relates,  he  talked  with  them 
about  the  three  methods  of  the  interpretation  of  the  Torah  (literal, 

allegoric,  and  mystic),  and  he  noted  their  agreement  with  one  an- 

other when  conversing  with  them  confidentially  "and  I  saw  that 

they  belong  to  the  category  of  the  'pious  of  the  gentiles',  and  that 
the  words  of  the  fools  of  whatever  religion  need  not  be  heeded,  for 

the  Torah  has  been  handed  over  to  the  masters  of  true  knowledge."" 
Another  time  he  tells  of  a  dispute  with  a  Christian  scholar  with 
whom  he  had  made  friends  and  in  whose  mind  he  had  implanted 

the  desire  for  the  knowledge  of  the  Name  of  God.  "And  it  is  not 

necessary  to  reveal  more  about  it."" 

These  connections  of  Abulafia's  do  not,  however,  testify  to  a 
special  inclination  to  Christian  ideas  as  some  scholars  have  assumed." 
On  the  contrary,  his  antagonism  to  Christianity  is  very  outspoken 

and  intense."^  He  sometimes,  indeed,  intentionally  makes  use— among 
many  other  associations— of  formulae  which  sound  quite  trinitarian, 
immediately  giving  them  a  meaning  which  has  nothing  whatsoever 

to  do  with  the  trinitarian  idea  of  God."  But  his  predilection  for 
paradox  as  well  as  his  prophetic  pretensions  alienated  from  him  the 
Kabbalists  of  a  more  strictly  orthodox  orientation.  And  indeed  he 

acutely  criticizes  the  Kabbalists  of  his  times  and  their  symbolism  in- 

sofar as  it  is  not  backed  by  individual  mystical  experience."  On  the 
other  hand,  some  of  his  writings  are  devoted  to  the  refutation  of 

attacks  directed  against  him  by  'orthodox'  Kabbalists."  But  "poverty, 

exile,  and  imprisonment"  were  powerless  to  make  Abulafia,  a  proud 
and  unbending  spirit,  abandon  the  standpoint  to  which  his  per- 

sonal experience  of  things  divine  had  led  him. 

In  the  preface  to  one  of  his  works,  the  main  part  of  which  has 

been  lost,  he  compares  his  mission  and  his  place  among  his  con- 
temporaries with  that  of  the  prophet  Isaiah.  He  tells  how  a  voice 

called  him  twice:  "Abraham,  Abraham"  and,  he  continues,  "I  said: 
Here  am  II  Thereupon  he  instructed  me  in  the  right  way,  woke  me 

from  my  slumber  and  inspired  me  to  write  something  new.  There 

had  been  nothing  like  it  in  my  day."  He  realized  only  too  well  that 
his  gospel  would  make  enemies  for  him  among  the  Jewish  leaders. 
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Nevertheless  he  submitted  to  this  "and  I  constrained  my  will  and 
dared  to  reach  beyond  my  grasp.  They  called  me  heretic  and  un- 

believer because  I  had  resolved  to  worship  God  in  truth  and  not 
as  those  who  walk  in  darkness.  Sunken  in  the  abyss,  they  and  their 
kind  would  have  delighted  to  engulf  me  in  their  vanities  and  their 
dark  deeds.  But  God  forbid  that  I  should  forsake  the  way  of  truth 

for  that  of  falsehood."" 
Yet  for  all  his  pride  in  the  achievement  of  prophetic  inspiration 

and  his  knowledge  of  the  great  Name  of  God,  there  was  combined 
in  his  character  meekness  and  a  love  of  peace.  Jellinek  rightly  points 
out  that  his  moral  character  must  be  estimated  very  highly.  When 
accepting  desciples  to  his  Kabbalah  he  is  extremely  fastidious  in  his 
requirements  as  to  a  high  morality  and  steadiness  of  character  and 
it  may  be  concluded  from  his  writings  even  in  their  ecstatic  parts 
that  he  himself  possessed  many  of  the  qualities  he  asked  for  in 

others."  He  who  gains  the  deepest  knowledge  of  the  true  essentials 
of  reality— so  he  says  in  one  place— at  the  same  time  acquires  the 

deepest  humility  and  modesty." 
It  is  one  of  the  many  oddities  of  the  history  of  modern  research 

into  Kabbalism  that  Abulafia,  of  all  men,  has  sometimes  been  made 

out  to  be  the  anonymous  author  of  the  Zohar.  This  hypothesis, 

which  still  finds  its  supporters,  was  first  advanced  by  M.  H.  Lan- 
dauer,  who— a  hundred  years  ago— was  the  first  to  point  to  Abulafia 

at  all.  He  says:  "I  found  a  strange  man  with  whose  writings  the 
contents  of  the  Zohar  coincide  most  accurately  down  to  the  minutest 
details.  This  fact  struck  me  at  once  with  the  first  writing  of  his 
which  came  into  my  hands.  But  now  that  I  have  read  many  of  his 
works  and  have  come  to  know  his  life,  his  principles,  and  his 
character,  there  cannot  exist  any  longer  even  the  slightest  doubt  that 

we  now  have  the  author  of  the  Zohar.""  This  seems  to  me  an  extra- 
ordinary example  of  how  a  judgment  proclaimed  with  conviction 

as  certainly  true  may  nevertheless  be  entirely  wrong  in  every  detail. 
The  truth  is  that  no  two  things  could  be  more  different  than  the 
outlook  of  the  Zohar  and  that  of  Abulafia. 

4 

1  shall  now  try  to  give  a  brief  synthetic  description,  one  after  the 
other,  of  the  main  points  of  his  mystical  theory,  his  doctrine  of 

the   search  for   ecstasy   and  for  prophetic  inspiration."  Its  basic 
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principles  have  been  upheld  with  varying  modifications  by  all  those 
among  the  Kabbalists  who  found  in  Abulafia  a  congenial  spirit, 
and  its  characteristic  mixture  of  emotionalism  and  rationalism  sets 
its  seal  on  one  of  the  main  trends  of  Kabbalism. 

Abulafia's  aim,  as  he  himself  has  expressed  it,  is  "to  unseal  the 
soul,  to  untie  the  knots  which  bind  it."*'  "All  the  inner  forces  and 
the  hidden  souls  in  man  are  distributed  and  differentiated  in  the 

bodies.  It  is,  however,  in  the  nature  of  all  of  them  that  when  their 

knots  are  untied  they  return  to  their  origin,  which  is  one  without 

any  duality  and  which  comprises  the  multiplicity."**  The  "untying" 
is,  as  it  were,  the  return  from  multiplicity  and  separation  towards 
the  original  unity.  As  a  symbol  of  the  great  mystic  liberation  of  the 

soul  from  the  fetters  of  sensuality  the  "untying  of  the  knots"  occurs 
also  in  the  theosophy  of  northern  Buddhism.  Only  recently  a  French 
scholar  published  a  Tibetan  didactic  tract  the  title  of  which  may  be 

translated:  "Book  on  Untying  Knots".*' 
What  does  this  symbol  mean  in  Abulafia's  terminology?  It  means 

that  there  are  certain  barriers  which  separate  the  personal  existence 

of  the  soul  from  the  stream  of  cosmic  life— personified  for  him  in  the 
intellectus  agens  of  the  philosophers,  which  runs  through  the  whole 
of  creation.  There  is  a  dam  which  keeps  the  soul  confined  within 
the  natural  and  normal  borders  of  human  existence  and  protects  it 
against  the  flood  of  the  divine  stream,  which  flows  beneath  it  or 
all  around  it;  the  same  dam,  however,  also  prevents  the  soul  from 

taking  cognizance  of  the  Divine.  The  "seals,"  which  are  impressed 
on  the  soul,  protect  it  against  the  flood  and  guarantee  its  normal 
functioning.  Why  is  the  soul,  as  it  were,  sealed  up?  Because,  answers 

Abulafia,  the  ordinary  day-to-day  life  of  human  beings,  their  per- 
ception of  the  sensible  world,  fills  and  impregnates  the  mind  with  a 

multij;ude  of  sensible  forms  or  images  (called,  in  the  language  of 

mediaeval  philosophers,  "natural  forms").  As  the  mind  perceives  all 
kinds  of  gross  natural  objects  and  admits  their  images  into  its  con- 

sciousness, it  creates  for  itself,  out  of  this  natural  function,  a  certain 

mode  of  existence  which  bears  the  stamp  of  finiteness.  The  normal 
life  of  the  soul,  in  other  words,  is  kept  within  the  limits  determined 
by  our  sensory  perceptions  and  emotions,  and  as  long  as  it  is  full  of 

these,  it  finds  it  extremely  difficult  to  perceive  the  existence  of  spir- 
itual forms  and  things  divine.  The  problem,  therefore,  is  to  find  a 

way  of  helping  the  soul  to  perceive  more  than  the  forms  of  nature. 
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without  its  becoming  blinded  and  overwhelmed  by  the  divine  light, 

and  the  solution  is  suggested  by  the  old  adage  "whoever  is  full  o£ 

himself  has  no  room  for  God."  All  that  which  occupies  the  natural 
self  of  man  must  either  be  made  to  disappear  or  must  be  trans- 

formed in  such  a  way  as  to  render  it  transparent  for  the  inner 

spiritual  reality,  whose  contours  will  then  become  perceptible 
through  the  customary  shell  of  natural  things. 

Abulafia,  therefore,  casts  his  eyes  round  for  higher  forms  of  per- 

ception which,  instead  of  blocking  the  way  to  the  soul's  own  deeper 
regions,  facilitate  access  to  them  and  throw  them  into  relief.  He 
wants  the  soul  to  concentrate  on  highly  abstract  spiritual  matters, 

which  will  not  encumber  it  by  pushing  their  own  particular  impor- 

tance into  the  foreground  and  thus  render  illusory  the  w'hole  pur- 
pose of  mental  purgation.  If,  for  instance,  I  observe  a  flower,  a  bird, 

or  some  other  concrete  thing  or  event,  and  begin  to  think  about  it, 

the  object  of  my  reflection  has  an  importance  or  attractiveness  of 

its  ov.-n.  1  am  thinking  of  this  particular  flower,  bird,  etc.  Then 
how  can  the  soul  learn  to  visualize  God  with  the  help  of  objects 

whose  nature  is  of  such  a  sort  as  to  arrest  the  attention  of  the  spec- 
tator and  deflect  it  from  its  purpose?  The  early  Jewish  mystic  knows 

of  no  object  of  contemplation  in  which  the  soul  immerses  itself  until 

it  reaches  a  state  of  ecstasy,  such  as  the  Passion  in  Christian  mysti- 
cism. 

Abraham  Abulafia  is,  therefore,  compelled  to  look  for  an,  as  it 

were,  absolute  object  for  meditating  upon;  that  is  to  say,  one  capa- 

ble of  stimulating  the  soul's  deeper  life  and  freeing  it  from  ordinary 
perceptions.  In  other  words,  he  looks  for  something  capable  of  ac- 

quiring the  highest  importance,  without  having  much  particular, 
or  if  possible  any,  importance  of  its  own.  An  object  which  fulfills  all 
these  conditions  he  believes  himself  to  have  found  in  the  Hebrew 

alphabet,  in  the  letters  which  make  up  the  written  language.  It  is 

not  enough,  though  an  important  step  forward,  that  the  soul  should 
be  occupied  with  the  meditation  of  abstract  truths,  for  even  there 

it  remains  too  closely  bound  to  their  specific  meaning.  Rather  is  it 

Abulafia's  purpose  to  present  it  with  something  not  merely  abstract 
but  also  not  determinable  as  an  object  in  the  strict  sense,  for  every- 

thing so  determined  has  an  importance  and  an  individuality  of  its 

own.  Basing  himself  upon  the  abstract  and  non-corporeal  nature  of 
script,  he  develops  a  theory  of  the  mystical  contemplation  of  letters 
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and  their  configurations,  as  the  constituents  of  God's  name.  For 
this  is  the  real  and,  if  I  may  say  so,  the  peculiarly  Jewish  object  of 

mystical  contemplation:  The  Name  of  God,  which  is  something 

absolute,  because  it  reflects  the  hidden  meaning  and  totality  of 

existence;  the  Name  through  which  everything  else  acquires  its 

meaning  and  which  yet  to  the  human  mind  has  no  concrete,  par- 
ticular meaning  of  its  own.  In  short,  Abulafia  believes  that  whoever 

succeeds  in  making  this  great  Name  of  God,  the  least  concrete  and 

perceptible  thing  in  the  world,  the  object  of  his  meditation,  is  on 

the  way  to  true  mystical  ecstasy." 
Starting  from  this  concept,  Abulafia  expounds  a  peculiar  discip- 

line which  he  calls  Hokhmath  ha-Tseruf,  i.  e.  "science  of  the  com- 

bination of  letters."  This  is  described  as  a  methodical  guide  to  medi- 
tation with  the  aid  of  letters  and  their  configurations.  The  indi- 

vidual letters  of  their  combinations  need  have  no  'meaning'  in  the 
ordinary  sense;  it  is  even  an  advantage  if  they  are  meaningless,  as  in 

that  case  they  are  less  likely  to  distract  us.  True,  they  are  not  really 

meaningless  to  Abulafia,  who  accepts  the  Kabbalistic  doctrine  of 

divine  language  as  the  substance  of  reality.  According  to  this  doc- 
trine, as  I  have  mentioned  in  the  first  lecture,  all  things  exist  only 

by  virtue  of  their  degree  of  participation  in  the  great  Name  of  God, 
which  manifests  itself  throughout  the  whole  Creation.  There  is  a 

language  which  expresses  the  pure  thought  of  God  and  the  letters  of 

this  spiritual  language  are  the  elements  both  of  the  most  funda- 
mental spiritual  reality  and  of  the  profoundest  understanding  and 

knowledge.  Abulafia's  mysticism  is  a  course  in  this  divine  language. 
The  purpose  of  this  discipline  then  is  to  stimulate,  with  the  aid 

of  methodical  meditation,  a  new  state  of  consciousness;  this  state 

can  best  be  defined  as  an  harmonious  movement  of  pure  thought, 
which  has  severed  all  relation  to  the  senses.  Abulafia  himself  has 

already  quite  correctly  compared  it  with  music.  Indeed,  the  systema- 
tic practice  of  meditation  as  taught  by  him,  produces  a  sensation 

closely  akin  to  that  of  listening  to  musical  harmonies.  The  science 

of  combination  is  a  music  of  pure  thought,  in  which  the  alphabet 

takes  the  place  of  the  musical  scale.  The  whole  system  shows  a  fairly 

close  resemblance  to  musical  principles,  applied  not  to  sounds  but 

to  thought  in  meditation.  We  find  here  compositions  and  modifica- 
tions of  motifs  and  their  combination  in  every  possible  variety.  This 

is  what  Abulafia  himself  says  about  it  in  one  of  his  unpublished 
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writings:  "Know  that  the  method  of  Tseruf  can  be  compared  to 
music;  for  the  ear  hears  sounds  from  various  combinations,  in  ac- 

cordance with  the  character  of  the  melody  and  the  instrument.  Also, 
two  different  instruments  can  form  a  combination,  and  if  the  sounds 

combine,  the  listener's  ear  registers  a  pleasant  sensation  in  acknowl- 
edging their  difference.  The  strings  touched  by  the  right  or  left  hand 

move,  and  the  sound  is  sweet  to  the  ear.  And  from  the  ear  the  sensa- 
tion travels  to  the  heart,  and  from  the  heart  to  the  spleen  (the 

centre  of  emotion),  and  enjoyment  of  the  different  melodies  pro- 
duces ever  new  delight.  It  is  impossible  to  produce  it  except  through 

the  combination  of  sounds,  and  the  same  is  true  of  the  combination 

of  letters.  It  touches  the  first  string,  which  is  comparable  to  the  first 
letter,  and  proceeds  to  the  second,  third,  fourth  and  fifth,  and  the 
various  sounds  combine.  And  the  secrets,  which  express  themselves 
in  these  combinations,  delight  the  heart  which  acknowledges  its 

God  and  is  filled  with  ever  fresh  joy."" 
The  directed  activity  of  the  adept  engaged  in  combining  and 

separating  the  letters  in  his  meditation,  composing  whole  motifs  on 
separate  groups,  combining  several  of  them  with  one  another  and 
enjoying  their  combinations  in  every  direction,  is  therefore  for 

Abulafia  not  more  senseless  or  incomprehensible  than  that  of  a  com- 
poser. Just  as— to  quote  Schopenhauer— the  musician  expresses  in 

wordless  sounds  "the  world  once  again,"  and  ascends  to  endless 
heights  and  descends  to  endless  depths,  so  the  mystic:  To  him  the 
closed  doors  of  the  soul  open  in  the  music  of  pure  thought  which  is 

no  longer  bound  to  "sense,"  and  in  the  ecstasy  of  the  deepest  har- 
monies which  originate  in  the  movement  of  the  letters  of  the  great 

Name,  they  throw  open  the  way  to  God. 
This  science  of  the  combination  of  letters  and  the  practice  of 

controlled  meditation  is,  according  to  Abulafia,  nothing  less  than 

the  "mystical  logic"  which  corresponds  to  the  inner  harmony  of 
thought  in  its  movement  towards  God."  The  world  of  letters,  which 
reveals  itself  in  this  discipline,  is  the  true  world  of  bliss."  Every  let- 

ter represents  a  whole  world  to  the  mystic  who  abandons  himself 

to  its  contemplation."  Every  language,  not  only  Hebrew,  is  trans- 
formed into  a  transcendental  medium  of  the  one  and  only  language 

of  God.  And  as  every  language  issues  from  a  corruption  of  the 

aboriginal  language— Hebrew— they  all  remain  related  to  it.  In  all 
his  books  Abulafia  likes  to  play  on  Latin,  Greek,  or  Italian  words 
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to  support  his  ideas.  For,  in  the  last  resort,  every  spoken  word  con- 
sists of  sacred  letters,  and  the  combination,  separation  and  reunion 

of  letters  reveal  profound  mysteries  to  the  Kabbalist,  and  unravel  to 

him  the  secret  of  the  relation  of  all  languages  to  the  holy  tongue." 

5 

Abulafia's  great  manuals,  such  as  "The  Book  of  Eternal  Life,"" 
"The  Light  of  Intellect,""  "The  Words  of  Beauty"  and  'The  Book 
of  Combination""  are  systematic  guides  to  the  theory  and  practice 
of  this  system  of  mystical  counterpoint.  Through  its  methodical  ex- 

ercise the  soul  is  accustomed  to  the  perception  of  higher  forms  with 
which  it  gradually  saturates  itself.  Abulafia  lays  down  a  method 
which  leads  from  the  actual  articulation  of  the  permutations  and 

combinations,  to  their  writing  and  to  the  contemplation  of  the  writ- 
ten, and  finally  from  writing  to  thinking  and  to  the  pure  medita- 

tion of  all  these  objects  of  the  "mystical  logic." 
Articulation,  mivta,  writing,  miktav,  and  thought,  mahshav,  thus 

form  three  superimposed  layers  of  meditation.  Letters  are  the  ele- 
ments of  every  one  of  them,  elements  which  manifest  themselves  in 

ever  more  spiritual  forms.  From  the  motion  of  the  letters  of 
thought  result  the  truths  of  reason.  But  the  mystic  will  not  stop 
here.  He  differentiates  further  between  matter  and  form  of  the  let- 

ters in  order  to  approach  closer  to  their  spiritual  nucleus;  he  im- 
merses himself  in  the  combinations  of  the  pure  forms  of  the  letters, 

which  now,  being  purely  spiritual  forms,  impress  themselves  upon 
his  soul.  He  endeavours  to  comprehend  the  connections  between 

words  and  names  formed  by  the  Kabbalistic  methods  of  exegesis." 
The  numerical  value  of  words,  gematria,  is  here  of  particular 
importance. 
To  this  must  be  added  another  point:  the  modern  reader  of 

these  writings  will  be  most  astonished  to  find  a  detailed  description 

of  a  method  which  Abulafia  and  his  followers  call  dillug  and  kefi- 

tsah,  "jumping"  or  "skipping"  viz.,  from  one  conception  to  another. 
In  fact  this  is  nothing  else  than  a  very  remarkable  method  of  using 

associations  as  a  way  of  meditation.  It  is  not  wholly  the  "free  play 
of  association"  as  known  to  psychoanalysis;  rather  it  is  the  way  of 
passing  from  one  association  to  another  determined  by  certain  rules 

which  are,  however,  sufficiently  lax.  Every  "jump"  opens  a  new 
sphere,   defined  by   certain   formal,   not   material,   characteristics. 
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Within  this  sphere  the  mind  may  freely  associate.  The  "jumping" 
unites,  therefore,  elements  of  free  and  guided  association  and  is  said 

to  assure  quite  extraordinary  results  as  far  as  the  "widening  of  the 

consciousness"  of  the  initiate  is  concerned.  The  "jumping"  brings 
to  light  hidden  processes  of  the  mind,  "it  liberates  us  from  the 
prison  of  the  natural  sphere  and  leads  us  to  the  boundaries  of  the 

divine  sphere."  All  the  other,  more  simple,  methods  of  meditation 
serve  only  as  a  preparation  for  this  highest  grade  which  contains 

and  supersedes  all  the  others." 
Abulafia  describes  in  several  places  the  preparations  for  medita- 

tion and  ecstasy,  as  well  as  what  happens  to  the  adept  at  the  height 

of  rapture.  The  report  of  one  of  his  disciples  which  I  quote  below, 

confirms  his  statements.  Abulafia  himself  says  in  one  place*": 

"Be  prepared  for  thy  God,  oh  Israelitel  Make  thyself  ready  to 
direct  thy  heart  to  God  alone.  Cleanse  the  body  and  choose  a  lonely 
house  where  none  shall  hear  thy  voice.  Sit  there  in  thy  closet  and 

do  not  reveal  thy  secret  to  any  man.  If  thou  canst,  do  it  by  day  in 

the  house,  but  it  is  best  if  thou  completest  it  during  the  night.  In 
the  hour  when  thou  preparest  thyself  to  speak  with  the  Creator  and 
thou  wishest  Him  to  reveal  His  might  to  thee,  then  be  careful  to 

abstract  all  thy  thought  from  the  vanities  of  this  world.  Cover  thy- 
self with  thy  prayer  shawl  and  put  Tefillin  on  thy  head  and  hands 

that  thou  mayest  be  filled  with  awe  of  the  Shekhinah  which  is  near 

thee.  Cleanse  thy  clothes,  and,  if  possible,  let  all  thy  garments  be 
white,  for  all  this  is  helpful  in  leading  the  heart  towards  the  fear  of 

God  and  the  love  of  God.  If  it  be  night,  kindle  many  lights,  until 

all  be  bright.  Then  take  ink,  pen  and  a  table  to  thy  hand  and  re- 
member that  thou  art  about  to  serve  God  in  joy  of  the  gladness  of 

heart.  Now  begin  to  combine  a  few  or  many  letters,  to  permute  and 
to  combine  them  until  ̂ ny  heart  be  warm.  Then  be  mindful  of  their 

movements  and  of  what  thou  canst  bring  forth  by  moving  them. 
And  when  thou  feelest  that  thy  heart  is  already  warm  and  when 

thou  seest  that  by  combinations  of  letters  thou  canst  grasp  new 

things  which  by  human  tradition  or  by  thyself  thou  wouldst  not 

be  able  to  know  and  when  thou  art  thus  prepared  to  receive  the 

influx  of  divine  power  which  flows  into  thee,  then  turn  all  thy 
true  thought  to  imagine  the  Name  and  His  exalted  angels  in  thy 

heart  as  if  they  were  human  beings  sitting  or  standing  about  thee. 

And  feel  thyself  like  an  envoy  whom  the  king  and  his  ministers  are 
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to  send  on  a  mission,  and  he  is  waiting  to  hear  something  about 

his  mission  from  their  lips,  be  it  from  the  king  himself,  be  it  from 

his  servants.  Having  imagined  this  very  vividly,  turn  thy  whole 

mind  to  understand  with  thy  thoughts  the  many  things  which  will 

come  into  thy  heart  through  the  letters  imagined.  Ponder  them  as 

a  whole  and  in  all  their  detail,  like  one  to  whom  a  parable  or  a 

dream  is  being  related,  or  who  meditates  on  a  deep  problem  in  a 

scientific  book,  and  try  thus  to  interpret  what  thou  shalt  hear  that 

it  may  as  far  as  possible  accord  with  thy  reason  .  .  .  And  all  this 

will  happen  to  thee  after  having  flung  away  tablet  and  quill  or 
after  they  will  have  dropped  from  thee  because  of  the  intensity  of 

thy  thought.  And  know,  the  stronger  the  intellectual  influx  within 

thee,  the  weaker  will  become  thy  outer  and  thy  inner  parts.  Thy 

whole  body  will  be  seized  by  an  extremely  strong  trembling,  so 

that  thou  wilt  think  that  surely  thou  art  about  to  die,  because  thy 

soul,  overjoyed  with  its  knowledge,  will  leave  thy  body.  And  be  thou 

ready  at  this  moment  consciously  to  choose  death,  and  then  thou 
shalt  know  that  thou  hast  come  far  enough  to  receive  the  influx. 

And  then  wishing  to  honor  the  glorious  Name  by  serving  it  with 

the  life  of  body  and  soul,  veil  thy  face  and  be  afraid  to  look  at 

God.  Then  return  to  the  matters  of  the  body,  rise  and  eat  and 

drink  a  little,  or  refresh  thyself  with  a  pleasant  odor,  and  restore 

thy  spirit  to  its  sheath  until  another  time,  and  rejoice  at  thy  lot 

and  know  that  God  loveth  theel" 

By  training  itself  to  turn  its  back  upon  all  natural  objects  and 

to  live  in  the  pure  contemplation  of  the  divine  Name,  the  mind  is 

gradually  prepared  for  the  final  transformation.  The  seals,  which 

keep  it  locked  up  in  its  normal  state  and  shut  off  the  divine  light, 

are  relaxed,  and  the  mystic  finally  dispenses  with  them  altogether. 
Th?  hidden  spring  of  divine  life  is  released.  But  now  that  the  mind 

has  been  prepared  for  it,  this  irruption  of  the  divine  influx  docs 
not  overwhelm  it  and  throw  it  into  a  state  of  confusion  and  self- 

abandonment.  On  the  contrary,  having  climbed  the  seventh  and  last 

step  of  the  mystical  ladder,***  and  reached  the  summit,  the  mystic 
consciously  perceives  and  becomes  part  of  the  world  of  divine  light, 
whose  radiance  illuminates  his  thoughts  and  heals  his  heart.  This  is 

the  stage  of  prophetic  vision,  in  which  the  ineffable  mysteries  of  the 
divine  Name  and  the  whole  glory  of  its  realm  reveal  themselves  to 
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the  illuminate.  Of  them  the  prophet  speaks  in  words  which  extoU 
the  greatness  of  God  and  bear  the  reflection  of  His  image. 

Ecstasy,  which  Abulafia  regards  as  the  highest  reward  of  mystical 

contemplation,  is  not,  therefore,  to  be  confused  with  semi-conscious 
raving  and  complete  self-annihilation.  These  uncontrolled  forms 
of  ecstasy  he  treats  with  a  certain  disdain  and  even  regards  them  as 

dangerous.  Rationally  prepared  ecstasy,  too,  comes  suddenly"  and 
cannot  be  enforced,  but  when  the  bolts  are  shot  back  and  the  seals 

taken  off,  the  mind  is  already  prepared  for  the  'light  of  the  intel- 
lect* which  pours  in.  Abulafia,  therefore,  frequently  warns  against 

the  mental  and  even  physical  dangers  of  unsystematic  meditation 
and  similar  practices.  In  combining  the  letters,  every  one  of  which 

—according  to  the  book  Yetsirah— is  co-ordinated  to  a  special  mem- 

ber of  the  body  "one  has  to  be  most  careful  not  to  move  a  con- 
sonant or  vowel  from  its  position,  for  if  he  errs  in  reading  the  letter 

commanding  a  certain  member,  that  member  may  be  torn  away  and 

may  change  its  place  or  alter  its  nature  immediately  and  be  trans- 
formed into  a  different  shape  so  that  in  consequence  that  person 

may  become  a  cripple.""  In  the  account  I  am  going  to  quote  at  the 
end  Abulafia's  disciple  also  mentions  spasmodic  distortions  of  the face. 

Abulafia  lays  great  emphasis  on  the  newness  and  singularity  of 

his  prophecy.  "Know  that  most  of  the  vision  which  Raziel  saw  are 
based  on  the  Name  of  God  and  its  gnosis,  and  also  on  his  new  reve- 

lation which  took  place  on  earth  now  in  his  days  and  the  like  there 

was  not  from  the  time  of  Adam  until  his.""  The  prophets  who  draw 
from  the  knowledge  of  the  true  name,  are  at  the  same  time,  to  his 
mind,  the  true  lovers.  The  identity  of  prophecy  with  the  love  of 
God  also  finds  its  proof  in  the  mysticism  of  numbers,  and  he  who 

serves  God  out  of  pure  love,  is  on  the  right  path  towards  prophecy.** 
That  is  why  the  Kabbalists  with  whom  the  pure  fear  of  God  turns 

into  love,  are  for  him  the  genuine  disciples  of  the  prophets." 

In  the  opinion  of  Abulafia,  his  own  doctrine  of  prophetic  ecstasy 
is  in  the  last  resort  nothing  but  the  doctrine  of  prophecy  advanced 
by  the  Jewish  philosophers,  more  especially  by  Maimonides,  who 
also  defines  prophecy  as  a  temporary  union  of  the  human  and  the 
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divine  intellect,  deliberately  brought  about  through  systematic 

preparation.  The  prophetic  faculty,  according  to  this  doctrine,  rep- 
resents the  union  of  the  human  intellect  at  the  highest  stage  of  its 

development,  with  a  cosmic  influence  normally  domiciled  in  the 

intelligible  world,  the  so-called  active  intellect  (intellectus  agens). 
The  influx  of  this  active  intellect  into  the  soul  manifests  itself  as 

prophetic  vision.  Abulafia  is  concerned  to  prove  the  substantial 
identity  of  this  theory  of  prophecy,  which  was  widely  recognized 

in  the  Middle  Ages,  with  his  own  doctrine."  These  rationalizations 
cannot,  however,  obscure  the  fact  that  his  teachings  represent  but 
a  Judaized  version  of  that  ancient  spiritual  technique  which  has 
found  its  classical  expression  in  the  practices  of  the  Indian  mystics 
who  follow  the  system  known  as  Yoga.  To  cite  only  one  instance 

out  of  many,  an  important  part  in  Abulafia's  system  is  played  by 
the  technique  of  breathing;*"  now  this  technique  has  found  its 
highest  development  in  the  Indian  Yoga,  where  it  is  commonly 
regarded  as  the  most  important  instrument  of  mental  discipline. 
Again,  Abulafia  lays  down  certain  rules  of  body  posture,  certain 
corresponding  combinations  of  consonants  and  vowels,  and  certain 

forms  of  recitation,"  and  in  particular  some  passages  of  his  book 

"The  Light  of  the  Intellect"  give  the  impression  of  a  Judaized  treat- 
ise on  Yoga,  The  similarity  even  extends  to  some  aspects  of  the  doc- 

trine of  ecstatic  vision,  as  preceded  and  brought  about  by  these 

practices. 
For  what  is  the  reward  of  reaching  this  supreme  stage  of  vision? 

We  are  repeatedly  told  by  Abulafia  that  the  visionary  perceives  the 
image  of  his  spiritual  mentor,  usually  visualized  either  as  a  young 

or  as  an  old  man,  whom  he  not  only  sees  but  also  hears."  "The 

body,"  Abulafia  says,  "requires  the  physician  of  the  body,  the  soul 
the  physician  of  the  soul,  to  wit  the  students  of  the  Torah,  but  the 

intdlect  (the  highest  power  of  the  soul)  requires  a  mover  from  out- 
side who  has  received  Kabbalah  concerning  the  mysteries  of  the 

Torah  and  a  mover  from  inside,  me'orer  penimi,  who  opens  the 
closed  doors  before  him.""  Elsewhere  too  he  differentiates  between 
the  human  and  the  divine  teacher.  If  need  be,  one  could  manage 
without  the  former:  Abulafia  assumes  that  his  own  writings  may 
possibly  replace  an  immediate  contact  between  disciple  and 

teacher,"  yet  by  no  means  could  one  forego  the  spiritual  teacher 
who  confronts  man  at  the  secret  gates  of  his  soul.  This  spiritual 
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mentor— in  Indian  terminology  the  Gwru— personifies  the  intellectus 
agens  through  the  mythical  figure  of  the  angel  Metatron,  but  he  is 

also,  according  to  certain  passages,  God  Himself  as  Shaddai.""  Of 
Metatron,  the  Talmud  says  "his  name  is  like  the  name  of  his 

master,""  the  Hebrew  word  for  master  also  signifying  "teacher." 
Abulafia  applies  this  statement  to  the  relation  between  the  visionary 

and  his  Guru,  his  spiritual  teacher.  Its  significance  is  seen  to  lie 
in  the  fact  that  in  the  state  of  ecstasy,  man  becomes  aware  of  his 

intrinsic  relationship  with  God.  Although  he  is  apparently  con- 
fronted with  his  master,  he  is  yet  in  some  ,way  identical  with  him. 

The  state  of  ecstasy,  in  other  words,  represents  something  like  a 

mystical  transfiguration  of  the  individual.  This  experience  of  self- 

identification  with  one's  guide  or  master,  and  indirectly  with  God, 
is  mentioned  several  times  by  Abulafia,  but  nowhere  does  he  write 

about  it  with  complete  and  utter  frankness.'*  The  following  pas- 
sage, for  instance,  is  taken  from  an  unpublished  fragment  called 

The  Knowledge  of  the  Messiah  and  the  Meaning  of  the  Redeemer:" 

"This  science  [of  mystical  combination]  is  an  instrument  which 
leads  nearer  to  prophecy  than  any  other  discipline  of  learning.  A 
man  who  gains  his  understanding  of  the  essentials  of  reality  from 

books  is  called  Hakham,  a  scholar.  If  he  obtains  it  from  the  Kab- 
balah, that  is  to  say  from  one  who  has  himself  obtained  it  from  the 

contemplation  of  the  divine  names  or  from  another  Kabbalist,  then 

he  is  called  Mevin,  that  is,  one  who  has  insight,  but  if  his  under- 
standing is  derived  from  his  own  heart,  from  reflecting  upon  what 

he  knows  of  reality,  then  he  is  called  Daatan,  that  is,  a  gnostic. 
He  whose  understanding  is  such  as  to  combine  all  three,  to  wit, 

scholarly  erudition,  insight  obtained  from  a  genuine  Kabbalist,  and 

wisdom  from  reflecting  deeply  upon  things,  of  him  I  am  not  indeed 

going  to  say  that  he  deserves  to  be  called  a  prophet,  especially  if 
he  has  not  yet  been  touched  by  the  pure  intellect,  or  if  touched 

[that  is  to  say,  in  ecstasy]  does  not  yet  know  by  whom.  If,  however, 
he  has  felt  the  divine  touch  and  perceived  its  nature,  it  seems  right 

and  proper  to  me  and  to  every  perfected  man  that  he  should  be 

called  'master',  because  his  name  is  like  the  Name  of  his  Master, 
be  it  only  in  one,  or  in  many,  or  in  all  of  His  Names.  For  now  he 

is  no  longer  separated  from  his  Master,  and  behold  he  is  his  Master 
and  his  Master  is  he;  for  he  is  so  intimately  adhering  to  Him  [it 
is  here  that  the  term  Devekuth  is  used],  that  he  cannot  by  any 



ABULAFIA   AND  THE   DOCTRINE  OF  PROPHETIC  KABBAl.ISM  I4I 

means  be  separated  from  Him,  for  he  is  He  ["he  is  He"  being  a 
famous  formula  of  advanced  Moslem  pantheism].  And  just  as  his 
Master,  who  is  detached  from  all  matter,  is  called  SekJiel,  Maskil 

and  Muskal,  that  is  the  knowledge,  the  knower  and  the  known,  all 

at  the  same  time,  since  all  three  are  one  in  Him,'"  so  also  he,  the 
exalted  man,  the  master  of  the  exalted  name,  is  called  intellect,  while 

he  is  actually  knowing;  then  he  is  also  the  known,  like  his  Master; 

and  then  there  is  no  diflcrence  between  them,  except  that  his  Mas- 
ter has  His  supreme  rank  by  His  own  right  and  not  derived  from 

other  creatures,  while  he  is  elevated  to  his  rank  by  the  intermediary 

of  creatures." 
In  this  supreme  state,  man  and  Torah  become  one.  This  Abulafia 

expresses  very  deftly  when  he  supplements  the  old  word  from  the 

"Sayings  of  the  Fathers"  about  the  Torah:  "Turn  it  round  and 

round,  for  everything  is  in  it"  by  the  words:  "for  it  is  wholly  in 

thee  and  thou  art  wholly  in  it."" 

To  a  certain  extent,  as  we  have  seen,  the  visionary  identifies  him- 
self with  his  Master;  complete  identification  is  neither  achieved 

nor  intended.  All  the  same,  we  have  here  one  of  the  most  thorough- 
going interpretations  of  the  meaning  of  ecstatic  experience  to  which 

rabbinical  Jewry  has  given  birth.  Hence  the  fact  that  nearly  all 

Kabbalists  who  in  everything  else  follow  the  steps  of  Abulafia,  have 
as  far  as  I  can  see  recoiled  from  this  remarkable  doctrine  of  ecstatic 

identification.  Let  us  take  as  an.instance  a  little  tract  called  Sullam 

Ha-Aliyah ,  "the  Ladder  of  Ascent"— i.  e.,  ascent  to  God— written  in 
Jerusalem  by  a  pious  Kabbalist,  Rabbi  [ehudah  Albottini,  or  Al- 
buttaini  one  of  the  exiles  of  Spain.  It  contains  a  brief  statement 

of  Abulafia's  doctrine,  and  its  tenth  chapter,  which  I  once  had 
an  occasion  to  publish,  describes  "the  paths  of  loneliness  and  the 
prelifhinaries  of  adhesion  (devekutli)" ;  in  other  words,  the  theory 

of  ecstaticism.'"  But  nowhere  does  it  make  the  slightest  mention 

of  those  radical  consequences  of  Abulafia's  methods  and  of  the 
images  employed  by  him,  although  for  the  rest  its  description  is 
interesting  and  impressive  enough. 

The  content  of  ecstasy  is  defined  by  the  followers  of  prophetic 

Kabbalism  by  yet  another  and  even  stranger  term  which  deserves, 

for  the  unexpected  turn  it  takes,  the  special  attention  of  the  psycho- 

logist. According  to  this  definition,  in  prophetic  ecstasy  man  en- 
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counters  his  own  self  confronting  and  addressing  him.  This  occult 

experience  was  estimated  higher  than  the  visions  of  light  usually 

accompanying  ecstasy.™  The  Midrash  says  of  the  anthropomorphic 
utterances  of  the  prophets:  Great  is  the  strength  of  the  prophets 

who  assimilate  the  form  to  Him  who  formed  it,**  that  is  to  say  who 

compare  man  to  God.  Some  Kabbalists  of  Abulafia's  school,  how- 
ever, interpret  this  sentence  differently.  The  form  being  compared 

to  its  creator,  i.  e.,  being  of  divine  nature,  is  the  pure  spiritual  self 

of  man  departing  from  him  during  prophecy.  The  following  fine 

passage  has  been  conserved  by  a  collector  of  Kabbalistic  traditions:" 

"Know  that  the  complete  secret  of  prophecy  consists  for  the  prophet 
in  that  he  suddenly  sees  the  shape  of  his  self  standing  before  him 
and  he  forgets  his  self  and  it  is  disengaged  from  him  and  he  sees  the 

shape  of  his  self  before  him  talking  to  him  and  predicting  the  future, 
and  of  this  secret  our  teachers  said:  Great  is  the  strength  of  the 

prophets  who  compare  the  form  [appearing  to  them]  to  Him 

who  formed  it.  Says  Rabbi  Abraham  ibn  Ezra:  'In  prophecy  the 
one  who  hears  is  a  human  being  and  the  one  who  speaks  is  a  human 

being.'"  .  .  .  And  another  scholar  writes:  *I  know  and  I  understand 
with  absolute  certainty  that  I  am  neither  a  prophet  nor  the  son  of 

a  prophet,  that  the  holy  spirit  is  not  in  me  and  that  I  have  no 

power  over  the  "divine  voice";  for  of  all  these  things  I  have  not 
been  found  worthy,  for  1  did  not  take  off  my  dress  nor  did  I  wash 

my  feet— and  yet  I  call  heaven  and  earth  to  witness  that  one  day 
I  sat  and  wrote  down  a  Kabbalistic  secret;  suddenly  I  saw  the  shape 

of  my  self  standing  before  me  and  myself  disengaged  from  me  and 

I  was  forced  to  stop  writingl"  This  explanation  of  the  occult  char- 
acter of  prophecy  as  self-confrontation  sounds  like  a  mystical  inter- 

pretation of  the  old  Platonic  prescript:  "Recognize  thyself",  as 
"Behold  thy  self." 
The  state  of  ecstasy  as  described  by  Abulafia,  frequently,  so  it 

seems,  on  the  basis  of  personal  experience,  also  carries  with  it  some- 

thing like  an  anticipatory  redemption.  The  illuminate  feels  him- 
self not  only  aglow  with  a  heavenly  fire,  but  also  as  it  were  anointed 

with  sacred  and  miraculous  oil.  He  becomes,  as  Abulafia  puts  it, 

by  playing  upon  the  double  meaning  of  the  Hebrew  word  Mashiah, 

the  Lord's  anointed."  He  is,  so  to  speak,  his  own  Messiah,  at  least 
for  the  brief  period  of  his  ecstatical  experience. 
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Abulafia  calls  his  method  "The  Path  of  the  Names,"  in  contrast 
to  the  Kabbalists  of  his  time,  whose  doctrine  concerning  the  reali- 

sation of  the  divine  attributes  it  referred  to  as  "The  Path  of  the 

Sefiroth.'"*  Only  together  the  two  paths  from  the  whole  of  the  Kab- 
balah, the  Path  of  the  Sefiroth  the  'rabbinical'  and  that  of  the 

Names  the  'prophetic'  Kabbalah.  The  student  of  Kabbalah  is  to 

begin  with  the  contemplation  of  the  ten  Sefiroth."  These,  indeed, 
during  meditation  are  to  become  objects  of  quickened  imagination 
rather  than  objects  of  an  external  knowledge  acquired  by  merely 

learning  their  names  as  attributes  or  even  symbols  of  God."  For  in 
the  Sefiroth,  too,  according  to  Abulafia,  there  are  revealed  the 

'profundities  of  the  intellectus  agens',  that  cosmic  power  which  for 
the  mystic  coincides  with  the  splendor  of  the  Shekhinah."  Only 
from  there  is  he  to  proceed  to  the  twenty-two  letters  which  represent 
a  deeper  stage  of  penetration. 

For  what  he  calls  the  Path  of  the  Names,  the  ancient  Jewish  Gnos- 
tics, as  we  have  seen,  employed  another  term,  namely  Maaseh 

Merkahah,  literally  translated  "The  Work  of  the  Chariot,"  because 
of  the  Celestial  chariot  which  was  supposed  to  carry  the  throne  of 
God  the  Creator.  Abulafia,  with  his  penchant  for  playing  upon 
words,  introduces  his  new  doctrine  as  the  true  Maaseh  Merkabah— 

a  term  which  can  also  be  taken  to  mean  "combination".  The  theory 
of  combining  the  letters  and  names  of  God— that  is  the  true  vision 

of  the  Merkabah."  It  is  true  that  where  he  describes  the  seven  stages 
of  knowledge  of  the  Torah,  from  the  inquiry  into  the  literal  mean- 

ing of  the  word  to  the  stage  of  prophecy,  he  draws  a  distinction 
between  prophetic  Kabbalism,  which  is  the  sixth  stage,  and  the  holy 
of  holies  to  which  it  is  merely  the  preliminary.  The  substance  of 

this  final  stage,  in  which  "the  language  which  comes  from  the  active 

intellect"  is  understood,  may  not  be  divulged  even  if  it  were  pos- 
sible to  clothe  it  in  words.*  But  as  we  have  seen,  Abulafia  himself, 

despite  this  solemn  vow,  has  lifted  a  corner  of  the  veil. 

It  remains  to  be  said  that  Abulafia  is  far  from  despising  philo- 

sophical knowledge.  Indeed,  he  even  says  in  one  place  that  philos- 
ophy and  Kabbalah  both  owe  their  existence  to  the  active  intellect, 

with  the  difference  that  Kabbalism  represents  a  more  profound 
manifestation  of  the  spirit  and  probes  into  a  deeper  and  more 
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spiritual  legion.""  At  the  same  time,  however,  he  is  definitely  of  the 
opinion  that  certain  philosophical  problems  are  meaningless,  ex- 

cept insofar  as  they  serve  to  lead  the  mind  astray.  It  is  interesting  to 

hear  his  conmient  on  the  dispute  concerning  the  supposed  eternity 

or  non-eternity  of  the  universe,  by  and  large  one  of  the  main  issues 
of  Jewish  philosophy  in  its  struggle  against  pure  Aristotelianism. 
The  fact  that  the  Torah  advances  no  proof  for  either  contention 

is  explained  by  Abulafia  by  remarking  that  from  the  point  of  view 
of  prophetic  Kabbalism,  itself  the  crowning  achievement  of  the 

Torah,  the  whole  question  is  meaningless.  "The  prophet,  after  all, 
demands  nothing  from  the  Torah  except  that  which  helps  him  to 
reach  the  stage  of  prophecy.  What  then  does  it  mean  to  him 
whether  the  world  is  eternal  or  created,  since  its  eternity  can  neither 

advance  his  development  nor  take  anything  away  from  him.  And 

the  same  is  true  of  the  hypothesis  that  the  world  came  into  exis- 

tence at  a  given  moment.""^  Religious  importance  attaches  solely  to 

that  which  contributes  to  man's  perfection,  and  that  is  above  all 
else  the  Path  of  the  Names.  Although  Abulafia  himself  denies  the 

eternity  of  the  world,"  he  is  inclined  to  adopt  a  strictly  pragmatic 
attitude  and  to  dismiss  the  whole  argument  as  sterile. 

In  short,  Abulafia  is  before  all  else  what  one  might  call  an  emin- 
ently practical  Kabbalist.  It  is  true  that  in  Kabbalistic  parlance 

'Practical  Kabbalism'  means  something  entirely  different.  It  simply 
means  magic,  though  practised  by  means  which  do  not  come  under 
a  religious  ban,  as  distinct  from  black  magic,  which  uses  demonic 

powers  and  probes  into  sinister  regions.  The  fact  is,  however,  that 
this  consecrated  form  of  magic,  which  calls  out  the  tremendous 

powers  of  the  names,  is  not  very  far  removed  from  Abulafia's  method; 
if  the  sources  from  which  he  drew  the  elements  of  his  doctrine  are 

investigated  more  closely— a  task  which  is  outside  the  scope  of  this 
lecture— it  becomes  plain  that  all  of  them,  both  the  Jewish  and  the 
non-Jewish,  are  in  fact  closely  connected  with  magical  traditions 
and  disciplines.  This  is  true  both  of  the  ideas  of  the  mediieval 

German  Hasidim,  which  seem  to  have  made  a  deep  impression 

upon  him,"*  and  of  the  tradition  of  Yoga  which  in  devious  ways 
had  also  influenced  certain  Moslem  mystics,  and  with  which  he  may 

have  become  acquainted  during  his  Oriental  travels.  But  it  is  no 
less  true  that  Abulafia  himself  has  decisively  rejected  magic  and 

condemned  in  advance  all  attempts  to  use  the  doctrine  of  the  holy 
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names  for  magical  purposes.  In  countless  polemics  he  condemns 

magic  as  a  falsification  of  true  mysticism;*"  he  does  admit  a  magic 

directed  towards  one's  own  self,  a  magic  of  inwardness— I  think 
that  is  the  general  name  one  could  give  to  his  doctrine— but  none 
which  aims  at  bringing  about  external  sensory  results,  even  though 

the  means  may  be  inward,  permissible  and  even  sacred.  Such  magic 

is  possible,  according  to  Abulafia,  but  he  who  practices  it  is  ac- 

cursed."* Already  in  his  first  known  work  Abulafia  maintains  that 
conjuration  of  demons,  although  as  a  matter  of  fact  based  on  a 

delusive  fantasy,  was  just  good  enough  to  strike  the  rabble  with  a 

healthy  terror  of  religion.""  Elsewhere  he  warns  against  the  use  of 

the  "Book  of  Creation"  for  the  purpose  of  creating  to  oneself— 
in  the  words  of  the  Talmud— a  fat  calf.  They  who  want  this,  he 

says  bluntly,  are  themselves  calves." 
Abulafia  has  resolutely  taken  the  path  that  leads  inwards,  and  1 

think  one  can  say  he  has  pursued  it  as  far  as  anybody  in  latter-day 
Jewry.  But  this  path  runs  along  the  border  between  mysticism  and 
magic,  and  for  all  the  irreconcilable  difference  that  appears  to  exist 

between  the  two,  their  interrelation  is  more  profound  than  is  us- 

ually taken  for  granted.  There  are  certain  points  at  which  the  be- 

lief of  the  mystic  easily  becomes  that  of  the  magician,  and  Abulafia's 
magic  of  inwardness,  which  I  have  just  outlined,  is  one  of  them. 

Although  he  himself  escaped  the  danger  of  sliding  insensibly  from 

the  meditative  contemplation  of  the  holy  names  into  magical  prac- 
tices aimed  at  external  objects,  many  of  his  successors  fell  into  con- 

fusion and  tended  to  expect  from  the  inward  path  the  power  to 

change  the  outer  world.  The  magician's  dream  of  power  and  lord- 
ship over  nature  by  mere  words  and  strained  intention,  found  its 

dreamers  in  the  Ghetto  also  and  formed  manifold  combinations  with 

the  tjaeoretical  and  practical  interests  of  mysticism  proper.  Histori- 
cally, Kabbalism  presents  itself  almost  invariably  as  a  combination 

of  the  two.  Abulafia's  doctrine  of  combination  {Hokhmath  ha- 
Tseruf)  came  to  be  regarded  by  later  generations  as  the  key  not 

only  to  the  mysteries  of  Divinity  but  also  to  the  exercise  of  magi- 
cal powers. 

In  the  literature  of  the  14th  to  16th  centuries  on  the  Hokhmath 

ha-Tseruf  we  find  a  blend  of  ecstatic  and  theosophic  Kabbalism. 
Thus  for  instance  a  writing  of  this  character  could  even  be  ascribed 

to  Maimonides  who  appears  here  as  a  practical  magician  and  thau- 
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maturge."  And  thus  instructions  concerning  meditation  on  the  dif- 
ferent possibilities  of  vocalizing  the  Tetragrammaton  are  given  in 

the  very  awkward  book  Berith  Menuhah,  "Order  of  Calmness", 
which  was  almost  the  only  one  of  these  books  to  be  printed.®"  These 
instructions  concerning  meditation  describe  the  lights  flashing  up 
in  the  soul  of  the  devotee,  but  at  the  same  time  dwell  rather  exten- 

sively on  the  magical  application  of  the  names  of  God.  Yet  in  the 
two  great  works  of  the  Kabbalist  Josef  ibn  Sayah  of  Jerusalem, 

which  were  composed  about  1540  and  which  we  possess  in  manu- 
script, both  sides  of  this  Jewish  Yoga  are  brought  into  a  system  and 

pushed  to  excess:  meditation  endeavoring  to  reveal  ever  deeper 

layers  of  the  soul  and  more  of  its  secret  lights,  and  magical  appli- 

cation of  the  forces  of  the  soul  thus  revealed  by  inward  meditation.*'* 
Finally,  it  may  be  interesting  to  note,  that  in  the  writings  of  some 

Kabbalists  the  Great  Name  of  God  appears  as  the  supreme  object  of 
meditation  in  the  last  hour  of  the  martyrs.  In  a  powerful  speech  of 
the  great  mystic  Abraham  ben  Eliezer  Halevi  of  Jerusalem  (died 

about  1530)  we  find  a  recommendation  to  those  who  face  martyr- 
dom. He  advises  them  to  concentrate,  in  the  hour  of  their  last 

ordeal,  on  the  Great  Name  of  God;  to  imagine  its  radiant  letters 
between  their  eyes  and  to  fix  all  their  attention  on  it.  Whoever 
does  this,  will  not  feel  the  burning  flames  or  the  tortures  to  which 

he  is  subjected.  "And  although  this  may  seem  improbable  to  hu- 
man reason,  it  has  been  experienced  and  transmitted  by  the  holy 

martyrs."*" 
8 

Of  the  attractive  power  of  these  ideas  and  practices  we  possess  a 

very  precious  testimonial.  An  anonymous  disciple  of  Abulafia's 
wrote  a  book  in  1295,  apparently  in  Palestine,  in  which  he  set  forth 

the  basic  ideas  of  prophetic  Kabbalism."^  Discussing  three  paths  of 
"expansion",  i.  e.  of  the  progress  of  the  spirit  from  corporeality  to 
an  ever  purer  spiritual  apprehension  of  objects,  he  has  interpolated 
an  autobiographical  account.  In  it  he  describes  very  accurately  and 

without  doubt  reliably  his  own  development,  as  well  as  his  experi- 
ences with  Abulafia  and  the  latter's  Kabbalah.  He  does  not  name 

Abulafia,  but  from  the  description  he  gives  and  the  kindred  ideas 
he  employs,  there  can  be  no  doubt  to  whom  he  alludes.  This  book 

is  called  Shaare  Tsedek,  "Gates  of  Justice."  Four  manuscripts  of  it 
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are  extant.  But  only  two  of  them^"'  contain  this  autobiographical 
account  which  obviously  in  the  other  two  has  fallen  a  prey  to  that 

previously  mentioned  self-censorship  of  the  Kabbalists  who  are  ad- 
verse to  confessions  of  an  all  too  intimate  character  concerning 

mystical  experiences,  and  before  whom  the  author  deems  it  neces- 
sary to  apologize  for  his  candor. 

I  believe  it  will  be  a  good  illustration  for  what  I  have  been  say- 
ing if  1  give  the  main  parts  of  this  account,  which  in  my  opinion, 

is  of  extraordinary  psychological  interest.* 
IM 

"I,  SO  and  so,  one  of  the  lowliest,  have  probed  my  heart  for  ways 
of  grace  to  bring  about  spiritual  expansion  and  I  have  found  three 
ways  of  progress  to  spiritualization:  the  vulgar,  the  philosophic, 
and  the  Kabbalistic  way.  The  vulgar  way  is  that  which,  so  I  learned, 
is  practiced  by  Moslem  ascetics.  They  employ  all  manner  of  devices 

to  shut  out  from  their  souls  all  'natural  forms',  every  image  of  the 
familiar,  natural  world.  Then,  they  say,  when  a  spiritual  form,  an 
image  from  the  spiritual  world,  enters  their  soul,  it  is  isolated  in 
their  imagination  and  intensifies  the  imagination  to  such  a  degree 
that  they  can  determine  beforehand  that  which  is  to  happen  to  us. 
Upon  inquiry,  I  learned  that  they  summon  the  Name,  allah,  as 
it  is  in  the  language  of  Ishmael.  I  investigated  further  and  1  found 
that,  when  they  pronounce  these  letters,  they  direct  their  thought 

completely  away  from  every  possible  'natural  form',  and  the  very 
letters  allah  and  their  diverse  powers  work  upon  them.  They 

are  carried  off  into  a  trance  without  realizing  how,  since  no  Kab- 
balah has  been  transmitted  to  them.  This  removal  of  all  natural 

forms  and  images  from  the  soul  is  called  with  them  Effacement.^'* 

"The  second  way  is  the  philosophic,  and  the  student  will  experi- 
ence extreme  difficulty  in  attempting  to  drive  it  from  his  soul  be- 

cause of  the  great  sweetness  it  holds  for  the  human  reason  and  the 
completeness  with  which  that  reason  knows  to  embrace  it.  It  consists 
in  this:  That  the  student  forms  a  notion  of  some  science,  mathema- 

tics for  instance,  and  then  proceeds  by  analogy  to  some  natural 
science  and  then  goes  on  to  theology.  He  then  continues  further  to 
circle  round  this  centre  of  his,  because  of  the  sweetness  of  that 

which  arises  in  him  as  he  progresses  in  these  studies.  The  sweetness 
of  this  so  delights  him  that  he  finds  neither  gate  nor  door  to  enable 
him  to  pass  beyond  the  notions  which  have  already  been  established 
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in  him.  At  best,  he  can  perhaps  enjoy  a  [contemplative]  spinning 
out  of  his  thoughts  and  to  this  he  will  abandon  himself,  retiring 

into  seclusion  in  order  that  no  one  may  disturb  his  thought  until 

it  proceed  a  little  beyond  the  purely  philosophic  and  turn  as  the 
flaming  sword  which  turned  every  way.  The  true  cause  of  all  this 

is  also  to  be  found  in  his  contemplation  of  the  letters  through 

which,  as  intermediaries,  he  ascertains  things.  The  subject  which 
impressed  itself  on  his  human  reason  dominates  him  and  his  power 
seems  to  him  great  in  all  the  sciences,  seeing  that  this  is  natural  to 

him  [i.  e.  thus  to  ascertain  them].  He  contends  that  given  things 

are  revealed  to  him  by  way  of  prophecy,  although  he  does  not 
realize  the  true  cause,  but  rather  thinks  that  this  occured  to  him 

merely  because  of  the  extension  and  enlargement  of  his  human 

reason  .  .  .  But  in  reality  it  is  the  letters  ascertained  through 

thought  and  imagination,  which  influence  him  through  their  mo- 
tion and  which  concentrate  his  thought  on  difi&cult  themes,  al- 

though he  is  not  aware  of  this. 

"But  if  you  put  the  difficult  question  to  me:  'Why  do  we  nowa- 
days pronounce  letters  and  move  them  and  try  to  produce  effects 

with  them  without  however  noticing  any  effect  being  produced  by 

them?'— the  answer  lies,  as  I  am  going  to  demonstrate  with  the 
help  of  Shaddai,  in  the  third  way  of  inducing  spiritualization.  And 
I,  the  humble  so  and  so,  am  going  to  tell  you  what  I  experienced 
in  this  matter. 

"Know,  friends,  that  from  the  beginning  I  felt  a  desire  to  study 
Torah  and  learned  a  little  of  it  and  of  the  rest  of  Scripture.  But  I 

found  no  one  to  guide  me  in  the  study  of  the  Talmud,  not  so  much 
because  of  the  lack  of  teachers,  but  rather  because  of  my  longing  for 

my  home,  and  my  love  for  father  and  mother.  At  last,  however, 

God  gave  me  strength  to  search  for  the  Torah,  I  went  out  and 

sought  and  found,  and  for  several  years  I  stayed  abroad  studying 
Talmud.  But  the  flame  of  the  Torah  kept  glowing  within  me, 

though  without  my  realizing  it. 

"I  returned  to  my  native  land  and  God  brought  me  together  with 

a  Jewish  philosopher  with  whom  I  studied  some  of  Maimonides' 
"Guide  of  the  Perplexed"  and  this  only  added  to  my  desire.  1  ac- 

quired a  little  of  the  science  of  logic  and  a  little  of  natural  science, 

and  this  was  very  sweet  to  me  for,  as  you  know,  'nature  attracts 
nature.'  And  God  is  my  witness:  If  I  had  not  previously  acquired 
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Strength  of  faith  by  what  little  I  had  learned  of  the  Torah  and  the 

Talmud,  the  impulse  to  keep  many  of  the  religious  commands 

would  have  left  me  although  the  fire  of  pure  intention  was  ablaze 

in  my  heart.  But  what  this  teacher  communicated  to  me  in  the  way 

of  philosophy  [on  the  meaning  of  the  commandments],  did  not 
suffice  me,  until  the  Lord  had  me  meet  a  godly  man,  a  Kabbalist 

who  taught  me  the  general  outlines  of  the  Kabbalah.  Nevertheless, 

in  consequence  of  my  smattering  of  natural  science,  the  way  of  Kab- 
balah seemed  all  but  impossible  to  me.  It  was  then  that  my  teacher 

said  to  me:  'My  son,  why  do  you  deny  something  you  have  not  tried? 
Much  rather  would  it  befit  you  to  make  a  trial  of  it.  If  you  then 

should  find  that  it  is  nothing  to  you— and  if  you  are  not  perfect 

enough  to  find  the  fault  with  yourself— then  you  may  say  that  there 

is  nothing  to  it.'  But,  in  order  to  make  things  sweet  to  me  until  my 
reason  might  accept  them  and  I  might  penetrate  into  them  with 

eagerness,  he  used  always  to  make  me  grasp  in  a  natural  way  every- 
thing in  which  he  instructed  me.  1  reasoned  thus  within  myself: 

There  can  only  be  gain  here  and  no  loss.  I  shall  see;  if  I  find  some- 
thing in  all  of  this,  that  is  sheer  gain;  and  if  not,  that  which  I  have 

already  had  will  still  be  mine.  So  I  gave  in  and  he  taught  me  the 

method  of  the  permutations  and  combinations  of  letters  and  the 

mysticism  of  numbers  and  ilie  other  'Paths  of  the  book  Yetsirah.' 
In  each  path  he  had  me  wander  for  two  weeks  until  each  form  had 
been  engraven  in  mv  heart,  and  so  he  led  nie  on  tor  four  months 

or  so  and  then  ordered  me  to  'efface'  everything. 
"He  used  to  tell  me:  'My  son,  it  is  not  the  intention  that  you 

come  to  a  stop  with  some  finite  or  given  form,  even  though  it  be  of 

the  highest  order.  Much  rather  is  this  the  "Path  of  the  Names":  The 
less  understandable  they  are,  the  higher  their  order,  until  you  arrive 

at  th^  activity  of  a  force  which  is  no  longer  in  your  control,  but 

rather  your  reason  and  your  thought  is  in  its  control.  I  replied:  'If 
that  be  so  [that  all  mental  and  sense  images  must  be  effaced],  why 

then  do  you.  Sir,  compose  books  in  which  the  methods  of  the  na- 

tural scientists  are  coupled  with  instruction  in  the  holy  Names?"** 

He  answered:  'For  you  and  the  likes  of  you  among  the  followers 
of  philosophy,  to  allure  your  human  intellect  through  natural 

means,  so  that  perhaps  this  attraction  may  cause  you  to  arrive  at 

the  knowledge  of  the  Holy  Name.'  And  he  produced  books  for  me 
made  up  of  [combinations  of]  letters  and  names  and  mystic  num- 
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bers  [Gematrioth],  of  which  nobody  will  ever  be  able  to  under- 
stand anything  for  they  are  not  composed  in  a  way  meant  to  be 

understood.  He  said  to  me:  'This  is  the  [undefiled]  Path  of  the 

Names.'  And  indeed,  I  would  see  none  of  it  as  my  reason  did  not 
accept  it.  He  said:  'It  was  very  stupid  of  me  to  have  shown  them 

to  you.' 
"In  short,  after  two  months  had  elapsed  and  my  thought  had 

disengaged  itself  [from  everything  material]  and  I  had  become 

aware  of  strange  phenomena  occurring  within  me,  I  set  myself  the 

task  at  night  of  combining  letters  with  one  another  and  of  ponder- 
ing over  them  in  philosophical  meditation,  a  little  different  from 

the  way  1  do  now,  and  so  I  continued  for  three  nights  without  tell- 
ing him.  The  third  night,  after  midnight,  I  nodded  off  a  little,  quill 

in  hand  and  paper  on  my  knees.  Then  I  noticed  that  the  candle 

was  about  to  go  out.  I  rose  to  put  it  right,  as  oftentimes  happens  to 
a  person  awake.  Then  I  saw  that  the  light  continued.  I  was  greatly 
astonished,  as  though,  after  close  examination,  I  saw  that  it  issued 

from  myself.  1  said:  'I  do  not  believe  it.'  I  walked  to  and  fro  all 
through  the  house  and,  behold,  the  light  is  with  me;  I  lay  on  a 

couch  and  covered  myself  up,  and  behold,  the  light  is  with  me  all 

the  while.  I  said:  'This  is  truly  a  great  sign  and  a  new  phenomenon 

which  I  have  perceived.' 
"The  next  morning  I  communicated  it  to  my  teacher  and  I 

brought  him  the  sheets  which  I  had  covered  with  combinations  of 

letters.  He  congratulated  me  and  said:  'My  son,  if  you  would  devote 
yourself  to  combining  holy  Names,  still  greater  things  would  hap- 

pen to  you.  And  now,  my  son,  admit  that  you  are  unable  to  bear 

not  combining.  Give  half  to  this  and  half  to  that,  that  is,  do  combi- 

nations half  of  the  night,  and  permutations  half  of  the  night.'  1  prac- 
ticed this  method  for  about  a  week.  During  the  second  week  the 

power  of  meditation  became  so  strong  in  me  that  I  could  not  man- 
age to  write  down  the  combinations  of  letters  [which  automatically 

spurted  out  of  my  pen],  and  if  there  had  been  ten  people  present 
they  would  not  have  been  able  to  write  down  so  many  combinations 

as  came  to  me  during  the  influx.  When  I  came  to  the  night  in  which 

this  power  was  conferred  on  me,  and  midnight— when  this  power 

especially  expands  and  gains  strength  whereas  the  body  weakens— 
had  passed,  I  set  out  to  take  up  the  Great  Name  of  God,  consisting 

of  seventy-two  names,  permuting  and  combining  it.*"  But  when  I 
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had  done  this  for  a  little  while,  behold,  the  letters  took  on  in  my 

eyes  the  shape  of  great  mountains,  strong  trembling  seized  me  and 
I  could  summon  no  strength,  my  hair  stood  on  end,  and  it  was  as 
if  I  were  not  in  this  world.  At  once  1  fell  down,  for  I  no  longer 

felt  the  least  strength  in  any  of  my  limbs.  And  behold,  something 
resembling  speech  emerged  from  my  heart  and  came  to  my  lips  and 

forced  them  to  move.  I  thought— perhaps  this  is,  God  forbid,  a  spirit 
of  madness  that  has  entered  into  me?  But  behold,  I  saw  it  uttering 

wisdom.  I  said:  'This  is  indeed  the  spirit  of  wisdom.'  After  a  little 
while  my  natural  strength  returned  to  me,  I  rose  very  much  im- 

paired and  I  still  did  not  believe  myself.  Once  more  1  took  up  the 
Name  to  do  with  it  as  before  and,  behold,  it  had  exactly  the  same 
effect  on  me.  Nevertheless  I  did  not  believe  until  I  had  tried  it 
four  or  five  times. 

"When  I  got  up  in  the  morning  I  told  my  teacher  about  it.  He 
said  to  me:  'And  who  was  it  that  allowed  you  to  touch  the  Name? 
Did  I  not  tell  you  to  permute  only  letters?'  He  spoke  on:  'What 
happened  to  you,  represents  indeed  a  high  stage  among  the  pro- 

phetic degrees.'  He  wanted  to  free  me  of  it  for  he  saw  that  my  face 
had  changed.  But  1  said  to  him:  'In  heaven's  name,  can  you  per- 

haps impart  to  me  some  power  to  enable  me  to  bear  this  force 

emerging  from  my  heart  and  to  receive  influx  from  it?'  For  I 
wanted  to  draw  this  force  towards  me  and  receive  influx  from  it, 

for  it  much  resembles  a  spring  filling  a  great  basin  with  water.  If 

a  man  [not  being  properly  prepared  for  it]  should  open  the  dam, 
he  would  be  drowned  in  its  waters  and  his  soul  would  desert  him. 

He  said  to  me:  'My  son,  it  is  the  Lord  who  must  bestow  such  power 
upon  you  for  such  power  is  not  within  man's  control." 

"That  Sabbath  night  also  the  power  was  active  in  me  in  the 
same  vfay.  When,  after  two  sleepless  nights,  I  had  passed  day  and 

night  in  meditating  on  the  permutations  or  on  the  principles  essen- 
tial to  a  recognition  of  this  true  reality  and  to  the  annihilation  of 

all  extraneous  thought— then  I  had  two  signs  by  which  I  knew  that 
I  was  in  the  right  receptive  mood.  The  one  sign  was  the  intensifica- 

tion of  natural  thought  on  very  profound  objects  of  knowledge,  a 
debility  of  the  body  and  strengthening  of  the  soul  until  1  sat  there, 
my  self  all  soul.  The  second  sign  was  that  imagination  grew  strong 
within  me  and  it  seemed  as  though  my  forehead  were  going  to  burst. 
Then  I  knew  that  I  was  ready  to  receive  the  Name.  I  also  that 
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Sabbath  night  ventured  at  the  great  ineffable  Name  of  God  [the 

name  JHWH].  But  immediately  that  I  touched  it,  it  weakened  me 

and  a  voice  issued  from  me  saying:  'Thou  shalt  surely  die  and  not 
livel  Who  brought  thee  to  touch  the  Great  Name?'  And  behold, 

immediately  I  fell  prone  and  implored  the  Lord  God  saying:  'Lord 
of  the  universe  1  I  entered  into  this  place  only  for  the  sake  of 

Heaven,  as  Thy  glory  knoweth.  What  is  my  sin  and  what  my  trans- 
gression? 1  entered  only  to  know  Thee,  for  has  not  David  already 

commanded  Solomon:  Know  the  God  of  thy  father  and  serve  Him; 

and  has  not  our  master  Moses,  peace  be  upon  him,  revealed  this  to 
us  in  the  Torah  saying:  Show  me  now  Thy  way,  that  I  may  know 

Thee,  that  I  may  there  find  grace  in  Thy  sight?'  And  behold,  I  was 
still  speaking  and  oil  like  the  oil  of  the  anointment  anointed  me 

from  head  to  foot  and  very  great  joy  seized  me  which  for  its  spiri- 
tuality and  the  sweetness  of  its  rapture  I  cannot  describe. 

"All  this  happened  to  your  servant  in  his  beginnings.  And  I  do 
not,  God  forbid,  relate  this  account  from  boastfulness  in  order  to 

be  thought  great  in  the  eyes  of  the  mob,  for  I  know  full  well  that 
greatness  with  the  mob  is  deficiency  and  inferiority  with  those 

searching  for  the  true  rank  which  differs  from  it  in  genus  and  in 

species  as  light  from  darkness. 

"Now,  if  some  of  our  own  philosophizers,  sons  of  our  people  who 
feel  themselves  attracted  towards  the  naturalistic  way  of  knowledge 

and  whose  intellectual  power  in  regard  to  the  mysteries  of  the 

Torah  is  very  weak,  read  this,  they  will  laugh  at  me  and  say:  See 
how  he  tries  to  attract  our  reason  with  windy  talk  and  tales,  with 

fanciful  imaginations  which  have  muddled  his  mind  and  which  he 
takes  at  their  face  value  because  of  his  weak  mental  hold  on  natural 

science.  Should  however  Kabbalists  see  this,  such  as  have  some 

grasp  of  this  subject  or  even  better  such  as  have  had  things  divulged 

to  them  in  experiences  of  their  own,  they  will  rejoice  and  my  words 

will  win  their  favor.  But  their  difficulty  will  be  that  I  have  dis- 
closed all  of  this  in  detail.  Nevertheless,  God  is  my  witness  that  my 

intention  is  in  majorem  dei  gloriam  and  I  would  wish  that  every 

single  one  of  our  holy  nation  were  even  more  excellent  herein  and 

purer  than  L  Perhaps  it  would  then  be  possible  to  reveal  things  of 
which  I  do  not  as  yet  know  ...  As  for  me,  I  cannot  bear  not  to 

give  generously  to  others  what  God  has  bestowed  upon  me.  But 
since  for  this  science  there  is  no  naturalistic  evidence,  its  premises 
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being  as  spiritual  as  are  its  inferences,  I  was  forced  to  tell  this  story 

of  the  experience  that  befell  me.  Indeed,  there  is  no  proof  in  this 

science  except  experience  itself  .  .  .  That  is  why  1  say,  to  the  man 

who  contests  this  path,  that  I  can  give  him  an  experimental  proof, 

namely,  my  own  evidence  of  the  spiritual  results  of  my  own  ex- 
periences in  the  science  of  letters  according  to  the  book  Yetsirah. 

I  did  not,  to  be  sure,  experience  the  corporeal  [magic]  effects 

[of  such  practices];  and  even  granting  the  possibility  of  such  a  form 

of  experience,  I  for  my  part  want  none  of  it,  for  it  is  an  inferior 
form,  especially  when  measured  by  the  perfection  which  the  soul 

can  attain  spiritually.  Indeed,  it  seems  to  me  that  he  who  attempts 

to  secure  these  [magic]  effects  desecrates  God's  name,  and  it  is  this 
that  our  teachers  hint  at  when  they  say:  Since  licence  prevailed,  the 

name  of  God  has  been  taught  only  to  the  most  reticent  priests.*** 

"The  third  is  the  Kabbalistic  way.  It  consists  of  an  amalgamation 
in  the  soul  of  man  of  the  principles  of  mathematical  and  of  natural 
science,  after  he  has  first  studied  the  literal  meanings  of  the  Torah 

and  of  the  faith,  in  order  thus  through  keen  dialectics  to  train  his 

mind  and  not  in  the  manner  of  a  simpleton  to  believe  in  everything. 
Of  all  this  he  stands  in  need  only  because  he  is  held  captive  by 

the  world  of  nature.  For  it  is  not  seemly  that  a  rational  being  held 

captive  in  prison  should  not  search  out  every  means,  a  hole  or  a 

small  fissure,  of  escape.  If  today  we  had  a  prophet  who  showed  us 
a  mechanism  for  sharpening  the  natural  reason  and  for  discovering 

there  subtle  forms  by  which  to  divest  ourselves  of  corporeality,  we 
should  not  need  all  these  natural  sciences  in  addition  to  our  Kab- 

balah which  is  derived  from  the  basic  principles  or  heads  of  chap- 

ters of  the  book  Yetsirah  concerning  the  letters  [and  their  combina- 
tions] .  .  .  For  the  prophet  would  impart  to  us  the  secrets  of  the 

combination  of  consonants  and  of  the  combination  of  vowels  be- 

tween them,  the  paths  by  which  the  secret  and  active  powers  eman- 
ate, and  the  reason  that  this  emanation  is  sometimes  hindered  from 

above  .  .  .  All  this  he  would  convey  to  us  directly  whereas  now 
we  are  forced  to  take  circuitous  routes  and  to  move  about  restrain- 

edly  and  go  out  and  come  in  on  the  change  that  God  may  confront 

us.  For  as  a  matter  of  fact  every  attainment  in  this  science  of  Kab- 
balah looked  at  from  its  point  of  view  is  only  a  chance,  even 

though,  for  us,  it  be  the  very  essence  of  our  being.*" 

"This  Kabbalistic  way,  or  method,  consists,  first  of  all,  in  the 
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cleansing  of  the  body  itself,  for  the  bodily  is  symbolic  of  the  spir- 
itual. Next  in  the  order  of  ascent  is  the  cleansing  of  your  bodily 

disposition  and  your  spiritual  propensities,  especially  that  of  anger, 
or  your  concern  for  anything  whatsoever  except  the  Name  itself, 
be  it  even  the  care  for  your  only  beloved  son;  and  this  is  the  secret 

of  the  Scripture  that  'God  tried  Abraham.'  A  further  step  in  the 
order  of  ascent  is  the  cleansing  of  one's  soul  from  all  other  sciences 
which  one  has  studied.  The  reason  for  this  is  that  being  natural- 

istic and  limited,  they  contaminate  the  soul,  and  obstruct  the  pas- 
sage through  it  of  the  divine  forms.  These  forms  are  extremely 

subtle;  and  though  even  a  minor  form  is  something  innately  great 

in  comparison  with  the  naturalistic  and  the  rational,  it  is  never- 
theless an  unclean,  thick  veil  in  comparison  with  the  subtlety  of 

the  spirit.  On  this  account  seclusion  in  a  separate  house  is  pre- 
scribed, and  if  this  be  a  house  in  which  no  [outside]  noise  can  be 

heard,  the  better.  At  the  beginning  it  is  advisable  to  decorate  the 
house  with  fresh  greens  in  order  to  cheer  the  vegetable  soul  which 
a  man  possesses  side  by  side  with  his  animal  soul.  Next,  one  should 
pray  and  sing  psalms  in  a  pleasant  melodious  voice,  and  [read] 
the  Torah  with  fervor,  in  order  to  cheer  the  animal  soul  which 

a  man  possesses  side  by  side  with  his  rational  soul.  Next,  one  directs 
his  imagination  to  intelligible  things  and  to  understanding  how 
one  thing  proceeds  from  another.  Next,  one  proceeds  to  the  moving 
of  letters  which  [in  their  combinations]  are  unintelligible,  thus  to 
detach  the  soul  [from  the  senses]  and  to  cleanse  it  of  all  the  forms 

formerly  within  it.  In  the  same  way  one  proceeds  with  the  improve- 
ment of  his  [bodily]  matter  by  meat  and  drink,  and  improves  it 

[the  body]  by  degrees.  As  to  the  moving  of  letters  we  shall  deal  with 

some  methods  in  the  chapter  'Letters.'  Next,  one  reaches  the  stage 
of  'skipping'  as  Scripture  says,  'and  his  banner  over  me  was  love.'"" 
It  consists  of  one's  meditating,  after  all  operations  with  the  letters 
are  over,  on  the  essence  of  one's  thought,  and  of  abstracting  from  it 
every  word,  be  it  connected  with  a  notion  or  not.  In  the  perform- 

ance of  this  'skipping'  one  must  put  the  consonants  which  one  is 
combining  into  a  swift  motion.  This  motion  heats  the  thinking  and 

so  increases  joy  and  desire,  that  craving  for  food  and  sleep  or  any- 
thing else  is  annihilated.  In  abstracting  words  from  thought  during 

contemplation,  you  force  yourself  so  that  you  pass  beyond  the  con- 
trol of  your  natural  mind  and  if  you  desire  not  to  think,  you  cannot 
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carry  out  your  desire.  You  then  guide  your  thinking  step  by  step, 

first  by  means  of  script  and  language  and  then  by  means  of  im- 
agination. When,  however,  you  pass  beyond  the  control  of  your 

thinking,  another  exercise  becomes  necessary  which  consists  in 

drawing  thought  gradually  forth— during  contemplation— from  its 
source  until  through  sheer  force  that  stage  is  reached  where  you 
do  not  speak  nor  can  you  speak.  And  if  sufficient  strength  remains 
to  force  oneself  even  further  and  draw  it  out  still  farther,  then  that 

which  is  within  will  manifest  itself  without,  and  through  the  power 
of  sheer  imagination  will  take  on  the  form  of  a  polished  mirror. 

And  this  is  'the  flame  of  the  circling  sword',  the  rear  revolving  and 
becoming  the  fore.  Whereupon  one  sees  that  his  inmost  being  is 

something  outside  of  himself.""  Such  was  the  way  of  the  Urim  and 

Tummim,  the  priest's  oracle  of  the  Torah,  in  which,  too,  at  first 
the  letters  shine  from  inside  and  the  message  they  convey  is  not 
an  immediate  one  nor  arranged  in  order,  but  results  only  from  the 
right  combination  of  the  letters.  For  a  form,  detached  from  its 
essence,  is  defective  until  it  clothe  itself  in  a  form  which  can  be 

conceived  by  imagination,  and  in  this  imaginable  form  the  letters 
enter  into  a  complete,  orderly  and  understandable  combination. 
And  it  seems  to  me  that  it  is  this  form  which  the  Kabbalists  call 

'clothing',  malbush." 

»nu 



FIFTH  LECTURE 

THE  ZOHAR 

1.    THE  BOOK  AND  ITS  AUTHOR 

In  the  years  immediately  following  1275,  while  Abraham  Abulafia 

was  expounding  his  doctrine  of  prophetic  Kabbalism  in  Italy,  a 
book  was  written  somewhere  in  the  heart  of  Castile  which  was  des- 

tined to  overshadow  all  other  documents  of  Kabbalist  literature  by 

the  success  and  the  fame  it  achieved  and  the  influence  it  gradually 

exerted;  this  was  the  Sefer  Ha-Zohar,  or  "Book  of  Splendor."  Its 
place  in  the  history  of  Kabbalism  can  be  gauged  from  the  fact  that 

alone  among  the  whole  of  post-Talmudic  rabbinical  literature  it 
became  a  canonical  text,  which  for  a  period  of  several  centuries 

actually  ranked  with  the  Bible  and  the  Talmud.  This  unique  posi- 
tion, however,  was  only  achieved  gradually.  It  took  the  better  part 

of  two  centuries  to  raise  the  Zohar  from  the  comparative  obscurity 
of  its  early  beginnings  to  the  foremost  eminence  in  Kabbalistic 
literature.  Moreover,  there  is  little  doubt  that  its  author,  whoever 

he  may  have  been,  had  nothing  so  far-reaching  in  mind.  Everything 
goes  to  suggest  that  when  writing  the  Zohar  his  primary  object  was 

simply  to  find  a  congenial  expression  for  his  thought.  His  mind  was 

completely  immersed  in  the  world  of  Kabbalistic  thought,  but  the 
manner  in  which  he  deals  with  the  subject  bears  the  imprint  of 

his  own  personality,  much  as  he  tried  to  obscure  the  personal  aspect. 
As  a  writer,  he  can  claim  to  have  achieved  his  object,  for  whatever 

one  may  think  of  the  book's  merits,  it  was  undeniably  a  success, 
first  among  the  Kabbalists  and  later,  particularly  after  the  exodus 

from  Spain,  among  the  whole  Jewish  people.  For  centuries  it  stood 

out  as  the  expression  of  all  that  was  profoundest  and  most  deeply 
hidden  in  the  innermost  recesses  of  the  Jewish  soul.  The  story  is 
told  of  Rabbi  Phineas  of  Koretz,   a  famous  Hasidic  saint    (died 
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about  1791),  who  was  wont  to  praise  and  thank  God  because  he 
had  not  been  born  while  the  Zohar  was  still  unknown  to  the  world; 

"denn  der  Zohar  hot  mich  derhalten  bei  Yiddishkeit  (for  the 

Zohar  has  helped  me  to  remain  a  Jew.)  "^  Such  a  remark,  coming 
from  such  a  man,  sets  one  thinking,  for  the  Zohar  is  perhaps  the 

classical  example  of  that  mythical  reaction  in  the  heart  of  Judaism 
which  I  have  mentioned  in  the  first  lecture.  If  notwithstanding  this 

fact  a  great  many  Jewish  mystics  have  felt  it  to  be  the  expression  of 

their  deepest  emotions  and  volitions,  we  shall  have  to  ask  ourselves 

in  what  the  secret  of  its  influence  consisted  and  why  the  same  suc- 
cess was  denied  to  other  documents  of  mystical  literature. 

The  Zohar  is  written  in  pseudepigraphic  form,  almost,  one  might 

say,  in  the  form  of  a  mystical  novel.  In  itself,  this  is  not  a  new 

departure  in  style,  for  the  pseudepigraphic  form  had  been  employed 

by  many  previous  writers,  including  Kabbalists.  Already  the  authors 
of  the  Book  Bahir  made  use  of  the  device  and  spoke  through  the 

mouths  of  older  authorities— some  of  them  mere  names  of  fiction, 
such  as  Rabbi  Amora  or  Rabbi  Rehumai.  But  neither  before  nor 

since  has  any  Kabbalist  shown  anything  like  the  same  delight  in 

letting  his  fancy  elaborate  upon  the  details  of  his  mystification. 

Against  the  background  of  an  imaginative  Palestinian  setting,  the 

famous  Mishnah  teacher.  Rabbi  Simeon  ben  Yohai,  is  seen  wander- 

ing about  with  his  son  Eleazar,  his  friends  and  his  disciples,  and 
discoursing  with  them  on  all  manner  of  things  human  and  divine. 

The  literary  method  employed  is  modelled  on  that  of  the  Midrash, 

that  is  to  say,  where  possible  it  avoids  theoretical,  let  alone  sys- 
tematic, disquisition;  preference  is  given  to  homiletics.  Its  favorite 

way  of  putting  forward  an  idea  is  to  work  at  the  mystical  interpreta- 
tion  of  a  Scriptural  saying.  As  a  stylist  the  author  is  inclined  to  be 

verbfe  and  long-winded  in  contrast  to  the  terse  and  pregnant  style 
of  true  Midrash.  Where  he  employs  the  pointed  language  of  the 

ancient  sages  he  is  usually  less  successful  than  they  in  making  him- 
self understood.  Often  several  discourses  are  skilfully  worked  into 

the  pattern  of  a  longer  story.  The  whole  of  these  shorter  or  longer 

discourses,  stories  and  monologues  is  assembled  in  the  form  of  a 
Midrash  to  the  Torah,  the  Song  of  Songs  and  the  Book  of  Ruth. 

But  because  its  parts  are  strung  on  a  selection  of  Scriptural  sayings 
chosen  at  random  and  as  best  suited  to  serve  as  vehicles  for  the 

writer's  own  train  of  thought,  it  is  very  far  from  constituting  any- 
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thing  like  a  real  commentary.  It  remains  to  be  added  that  from 

the  point  of  view  of  style,  a  highly  effective  ingredient  is  supplied 
by  the  solemn  Aramaic  language  of  the  book. 

I  have  already  said  that  the  author  is  a  homiletical  rather  than 

a  systematic  thinker.  In  this,  however,  he  is  at  one  with  a  deeply 

rooted  tendency  in  Jewish  thought.  The  more  genuinely  and  char- 
acteristically Jewish  an  idea  or  doctrine  is,  the  more  deliberately 

unsystematic  is  it.  Its  principle  of  construction  is  not  that  of  a 

logical  system.  Even  the  Mishnah,  which  comes  nearest  to  present- 
ing an  orderly  array  of  thought,  reflects  this  lack  of  systematization. 

True,  there  have  been  attempts  to  express  Kabbalistic  thought  in 
systematic  form;  indeed,  most  of  the  fundamental  ideas  found  in  the 

Zohar  were  expressed  only  a  little  later  in  a  systematically  con- 

structed treatise,  Maarekheth  Ha-Elohuth,  "The  Order  of  God."* 
But  how  dry  and  lifeless  are  these  bare  skeletons  of  thought  com- 

pared with  the  flesh  and  blood  of  the  Zoharl  To  repeat,  the  Zohar 
does  not  so  much  develop  an  idea  as  it  applies  it  in  a  homily,  and 
it  must  be  said  that  the  author  is  distinctly  a  genius  of  homiletical 

thought.  Under  his  touch  the  most  unpretentious  verses  of  Scrip- 
ture acquire  an  entirely  unexpected  meaning.  As  David  Neumark, 

that  searching  historian  of  Jewish  philosophy,  once  said,  even  the 
critical  reader  is  occasionally  plagued  by  doubts  whether  the  true 
interpretation  of  certain  passages  of  the  Torah  may  not  after  all 

be  found  here  and  nowhere  else  I  Frequently  the  author  loses  him- 
self in  mystical  allegorizations,  and  not  infrequently  he  becomes 

abstruse,  but  again  and  again  a  hidden  and  sometimes  awful  depth 
opens  before  our  eyes,  and  we  find  ourselves  confronted  with  real 
and  profound  insight.  His  style,  tortuous  on  other  occasions,  is  then 
lightened  up  by  a  magnificent  clarity  of  expression,  by  a  profound 
symbol  of  that  world  into  whose  hidden  regions  his  mind  has  so 
deeply  penetrated. 

I  have  spoken  of  an  "author"  of  the  Zohar  and  therefore  assumed 
his  existence,  but  we  must  now  turn  to  the  question  whether  therr 
ever  was  a  single  author.  On  this  subject  it  is  still  possible  to  hear 
widely  divergent  views.  Was  there  one  author  or  were  there  several? 

Was  the  Zohar  the  work  of  many  generations,  or  at  any  rate  a  com- 
pilation from  more  than  one  author,  rather  than  the  work  of  one 

man?  Do  its  several  parts,  of  which  we  shall  presently  hear  more, 
correspond  to  different  strata  or  periods?  In  short,  we  have  to  face 
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the  crucial  questions  of  "higher  criticism":  What  can  be  said  to  be 
known  about  the  compilation  of  the  Zohar,  the  time  of  its  writing 
and  its  author  or  authors?  I  have  spent  many  years  trying  to  lay  a 
stable  foundation  for  critical  work  of  this  kind,  and  it  seems  to  me 

that  in  so  doing  I  have  arrived  at  a  number  of  incontrovertible 

conclusions.'  Research  work  of  this  kind  has  something  of  the 
character  of  a  detective  story,  but  fascinating  though  it  is,  at  least 
to  me,  this  is  not  the  place  to  describe  it  in  detail.  What  I  propose 
to  do  in  this  lecture  is  to  give  as  precise  an  account  as  possible  of 
my  views  on  the  subject  and  the  manner  in  which  I  have  arrived 
at  my  final  conclusions. 

To  begin  briefly  with  the  latter,  1  have  come  to  accept  in  sub- 
stance the  contention  of  Graetz— itself  only  the  most  articulate 

expression  of  a  whispered  tradition  of  centuries— that  the  Spanish 
Kabbalist  Moses  de  Leon  must  be  regarded  as  the  author  of  the 
Zohar.  The  fact  that  Graetz  was  in  a  surprisingly  large  number  of 

respects  unable  to  supply  satisfactory  proof  of  his  theory*  has  facili- 
tated the  more  general  acceptance  of  the  contrary  view,  very  com- 

mon now,  viz.,  that  the  Zohar  represents  only  a  final  edition  of  writ- 
ings composed  over  a  long  period— so  long  as  to  make  it  seem 

possible  that  they  still  contain  rudiments  of  the  original  mystical 

thought  of  Simeon  ben  Yohai.'  I  may  say  that  when  I  began  to 
study  the  Zohar  twenty  years  ago,  I  also  inclined  to  this  view,*  as 
is  probably  the  case  with  everyone  who  reads  the  Zohar  for  the  first 
time  (not  to  mention  those  who  read  it  only  once  in  their  lives). 
But  in  the  attempt  to  base  my  preference  for  this  explanation  on 
solid  philological  grounds,  I  gradually  became  convinced  that  I  had 

been  on  the  wrong  track.' 

At  first  sight,  the  existence  of  a  multitude  of  writings  of  appar- 
ently very  different  character,  loosely  assembled  under  the  title  of 

"Zohar,"  seems  to  leave  no  argument  against  the  view  that  they  do 
in  fact  belong  to  different  writers  and  different  periods.  Our  first 

task,  therefore,  must  be  to  examine  more  closely  the  major  compon- 

ents which  make  up  the  five  full  volumes  of  the  "Zohar ic  litera- 
ture."' These  may  be  summarized  under  the  following  heads: 

a)  A  bulky  part  which  has  no  specific  title  and  is  wholly  composed 
of  discursive  commentaries  on  various  passages  from  the  Torah. 
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Everything  that  I  have  said  of  the  literary  character  of  the  Zohar 

applies  fully  to  this  part,  in  which  discourses,  discussions  and  longer 
or  shorter  stories  are  mingled  throughout  in  about  the  same 

proportion. 

b)  Sifra  di-Tseniutha,  or  "Book  of  Concealment",'  a  document  of 

only  six  pages'"  containing  a  sort  of  commentary  on  passages  from 
the  first  six  chapters  of  Genesis  which  form  a  single  section  in  the 

synagogical  division  of  the  Torah.  Its  style  is  highly  oracular  and 
obscure,  not  a  single  name  being  mentioned,  and  only  the  briefest 

allusions  are  made  to  the  various  doctrines,  while  no  explanations 
of  any  sort  are  vouchsafed. 

c)  Idra  Rabba,  or  "Greater  Assembly.'"^  Lnder  this  head,  the 
oracular  hints  and  allusions  of  the  preceding  chapter  are  now  fully 

developed  and  explained."  Simeon  ben  Yohai  assembles  his  faithful 
followers  in  order  to  reveal  to  them  the  mysteries  hitherto  hidden 

from  their  eyes.  Each  in  turn  rises  to  speak  and  is  praised  by  the 

Master.  The  composition  of  this  part  is  architecturally  perfect;  the 

totality  of  the  speeches  constitutes  a  systematic  whole,  in  so  far  as 

this  expression  can  be  at  all  applied  to  anything  in  the  Zohar.  As 

the  unravelling  of  the  mystery  progresses,  the  participants  are  in- 
creasingly overcome  by  ecstasy,  and  in  the  final  dramatic  apotheosis, 

three  of  them  die  in  a  state  of  ecstatic  trance. 

d)  Idra  Zutta,  or  "Lesser  Assembly.""  Here  the  death  of  Simeon 
ben  Yohai  is  described  in  the  same  dramatic  fashion,  and  the 

lengthy  speech  is  quoted  in  which  he  sums  up  the  mysteries  of  the 

great  Idra,  at  the  same  time  introducing  certain  novel  specifications. 

e)  Idra  di-be-Mashkana,  i.  e.  "Assembly  on  the  occasion  of  a  lec- 
ture in  connection  with  the  Torah  section  concerning  the  Taber- 

nacle."" This  chapter  follows  in  its  composition  the  example  of 
the  Idra  Rabba,  but  deals  with  different  questions,  particularly 

those  relating  to  the  mysticism  of  prayer. 

f)  Hckhaloth,  a  description  of  the  seven  "palaces"  of  light  per- 
ceived by  the  soul  of  the  devout  after  his  death,  or  by  the  inner 

vision  of  the  mystic  during  prayer.  The  same  description  recurs  in 

another  passage,  but  at  five  times  its  length  and  with  many  new 

and  picturesque  embellishments,  particularly  of  the  angelology." 

g)  Raza  de-Razin,  i.  e.  "Secretum  Secretorum.""  Here  we  find  sepa- 

rate pieces  on  physiognomy  and  chiromancy:"  evidently  two  parallel 
attempts  to  deal  with  the  subject  in  different  ways.  One  chapter  is 
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completely  anonymous,  the  other  employs  the  customary  stage  set- 
ting, with  Simeon  ben  Yohai  and  his  pupils  in  the  foreground, 

h)  Sava,  "The  Old  Man.""  A  romantic  story  centering  on  the 
speech  made  by  a  mysterious  old  man  who,  under  the  beggarly 
appearance  of  a  donkey  driver,  reveals  himself  before  Simeon  ben 

Yohai's  pupils  as  one  of  the  greatest  Kabbalists— a  literary  fiction 
which  is  also  employed  in  many  of  the  tales  of  which  part  a  is 

compounded.  The  speaker's  elaborately  styled  discourse  deals  mainly 
with  the  mysteries  of  the  soul,  the  roots  of  which  he  traces  in  the 

legal  code  of  the  Torah  concerning  the  treatment  of  the  Hebrew 
slave. 

i)  Yenuka,  "The  Child."  The  story  of  an  infant  prodigy  and  its 
own  discourse  on  the  mysteries  of  the  Torah  and  the  saying  of 

grace  after  meals."*  Like  other  child  prodigies  mentioned  in  part  a," 
this  child  is  discovered  by  the  pupils  of  Simeon  ben  Yohai  after  its 

own  parents  and  relatives  have  come  to  regard  it  as  incapable  of 
learning. 

k)  Rav  Methivtha,  "The  Head  of  the  Academy.""  A  description 
of  a  visionary  journey  through  Paradise  undertaken  by  members 
of  the  circle,  and  a  discourse  by  one  of  the  heads  of  the  celestial 

academy  on  the  destinies  of  the  soul,  particularly  in  the  other  world. 

1)  Sithre  Torah,  "Secrets  of  the  Torah.""  Allegorical  and  mystical 
interpretations  of  some  passages  of  the  Torah,  with  a  tendency  to- 

wards theosophy  and  mystical  psychology;  part  anonymous,  part  in 
accordance  with  the  usual  style  of  legend. 

m)  Mathnithin,  i.  e.  "Mishnas,"  and  "Tosefta.""  These  chapters 
show  a  deliberate  attempt  to  follow  the  characteristically  laconic 

style  of  the  second  century  Halakhic  compendia  known  as  Mishnah 

and  Tosefta,  though  of  course  on  a  purely  Kabbalistic  basis.  They 

are  ̂ parently  meant  to  serve  as  brief  introductions  to  the  lengthy 

speeches  and  discussions  on  part  a  based  upon  the  sections  of  the 

Torah,  just  as  the  Mishnah,  with  its  brief  passages,  serves  as  an 

introduction  to  the  discussions  of  the  Talmud.  The  mystical  Mish- 

nas are  anonymous  and  written  in  a  high-flown  style.  They  seem  to 
express  some  sort  of  revelation  of  heavenly  voices, 

n)  Zohar  to  the  Song  of  Songs,  a  purely  Kabbalistic  commentary 
to  the  first  verses  of  the  Song  of  Solomon,  with  numerous  digressions 

from  the  central  train  of  thought."* 

o)   Kav  Ha-Middah,  "The  Mystical  Standard  of  Measure.""  A  very 
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profound  and  searching  interpretation  of  the  meaning  of  Deut.  vi, 
4,  the  Shema  Israel. 

p)  Sithre  Othioth,  "Secrets  of  the  Letters."*  A  Kabbalistic  mono- 
logue by  Rabbi  Simeon  on  the  letters  which  occur  in  the  names  of 

God,  and  on  the  origins  of  Creation. 

q)  A  commentary,  for  which  no  title  is  supplied,  on  Ezekiel's  vision 
of  the  Merkabah." 

r)   Midrash  Ha-Neelam,  i.  e.  "Mystical  Midrash,"  on  the  Torah." 
Here  we  encounter  not  only  Simeon  ben  Yohai  and  his  pupils  but 
also  a  host  of  other  authorities,  who,  like  the  others,  are  either 

legendary  figures  or  Talmudic  teachers  of  the  second,  third  and 
fourth  centuries.   (For  further  details  see  below.) 

s)Midrash  Ha-Neelam  on  the  Book  of  Ruth.    A  close  parallel  to 
the  one  just  mentioned.  Both  are  partly  written  in  Hebrew, 

t)    Raya  Mehemna,  "The  Faithful  Shepherd.'""  A  Kabbalistic  in- 
terpretation of  the  commandments  and  prohibitions  of  the  Torah. 

u)    Tikkune  Zohar.  A  new  commentary  on  the  first  section  of  the 
Torah,  divided  into  seventy  chapters  each  of  which  begins  with  a 
new  interpretation  of  the  first  word  of  the  Torah,  Bereshith.  In  print 

this  part  constitutes  a  separate  bibliographical  unit." 
v)    Further  additions  to  the  last  mentioned,  or  texts  written  in  the 

same  style,  e.  g.,  a  new  commentary  to  Ezekiel's  Merkabah,  etc." 
These  are  the  main  components  of  the  Zohar,  i.  e.  all  except  a 

few  brief  texts  of  little  importance  and  some  "forged"  parts,  imi- 
tations of  the  main  work,  written  at  a  much  later  time  and  only 

partly  incorporated  into  the  printed  editions."  In  the  published 
volumes  of  the  Zohar,  these  writings  cover  about  two  thousand  four 

hundred  closely  printed  pages,  of  which  only  about  half— chiefly  the 
material  headed  under  a  and  h  to  k— are  contained  in  the  Eng- 

lish translation  of  the  Zohar  by  Harry  Sperling  and  Maurice  Simon 

published  in  five  volumes  a  few  years  ago." 
Upon  closer  examination  of  these  writings  themselves  and  their 

relation  to  each  other,  it  becomes  plain  that  they  must  be  divided 
into  two  groups.  One  includes  the  first  eighteen  items  of  our  list, 

among  which,  however,  the  two  sections  of  the  Midrash  Ha-Neelam 
occupy  a  special  position;  the  last  three  items  form  a  second  group 
which  differs  radically  from  the  first. 

Of  the  eighteen  items  which  make  up  the  first  group  and  may 
be  said  to  constitute  what  is  to  all  intents  and  purposes  the  real 
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Zohar,  it  can  be  definitely  asserted  that  they  are  the  work  of  one 
author.  It  is  neither  true  that  they  were  written  at  different  periods 
or  by  different  authors,  nor  is  it  possible  to  detect  different  historical 

layers  within  the  various  parts  themselves.  Here  and  there  a  sen- 
tence or  a  few  words  may  have  been  added  at  some  later  date,  but 

in  the  main  the  distinction— still  popular  with  some  writers— be- 
tween so-called  authentic  parts  and  subsequent  interpolations  does 

not  bear  serious  investigation."  The  truth  is  that  the  general  im- 
pression left  by  these  writings  is  one  of  surprising  uniformity  despite 

their  wealth  of  color;  the  physiognomy  of  their  author  is  more  or 
less  clearly  reflected  in  all  of  them,  and  the  picture  which  emerges 

is  that  of  a  distinctive  personality  with  all  its  strength  and  weak- 
nesses, both  as  a  thinker  and  as  a  writer.  Evidence  of  this  identity 

is  to  be  found  in  the  language  of  the  book,  in  its  literary  style,  and, 
last  but  not  least,  in  the  doctrine  which  it  sets  forth. 

3 

The  Aramaic  language  of  all  these  eighteen  sections  is  through- 
out the  same,  and  throughout  it  displays  the  same  individual  pecu- 

liarities. This  is  all  the  more  important  because  it  is  not  in  any 
sense  a  living  language  which  Simeon  ben  Yohai  and  his  friends 
in  the  first  half  of  the  second  century  a.  d.  in  Palestine  might 

conceivably  have  spoken.  The  Aramaic  of  the  Zohar  is  a  purely  arti- 
ficial affair,  a  literary  language  employed  by  a  writer  who  obviously 

knew  no  other  Aramaic  than  that  of  certain  Jewish  literary  docu- 
ments, and  who  fashioned  his  own  style  in  accordance  with  definite 

subjective  criteria.  The  expectation  expressed  by  some  scholars  that 
philological  investigation  would  reveal  the  older  strata  of  the  Zohar 

has  not  been  borne  out  by  actual  research.  Throughout  these  writ- 

ings,* the  spirit  of  mediaeval  Hebrew,  specifically  the  Hebrew  of 
the  thirteenth  century,  is  transparent  behind  the  Aramaic  facade. 
It  is  a  further  important  point  that  all  the  resultant  peculiarities 
of  the  language  in  which  the  Zohar  is  written,  and  which  set  it  off 
from  spoken  Aramaic  dialects,  are  to  be  found  equally  in  all  its 
various  parts.  It  is  true  that  the  style  shows  a  great  many  variations; 
it  runs  all  the  way  from  serene  beauty  to  labored  tortuousness, 

from  inflated  rhetoric  to  the  most  paltry  simplicity,  and  from  ex- 
cessive verbosity  to  laconic  and  enigmatic  brevity,— all  depending 

on  the  subject  and  the  mood  of  the  author.  But  these  stylistic  vari- 
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ations  all  play  upon  a  single  theme  and  never  obscure  the  essential 
identity  of  the  mind  behind  them.  It  remains  to  be  added  that  the 

author's  vocabulary  is  extremely  limited,  so  that  one  never  escapes 
a  feeling  of  surprise  at  his  ability  to  express  so  much  with  the  aid 
of  so  little. 

In  general,  the  language  of  the  Zohar  may  be  described  as  a 
mixture  of  the  Aramaic  dialects  found  in  the  two  books  with  which 

the  author  was  above  all  familiar:  The  Babylonian  Talmud  and 
the  Targum  Onkelos,  the  old  Aramaic  translation  of  the  Torah;  in 

particular,  the  grammatical  forms  of  the  latter  are  given  preference 

over  all  others.  The  author  apparently  regarded  the  language  of  the 
Targum  Onkelos  as  the  dialect  which  was  spoken  in  Palestine 

around  100  a.  d.  Nevertheless,  linguistic  elements  from  the  Baby- 
lonian Talmud  occur  in  almost  every  line.  It  is  noteworthy  that 

the  Palestinian  Talmud  has  exercised  virtually  no  influence  on  the 

language  of  the  Zohar,  although  elements  of  it  are  traceable  in 

some  of  its  contents.  Evidently  it  was  not  one  of  the  author's  stand- 
ard books  of  reference.  To  take  an  example,  the  terminology  of  the 

discussion  on  questions  of  exegesis  and  Halakhah  is  wholly  derived 

from  the  Babylonian  Talmud,  albeit  not  copied  literally  but  en- 
riched by  certain  stylistic  novelties. 

This  motley  display  of  different  styles  is  equally  evident  in  the 

use  of  pronouns  and  particles  and  in  the  employment  of  verbal 
forms  and  endings  of  nouns.  In  some  cases,  the  forms  used  are  those 

of  the  Targum  Jerushalmi.  Frequently,  the  various  forms  appear 

quite  indiscriminately  in  the  same  sentence.  As  a  result,  every  page 

of  the  Zohar  displays  a  rainbow  picture  of  linguistic  eclecticism, 
the  constituent  elements  of  which,  however,  remain  constant 

throughout.  The  syntax  is  extremely  simple,  almost  monotonous, 
and  wherever  there  are  differences  between  Hebrew  and  Aramaic, 

the  construction  is  distinctly  Hebrew.  Syntactical  peculiarities  of 

mediaeval  Hebrew  recur  in  Aramaic  disguise." 
As  in  the  case  of  every  artificial  language,  a  characteristic  note 

is  introduced  by  misunderstandings  and  grammatical  misconstruc- 
tions. Thus  the  author  in  many  cases  confuses  the  verb-stems  of  Kal 

with  those  of  Pael  and  Aphel,  and  vice  versa."  He  employs  entirely 

wrong  forms  of  Ethpael/^  and  gives  a  transitive  meaning  to  verbs 
in  Ethpael."  He  mixes  up  finite  verb-forms,  chiefly  in  the  many 
cases  where  the  endings  of  the  participle  are  tacked  on  the  perfect; 
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and  his  use  of  prepositions  and  conjunctions  is  often  quite  pre- 

posterous." 
The  same  is  also  true  of  his  vocabulary.  One  frequently  encoun- 

ters mediaeval  Hebrew  expressions,  particularly  from  the  language 

of  the  philosophers,  in  Aramaic  disguise."  Thus  in  a  hundred  places 

one  finds  for  "nevertheless"  or  "despite",  the  word  im  kol  da,  which 
is  nothing  but  a  metaphrase  of  the  Hebrew  word,  introduced  by  the 

Tibbonide  family  of  translators  in  conscious  imitation  of  the  Arabic 

adverb  and  gradually  naturalized  in  the  thirteenth  century.  Some 

recurrent  expressions  are  simply  Arabic,  like  the  word  taan,  in  the 

sense  of  goading  an  animal,"  or  Spanish,  like  gardina  =  guardian.** 

The  Zohar's  standing  expression  for  "mitigating  or  allaying  the 

stern  judgment"  is  coined  from  a  Spanish  phrase."  In  a  number  of 
cases,  the  author  choses  the  wrong  metaphrases,  i.  e.  he  attributes  to 

the  Aramaic  roots  all  the  meanings  that  the  derivatives  of  the  cor- 

responding Hebrew  roots  may  carry,  irrespective  of  the  actual  Ara- 

maic usage."  Simple  misunderstandings  of  expressions  which  he 
found  in  his  literary  sources  also  play  a  part. 
Many  words  have  a  meaning  of  their  own  in  the  Zohar  that 

they  could  not  have  had  in  any  spoken  Aramaic  dialect.  A  study  of 
the  manner  in  which  the  author  has  extracted  from  them  these  new 

and  often  quite  fantastic  meanings  not  infrequently  throws  new 
light  on  his  sources.  To  take  a  few  instances,  the  Talmudic  word 

for  an  Arab  becomes  a  term  for  a  Jewish  donkey  driver;"  what  is 

there  a  word  for  ship,  is  here  a  word  for  a  treasure-house;"  the 
same  word  which  in  the  Talmud  signifies  strength,  comes  to  mean 

also  the  mother's  breast  or  lap;"  the  word  for  thirst  now  signifies 
clarity.**  The  verb:  to  lend  someone  something,  now  means:  to  ac- 

company someone."  And  so  on  through  a  long  list  of  cases  in  all 
of  which  the  author's  method  in  his  misunderstandins^s  is  on  the 
whole  one  and  the  same:  He  stretches  the  meaning  of  ancient  words 

in  an  entirely  arbitrary  fashion  and  frequently  employs  them  for 

the  purpose  of  paraphrasing  mystical  termini  technici.'^  He  also 
likes  to  play  on  double  meanings  by  using  ambiguous  expressions 

in  which  the  original  and  the  secondary  meaning  give  an  opaque 

character  to  the  word."  He  is  careful  to  avoid  expressions  which 
appear  to  have  too  much  of  a  modernistic  sound,  such  as  Kabbalah 

and  Sefiroth.  In  their  place  he  employs  paraphrases,  often  with  a 

fine  absence  of  awareness  that  modern  forms  of  thought  are  per- 
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ceptible  even  in  archaic  disguise.  He  does  not  seem  to  have  realized 
that  the  Hebrew  of  his  day,  which  he  tried  to  translate  into  Ara- 

maic, totally  differed  as  a  language  from  that  of  the  ancient  books. 
With  all  his  vast  erudition  he  was  anything  but  a  philologist,  and 
modern  criticism  can  benefit  a  good  deal  from  an  analysis  of  his  not 

infrequent  "howlers".  In  some  instances  it  is  possible  to  show  that he  made  use  of  the  standard  Hebrew  and  Aramaic  dictionaries  of 

the  period.  In  other  cases  he  evidently  employed  expressions  newly 
coined  by  himself,  either  by  inventing  completely  new  words"  or  by 
altering  old  ones,"  and  it  is  of  some  interest  that  the  same  three  or 
four  consonants  recur  in  most  of  these  neologisms  (Teth,  Samekh 
and  in  particular  Koph)." 

These  peculiarities  of  language  and  style  are  uniformly  present 
in  every  one  of  the  eighteen  writings  on  our  list,  from  the  Midrash 

Ha-Neelam  and  the  Idroth  to  the  Mishnas  and  the  tracts  on  physio- 
gnomy. The  Sifra  di-Tseniutha,  which  some  writers  have  assigned 

to  remote  antiquity,  without  offering  the  least  proof  of  so  far- 
reaching  a  thesis,  is  distinguished  in  nothing  from  the  Aramaic 

sections  of  the  Midrash  Ha-Neelam  which,  according  to  the  same 
authorities,  were  written  a  long  time  after  the  main  part  of  the 

Zohar.** 
Everything  that  has  been  said  of  the  vocabulary  of  the  Zohar  also 

applies  to  its  phraseology.  Whether  the  style  is  elliptic  and  oracular 
or  verbose  and  circumstantial,  there  is  the  same  tendency  to  employ 

words  such  as  all-profundity,  all-completion,  all-connection,  all- 
configuration,  all-mystery,  etc.,— expressions  in  which  the  word 

de-kola  ("of  the  whole")  is  tacked  on  to  the  substantive."  Such 
expressions,  although  used  a  good  deal  by  the  Gnostics,  are  not  to 
be  found  in  the  language  of  the  ancient  Jewish  literature;  in  the 

literature  of  Kabbalism,  their  appearance  in  the  wake  of  the  Neo- 
platonic  revival  constitutes  one  of  the  most  striking  examples  of  the 
gradual  penetration  of  Neoplatonic  terminology  into  Kabbalism. 
Also  due  to  the  same  influence  is  the  increasing  vogue  enjoyed  by 

superlatives  on  the  pattern  of  "mystery  of  mysteries,"  "bliss  of 
blisses,"  "depth  of  depths,"  etc.,  of  which  a  large  number  are  to  be 
found  in  all  parts  of  the  Zohar. 

Another  characteristic  peculiarity  of  style  which  must  be  men- 

tioned in  this  context  is  the  author's  predilection  for  oxymora  and 
paradoxes.  Rhetorical  figures  of  speech  such  as  "cooked  and  un- 
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cooked"  also  occur  in  the  Talmud,  but  there  they  signify— in  our 
instance— "half-baked".  The  long  list  of  similiar  expressions  in  the 
Zohar  is  usually  employed  to  indicate  that  a  certain  act  is  of  a 

spiritual  and  impenetrable  nature.  "It  is  and  is  not"  signifies,  not 
that  something  exists,  as  it  were,  only  partially,  but  that  its  exis- 

tence is  of  an  exquisitely  spiritual  nature  and  cannot  therefore  be 

properly  described.  Whole  sentences  couched  in  grand  and  mag- 
niloquent style,  which  at  first  sight  seem  to  be  pure  nonsense,  are 

employed  for  the  sole  purpose  of  drawing  the  attention  of  the  reader 
to  what  is  to  follow. 

"Which  is  the  serpent  that  flies  in  the  air  and  walks  alone,  and 
meanwhile  an  ant  resting  between  its  teeth  has  the  enjoyment,  be- 

ginning in  community  and  ending  in  isolation?  Which  is  the  eagle 
whose  nest  is  in  the  tree  that  does  not  exist?  Which  are  his  young 
which  grow  up,  but  not  among  the  creatures,  which  were  created  in 
the  place  where  they  were  not  created?  What  are  those  which,  when 
they  ascend,  descend,  and  when  they  descend,  ascend,  two  which  are 

one,  and  one  which  is  three?"  Who  is  the  beautiful  girl  on  whom 
nobody  has  set  his  eyes,  whose  body  is  concealed  and  revealed,  who 
goes  out  in  the  morning  and  hides  in  the  day,  who  puts  on  the 

ornaments  which  are  not  there?"— Thus  the  "Old  Man"  (see  item 
h  of  our  list)  begins  his  great  discourse.  The  mystifying  purpose  is 
plain.  It  is  also  apparent  in  the  not  infrequent  sentences  containing 

some  brief  impressive-sounding  obiter  dictum  which  is  not  only  in 
most  cases  entirely  obscure  but  which  in  many  instances  cannot 

even  be  properly  construed  grammatically."  It  is  sometimes  difficult 
to  avoid  the  impression  that  the  author  was  acting  on  the  good  old 
principle  of  epater  le  bourgeois.  However  that  may  be,  his  capacity 
for  declamatory,  pathetical  and  sonorous  prose  was  without  doubt 
higHly  developed,  and  it  is  undeniable  that  he  was  a  sovereign 
master  on  the  instrument  which  he  himself  had  fashioned. 

These  artifices  of  style  also  include  a  peculiar  form  of  hendiadys 

by  which  special  emphasis  is  placed  on  a  notion  through  the  nega- 

tion of  its  opposite:  "Hidden  and  not  .evident",  "sealed  and  not 
comprehensible",  "short  and  not  long",  etc.  The  formulae  with 
which  distinctions  between  different  categories  of  the  same  general 

application  are  introduced  are  everywhere  the  same."  Nor  must  the 
stereotyped  homiletical  phrases  be  forgotten  which  are  entirely 
foreign  to  the  old  Midrash  and  which  the  author  has  borrowed  in 
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part  from  the  later  Midrash,  but  chiefly  from  the  stock  of  standing 

expressions  habitually  employed  by  the  preachers  of  his  age:  "This 
verse  must  be  more  closely  examined."  "Now  the  time  has  come  to 

reveal  the  meaning."  "Let  us  return  to  the  earlier  words."  "This 

the  friends  have  already  dealt  with,"— typical  cliches  of  this  genre 
are  to  be  found  on  almost  every  page. 
Compared  with  this  style,  that  of  the  Raya  Mehemna  and  the 

Tikkunim  at  once  reveals  an  important  difference.  Here  we  evi- 
dently have  before  us  a  deliberate  imitation  of  the  uniform  language 

of  the  other  parts,  but  executed  in  a  rather  lame  fashion  and  with- 
out any  originality.  The  author  of  this  group  of  writings  knows 

vastly  less  Aramaic  even  than  his  predecessor.  His  use  of  words  is 

quite  preposterous  and  the  transcription  largely  limited  to  pure 

Hebrew  with  an  aleph  tacked  on  at  the  end,  in  order  to  give  a  quasi- 
Aramaic  appearance  to  the  substantive.  In  place  of  many  of  the 

Aramaic  expressions  used  in  the  magnum  opus,  there  is  an  indis- 
criminate use  of  Hebraisms  not  to  be  found  in  the  writings  which 

he  is  trying  to  imitate.  With  two  or  three  exceptions,  he  makes  no 

use  of  the  new  words  peculiar  to  the  vocabulary  of  the  Zohar,  and 

the  same  applies  to  the  peculiarities  of  style  just  mentioned.  The 
syntax  is  entirely  different,  and  so  are  the  formulae  with  which 

Biblical  verses  or  Talmudic  quotations  are  introduced.  Of  the 

glamour  which  distinguishes  the  best  passages  of  the  Zohar  in  spite 

of  the  artificiality  of  their  language  there  is  not  a  trace;  everything 

is  pale  and  lifeless.  On  the  other  hand,  there  are  no  marked  differ- 
ences in  style  between  the  Raya  Mehemna  and  the  Tikkunim, 

except  perhaps  that  the  style  of  the  Tikkunim  is  even  less  distin- 
guished than  that  of  the  Raya  Mehemna, 

4 

If  one  turns  from  purely  philological  to  literary  criteria,  the 
results  are  no  different.  Whether  it  be  the  form  or  the  content  of 

the  Zohar  that  is  subjected  to  critical  analysis,  the  conclusion  to 
which  one  is  led  is  invariably  the  same,  namely,  that  all  those  parts 

which  I  propose  to  call  the  real  Zohar  are  to  be  defined  as  the  work 
of  one  author,  and  that  the  Raya  Mehemna  and  Tikkunim  must 
be  regarded  as  an  imitation  of  it. 

The  first  point  that  strikes  one  in  analyzing  the  literary  form  of 

the  "real"  Zohar  is  its  peculiar  stage-setting:  The  Palestine  which 
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is  described  in  all  its  parts  is  not  the  real  country  such  as  it  exists 

or  existed,  but  an  imaginary  one.  So  far  from  proving  that  the 

Zohar  originated  in  Palestine,*"  the  various  topographical  and  sun- 
dry descriptions  of  the  natural  background  of  the  miraculous  ac- 

tions and  happenings  attributed  to  Rabbi  Simeon  and  his  friends 

provide  the  most  convincing  proof  possible  that  the  author  had 
never  so  much  as  set  foot  in  Palestine  and  that  his  knowledge  of 

the  country  was  derived  entirely  from  literary  sources."  Localities 
which  owe  their  existence  in  literature  to  the  misreading  of  mediae- 

val Talmudic  manuscripts  are  selected  as  the  stage  of  mystical 

revelations."  Whole  villages  are  set  up  on  the  authority  of  some 
Talmudic  passage  the  meaning  of  which  has  eluded  the  author. 

The  most  characteristic  example  of  this  kind  is  the  frequent  men- 
tion of  a  place  called  Kapotkia,  which  for  the  author  is  not  the 

province  of  Kappadocia  in  Asia  Minor,  but  a  village,  apparently 

in  Lower  Galilee,  frequently  visited  by  the  adepts  on  their  journeys. 
What  the  Zohar  has  to  say  about  the  character  of  its  inhabitants 

leaves  no  doubt  that— as  Samuel  Klein  has  shown**— a  passage  from 
the  Palestinian  Talmud  containing  some  rather  unfriendly  remarks 

on  "the  Kappadocians  in  Sepphoris,"  i.  e.  the  settlement  of  Kappa- 
docian  Jews  in  the  town  of  Sepphoris,  has  prompted  the  author  to 

found  his  mythical  village  of  "Kapotkia."  This  is  on  a  par  with 
his  treatment  of  Palestinian  topography,  of  which  he  had  evidently 

read  a  good  deal  in  his  Talmudic  and  Midrashic  sources,  but  re- 
membered only  what  suited  his  imagination.  His  descriptions  of 

the  mountains  of  Palestine,  for  example,  are  of  the  most  romantic 
kind  and  accord  far  better  with  the  reality  of  Castile  than  with 
that  of  Galilee. 

Much  the  same  applies  to  the  fanciful  treatment  of  the  personali- 

ties^ of  the  narrative.  Here  again,  the  author's  misconceptions  are 
inexplicable  on  the  assumption  that  he  was  drawing  on  ancient 

and  authentic  sources.  The  legend  which  he  builds  up,  in  the  Mid- 

rash  Ha-Neelam  and  in  the  "real"  Zohar,  around  the  figure  of 
Simeon  ben  Yohai  is  fanciful  in  the  last  degree.  He  has  even  mis- 

understood the  family  relations  of  his  hero:  the  famous  saint 
Phineas  ben  Yair  is  mentioned  in  the  Talmud  as  the  son-in-law  of 

Simeon  ben  Yohai;"  the  author,  having  evidently  misread  a  word, 
described  him  as  his  father-in-law  1*"  The  name  of  the  father-in-law 

of  Eleazar,  Rabbi  Simeon's  son,  he  seems  to  have  changed  deliber- 
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ately."  Nor  is  he  worried  by  chronology:  where  it  is  a  question  of 
giving  the  names  of  the  initiates  who  gathered  round  Simeon  ben 
Yohai  he  lets  his  imagination  roam  freely  and  introduces  the  names 

of  Talmudic  teachers  who  lived  generations  later."  He  even  goes 
so  far  as  to  introduce  the  legendary  figure  of  Rabbi  Rehumai,  who 
first  appears  as  a  Kabbalistic  authority  in  the  book  Bahir,  as  a  sort 
of  older  mystical  colleague  of  Simeon  ben  Yohai—thereby  involun- 

tarily betraying  the  true  historical  position  of  the  Zohar  in  relation 

to  the  book  Bahir. ^  The  names  of  the  most  important  members 
of  the  group  around  Simeon  ben  Yohai  are  largely  taken  from  a 
pseudepigraphical  Midrash  and  given  a  spurious  appearance  of 
authenticity  by  the  addition  of  the  name  of  the  father  or  other 

cognomens.  This  particular  Midrash,  the  Pirke  Rabbi  Eliezer,  dat- 
ing from  the  eighth  century,  is  one  of  the  most  important  sources 

for  the  Aggadah  of  the  Zohar  in  general.  As  for  the  descriptions  of 
the  contemplative  life  led  by  anchorites  and  mystics  in  the  desert, 

it  is  possible  to  show  that  so  far  from  describing— as  Gaster  assumed" 
—the  real  conditions  of  Trans-Jordan  in  the  first  centuries  of  the 
Christian  era,  the  author  simply  made  use  of  the  description  of 

hermits  given  by  the  Spanish-Jewish  moral  philosopher  Bahya  ibn 

Pakuda  on  the  basis  of  Arab  mystical  sources." 
In  sharp  contradistinction  to  this  pseudo-realism,  the  scenery  and 

the  personalities  of  the  Raya  Mehemna  and  the  Tikkunim  show 
no  attempt  to  describe  concrete  situations.  In  these  later  writings, 
the  tendency  to  obscure  all  earthly  happenings  and  to  transfer  the 
stage  from  earth  to  heaven  has  completely  triumphed.  Not  Palestine, 
however  romantically  draped  and  disfigured,  but  the  celestial  house 
of  learning  provides  the  stage  of  the  Raya  Mehemna.  Simeon  ben 
Yohai  is  shown  in  conversation  not  with  his  pupils.  Rabbi  Abba, 

Rabbi  Jehudah,  Rabbi  Hizkiah,  etc.,  but  with  Moses,  "the  faithful 
shepherd",  whose  cognomen  has  suggested  the  title  of  the  book, 
with  an  "ancient  of  the  ancients,"  with  the  Prophet  Elijah,  with  the 
"Tannaites  and  Amoraites"  collectively,  and,  finally,  even  with  God 
Himself.  It  is  plain  that  the  author  intended  to  write  a  sort  of  con- 

tinuation of  the  Zohar,  which  he  had  of  course  read;  the  justifica- 
tion being  that,  following  the  death  of  Simeon  ben  Yohai,  his 

further  revelations  in  Heaven  and  among  its  residents,  from  God 
to  the  spirits  of  the  blessed,  remained  to  be  dealt  with.  The  author 
significantly  refers  to  the  real  Zohar,  whose  stage  is  the  sublunary 



THE  ZOHAR  I:  THE  BOOK  AND  ITS  AUTHOR  171 

world,  as  the  "earlier  work.""  His  own  contribution  is  independent 
of  it  in  character,  and  in  a  number  of  places,  particularly  in  the 

Tikkunim,  he  actually  introduces  a  sort  of  systematic  commentary 

to  Zoharic  passages. 

A  close  analysis  of  the  Zohar's  literary  composition  supplies  fur- 
ther proof  of  the  view  set  out  in  the  preceding  paragraphs.  Its  con- 

struction is  on  the  whole  regular  and  systematic  and  exhibits  cer- 
tain recurrent  characteristics.  There  is  no  difference  between  the 

structure  of  the  various  quasi-independent  writings  on  our  list  and 
that  of  the  numerous  briefer  compositions  scattered  throughout 

part  a,  which  outwardly  imitates  the  form  of  the  Midrash.  It  is 
evident  that  the  author  had  no  clear  perception  of  the  difference 
between  the  old  Midrash,  whose  tradition  he  tried  to  carry  on,  and 

the  mediaeval  homily  which  issued  from  his  pen  without  his  being 
aware  of  it.  Like  the  old  Midrashim,  the  Zohar  follows  the  division 

of  the  Torah  into  sections  for  synagogal  use.  Within  each  section 

—Sidra— one  finds  introductions,  systematic  mystical  Midrash  to 
certain  verses,  and,  scattered  among  these  homiletic  explanations, 

various  literary  compositions  in  the  form  of  anecdotes,  etc.,  re- 
ferring to  some  subject  mentioned  in  the  Sidra.  The  personalities 

who  figure  in  these  proto-anecdotes  or  tales  are  frequently  made  to 
hold  lengthy  discourses  whose  construction  is  always  the  same.  As 

regards  the  introductions  which  precede  the  interpretation  proper 

of  the  Torah  verse  there  is  the  same  superficial  imitation  of  the 

Midrash,  usually  in  the  form  of  taking  a  verse  from  the  Prophets 

or  the  Hagiographa  as  the  starting-point  and  linking  its  interpre- 
tation with  that  of  the  Torah  verse  in  question.  But  whereas  in 

the  old  Midrash  these  introductions  display  a  loose  mosaic  of  au- 
thentic remarks  and  sayings,  their  imitations  in  the  Zohar  are  really 

lik^  homilies  carefully  built  up  with  an  eye  to  formal  unity  and 

coherence  of  thought.  Even  in  those  parts  which  purport  to  be  in- 
dependent writings,  the  development  of  the  argument  is  always 

preceded  by  such  homiletical  introductions. 

Uniformity  is  also  the  mark  of  the  illustrative  or  explanatory 

proto-excursions  into  story-telling.  The  same  small  number  of  lite- 
rary motifs  is  juggled  in  all  of  them.  The  figurants  change,  but  the 

story  remains  the  same.  Of  differences  in  the  historical  strata  going 

beyond  a  period  of  a  few  years  there  can  be  no  question.  These 

stories  are  not  only  as  a  rule  built  up  in  strict  accordance  with 
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certain  archetypes,  but  they  are  also  closely  linked  with  each  other— 
and  with  the  more  loosely  constructed  homilies  to  the  various  verses 

of  the  Torah— both  directly,  by  cross-reference,  and  by  implication. 
Thus  it  may  happen  that  an  idea  developed  in  a  story  or  an  intro- 

ductory homily  is  simply  continued  in  the  subsequent  "Midrash," 
and  vice  versa.  The  further  one  carries  the  analysis  of  these  cross- 
references  and  implications,  the  general  form  of  the  arguments  and 

their  architectural  structure,  the  more  clearly  does  one  perceive 

that  long  passages  have  been  written  on  the  spur  of  the  moment, 

and  occasionally  under  the  spell  of  inspiration.  Subsequently,  on 
reading  through  what  he  had  written,  the  author  made  certain 

emendations  and  corrections,  including  cross-references  where  he 
found  them  advisable.  When  all  the  facts  are  fairly  considered, 

there  is  never  any  proof  that  these  subsidiary  notes  amount  to  more, 
i.  e.  that  they  are  traceable  to  independent  sources.  The  lengthy 

chapters  on  the  history  of  the  patriarchs  and  the  first  two  hundred 

pages  of  the  Zohar  on  Leviticus  are  instances  of  such  parts  com- 
posed at  a  single  stretch.  Here  and  there  one  encounters  a  brief 

passage  whose  genuine  connection  with  the  rest  might  conceivably 

seem  doubtful,  but  such  passages  are  never  of  particular  importance 

for  the  subject-matter.  It  is  part  of  the  same  general  picture  that  the 
author  tends  to  repeat  himself.  Occasionally  he  goes  so  far  as  to 

introduce  the  same  passage  in  different  contexts,"  but  as  a  rule  he 
prefers  to  vary  the  same  idea.  But  whenever  that  happens  we  are 

plainly  dealing  with  homiletical  variations  on  one  subject,  and  not 

with  a  plurality  of  writers. 

Finally  we  come  to  the  important  question  of  the  literary  sources 

of  which  the  author  has  made  use.  Again  one  is  struck  by  the  uni- 
formity of  the  picture;  although  the  same  sources  are  not  constantly 

used  throughout,  one  obtains  a  fairly  clear  impression  of  his  "li- 

brary." I  do  not  mean  to  imply  that  in  the  actual  process  of  writing 
he  surrounded  himself  with  books  to  which  he  constantly  went  for 

reference.  It  is  more  probable  that,  being  an  omnivorous  reader 
gifted  with  an  excellent  memory,  and  having,  moreover,  made  an 

intensive  study  of  certain  writings,  he  was  able  to  quote  more  or 

less  tcxtually  from  memory,  in  the  manner  generally  accepted  in 

the  Middle  Ages.  Now  and  then,  of  course,  memory  failed  him, 
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and  the  resultant  inaccuracies  and  errors  are  sometimes  very 

illuminating. 

Among  the  writings  which  must  be  regarded  as  his  principal 
sources  are  the  Babylonian  Talmud,  the  Midrash  Rabba  in  its 

various  i)arts,  the  Midrash  to  the  Psalms,  the  Pesiktoth  and  the 

Pirke  Rabbi  Eliezer,  and  also  the  Targumim,  and  Rashi's  commen- 
tary to  the  Bible  and  the  Talmud.  Over  and  above  these  there 

emerges  a  long  list  of  other  writings  of  which  use  is  made  more 

occasionally.'*  As  Bacher  has  shown  in  a  brilliant  essay  on  the  sub- 

ject," he  drew  heavily  upon  the  mediaeval  Scriptural  commentators. 
More  than  that,  it  is  possible  to  show  that  he  also  made  use  of  the 

main  writings  of  Jehudah  Halevi"  and  Moses  Maimonides,  and  that 
some  of  his  ideas  on  questions  of  the  first  order  which  were  among 

his  favorite  subjects  are  directly  based  on  the  views  of  Maimonides, 

such  as  for  instance  his  frequent  references  to  paganism  as  a  form 

of  astral  worship  closely  linked  with  magic  and  idolatry." 
To  this  can  be  added  that  he  has  clearly  made  much  use  of 

thirteenth  century  literature,  both  Hasidic  and  Kabbalistic;  and  in 

particular  he  has  drawn  freely  upon  the  writings  published  by  the 
school  of  Kabbalists  whose  center  was  the  little  Catalan  town  of 

Gerona  and  who  between  the  years  1230  and  1260  did  more  than 

any  other  contemporary  group  to  unify  and  consolidate  what  was 

pregnant  and  living  in  the  Kabbalism  of  Spain.  There  can  be  no 
doubt  that  the  writings  of  Ezra  ben  Solomon,  AzrieP  and  of  Moses 

ben  Nahman,"'  the  leading  figure  of  this  group,  influenced  him 
not  only  generally  but  also  down  to  certain  peculiar  details  of  his 

own  doctrine.  The  latest  ascertainable  source  of  a  highly  important 

terminus  tcchnicus  adopted  by  the  Zohar  is  Joseph  Gikatila's 
Ginnath  Egoz,  the  "Nut  Garden,"  which  was  written  in  1274.  This 

book^  is  the  source  both  of  the  term  used  to  describe  the  "primor- 

dial point,"  or  mystical  centre,  which  one  encounters  in  widely 
separated  parts  of  the  Zohar,**  and  of  the  highly  original  manner 
in  which  the  conception  of  the  primordial  point  is  linked  with 

that  of  the  primordial  Torah  conceived  as  the  wisdom  of  God." 
Naturally  these  sources  are  not  mentioned.  Instead,  the  author 

contents  himself— and  discontents  the  reader— with  vague  references 
to  ancient  writings  or  mystical  tracts  dealing  with  the  same  topics. 

Thus  the  discovery  of  the  real  sources,  which  he  is  so  careful  to 

obscure,  is  one  of  the  main  prerequisites  for  a  correct  appreciation 
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of  the  historical  and  doctrinal  significance  of  the  Zohar."  The  task 
is  made  all  the  more  intricate  and  amusing  because  the  author  not 

only  fails  to  indicate  his  real  sources  but  supplies  fantastic  refer- 
ences to  non-existent  ones.  The  whole  book  is  full  of  fictitious  quo- 

tations and  other  bogus  references  to  imaginary  writings  which 
have  caused  even  serious  students  to  postulate  the  existence  of  lost 

sources  for  the  mystical  parts  of  the  Zohar.  But  these  "quotations" 
from  the  Book  of  Adam,  the  Book  of  Enoch,  the  Book  of  King 
Solomon,  the  Book  of  Rav  Hamnuna  Sava,  etc.— we  owe  to  a  writer 
with  a  sense  of  humor  the  publication  of  a  catalogue  of  this 

"library  from  the  upper  world""— are  entirely  of  a  piece  with  the 
context  in  which  they  stand,  both  in  style  and  terminology,  and 
as  a  rule  they  are  part  of  the  argument  as  well.  It  is  only  in  very 
rare  cases  that  these  references  do  actually  refer  to  an  existing  book, 
and  whenever  that  happens  the  document  in  question  is  the  very 

reverse  of  a  text  of  hoary  antiquity.  The  "Alphabet  of  ben  Sira", 
a  very  late  text  (tenth  century)  from  which  the  author  has  obvi- 

ously taken  the  myth  of  Lilith  as  Adam's  first  wife,  is  a  case  in 
point."  Not  in  a  single  instance  are  we  confronted  with  genuine 
quotations  from  earlier  writings  which  have  since  disappeared. 

The  same  independence  of  mind  characterizes  the  author's  treat- 
ment of  his  sources.  As  often  as  not  he  displays  a  sovereign  contempt 

for  the  literal  text,  using  it  freely  as  plastic  material  for  his  own 
constructive  purposes  and  giving  free  rein  to  his  imagination  in 
making  vital  changes,  emendations  and  reinterpretations  of  the 
original.  His  favorite  method  is  to  take  the  motifs  of  the  old 
Aggadah  and  weave  them  into  his  own  fabric  of  thought,  even 
where  he  does  not  convert  their  meaning  into  outright  mysticism. 
Such  excursions  into  Aggadic  legends  nowhere  else  found  in  this 
form  are,  therefore,  not  necessarily  based  on  lost  writings.  Their 

source  is  simply  the  author's  own  imagination.  His  treatment  of 
such  subjects  is  characterized  by  a  tendency  towards  dramatization, 
equally  apparent  in  the  architecture  of  whole  compositions  and  in 

the  manner  in  which  brief  Talmudic  stories  or  legends  are  con- 

verted into  lively  Aggadoth  on  the  same  subject."  Where  an  Agga- 
dah already  contains  mystical  elements,  these  are  of  course  duly 

emphasized  and  occasionally  woven  into  an  entirely  new  myth." 
In  all  this  busy  reinterpretation  of  old  material  the  author  dis- 

plays a  passion  for  his  subject  and  a  naivety  which  are  not  among 
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the  least  peculiar  of  his  characteristics  as  a  writer.  One  may  explain 
them  by  recalling  that,  for  all  his  familiarity  with  the  elements  of 
mediaeval  Jewish  culture,  and  his  own  frequent  development  of 

profoundly  mystical  and  dialectical  ideas,  the  author's  spiritual  life 
is  centered  as  it  were  in  a  more  archaic  layer  of  the  mind.  Again 
and  again  one  is  struck  by  the  simultaneous  presence  of  crudely 

primitive  modes  of  thought  and  feeling,  and  of  ideas  whose  pro- 
found contemplative  mysticism  is  transparent.  And  it  is  perhaps 

noteworthy  that  the  two  harmonize  better  than  might  be  imagined. 

There  cannot  even  be  a  question  of  relating  them  to  different  lite- 

rary sources";  what  we  have  before  us  is  the  reflection  of  their  liv- 
ing conflict  in  the  mind  of  a  very  remarkable  personality  in  whom, 

as  in  so  many  mystics,  profound  and  naive  modes  of  thought  existed 
side  by  side. 

It  may  be  observed  here  that  the  author  of  the  Zohar  is  not 
the  only  thirteenth  century  Kabbalist  who  displays  this  peculiar 
and  fruitful  combination  of  seemingly  divergent  traits,  though  there 
is  hardly  another  writer  of  the  period  whose  personality  is  of  such 

arresting  interest  to  us.  It  must  be  borne  in  mind  that  by  his  out- 
look, and  probably  also  through  personal  relations,  he  belonged 

to  a  group  of  writers  in  Spain,  and  more  particularly  in  Castile,  who 
might  be  described  as  the  representatives  of  the  Gnostical  reaction 
in  the  history  of  Spanish  Kabbalism.  The  Kabbalah  of  the  early 
thirteenth  century  was  the  offspring  of  a  union  between  an  older 
and  essentialy  Gnostical  tradition  represented  by  the  book  Bahir, 
and  the  comparatively  modern  element  of  Jewish  Neoplatonism. 
The  growing  influence  of  the  latter  in  turn  provoked  a  reaction 
which  naturally  stressed  the  Gnostical  elements  of  the  Kabbalistic 
outlook.  In  the  second  half  of  the  thirteenth  century,  this  tendency 
was  represented  by  such  writers  as  the  brothers  Isaac  and  Jacob 
Hacohen  of  Soria,  Todros  ben  Joseph  Abulafia  of  Toledo,  and 

Moses  ben  Simon  of  Burgos.  We  still  have  a  number  of  their  writ- 

ings," and  it  is  not  difficult  to  detect  in  them  (particularly  in  those 
of  the  two  last  mentioned),  a  mood  which  is  closely  related  to  that 
of  the  Zohar,  though  they  possess  hardly  any  of  the  glamor  and 
originality  which  distinguishes  that  great  work. 

To  return  to  our  critical  examination  of  the  Zohar's  sources, 
the  statement  that  the  use  which  the  author  makes  of  older  literary 

material  is  consistent  and  uniform  throughout  is  also  true  if  we  con- 



Iji)  MAJOR  TRENDS  IN  JEWISH  MYSTICISM 

sider  as  that  material  ideas  which  belong  to  the  general  conscious 

ness  of  the  epoch  rather  than  to  specific  writers.  This  category  in- 
cludes, for  example,  the  liturgy  which  the  Zohar  takes  for  granted 

in  dealing  with  the  mysticism  of  prayer  and  which  is  without  any 

doubt  that  current  in  Spain  during  the  twelfth  and  thirteenth  cen- 

turies. The  same  is  true  of  the  frequent  references  to  popular  Jew- 
ish usages,  the  customary  forms  of  polite  intercourse  which  are  here 

treated  as  natural,**  the  author's  ideas  on  the  subject  of  medicine,'" 
and  above  all  his  views  on  sorcery,  magic  and  demonology  which 

play  an  important  part  in  his  doctrine.  The  constituent  elements  of 

his  theory  of  magic  are  clearly  traceable  to  the  popular  mediaeval 

views  on  the  subject,  though  leavened  with  a  strong  dose  of  personal 
fancy.  A  detailed  analysis  of  the  resultant  conception  of  magic  could 

hardly  fail  to  be  of  considerable  interest,  for  the  power  of  evil  is  a 

problem  which  exercised  a  special  fascination  upon  his  mind,  and 
as  1  shall  try  to  show  in  the  following  lecture,  it  forms  one  of  the 

main  subjects  of  his  writings,  both  in  their  theoretical  and  in  their 

homiletical  aspects.  In  the  same  manner,  some  of  the  basic  ideas  of 

his  eschatology,  such  as  the  distinction  between  an  earthly  and  a 

heavenly  paradise,  are  in  conformity  with  Jewish  and  Christian 
beliefs  of  the  time. 

And  what  has  been  said  of  his  style  and  his  attitude  towards  the 

heritage  of  Jewish  thought  is  true  also  of  his  own  doctrines.  Here 

again  the  various  parts  of  the  real  Zohar  form  a  whole,  distinct  from 
the  Raya  Mehemna  and  the  Tikkunim.  Of  the  substance  of  these 

ideas,  or  at  any  rate  of  some  of  the  most  important  of  them,  I  shall 

have  something  to  say  in  the  following  lecture.  Here  we  are  con- 
cerned with  their  bearing  upon  the  question  of  the  authorship  of 

the  Zohar,  and  the  point  which  must  be  stressed  before  all  others 
is  the  fact  that  the  line  of  thought  which  runs  through  all  these 

writings  is  consistent  in  spite  of  occasional  minor  contradictions." 
The  mystical  terminology  is  virtually  the  same  throughout,  repre- 

senting as  it  does  a  development  of  the  terminology  employed  by 
the  Kabbalists  of  the  Geronese  school.  The  mass  of  symbols  follow 
a  more  or  less  uniform  rule,  so  much  so  that  it  would  be  possible 

to  interpret  them  in  detail  even  if  we  had  no  other  document  of 
early  Kabbalism  than  the  Zohar.  The  same  fundamental  symbolic 
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configurations  are  repeated  innumerable  times  in  various  forms, 

and  what  is  chiefly  alluded  to  in  one  place  is  lengthily  explained  in 
another.  It  is  clear  that  when  an  author  writes  a  number  of  homi- 

lies on  one  and  the  same  verse  he  is  able  to  express  entirely  different 

thoughts  without  abandoning  the  unity  of  his  fundamental  concep- 
tion, a  fact  which  explains  such  minor  contradictions  as  are  to  be 

found  in  the  more  doctrinal  and  theoretical  passages.  To  some 

questions  he  has  propounded  different  solutions,  but  these  do  not 

belong  to  different  "layers"  but  are  deliberately  introduced  into 
the  same  complex  of  discursive  tales,  and  sometimes  even  into  the 
same  discourse. 

What  then  is  the  special  peculiarity  of  the  Zohar  on  its  theoretical 
side?  It  must  be  admitted  that  as  a  matter  of  fact  the  existence  of 

a  personal  note  is  more  apparent  in  the  author's  style  than  in  the 
substance  of  his  thought.  The  chief  doctrines  he  puts  forward  are 

essentially  the  consummation  of  the  development  of  Kabbalistic 

thought  during  the  first  three-quarters  of  the  thirteenth  century. 
The  point  to  be  noted,  however,  is  that  he  does  not  indiscriminately 

adopt  the  whole  of  this  spiritual  legacy.  His  point  of  view  is  that 
of  a  clearly  defined  school  of  thought  in  Spanish  Kabbalism,  the 

"Gnostical"  school  already  mentioned.  Spanish  Kabbalism  as  a 
whole  included  a  considerable  variety  of  more  or  less  clearly 

grouped  tendencies  and  schools.  The  manifold  views  on  such  sub- 
jects as  the  depths  of  the  Godhead,  the  destiny  of  man,  and  the 

significance  of  the  Torah  which  one  finds  in  the  Zohar,  were  the 

product  of  the  hundred  years  of  intensive  development  of  thought 
which  separate  the  Zohar  from  the  book  Bahir.  From  this  welter 

of  frequently  conflicting  views  the  author  makes  his  own  selection 

and  gives  prominence  to  that  which  appeals  most  strongly  to  his 

mind,  often  in  a  highly  personal  manner  characteristic  of  his  inten- 
sive preoccupation  with  the  subject. 

Thus  he  displays  the  greatest  interest  in  a  group  of  ideas  which 
owes  its  very  development  to  the  already  mentioned  Gnostical 

school:  the  idea  of  a  "left  emanation,"  i.  e.  of  an  ordered  hierarchy 
of  the  potencies  of  evil,  the  realm  of  Satan,  which,  like  the  realm 

of  light,  is  organized  in  ten  spheres  or  stages.  The  ten  "holy"  Sefiroth 

have  their  counterparts  in  ten  "unholy"  or  "impure"  ones;  the  lat- 
ter, however,  are  distinguished  from  the  former  in  that  each  one 

has  a  highly  personal  character.  Each  therefore  has  a  personal  name 
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proper  to  itself,  while  the  names  of  the  divine  Sefiroth  merely  rep- 
resent abstract  qualities  such  as  wisdom,  intelligence,  grace,  beauty, 

etc.  Complete  mythologies  of  this  realm  of  darkness  are  to  be  found 

above  all  in  the  writings  of  Isaac  ben  Jacob  Hacohen  and  Moses  of 

Burgos.*'  The  author  of  the  Zohar  adopts  these  ideas  but  plays  new 
variations  on  the  original  theme.  Starting  out  from  the  same  assump- 

tions as  the  writers  we  have  just  mentioned,  he  yet  arrives  at  a 

doctrine  of  the  "other  side,"  sitra  ahra,  which  closely  parallels  but 
does  not  converge  with  that  of  his  contemporaries. 

But,  and  this  carries  us  a  step  further,  the  individuality  of  the 
author  is  no  less  clearly  expressed  in  what  he  omits  than  in  what 

he  emphasizes.  To  take  a  particularly  striking  example,  he  com- 
pletely ignores  a  form  of  speculation  very  popular  among  thirteenth 

century  Kabbalists,  namely,  the  idea  of  successive  periods  of  cosmic 

development,  each  lasting  seven  thousand  years,  in  which  the  uni- 
versal process  follows  certain  theosophic  laws,  until  in  the  fifty 

thousandth  year,  the  Great  Jubilee,  it  returns  to  its  source. 

This  theory  was  first  expounded  in  the  book  Temunah  (around 

1250)"  in  the  form  of  a  mystical  interpretation  of  the  twenty-two 
letters  of  the  Hebrew  alphabet,  and  was  based  on  a  new  interpre- 

tation of  the  Biblical  prescriptions  for  the  Sabbath  year,  the 

Shemitah,  and  the  Jubilee,  when  all  things  shall  return  to  their 

possessor.  To  the  Kabbalists  of  Catalonia,  these  rules  were  but 

symbolical  representations  of  the  stages  of  the  process  in  which  all 
things  emanate  from  God  and  return  to  Him.  The  literature  of  the 

thirteenth  and  fourteenth  centuries  is  full  of  speculations  on  this 

subject.  The  question  how  many  world-periods  or  Jubilees  there 
are  was  of  as  much  importance  to  some  Kabbalists  as  that  of  the 

state  of  the  world  in  the  various  Shemitahs.  Indeed,  the  assumption 

was  even  made  that  the  Torah  was  read  in  different  ways  during 

the  various  successive  periods,  without  however  being  changed  in 

its  literal  content  as  the  secret  name  of  God,  i.  e.  that  it  is  capable 

of  revealing  more  than  one  meaning.  The  current  period,  accord- 
ing to  the  book  Temunah,  is  that  of  stern  judgment,  i.  e.  that  which 

is  dominated  by  the  Sefirah,  the  divine  quality,  of  rigor,  and  in 

which  there  are  accordingly  commandments  and  prohibitions,  pure 

and  impure  things,  holy  and  profane  matters— in  accordance  with 
the  present  reading  of  the  Torah.  But  in  the  coming  aeon,  the  next 
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Shemitahj  the  Torah  will  no  longer  contain  prohibitions,  the  power 

of  evil  will  be  curbed,  etc.,  in  brief,  Utopia  will  at  last  be  realized. 

It  is  difficult  to  avoid  the  impression  that  we  are  dealing  here 

with  an  independent  Jewish  parallel  to  the  doctrine  of  Joaquin  of 
Fiore  concerning  the  three  cosmic  stages  which  accord  with  the 

three  figures  of  the  Christian  Trinity.  This  doctrine,  which  was 

first  developed  in  far-off  Calabria  towards  the  end  of  the  twelfth 

century,  became  of  importance  in  the  forties  of  the  thirteenth  cen- 
tury when  it  was  taken  up  and  developed  further  by  the  Franciscans 

of  Italy."  By  a  curious  coincidence,  the  doctrine  of  the  Shemitahs 
was  codified  in  Gerona  at  about  the  same  time.  Of  a  direct  historical 

connection  between  the  two  there  is  no  proof  and  the  idea  carries 

little  probability.  Moreover,  the  Shemitahs  concern  not  only  the 

process  of  our  present  cosmos,  like  the  three  world-periods  of  the 
Father,  the  Son  and  the  Holy  Spirit  in  the  writings  of  Joaquin, 

but  its  past  and  future  as  well.  Nevertheless,  it  remains  a  remark- 
able fact  that  in  both  doctrines  the  various  manifestations  of  the 

Divine— the  Trinity  and  the  Sefiroth— appear  as  successive  principles 
each  of  a  particular  cosmic  unit,  an  aeon.  It  is  clear  that  in  the 

eschatological  perspective  this  doctrine  opened  up  a  vast  number 

of  new  vistas:  the  probable  meaning  of  the  Messianic  time,  the 

transformation  of  all  things  before  the  rebirth  of  the  world  in  the 

new  Shemitah,  the  continuity  of  the  soul  in  this  process  of  change, 

and  other  questions  which  to  the  followers  of  this  doctrine  in- 
evitably appeared  in  a  new  light. 

Now  the  remarkable  fact  is  that  our  author,  for  all  his  lively 

interest  in  the  eschatological  fate  of  the  soul,  appears  to  have 

strongly  disapproved  of  this  doctrine  which  I  have  just  outlined. 
In  the  whole  of  his  great  work  there  is  not  a  single  mention  to 

be  found  of  the  Shemitahs  in  this  pregnant  sense  of  the  term,  al- 
though he  too  refers  to  the  passage  of  fifty  thousand  years  before 

the  "Great  Jubilee.""  It  is  as  though  he  was  repelled  by  something 
in  this  doctrine,  perhaps  its  latent  antinomianism  which  is  per- 

ceptible behind  the  Utopian  expectation  of  a  change  in  the  com- 
mandments and  prohibitions  of  the  Torah  during  the  coming 

Shemitahs.  A  good  example  of  this  antinomian  tendency  is  to  be 

found  in  the  doctrine  expounded  by  a  writer  of  this  school  which 

postulates  the  existence  of  a  twenty-third  letter  of  the  Hebrew 
alphabet,  invisible  in  our  present  aeon  but  to  be  resuscitated  in 

the  next— a  theory  which  of  course  implies  a  complete  change  in  the 
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traditional  attitude  towards  the  Torah."  Notions  of  this  kind  are 
as  foreign  to  the  author  of  the  genuine  Zohar  as  they  are  dear  to 
the  heart  of  the  writer  who  has  produced  the  Raya  Mehemna.  The 

latter  is  full  of  references  to  the  "two  trees":  the  "tree  of  knowledge 
of  good  and  evil"  which  dominates  our  world  age,  and  the  "tree 
of  life"  which  is  to  preside  over  the  coming  Messianic  aeon.  The 
difference  between  these  two  cosmic  forces  is  vividly  described, 
and  it  is  obvious  that  the  writer  is  greatly  fascinated  by  the  idea 

of  the  coming  liberation  from  the  yoke  of  commandments  and  pro- 
hibitions. Nothing  of  the  sort  is  to  be  found  in  the  genuine  Zohar. 

Nor  is  a  very  pointed  social  criticism  in  an  apocalyptical  vein  typi- 
cal of  the  Zohar,  whereas  it  is  an  outstanding  feature  of  the  Raya 

Mehemna  whose  burning  hate  of  the  oppressive  groups  in  con- 
temporary Jewish  society  is  unmistakable.  He  speaks  not  so  much 

as  a  reformer  as  does  the  author  of  the  Zohar,  but  rather  as  an 

apocalyptical  revolutionary  who  is  confined  by  circumstances  to 
solitary  dreams  of  the  great  upheaval  that  is  to  precede  the  mystical 

Utopia."  In  the  same  way  we  find  in  the  Zohar  little  or  no  men- 
tion of  various  Kabbalistic  doctrines  with  which  the  author  must 

certainly  have  been  familiar.  He  selects  from  the  wealth  of  material 
what  is  proper  and  adequate  for  his  own  purpose  and  ignores  what 
he  cannot  use.  It  seems,  for  example,  that  the  author  of  the  Zohar 
disliked,  for  some  reason  or  other,  the  catalogues  or  inventories  of 
demonic  and  angelic  beings  which  abound  in  the  writings  of  the 
Spanish  Kabbalists  in  whose  circle  he  moved.  He  replaced  them 
by  fanciful  beings  of  his  own  creation. 

Having  now  asserted  proof  of  the  essential  unity  of  the  bulk  of 
the  Zohar  and  the  somewhat  later  date  of  writing  of  the  subsidiary 
part,  a  few  words  must  be  said  about  the  literary  and  ideological 
character  of  the  Raya  Mehemna  and  the  Tikkunim.  Their  literary 
merit  requires  little  comment;  it  is  poor  indeed  and  far  inferior  to 
that  of  the  Zohar.  Compared  with  the  latter,  these  writings  are  as 

much  distinguished  by  the  poverty  of  their  style  as  by  their  exces- 
sive fondness  for  verbal  association.  It  frequently  happens  that  in- 

stead of  the  systematic  development  of  a  train  of  thought  character- 
istic of  the  Zohar,  we  find  nothing  but  a  confused  meandering  from 

one  association  to  the  next.  Secondly,  as  regards  the  doctrines  put 
forward  in  the  Raya  Mehemna  and  the  Tikkunim,  it  suffices  to  say 

that  they  are  as  closely  alike  as  they  are  sharply  different  in  im- 
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portant  respects  from  those  of  the  Zohar,  although  their  author 

was  evidently  intent  on  making  his  writings  a  continuation  of  the 

latter.  The  author  of  the  Zohar  proper,  as  we  shall  have  occasion 

to  see,  inclines  towards  pantheism,  while  the  Kabbalah  outlined  in 

the  Raya  Mehemna  is  strictly  theistic."  Its  treatment  of  the  Sefiroth 
is  much  less  lively  and  colorful,  and  in  many  details  different  from 

that  of  the  major  part.  Lastly,  it  might  be  remarked  that  as  a  Tal- 
mudist  (in  the  casuistical  sense),  the  author  of  the  Raya  Mehemna 

is  markedly  superior  to  that  of  the  Zohar,  whose  frequent  attempts 

to  introduce  mystical  interpretations  of  the  Halakhah  are  dis- 

tinguished by  a  good  deal  of  uncertainty  and  some  rather  elemen- 
tary misunderstandings  of  Talmudic  law. 

Assuming  the  bulk  of  the  Zohar  to  be  the  work  of  one  author 

we  come  to  the  question  whether  it  is  still  possible  to  trace  the 

stages  in  the  composition  of  so  vast  a  literary  opus.  Where  did  the 

author  begin  and  how  ought  one  to  picture  his  method  of  working? 

The  first  question  can  be  answered  in  my  opinion  quite  simply  and 
somewhat  surprisingly.  Even  those  scholars  who  realized  that  the 

Zohar  was  written  at  a  comparatively  late  date  usually  proceeded 
upon  the  assumption  that  certain  chapters  of  the  major  part,  such 

as  the  two  Idras,  made  the  beginning,  followed  by  the  Midrashic 

parts,  after  which  the  Midrash  Ha-Neelam  was  added,  perhaps  even 

by  another  author.""  In  the  same  way,  many  Kabbalists  regarded  the 
Midrash  Ha-Neelam,  in  which  the  mediaeval  element  is  not  cloaked 

by  the  Aramaic  language,  as  a  later  addition  to  the  Zohar  properly 

speaking.^"*' 
Thisn^iew  I  consider  to  be  mistaken.  One  of  the  most  striking 

results  to  which  1  have  been  led  by  a  closer  analysis  of  the  Zohar 

is  the  recognition  that  the  Midrash  Ha-Neelam  to  the  first  sections 

(Sidras)  of  the  Torah,  and  the  Midrash  Ha-Neelam  to  the  Book 
of  Ruth  are  the  two  oldest  constituents  of  the  whole  work.  The 

following  are  some  of  the  main  considerations  by  which  I  have  been 

guided. 

(a)  A  careful  analysis  of  all  the  cross-references  in  the  Zohar,  and 
of  those  passages  which  necessarily  imply  certain  other  passages 
leads  to  the  conclusion  that  in  many  cases  the  first  reference  is  to 
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be  found  in  the  two  sections  of  the  Midrash  Ha-Neelam,  but  never 
vice  versa.  This  is  true  not  only  of  doctrinal  material  but  also  of 

the  legendary  form  of  certain  essential  pieces  of  the  major  part, 
which  either  assume  or  directly  refer  to  points  mentioned  in  the 

Midrash  Ha-Neelam,  while  the  reverse  is  never  the  case.***^ 
(b)  In  a  number  of  cases,  the  same  homily  or  identical  tale— 

the  identity  being  that  of  motif— appears  both  in  the  Midrash  Ha- 
Neelam  and  in  the  other  parts  of  the  genuine  Zohar.  Analysis  always 

shows  that  the  literary  form  employed  in  the  former  is  more  primi- 
tive, more  clearly  dependent  on  the  original  sources,  and  more  awk- 

ward in  style  than  in  the  corresponding  passages  of  the  other  parts. 
Frequently  the  difference  is  most  striking;  one  clearly  sees  how  the 

author  treats  the  passage  in  the  Midrash  Ha-Neelam  as  raw  ma- 
terial for  a  second  edition  more  in  accordance  with  the  subsequent 

improvement  of  his  literary  taste."*  I  was  very  surprised  myself  when 
after  making  a  number  of  such  comparisons,  without  any  reference 

to  the  literary  problem  of  the  Midrash  Ha-Neelam,  I  suddenly  be- 
came aware  that  priority  belonged  throughout  to  this  part. 

(c)  Only  in  the  Midrash  Ha-Neelam  is  it  still  possible  to  find 
some  uncertainty  regarding  the  group  of  personalities  whom  the 

author  meant  to  place  into  the  center  of  his  imaginative  construc- 
tion. While  in  the  other  parts  the  stage  is  dominated  by  Simeon 

ben  Yohai  and  his  disciples,  the  Midrash  Ha-Neelam  shows  the  au- 
thor wavering  between  three  different  solutions:  (i)  to  do  without  a 

hero  and  follow  the  tradition  of  the  genuine  Midrash  in  ranging 

together  the  largest  possible  number  of  dicta  purporting  to  repre- 
sent the  true  views  of  a  large  number  of  authorities  throughout  the 

Talmudic  period;  (2)  to  build  up  the  legendary  scenery  around  the 

Mishnaic  teacher  Eliezer  ben  Hyrkanus;  in  this  the  author  was  un- 
doubtedly influenced  by  a  favorite  piece  of  mystical  literature,  the 

Midrash  Pirke  Rabbi  Eliezer,  which  had  already  done  the  same, 

as  well  as  by  the  fact  that  this  teacher  was  already  mentioned  as  a 

mystical  authority  by  the  Merkabah  mystics;  (3)  to  center  the  tale 

on  Simeon  ben  Yohai,  whose  historical  personality  was  not  ill-fitted 

for  the  purpose  but  who  is  nowhere  mentioned  as  a  mystical  au- 
thority, if  one  excepts  two  early  mediaeval  apocalypses  in  which  he 

figures  as  the  hero.  Throughout  large  parts  of  the  Midrash  Ha- 

Neelam,  Simeon  ben  Yohai  and  his  circle  play  no  part  at  all.  Ap- 
parently the  author  finally  decided  in  his  favor  only  while  he  was 
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already  busy  writing  the  book.  He  did  not,  however,  sacrifice  Eliezer 

ben  Hyrkanus  altogether.  In  a  minor  writing  apparently  thrown  off 

during  a  pause  in  working  on  the  Zohar,  he  develops  the  legend  of 
Eliezer  and  makes  him  voice  certain  ideas  which  he  puts  forward 

simultaneously  in  the  Zohar.  The  fact  that  the  "Testament  of 
Rabbi  Eliezer"— the  title  of  this  little  Hebrew  book  which  went  into 

many  editions— really  belongs  to  the  Zohar  literature  has  never  so 

far  been  recognized/"'  and  various  mistaken  theories  have  been 
advanced  concerning  its  origin. 

(d)  In  the  Midrash  Ha-Neelam,  the  author  is  still  endeavor- 

ing to  find  for  his  thought  a  place  within  the  frame-work  of  the  old 
Merkabah  mysticism;  the  other  parts  no  longer  show  any  trace  of 

this  tendency.  In  the  Midrash  Ha-Neelam,  too,  his  literary  method 
is  more  dependent  on  the  genuine  older  Midrashic  literature  than 

in  the  later  parts.  The  title  also  shows  that  the  writer's  purpose  was 
to  create  a  "mystical  Midrash"  as  distinct  from  the  purely  Aggadic 
one;  for  that,  and  not  "a  hitherto  unknown  Midrash",  is  the  dis- 

tinctive meaning  of  the  title  Midrash  Ha-Neelam,  as  the  occurence 
of  the  same  term  in  the  writings  of  other  Kabbalists  of  the  same 

period  conclusively  shows.^*** 
(e)  In  the  Midrash  Ha-Neelam,  the  use  of  direct  quotations 

from  Talmudic  sources  is  much  more  open  than  in  the  later  writ- 

ings. The  author  also  shows  no  hesitation  to  quote  genuine  docu- 

ments with  their  real  title,  although  he  already  begins  with  the  in- 

vention of  titles  from  his  "celestial  library." 
(f)  The  doctrinal  differences  which  exist  in  several  important 

points  between  the  Midrash  Ha-Neelam  and  the  other  parts  are 
psychologically  explicable  only  on  the  assumption  that  the  simpler 

conception  of  the  Midrash  preceded  the  more  complicated  one  of 

the  t^xts  which  I  have  come  to  regard  as  having  been  written  later. 
On  this  assumption  the  author,  like  all  the  followers  of  Maimonides, 

began  with  philosophical  allegorization,  and  gradually  came  to 

mysticism— a  process  of  development  which  in  the  circumstances  of 
the  period  is  far  more  plausible  than  the  reverse.  In  the  beginning 

he  was  closer  to  philosophy  and  further  away  from  Kabbalism.  In 

the  course  of  time  he  was  progressively  drawn  more  deeply  into  the 

realm  of  mystical  thought,  and  the  philosophic  elements  of  his  doc- 
trine were  either  relegated  to  the  background  or  given  a  mystical 

twist.  The  philosophizer  becomes  a  theosophist.  In   the  Midrash 
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Ha-Neelam,  the  doctrine  of  the  Sefiroth  is  very  far  from  being  his 
main  subject,  a  position  occupied  by  all  kinds  of  allegorical  homi- 

lies on  cosmological,  psychological  and  eschatological  subjects.  His 
psychological  ideas  here  and  in  the  later  parts  show  a  definite 
development,  without,  however,  necessitating  the  assumption  that 
they  reflect  the  influence  of  more  than  one  mind.  In  the  Midrash 

Ha-Neelam,  the  psychological  theories  current  in  the  Middle  Ages, 
and  more  particularly  a  blend  of  those  of  Maimonides  and  the  Neo- 

platonists,  are  put  forward  as  the  author's  own  opinion,  but  their 
mystical  coloring  is  already  apparent.  In  the  main  part,  this  pro- 

gress towards  a  purely  mystical  psychology,  which  can  be  traced  in 
close  detail,  is  already  in  a  much  more  advanced  stage. 

(g)  The  author's  Hebrew,  which  in  the  Midrash  Ha-Neelam 
still  alternates  with  Aramaic,  is  unquestionably  that  of  the  late 

Middle  Ages.  At  the  same  time,  it  is  still  possible  to  distinguish 

quite  clearly  in  a  number  of  cases  which  Hebrew  phrases  were 

formerly  employed  in  the  place  of  the  later  and  artificial  Aramaic 
ones. 

As  against  these  considerations,  there  is  not  a  single  one  which 

argues  conclusively  in  favor  of  placing  the  main  part  before  the 

Midrash  Ha-Neelam.  In  some  of  its  chapters,  e.  g.  in  the  Sithre 
Torah,  one  still  notices  something  like  a  wavering  in  the  direction 

of  the  Midrash  Ha-Neelam,.  In  some  tales  we  make  the  acquaintance 
of  figures  which  are  to  be  found  only  there.  Generally  speaking, 

however,  the  character  of  the  picture  has  changed.  Above  all,  the 

author's  literary  ability  and  his  power  of  expression  have  consider- 
ably improved.  It  is  evident  that  he  has  in  the  meantime  had  mo- 

ments of  inspiration,  but  also  that  he  has  made  much  progress  in 

the  technique  of  writing.  Instead  of  brief  tales  and  discursions  one 

finds  elaborate  and  often  well-constructed  compositions.  One  has 

the  impression  that  he  wrote  the  later  parts  of  the  Midrash  Ha- 

Neelam  simultaneously  with  the  main  part  —a)  -q)  of  our  list— as 
though  he  was  occasionally  tempted  to  continue  for  a  while  in  the 
old  direction;  but  here  again  one  finds  references  to  the  later  work 

only  in  two  or  three  places,  and  it  may  well  be  that  these  passages, 
too,  were  on  the  whole  written  before  he  turned  to  the  main  part. 

In  any  case  he  broke  off  his  work  on  the  Midrash  Ha-Neelam  when 
he  had  come  to  the  middle  of  Genesis.  To  the  other  books  of  the 

Torah  he  wrote  only  a  few  commentaries,  particularly  a  beginning 
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to  Exodus.  Instead  of  continuing  with  this  work  he  appears  to 

have  concentrated  on  the  various  parts  of  the  real  Zohar  which 

were  probably  completed  in  five  or  six  years  of  intensive  produc- 
tivity. In  later  years,  he  may  have  made  a  few  additions,  including 

probably  the  beginnings  of  an  anonymous  explanation  of  the  com- 
mandments, called  Pikkuda,  a  piece  which  is  still  written  in  the 

true  style  and  language  of  the  real  Zohar  and  which  seems  to  have 

furnished  the  author  of  the  Raya  Mehemna  with  a  stimulus  for  his 

own  book.  At  any  rate  he  uses  these  rather  fragmentary  beginnings 

as  a  starting-point  and  then  develops  the  argument  in  his  own 
manner:  the  transition  from  one  style  to  the  other  can  be  quite 

distinctly  observed.**" 
The  fact  that  the  whole  work  is  a  torso— to  Deuteronomy  there 

are  only  a  few  Zohar  passages— can  be  explained  in  several  ways. 
The  least  plausible  explanation  is  that  a  great  deal  has  been  lost. 

The  manuscripts  we  have  correspond  on  the  whole  very  well  to  the 

printed  text,  although  their  closer  analysis  occasionally  still  yields 

interesting  results.  Thus  for  example  one  finds  that  the  author 

has  made  two  versions  of  a  very  important  part  of  the  Midrash 

Ha-Neelam,  of  which  the  older  is  extant  only  in  a  fourteenth  cen- 

tury manuscript  now  in  Cambridge,*"*  while  most  of  the  manuscripts 
and  all  the  printed  editions  have  made  use  only  of  the  other.  Simi- 

larly, the  quotations  found  in  writers  before  1350  show  that  they 

had  knowledge  of  only  very  few  texts  of  the  genuine  Zohar  which 

are  no  longer  traceable.*"  Thus  while  it  is  certain  that  some  minor 
passages  have  been  lost  in  the  course  of  time,  there  is  nothing  to 

show  that  the  work  was  ever  completed  in  a  formal  sense.  Rather 

does  it  seem  probable  that  the  author  at  some  point  felt  that  he 

had  done  enough  and  turned  his  attention  to  a  new  subject.  At  any 

rate  tHIit  seems  to  me  a  more  plausible  explanation,  particularly  in 
view  of  the  character  of  his  later  work.  It  may  also  be  that  he  had 

in  those  years  more  or  less  exhausted  his  productive  power. 

The  precise  order  in  which  the  different  parts  of  the  Torah  com- 
mentary and  the  various  subsidiary  texts  outside  its  framework  were 

written  can  no  longer  be  ascertained  with  anything  like  certainty, 

but  since  the  whole  task  probably  occupied  no  more  than  a  few 

years,  the  question  is  not  one  of  great  importance.  On  the  whole 

one  has  the  impression  that  the  Idra  Rabba  and  the  Sijra  di- 
Tseniutha  were  among  the  first  major  writings  to  be  completed. 
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In  this  connection  it  is  of  interest  that  the  pages  following  directly 
upon  the  conclusion  of  the  Idra  represent  a  conscious  return  to  the 

Midrash  Ha-Neelam.  To  the  first  section  of  the  Torah,  which  was 
of  course  of  the  greatest  importance  for  him,  he  has  written  no 

less  than  three  commentaries,  apart  from  the  Midrash  Ha-Neelam. 
Such  instances  of  recurrent  attempts  to  solve  the  same  problem  in 

different  ways  are  as  characteristic  of  his  method  as  they  are  elo- 
quent of  the  fundamental  unity  and  coherence  of  his  thought. 

8 

What  after  all  this  is  our  answer  to  the  question  when  the  book 
was  written?  It  appears  to  me  that  what  has  been  said  above  of  the 

result  to  which  one  is  led  by  an  analysis  of  the  sources  is  also  con- 
firmed by  other  considerations.  We  have  seen  that  the  author  was 

familiar  with  a  group  of  writings  of  which  the  latest  was  written  in 

1274.  This  gives  us  a  definite  terminus  post  quem,  the  significance 
of  which  is  enhanced  by  the  general  character  of  the  allusions  made 

both  in  the  Midrash  Ha-Neelam  and  in  other  chapters  to  contempo- 
rary events  and  institutions.  From  these  allusions  it  is  not  difficult 

to  draw  the  inference  that  the  author  was  writing  at  a  time  when 

Palestine,  after  the  vicissitudes  of  the  Crusades,  was  again  in  the 

hands  of  the  Arabs.""^  There  is  no  lack  of  polemical  references  to 
Christianity  and  Islam,^*"  nor  of  remarks  alluding  to  the  moral 
atmosphere  of  Jewry  which  harmonize  with  what  we  know  of  the 
conditions  around  1280.  The  data  can  be  narrowed  down  a  little 

further.  In  several  places  the  author  introduces  apocalyptical  cal- 
culations all  of  which  set  the  end  of  exile  around  the  year  1300  and 

the  following  years."*  In  one  passage,  however,  the  assumption  is 
made  that  since  the  destruction  of  the  Second  Temple— in  the  year 

68,  according  to  the  Jewish  calendar— twelve  hundred  years  of  exile 
have  already  passed,  and  that  Israel  is  now  living  in  the  darkness 

which  precedes  the  dawn."^  In  other  words,  he  is  writing  some  years 
after  1268. 

Now  this  date  accords  perfectly  with  everything  we  know  of  the 

circumstances  of  the  book's  publication.  All  sources  are  agreed  that 
the  Zohar  was  first  circulated  in  the  eighties  or  nineties  of  the  thir- 

teenth century  by  the  Kabbalist  Moses  ben  Shemtob  de  Leon  who 

lived  until  1290  in  the  little  town  of  Guadalajara  in  the  heart  of 
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Castile,"*  then  led  a  wandering  life  and  finally  spent  his  last  years 
in  Avila  to  which  town  he  may  have  been  attracted  by  the  brief  sen- 

sation caused  by  the  appearance  of  a  Jewish  "prophet"  in  1295. 
He  died  in  1305  in  the  little  town  of  Arevalo  on  a  return  journey 

to  Avila  from  the  Royal  Court  at  Valladolid."' 
Apart  from  these  brief  data  on  his  life  we  know  that  Moses  de 

Leon  published  under  his  own  name  a  considerable  number  of 
Hebrew  writings,  most  of  which  have  been  preserved,  although  only 

two  have  been  printed."*  We  also  know  that  he  was  in  close  touch 
with  the  family  of  Todros  Abulafia  whom  we  have  met  as  a  member 
of  the  Gnostical  school  of  Kabbalism;  in  other  words,  he  belonged 
to  the  circle  of  a  man  who  occupied  a  very  high  position  in  the 
Jewish  community  of  Castile  between  1270  and  1280.  We  are  told 
by  himself  that  his  first  book,  i.  e.  the  first  book  whose  authorship 

he  admitted,  was  the  Shushan  Eduth  or  "Rose  of  Testimony."  This 
book,  of  which  about  half  has  been  preserved,  was  written  in  1286."' 
In  the  following  year  he  published  a  fairly  voluminous  treatise  on 

the  meaning  of  the  Commandments,  Sejer  Ha-Rimmon,  the  "Book 
of  the  Pomegranate.""*  Both,  but  in  particular  the  latter,  are  replete 
with  allusions  to  mystical  sources.  Although  the  Zohar  is  never 

directly  mentioned,  a  detailed  analysis  shows  that  he  is  already  mak- 
ing systematic  use  of  all  its  parts,  from  the  Midrash  Ha-Neelam  to 

the  commentaries  of  the  main  part  on  Leviticus  and  Numbers. 
But  even  before  Moses  de  Leon  made  his  appearance  as  a  Hebrew 

author,  quotations  from  the  Zohar— to  be  exact,  from  the  Midrash 
Ha-Neelam— heg2in  to  appear  in  the  writings  of  two  other  Kab- 
balists,  thus  confirming  our  view  of  the  order  in  which  the  various 
parts  of  the  Zohar  were  written  and  began  to  circulate.  The  oldest 
quotation  from  the  Zohar  dates  from  the  year  1281  and  is  to  be 

founcf  at  the  end  of  the  Mashal  Ha-Kadmoni,  by  Isaac  ibn  Abu 
Sahulah.  It  is  a  passage  taken  from  the  Midrash  Ha-Neelam,  or 
rather  from  the  above-mentioned  version,  hitherto  unknown,  of  a 
paragraph  on  Genesis  which  I  had  the  good  fortune  to  discover  in 

a  Cambridge  manuscript  of  the  Zohar."^  The  author,  who  like 
Moses  de  Leon  lived  in  Guadalajara,  two  years  later  wrote  a  mys- 

tical commentary  to  the  Song  of  Songs.  He  does  not  there  quote 
the  full  text  of  the  passages  from  the  genuine  Midrashim  to  which 
he  alludes,  but  he  does  make  use  of  a  good  number  of  quotations 

from  an  obviously  unknown  and  unpublished  Midrash— none  other 
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than  the  Midrash  Ha-Neelam  to  the  first  three  Sidras  of  the  Torah."* 
At  about  the  same  time,  Todros  Abulafia  appears  to  have  written 

his  Otsar  Ha-Kavod,  "Treasure  of  Glory,"  where  one  finds  two  quo- 
tations from  the  Midrash  Ha-Neelam,  the  title  of  which  is  again 

not  mentioned.  Both  writers,  who  for  various  reasons  may  safely  be 
excluded  from  the  list  of  possible  authors  of  the  Zohar,  maintained 

close  relations  with  Moses  de  Leon,  the  former  being  a  resident  of 
the  same  locality  and  the  latter  a  wealthy  friend  to  whose  son 

several  of  Moses  de  Leon's  works  are  dedicated."* 
Taken  all  together,  these  facts  permit  us  to  draw  the  following 

conclusion:  The  Midrash  Ha-Neelam,  the  forerunner  of  the  Zohar 
proper,  was  written  between  1275  and  1280,  probably  not  long 
before  the  latter  year,  while  the  bulk  of  the  work  was  completed  in 

the  years  1280—86.  After  the  latter  date,  Moses  de  Leon  in  his  vari- 
ous writings  mingles  a  constant  proportion  of  quotations  from  the 

Zohar  among  his  other  quotations  from  Midrashim  and  commen- 
taries. Till  about  1293  in  particular  he  appears  to  have  worked 

fairly  intensively  on  the  publication  of  writings  designed  to  pro- 
pagate the  doctrines  of  the  Zohar.  Probably  in  conjunction  with 

this  work,  certainly  after  1290,  he  also  began  to  circulate  copies  of 

the  main  Zohar  among  other  Kabbalists.  Bahya  ben  Asher  of  Sara- 
gossa,  who  started  work  on  his  great  Torah  commentary  in  1291, 

appears  to  have  read  certain  chapters  of  these  copies  of  the  new 

Kabbalistic  Midrash,  which  was  at  first  circulated  not  only  under 

the  title  "Zohar,"  but  also  as  the  "Midrash  of  Rabbi  Simeon  ben 

Yohai."'^  Probably  on  the  basis  of  these  texts,  another  Kabbalist, 
either  in  the  nineties  of  the  thirteenth  or  at  the  beginning  of  the 

fourteenth  century,  wrote  the  Raya  Mehemna  and  the  Tikkunim. 

In  general,  there  seems  to  have  been  no  lack  of  imitations;  David 

ben  Jehudah,  the  grandson  of  Nahmanides,  in  his  Maroth  Ha- 
Tsoveoth,  written  at  the  beginning  of  the  fourteenth  century, 

quotes,  apart  from  various  authentic  Zoharic  passages,  some  lengthy 

pieces  written  in  the  manner  of  the  Midrash  Ha-Neelam  and  the 
Zohar,  whose  contents  show  them  to  be  imitations  of  these  two 

books."^ 
That  such  imitations  were  produced  is  in  itself  proof  that  some 

Kabbalists  did  not  take  the  literary  form  of  the  Zohar  too  seri- 
ously, but  regarded  it  as  pure  fiction  which  they  had  no  hesitation 

to  copy.  No  doubt  there  were  also  unsophisticated  souls  who  ac- 
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cepted  the  book  as  a  genuine  Midrash,  even  as  an  authentic  work 

of  the  disciples  of  Simeon  ben  Yohai.  Its  masterly  presentation  of 

the  secret  thoughts  and  feelings  of  the  contemporary  Kabbalists  was 

far  too  true  to  reality  not  to  have  excited  the  wish  that  this  roman- 
tic projection  of  their  own  spiriual  world  might  really  prove  to 

have  been  the  secret  doctrine  of  the  Midrash  teachers/"  at  once 
hoary  with  antiquity  and  sanctified  by  authority.  The  proportion 
of  critical  minds  at  that  time  was  no  greater  than  it  is  in  our  own 

day.  Nevertheless,  criticism  was  not  completely  lacking.  As  late  as 

1340,  Joseph  ibn  Wakkar  of  Toledo— almost  the  only  Kabbalist 
known  to  us  who  wrote  in  Arabic*"— warned  his  readers  to  exercise 

caution  in  using  the  Zohar  as  it  contained  "a  great  many  errors.""* 
This  solution  of  the  Zoharic  problem  accords,  so  far  as  I  can  see, 

completely  with  all  the  circumstances  which  the  critic  must  bear 

in  mind.  As  to  the  motive  which  prompted  the  writing  of  the  Zohar 

immediately  prior  to  its  publication,  the  general  remarks  of  Eduard 

Zeller,  the  historian  of  Greek  philosophy,  are  still  true.  "An  author 
who  writes  under  an  assumed  name  wants  to  produce  a  certain 

effect  in  his  own  time;  he  will  therefore  circulate  his  work  im- 
mediately, and  if  the  first  who  read  it  regard  it  as  genuine,  the 

growth  of  its  circulation  will  perhaps  be  more  rapid  than  if  it 

had  appeared  under  the  real  name  of  its  author.  Only  where  a 

book  is  inadvertently  attributed  to  the  wrong  author  because  the 

real  one  is  unknown,  and  without  its  author  having  any  part  in 

the  mistake,  will  a  length  of  time  be  required  as  a  rule  before  it 

begins  to  circulate."""  Having  disposed  of  all  the  fantasies  about 
the  various  parts  of  the  Zohar  belonging  to  different  periods,  about 

its  sources  and  its  supposed  derivation  from  the  East,  as  well  as 

of  all  doubts  that  it  was  not  only  published  but  also  written  in 

Castile,  the  inner  dynamic  of  the  process  which  led  to  its  incep- 
tion and  circulation  is  now  clearly  revealed  before  our  eyes. 

There  is  another  consideration  which  may  be  mentioned  at 

least  in  passing.  Some  defenders  of  the  Zohar  as  a  book  com 

posed  of  many  different  elements  and  in  different  periods  have 

argued  that  it  is  impossible  to  assume  that  a  vast  production 

like  the  "Zoharic  literature"  could  have  been  the  result  of  a  few 

years'  work  (in  our  case  of  six  years).  This  is  a  serious  error  in 
judgment.  Precisely  the  contrary  is  true:  if  a  man  writes  under 

the  spell  of  inspiration,  if  he  has  found  an  "Archimedean  point" 
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around  which  his  spiritual  world  is  focussed,  it  is  indeed  easy  for 
him  to  produce  thousands  of  pages  within  a  very  limited  period. 
We  have  the  example  of  the  famous  German  mystic  Jacob  Boehme 

who  produced  during  the  six  years  1618-1624  ̂ ^  ̂ ^^^i  vaster  theo- 
sophic  literature  than  the  Zohar. 

There  remains  only  one  last  question:  Who  was  the  author? 
Was  it  Moses  de  Leon  himself  or  an  unknown  writer  who  moved 

in  Moses  de  Leon's  circle  and  managed  to  shield  his  identity  from 
the  glaring  light  of  posterity?  Can  the  possibility  be  wholly  discard- 

ed that  another  Kabbalist,  whose  identity  has  been  lost  in  the  dark 
remoteness  of  the  past,  had  the  main  share  in  the  work?  It  can  at 
least  be  said  that  by  some  of  his  contemporaries,  Moses  de  Leon 
was  already  described  as  the  author  of  the  Zohar.  That  much  at 

any  rate  we  know  from  the  much-discussed  testimony  of  the  Kab- 
balist Isaac  ben  Samuel  of  Acre,  one  of  the  two  documents  of  the 

period,  apart  from  Moses  de  Leon's  own  writings,  in  which  we  find 
him  mentioned.^^  Isaac  left  his  home  when  he  was  still  a  young 
student  after  the  conquest  of  Acre  by  the  Moslems  (1291),  appar- 

ently for  Italy  where  he  also  seems  to  have  heard  of  the  Zohar,  and 
finally  went  to  Spain  in  1305,  where  he  began  to  take  an  interest  in 
the  circumstances  under  which  the  book  was  published.  His  diary, 
of  which  a  few  other  parts  have  also  been  preserved  in  manuscript, 
gives  a  rather  naive  account  of  the  information  he  gathered  on  the 

subject.  We  are  told  that  he  met  Moses  in  Valladolid  and  was  in- 
formed under  oath  that  he  (Moses  de  Leon)  was  in  possession  of 

"the  ancient  book  written  by  Simeon  ben  Yohai"  and  would  show 
it  to  him  in  his  house  at  Avila.  Subsequently,  when  after  Moses 

de  Leon's  death  he  came  to  Avila,  he  was  told  that  a  rich  citizen 
of  the  town,  Joseph  de  Avila,  had  offered  to  marry  his  son  to  the 
daughter  of  the  deceased  in  exchange  for  the  original  manuscript 
of  the  Zohar,  said  to  be  ancient  as  well  as  authentic,  from  which 

Moses  de  Leon  was  supposed  to  have  copied,  but  that  both  the 
widow  of  the  deceased  and  his  daughter  had  denied  the  existence 
of  such  an  original.  According  to  them,  Moses  de  Leon  had  written 

the  Zohar  all  by  himself,  and,  to  his  wife's  question  why  he  did  not 
claim  the  authorship  of  the  work,  had  replied:  "If  I  told  people 
that  I  am  the  author,  they  would  pay  no  attention  nor  spend  a 

i 
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farthing  on  the  book,  for  they  would  say  that  these  are  but  the 

workings  of  my  own  imagination.  But  now  that  they  hear  that  I 

am  copying  from  the  book  Zohar  which  Simeon  ben  Yohai  wrote 

under  the  inspiration  of  the  holy  spirit,  they  are  paying  a  high 

price  for  it  as  you  know."  Isaac  of  Acre,  who  did  not  himself  speak 
to  Moses  de  Leon's  widow  but  relates  all  this  as  second,  or  rather 
third  hand  information,  also  speaks  of  further  researches,  but  un- 

fortunately his  account,  as  quoted  by  a  later  chronicler  of  the  fif- 
teenth century,  breaks  off  at  the  very  point  where  he  proposes  to 

disclose  what  he  was  told  under  solemn  oath  by  a  pupil  of  Moses 

de  Leon  about  "the  book  Zohar  which  was  written  by  Rabbi  Simeon 
ben  Yohai."  Whether  Isaac  of  Acre,  who  later  became  one  of  the 
leading  Kabbalists  of  the  first  half  of  the  fourteenth  century,  be- 

lieved in  the  authenticity  of  the  Zohar  remains  obscure.  That  he 

quotes  it  several  times  in  his  own  writings  does  not  imply  belief  in 

its  antiquity.  On  the  other  hand,  it  is  of  some  interest  that  he  re- 

peatedly contrasts  the  Catalan  and  the  Castilian  tradition  of  Kab- 
balism.  According  to  him,  the  former  school  based  its  teachings  on 

the  doctrine  expounded  in  the  book  Bahir,  the  latter  on  the  Zohar.'" 
In  other  words,  he  postulates  a  close  connection  between  the  Zohar 
and  the  Kabbalism  of  Castilel 

On  the  account  given  by  Isaac  of  Acre,  and  in  particular  on  the 

alleged  evidence  of  Moses  de  Leon's  widow,  Graetz  has  based  his 
impression  of  Moses  de  Leon,  on  whom  he  pours  the  full  measure 

of  the  wrath  kindled  in  him  by  the  "book  of  lies."'"  According  to 
him,  Moses  de  Leon  was  an  idle  and  impecunious  charlatan  who 

"made  use  of  the  increasingly  fashionable  Kabbalah  in  order  to  pose 
as  a  writer  on  the  subject  and  thus  opened  up  a  rich  source  of  in- 

come for  himself.'"^  The  foundation  of  this  startling  assertion  is  the 
mistaken  assumption  that  Moses  de  Leon  began  by  writing  under  his 

own  name  and  descended  to  pseudepigraphy  from  thoroughly  mean 

and  worthless  motives,  i.  e.  because  his  original  writings  had  failed  to 

win  him  sufficient  laurels  and  profits.  Hence  he  is  supposed  to  have 

written  the  whole  Zohar  after  1293,  including  the  Midrash  Ha- 
Neelam,  the  Raya  Mehemna  and  the  Tikkunim.  That  this  view  of 

the  author's  personality  and  the  date  and  form  of  his  work  is 
thoroughly  mistaken  should  be  clear  after  our  conclusions  on  the 

subject  which  are  the  result  of  a  somewhat  more  detailed  analysis. 

Having  established  this  point  I  have  no  hesitation  in  saying  that 
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Graetz'  fanciful  picture  of  Moses  de  Leon  as  a  base  and  despicable 
swindler  who  tried  to  parade  a  fake  profundity  of  thought,  and  his 

other  moral  strictures  on  his  character,  can  be  dismissed  as  pure 

fantasy.'*'  There  is  nothing  in  the  character  of  the  Zohar  and  of 

Moses  de  Leon's  Hebrew  writings  which  justifies  this  view  of  the 
book  and  its  author.  Nor  is  there  anything  in  them  which  might 

predispose  one  to  regard  the  alleged  cynical  remark  to  his  wife  as 

authentic;  on  the  contrary,  the  manner  in  which  this  remark  is  re- 
lated rather  suggests  that  it  owes  its  origin  to  the  spite  of  persons 

ill  disposed  towards  the  author. 
That  his  widow  described  him  as  the  author  of  the  book  is  indeed 

well  possible  and,  as  we  shall  see,  in  entire  accordance  with  the 

facts.  But  the  supposed  authenticity  of  her  particular  words  is  a 

question  on  which  it  is  well  to  exercise  some  restraint.  One  thing  is 
certain:  the  actual  relationship  between  the  Zohar  and  Moses  de 

Leon's  other  writings  is  the  reverse  of  that  assumed  by  Graetz.  A 
detailed  analysis  of  all  the  books  written  under  his  own  name 

proves  that  they  presuppose  the  existence  of  the  Zohar  as  a  com- 
pleted work,  and  their  obvious  purpose  is  to  prepare  the  readers  for 

its  publication,  unobtrusively  at  first  and  gradually  with  growing 

emphasis.  It  appears  indeed  that  they  were  intended  to  prepare  the 
ground  for  the  publication  of  those  copies  of  the  Zohar  to  which 
he  seems  to  have  devoted  the  better  part  of  the  remaining  twelve 

years  of  his  life,  for  it  is  difficult  to  believe  that  he  can  have  done 

much  copying  work  in  the  seven  years  between  1286  and  1293  dur- 
ing which  he  was  engaged  in  producing  Hebrew  writings,  of  which 

the  part  that  is  still  preserved  alone  runs  into  close  on  a  thousand 

pages. 
It  is  interesting  to  note  the  gradual  process  by  which  quotations 

from  the  Zohar  are  introduced  with  ever  growing  frequency  and 

forthrightness  in  the  course  of  these  seven  years.  In  the  beginning, 

we  find  the  author  referring  in  suitably  vague  terms  to  "sayings  of 

the  wise"  or  "commentaries"  by  "mystics",  but  as  time  goes  on,  his 
introductions  become  more  and  more  enthusiastic,  and  in  the 

Mishkan  Ha-Eduth,  written  in  1293,  there  are  whole  long  passages 
in  which  he  refers  in  a  very  remarkable  manner  to  the  character  of 

these  antique  pearls  of  wisdom  newly  'discovered'  by  him  and  finally 
revealed.  A  closer  analysis  of  this  book  removes  the  last  doubt  that 

it  was  intended  to  serve  as  a  propagandist  introduction  to  the  Zohar 
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which  had  just  been,  or  was  on  the  point  of  being,  published.  Al- 
though it  is  to  some  extent  devoted  to  the  further  development  of 

those  ideas  relevant  to  its  central  theme  (the  eschatology  of  the 

soul),  which  are  expounded  in  the  Zohar,  its  main  purpose  is  clearly 

propagandist. 

But  notwithstanding  all  that  has  been  said  of  the  author's  mo- 
tives and  the  chronological  sequence  in  which  the  Zohar  was  writ- 

ten, the  question  of  its  authorship  cannot  yet  be  said  to  have  been 

answered.  After  all,  it  is  still  possible  that  Moses  de  Leon  made 

use  of  writings  which  were  in  his  possession  but  not  written  by 

himself-  The  question,  therefore,  is  whether  it  is  possible  to  find 

proof  positive  that  he  was  really  the  author  of  the  Zohar. 

In  regard  to  this  question  all  I  can  say  is  that  after  making  a 

close  study  of  Moses  de  Leon's  Hebrew  writings  and  their  relation 
to  the  Midrash  Ha-Neelam  and  the  components  of  the  Zohar,  I 
have  come  to  the  conclusion  that  they  were  all  written  by  the  same 

man.  I  am  bound  to  admit  that  for  many  years,  even  after  I  had 
become  convinced  that  the  Zohar  is  the  work  of  one  writer,  I  was 

in  doubt  on  this  point.  For  a  long  time  I  searched  for  criteria 

which  would  positively  exclude  the  possibility  of  Moses  de  Leon 

being  the  author,  such  as  for  example  repeated  flagrant  misunder- 
standings of  the  text  of  the  Zohar  by  Moses  de  Leon  himself.  But 

although  hundreds  of  quotations  from  the  Zohar  occur  in  the  writ- 
ings published  under  his  own  name,  be  it  textually  or  paraphrased, 

I  have  been  unable  to  discover  a  single  case  in  which  it  is  possible 

to  speak  of  a  significant  misunderstanding.  1  have  thus  come  to 

abandon  the  idea  that  the  theory  of  another  authorship  is  capable 

of  being  proved.  On  the  other  hand,  the  assumption  that  the  author 

of  the  Zohar  was  also  the  author  of  the  Hebrew  writings  supplies 

an  sidequate  explanation  of  all  doubtful  points,  if  it  be  fairly  borne 

in  mind  that  the  writer  was  not  willing  to  disclose  the  pseudepigra- 
phic  character  of  his  work  on  the  Zohar. 

What  I  have  said  does  not  mean  that  the  personality  of  Moses 

de  Leon  and  his  authorship  of  the  Zohar  no  longer  offer  any  prob- 
lem. To  say  that  would  be  to  overlook  that  we  possess  too  little 

documentary  material  which  goes  beyond  the  bare  rehearsal  of  his 

theosophic  doctrines.  Even  if  the  proof  of  Moses  de  Leon's  author- 
ship which  I  shall  advance  is  conclusive,  the  acceptance  of  this 

theory  still  leaves  a  number  of  questions  unanswered.  These  ques- 
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tions  in  particular  concern  the  various  stages  of  Moses  de  Leon's 
religious  development  and  the  events  which  brought  about  his 

pseudepigraphic  activity.  This  applies  for  instance  to  the  still  un- 
solved problem  of  his  relationship  to  Joseph  Gikatila. 

There  can  be  no  doubt  that  Moses  de  Leon,  too,  began  as  a 

follower  of  Maimonides  and  was  only  gradually  attracted  by  the 

study  of  Kabbalism.  This  is  plain  enough  from  the  philosophical 
elements  of  his  Hebrew  writings,  and  in  addition  we  have  the 

clearest  documentary  proof  in  the  form  of  a  manuscript— described 
in  the  autographed  catalogue  of  the  Guenzburg  collection  of  He- 

brew manuscripts,  now  in  Moscow— of  the  Hebrew  translation  of 

Maimonides'  "Guide  of  the  Perplexed",  which  was  written  in  1264 

"for  the  erudite  (ha-maskil)  Rabbi  Moses  de  Leon.""^  The  absence 
of  further  honorifics  suggests  that  he  was  at  that  date  still  a  young 

man,  although  of  sufficient  means  to  be  able  to  pay  for  a  private 

copy  of  so  voluminous  a  book.  We  shall  probably  not  go  wrong  in 
assuming  that  he  was  born  around  1240.  The  period  of  more  than 

twenty  years  between  1264  and  1286  we  may  picture  as  being  filled 
with  intensive  study  and  gradual  development  towards  mysticism, 

with  its  latter  half  devoted  to  the  writing  of  the  Zohar  in  the  man- 
ner outlined  in  the  foregoing  pages. 

From  all  we  know  it  would  appear  that  in  the  seventies  he  made 

the  acquaintance  of  Joseph  Gikatila  who  at  that  time  was  a  zealous 

follower  of  the  school  of  Prophetic  Kabbalism  founded  by  Abra- 
ham Abulafia.  Although  the  two  Kabbalists  never  mention  each 

other  by  name,  a  study  of  their  writings  leads  one  to  the  conclusion 

that  each  had  a  considerable  share  in  influencing  the  other.  To  be- 

gin with  Moses  de  Leon,  it  is  plain  enough  that,  although  he  no- 

where approaches  the  main  points  of  Abulafia's  doctrine  itself, 
which  does  not  seem  to  have  aroused  his  enthusiasm,  his  writings, 

and  particularly  those  in  Hebrew,  reflect  the  influence  of  Gikatila's 
Ginnath  Egoz  in  their  treatment  of  the  mysticism  of  letters  and 

similar  subjects.^**  In  some  passages,  the  influence  of  the  Ginnath 
Egoz  is  so  striking  that  on  the  face  of  it  one  might  be  inclined  to 

ascribe  the  authorship  to  Gikatila."'  On  the  other  hand,  it  is  certain 
that  it  was  not  Gikatila  through  whom  Moses  de  Leon  was  led  to 

the  Sefirothic  Kabbalah,  for  Gikatila  during  the  first  period  of  his 

literary  activity,  i.  e.  the  period  during  which  the  Zohar  was  written, 

showed  hardly  any  understanding  for  the  theosophic  conception  of 
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mysticism.  The  spiritual  development  of  Gikatila,  too,  shows  evi- 
dence of  a  definite  change  of  outlook.  In  his  later  writings  there  is 

hardly  a  trace  of  the  influence  of  Abulafia  and  the  characteristic 

ideas  of  the  Ginnath  Egoz.  Instead,  he  displays  all  signs  of  having 

gone  over  body  and  soul  to  the  doctrine  of  theosophic  Kabbalism. 

The  influence  of  the  Zohar  is  plain  in  all  his  later  writings,  though 

the  form  in  which  it  is  expressed  differs  widely  from  that  which 

we  find  in  the  case  of  Moses  de  Leon.  It  would  appear  that  Moses 

de  Leon's  theosophical  trend  of  mind  very  deeply  influenced  his 
own  development. 

Unfortunately  we  have  no  knowledge  of  the  actual  personal  rela- 

tions between  these  two  Kabbalists.  Did  Gikatila  know  of  the  pseu- 
depigraphic  character  of  the  Zohar?  He  too  propagates  its  ideas, 
particularly  in  his  Shaare  Orah,  but  his  references  to  the  source 

of  these  doctrines  are  limited  to  vague  allusions  to  "the  words  of 

the  wise.'"**  This  systematic  failure  to  mention  the  name  of  the 
Zohar  must  have  been  in  accordance  with  some  definite  purpose. 

The  title  of  Gikatila's  book  originally  was  Se^er  Ha-Orah,  i.e., 

"Book  of  Light",^"  which  sounds  almost  like  a  paraphrase  of  Sefer 

Ha-Zohar  or  "Book  of  Splendor."  By  all  accounts  it  was  written 
during  the  years  when  Moses  de  Leon  had  begun  to  circulate  the 

first  copies  of  the  Zohar.  Already  in  1293,  Moses  de  Leon  in  three 

different  passages  of  his  book  Mishkan  Ha-Eduth  quotes  the  "words 
of  the  wise  in  the  Shaare  Orah."  It  is  not  clear  whether  "Gates  of 

Light"  is  one  of  the  several  assumed  names  under  which  the  Zohar 

appears  in  Moses  de  Leon's  other  writings,  or  whether  the  reference 
is  to  Gikatila's  book.  On  the  one  hand,  there  is  the  fact  that  one  of 
the  passages  quoted  is  in  fact  to  be  found  in  the  first  chapter  of 

Gikatila's  book,  and  is  written  in  a  terminology  particularly  char- 
acteristic of  this  writer.""  On  the  other  hand,  the  two  other  passages 

mentioned  are  not  to  be  found  in  Gikatila's  work,  and  there  is  the 
further  point  that  since  Gikatila  wrote  under  his  own  name,  his 

book  does  not  purport  to  be  the  work  of  the  ancient  Rabbis.  Is  it 

therefore  permissible  to  conclude  that  Moses  de  Leon  had  read  only 

the  first  chapter  of  Gikatila's  still  incomplete  work  and  that  in  his 
veiled  hints  as  to  the  existence  of  the  Zohar  he  made  playful  use 

of  the  title  of  his  friend's  book?  That  would  at  least  not  be  out  of 
harmony  with  his  general  habits  as  a  writer.  In  any  event  it  appears 
likely  that  Gikatila  had  read  the  Zohar  already  before  1293  and 
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that  he  had  conceived  the  idea  of  making  its  mystical  smybolism 

the  subject  of  one  of  his  own  works.  It  may  be  that  in  propagating 

the  new  ideas  he  acted  in  accordance  with  Moses  de  Leon's  own 
wishes.  He  himself  cannot  possibly  have  been  the  author  of  the 

Zohar.  Not  one  of  the  criteria  of  authorship  to  which  we  must  now 

turn  our  attention  applies  to  his  own  original  writings  as  compared 
with  the  Zohar.  But  it  is  likely  enough  that  as  a  member  of  Moses 

de  Leon's  closest  circle,  as  his  friend  who  was  at  one  and  at  the 
same  time  his  teacher  and  his  disciple,  he  played  a  part  in  the 

preliminaries  of  the  writing  and  publication  of  the  Zohar,  a  part 
which,  at  the  present  time,  we  are  still  unable  to  determine. 

10 

It  goes  without  saying  that  it  is  no  more  possible  to  solve  the 

riddle  of  Moses  de  Leon's  authorship  without  a  detailed  analysis  of 
all  the  factors  involved,  than  it  is  possible  to  answer  the  question 

when  and  how  the  Zohar  as  a  work  of  literature  was  composed 
without  thorough  research.  Nevertheless,  the  conclusions  at  which 

I  have  arrived  can  be  summarized  comparatively  briefly. 

Moses  de  Leon's  Hebrew  writings  are  distinguished  by  a  style 
which  is  peculiarly  their  own  and,  in  some  respects,  differs  sharply 
from  that  of  Gikatila.  Its  special  mark  is  an  admixture  of  rhymed 

prose  and  an  abundance  of  Scriptural  "tags"  in  the  precious  and 
flowery  manner  of  erudite  Hebrew  literature  in  mediaeval  Spain 

and  a  very  awkward  prose-fabric  of  his  own.  Clearly  it  would  be 
idle  to  look  for  anything  like  that  in  the  Zohar  where  the  author 

had  to  put  up  with  a  language— Aramaic— which  did  not  offer  him 

the  advantage  of  a  stock  of  ready-made  phrases  and  semi-poetical 

quotations.  On  the  other  hand,  this  flowery  style— which  he  drops 

not  infrequently— does  not  prevent  one  from  discerning  the  texture 
of  what  might  be  called  with  some  justification  his  real  language. 

Now  the  point  is  that  while  the  many  peculiarities  of  his  authen- 

tic speech  are  not  found  in  the  writings  of  any  other  contempo- 
rary author,  not  even  Gikatila  to  whom  he  is  very  close  in  other 

respects,  they  do  correspond  in  the  most  striking  manner  to  certain 
peculiarities  of  the  language  of  the  Zohar.  One  finds  in  both  the 
same  deviations  from  common  usage,  in  some  cases  even  the  same 

mistakes.  And  these  mistakes  occur  not  only  in  Hebrew  passages 
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which  might  be  thought  to  be  translations  of  the  corresponding 

Aramaic  passages  of  the  Zohar,  but  also  where  this  possibility  is 

excluded.  The  same  wrong  constructions,  the  same  words  with  pe- 
culiar new  meanings,  the  same  wrong  verb  inflections,  the  same 

manner  of  confusing  the  verb-stems  of  Kal  and  Hif'il—2i\l  these  and 

many  other  characteristics  of  Moses  de  Leon's  Hebrew  language  are 
also  to  be  found  in  the  Zohar/"  Any  translator  of  the  Zohar  would 
have  corrected  these  mistakes,  especially  in  the  many  cases  where 

they  are  in  flagrant  contradiction  with  the  usage  common  in  He- 
brew. Moses  de  Leon  does  nothing  of  the  sort.  He  displays  precisely 

the  same  preference  for  endless  repetition,  verbal  bombast  and  the 

indiscriminate  use  of  certain  terms  which  are  thereby  almost  robbed 

of  their  meaning.  No  other  writer,  for  example,  uses  the  word 

"mystery"  half  as  often  as  he  and  the  author  of  the  Zohar— in  most 
cases  to  very  little  purpose. 

Again,  both  Moses  de  Leon  and  the  author  of  the  Zohar  display 

the  same  aversion  to  the  terms  Kabbalah  and  Sefiroth,  the  infre- 
quent use  of  which  in  his  Hebrew  writings  is  doubly  striking  in 

view  of  the  plethora  of  Kabbalistic  terms  which  crowd  every  page 
of  his  books.  And  if  one  turns  from  the  use  of  words  to  the  con- 

struction of  sentences,  one  is  struck  by  the  many  instances  where 

one  of  his  Hebrew  passages^freely  written  and  not  taken  from  the 
Zohar— in  its  construction  and  its  use  of  words  reads  for  all  the 

world  like  a  translation  from  the  Zohar.  This  is  particularly  true  of 

the  parallelism  with  the  Hebrew  part  of  the  Midrash  Ha-Neelam. 
Often  one  scarcely  realizes  that  a  passage  one  has  just  read  in  its 

own  proper  context  is  to  all  intents  and  purpose  nothing  but  an 

almost  literal  repetition  of  a  passage  from  the  Midrash  Ha-Neelam. 

The  chief  difference  between  the  two  is  that  in  Moses  de  Leon's 
oth^  Hebrew  writings,  the  style  has  usually  been  touched  up  and 

embellished  by  flowery  Scriptural  phrases  for  which  there  was  of 

course  no  room  in  a  pseudo-Midrash. 
Again,  in  analyzing  those  passages  of  which  it  is  expressly  said 

that  their  sources  are  antique,  and  which  are  in  fact  to  be  found 

only  in  the  Zohar,  one  comes  upon  a  highly  significant  uncertainty 

of  phrasing  in  the  introductory  formulae.  No  mediaeval  author 

would  ever  have  thought  of  referring  to  the  Talmud  or  the  Mid- 

rash as  the  work  of  "commentators,"  a  term  reserved  exclusively  for 
mediaeval  writers.  Moses  de  Leon,  nevertheless,  thinks  nothing  of 
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introducing  quotations  from  the  Zohar  alternatively  as  "words  of 

the  wise",  and  as  the  opinion  of  the  "commentators". 
To  this  must  be  added  the  further  significant  fact  that  these  quo- 

tations frequently  differ  in  no  way  from  their  context  where  the 
author  advances  as  his  own  literary  product  what  is  simply  taken 
from  the  Zohar,  without  troubling  to  quote  his  references.  Nothing 
could  be  more  mistaken  than  to  imagine  that  Moses  de  Leon,  in 

quoting  the  Zohar  (or  whatever  name  he  gave  it),  is  careful  to  dis- 
tinguish what  he  quotes  from  what  he  puts  forward  as  his  own 

brain-child.  His  way  of  quoting  the  Zohar  is  to  some  extent  condi- 
tioned by  the  need  of  masking  the  true  position.  The  Sefer  Ha- 

Rimmon  in  particular  abounds  with  such  quotations  where  the 

quotation  marks  are  actually  applied  to  only  a  very  small  portion 

of  long  passages  lifted  textually  from  the  Zohar,  sometimes  even 

from  a  single  paragraph.  He  is  simply  quoting  himself  under  an- 
other name;  even  where  he  paraphrases  a  Zoharic  passage  with  his 

"own"  words,  these  turn  out  upon  analysis  to  be  nothing  but  a 
repetition  of  the  words  used  in  some  other  part  of  the  Zoharl 

The  manner  in  which  Moses  de  Leon  makes  use  of  the  Zohar 

contrasts  sharply  with  the  attitude  he  displays  where  his  source  is  a 

genuine  Midrash.  With  the  latter,  he  does  not  vary  quotations  or 
combine  them  into  a  new  context.  With  the  Zohar,  however,  he 

shows  no  hesitation  in  employing  his  material  in  a  new  form.  Some- 
times he  quotes  an  idea  almost  without  changing  an  expression,  but 

as  often  as  not  he  strings  together  scattered  thoughts  from  the  orig- 
inal, and  vice  versa.  His  method  is  that  of  the  artist  who  shapes 

the  material  into  any  form  he  desires.  One  never  has  the  feeling  that 

the  author  is  laboriously  groping  through  the  text  for  suitable  quo- 
tations which  can  be  incorporated  in  his  own  work.  On  the  con- 

trary, every  word  breathes  the  same  spirit,  and  it  is  left  to  the  critic 
to  discover,  with  no  small  amount  of  labor,  that  the  constituent 

thoughts  of  a  firmly  constructed  homily  are  to  be  found  scattered 

among  various  Zoharic  passages.  When  one  has  analyzed  a  number 

of  such  examples  one  begins  to  realize  that  in  many  cases  the  author 

is  strictly  speaking  not  dealing  in  literary  quotations  at  all,  but 
merely  adapting  the  method  already  worked  out  in  the  Zohar, 

whose  subject-matter  is  constantly  present  in  his  mind.  The  motifs 

of  his  homiletics  being  always  before  his  eye  so  to  speak,  his  tech- 
nique consists  in  presenting  them  now  in  this  way,  now  in  that. 
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often  without  adhering  strictly  to  the  particular  construction  of 
thought  which  was  dominant  in  his  mind  when  he  wrote  the 

Zohar.  In  this  sense,  his  Hebrew  writings  are  a  genuine  continua- 
tion, and  in  some  cases  a  further  development,  of  the  Zohar.  The 

same  fact  also  explains  why  Jellinek,  who  was  the  first  to  undertake 

a  comparative  study  of  the  Zohar  and  one  of  Moses  de  Leon's  He- 
brew texts,"'  was  led  to  the  wrong  conclusion  that  the  latter  were 

written  before  the  Zohar.  This  idea  may  have  suggested  itself  to 
him  because  he  found  that  a  single  train  of  thought  in  Moses  de 

Leon's  Hebrew  book  recurred  in  the  form  of  three  scattered  frag- 
ments in  the  Zohar.  Had  he  considered  the  possibility  that  the 

author  might  have  continued  his  work  on  the  same  motifs  after 
completing  the  Zohar,  he  would  have  been  led  to  more  fruitful 
conclusions. 

The  same  technique  of  variation  on  themes  begun  in  the  Zohar 

is  evident  in  the  way  in  which  he  employs  parables  and  similes  ca- 
pable of  illustrating  more  than  one  idea,  modifying  them  as  the 

context  demands.''"  Or  he  translates  a  piece  of  cosmic  symbolism, 
which  he  has  introduced  in  the  Zohar,  into  the  equivalent  psycho- 

logical symbol.  A  conversation  in  the  Zohar  between  the  sun  and  the 

moon  concerning  her  waning— a  variation  of  a  Talmudic  Aggadah 

—is  converted,  in  Moses  de  Leon's  Mishkan  Ha-Eduth,  into  a  dia- 

logue between  God  and  the  Soul.'*'  In  every  instance  it  is  evident 
that  the  author  is  completely  familiar  with  the  subject  and  is  mak- 

ing use  of  it  as  one  would  with  one's  own  work,  although  he  is 
careful  to  conceal  this  fact  as  far  as  this  is  possible. 

Again,  Moses  de  Leon's  "library"  is  exactly  the  same  as  that  of 
the  Zohar.  How  often  has  it  happened  that  some  more  or  less  un- 

familiar source  of  a  Zoharic  passage  which  I  noted  down  as  such, 

ne^t  turned  up  in  Moses  de  Leon's  treatment  of  the  same  subject.'" 
The  very  mistakes  he  makes  in  quoting  his  sources  throw  light  on 

his  authorship  of  the  Zohar.  Let  us  take  an  example.  In  the  Mid- 
rash  known  under  the  name  Pesikta,  the  inauguration  of  the  Tab- 

ernacle is  compared  to  a  wedding,'"  the  comparison  resting  on  a 
play  of  words  which  in  turn  suggested  a  further  idea  to  the  Kab- 

balists.  For  the  'marriage',  of  God  and  the  Community  of  Israel  they 
substituted  that  of  Moses  and  the  Shekhinah,  the  description  of 

Moses  as  the  'Man  of  God'  thus  being  made  to  signify,  according  to 
them,  that  he  was  indeed  the  'husband  of  the  Shekhinah.'  This  in- 
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terpretation,  which  is  of  course  entirely  foreign  to  the  Pesikta,  is 

advanced  by  more  than  one  Kabbalist  of  the  period  with  which  we 

are  concerned  and  also  plays  an  important  part  in  the  Zohar  where 
it  appears  in  several  variations:  Moses,  according  to  the  Zohar,  was 

the  only  mortal  who  was  vouchsafed  the  mystical  union  with  the 
Shekhinah  during  his  earthly  life,  and  who  from  then  on  constantly 

remained  in  this  state  of  'mystical  marriage'.  Moses  de  Leon,  whose 
mind  dwells  entirely  in  these  constructions,  quotes  one  of  the  most 

remarkable  Zoharic  passages  on  this  subject,  but  from  the  Pesikta!^*' 
The  mystical  interpretation  which  he  has  himself  read  into  this 

Pesikta  passage  is  so  dominant  in  his  mind  that  he  inadvertently 

quotes  the  Midrash  in  support  of  an  idea  which  he  has  actually 
developed  in  the  Zohar. 

In  addition  to  the  genuine  sources  of  his  ideas  which  he  is  in 

the  habit  of  referring  to  with  more  or  less  circumstantial  accuracy, 

there  is  also  in  his  Hebrew  writings  more  than  a  trace  of  pseude- 
pigraphy.  Thus  he  quotes  long  passages  from  the  Book  of  Enoch 
which  are  not  to  be  found  in  the  Zohar  but  which  have  the  ad- 

vantage of  fitting  in  admirably,  both  in  content  and  in  style,  with 

his  own  train  of  thought.  There  can  be  no  question  of  his  having 
used  an  Arabic  Book  of  Enoch  unknown  to  us,  or  anything  else  of 

the  sort'*^;  nor  is  it  necessary  to  assume  that  he  had  himself  written 
such  a  book  before  he  quoted  it,  although  he  may  have  intended 
to  do  so  or  even  have  begun  writing  it.  He  is  the  first  to  quote  from 

the  above  mentioned  "Testament  of  Eliezer  ben  Hyrkanus,""'  of 
which  1  have  said  that  it  must  have  been  written  by  the  author  of 

the  Zohar  himself.  The  same  applies  to  non-authentic  pieces  from 
alleged  responsa  of  the  Babylonian  savant  Hai  Gaon,  which  contain 

several  passages  in  the  vein  of  the  Midrash  Ha-Neelam  and  concern- 
ing the  origin  of  which  there  has  hitherto  been  some  obscurity. 

Here  again,  Moses  de  Leon,  the  author  of  the  Midrash  Ha-Neelam, 

is  the  first  to  quote  one  of  these  bogus  responsa''^  which  even  a 
scholar  of  the  rank  of  David  Luria  eighty  years  ago  adduced  as 

proof  of  the  hoary  antiquity  of  the  Zohar ."^  It  follows  that  he  must 
have  had  a  share  in  the  writing  of  these  pseudepigraphic  responsa, 
even  if  he  did  not  write  all  of  them.  And  generally  speaking,  there 

is  no  lack  in  his  Hebrew  writings  of  curious  parables,  legends,  etc., 

which,  while  they  are  not  to  be  found  in  the  Zohar,  are  entirely  in 

harmony  with  its  spirit,  and  in  some  of  which  we  encounter  leg- 



THE  ZOHAR  1 1  THE  BOOK  AND  ITS  AUTHOR  201 

endary  persons  whom  we  met  in  the  Zohar  as  the  alleged  authors  of 

mystical  texts/" 
It  is  worth  mentioning  that  in  his  Hebrew  writings,  Moses  de 

Leon  not  infrequently  deals  very  fully  with  matters  which  the 

Zohar  mentions  only  in  passing,  thereby  incidentally  confirming 

the  authenticity  of  Zoharic  passages  which  critics,  as  well  as  later 

Kabbalists,  have  treated  as  interpolations."'  A  study  of  his  Hebrew 
writings  in  fact  supplies  the  best  commentary  to  large  parts  of  the 

Zohar.  On  the  literary  side,  it  helps  one  to  realize  that  Moses  de 

Leon  as  a  writer  was  fully  equal  to  the  task  of  writing  the  Zohar, 

but  it  is  also  plain  how  important  the  artificial  patina  of  his  Ara- 
maic, with  its  strangeness  and  its  solemnity,  was  for  the  literary 

success  of  the  Zohar.  Had  it  been  written  in  Hebrew  and  without 

that  picturesque  background,  I  rather  doubt  whether  it  would  have 

produced  anything  like  the  same  impression. 

11 

If  proper  account  is  taken  of  all  these  facts,  certain  allusions 

in  Moses  de  Leon's  writings  to  his  mystical  'sources'  appear  no  longer 
as  anything  but  veiled  references  to  his  own  authorship.  Thus  in 

1290  he  remarks  in  his  "Book  of  the  Rational  Soul,"  that  "only 

recently  the  spring  of  mystery  has  begun  to  flow  in  the  land'""*— 
a  plain  allusion  to  the  recent  publication  of  some  of  the  Zoharic 

writings.  But  the  most  remarkable  hints  of  this  genre  are  to  be 

found  in  the  Mishkan  Ha-Eduth,  written  in  1293,  from  which  I 
shall  quote,  as  literally  as  possible,  the  most  important  passage,  one 
which,  like  so  much  else,  has  escaped  the  notice  of  writers  on  the 

subject.  In  a  passage  where  he  discusses  the  theory  of  a  two-fold 

Gehtnna—a.  close  parallel  to  the  above-mentioned  idea  of  a  double 

Paradise— he  prefaces  his  Zoharic  variations  on  the  subject  by  the 
following  remarks: 

"Concerning  this  matter  there  are  hidden  mysteries  and  secret 
things  which  are  unknown  to  men.  You  will  now  see  that  I  am 

revealing  deep  and  secret  mysteries  which  the  holy  sages  regarded 

as  sacred  and  hidden,  profound  matters  which  properly  speaking 
are  not  fit  for  revelation  so  that  they  may  not  become  a  target  for 

the  wit  of  every  idle  person.  These  holy  men  of  old  have  pondered 
all  their  lives  over  these  things  and  have  hidden  them,  and  did  not 
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reveal  them  to  every  one,  and  now  I  have  come  to  reveal  them. 

Therefore  keep  them  to  yourself,  unless  it  be  that  you  encounter 
one  who  fears  God  and  keeps  His  Commandments  and  the  Torah 

...  I  looked  at  the  ways  of  the  children  of  the  world  and  saw 

how  in  all  that  concerns  these  [theological]  matters,  they  are  en- 
meshed in  foreign  ideas  and  false,  extraneous  [or  heretical]  notions. 

One  generation  passes  away  and  another  generation  comes,  but  the 
errors  and  falsehoods  abide  for  ever.  And  no  one  sees  and  no  one 

hears  and  no  one  awakens,  for  they  are  all  asleep,  for  a  deep  sleep 
from  God  has  fallen  upon  them,  so  that  they  do  not  question  and 
do  not  read  and  do  not  search  out.  And  when  I  saw  all  this  /  found 

myself  constrained  to  write  and  to  conceal  and  to  ponder,  in  order 
to  reveal  it  to  all  thinking  men,  and  to  make  known  all  these  things 

with  which  the  holy  sages  of  old  concerned  themselves  all  their  lives. 
For  they  are  scattered  in  the  Talmud  and  in  their  [other]  words 

and  secret  sayings,  precious  and  hidden  better  even  than  pearls. 
And  they  [the  sages]  have  closed  and  locked  the  door  behind  their 
words  and  hidden  all  their  mystical  books,  because  they  saw  that 

the  time  had  not  come  to  reveal  and  publish  them.  Even  as  the 

wise  king  has  said  to  us:  'Speak  not  in  the  ears  of  a  fool.'  Yet  I 
have  come  to  recognize  that  it  would  be  a  meritorious  deed  to  bring 

out  to  light  what  was  in  the  dark  and  to  make  known  the  secret 

matters  which  they  have  hidden.""*  And  a  few  pages  later  he  says: 

"And  though  I  now  reveal  their  mysteries,  the  Almighty  God  knows 
that  my  purpose  in  doing  so  is  good,  in  order  that  many  may  be- 

come wise  and  retain  their  faith  in  God,  and  hear  and  learn  and 

fear  in  their  soul  and  rejoice  because  they  know  the  truth.""* 
Now  this  appears  to  me  a  highly  significant  statement.  To  refer 

in  such  a  manner  and  in  so  many  ambiguous  terms  to  a  work  which, 

as  we  have  seen,  was  without  any  doubt  written  shortly  before,  is 

to  reveal  one's  authorship.  Short  of  abandoning  the  pseudepigra- 
phical  fiction— a  thing  not  to  be  expected  of  him— Moses  de  Leon 
could  hardly  go  farther  in  proclaiming  himself  to  be  the  author 

of  these  "words  of  the  wise"  which  he  feels  compelled  to  write  and 
to  conceal,  as  his  own  excellent  phrase  puts  it.  He  does  not  explic- 

itly claim  to  have  discovered  the  old  books  themselves;  his  purpose 

is  merely  to  reveal  what  must  be  contained  in  them  if  they  were 

in  accordance  with  that  meaning  of  the  Kabbalah  which  was  to  him 

natural  and  supremely  important. 
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At  the  same  time,  the  evidence  he  provides  in  these  passages  also 

supplies  a  clear  picture  of  the  motives  which  led  him  to  write  the 

Zohar  and  which  are  expressed  with  special  emphasis  in  his  long 

preface  to  the  Sefer  Ha-Rimmon.  Jellinek,  who  was  the  first  to  dis- 

cern these  motives  from  the  much  briefer  allusions  in  the  "Book 

of  the  Rational  Soul,""*  and  Graetz  who  followed  him  on  this  point, 
were  right  in  their  assertion:  Moses  de  Leon  wrote  the  Zohar  in 

order  to  stem  the  growth  of  the  radical  rationalistic  mood  which 

was  widespread  among  his  educated  contemporaries  and  with  re- 
gard to  which  we  have  quite  a  number  of  interesting  testimonials. 

He  refers  in  one  of  his  books  to  the  opinions  and  habits  of  these 

circles  who  had  already  broken  in  theory  as  well  as  in  practice  with 

large  parts  of  Jewish  tradition  and  religious  law/"  In  opposition  to 
them  he  strives  to  maintain  the  undefiled  Judaism  of  the  Torah, 

as  he  interpreted  it  in  his  mystical  way.  A  mystical  Midrash  which 
presented  an  impressive  picture  of  the  profundity  of  the  divine 

word  appeared  to  him  as  the  best  instrument  for  awakening  an 

understanding  of  the  grandeur  of  true  Judaism,  when  it  is  properly, 

i.  e.  mystically,  understood.  And  since  he  was  a  man  of  genius  he 

succeeded,  over  and  above  the  immediate  purpose  which  he  set 

himself  and  which  is  now  clear  to  us,  in  giving  magnificent  expres- 
sion to  the  spirit  of  that  contemporary  world  of  Spanish  Kabbalism 

which  was  the  abode  of  his  own  restless  mind. 

The  figure  of  the  man  now  stands  clearly  before  us.  He  came 

from  the  world  of  philosophic  enlightenment  against  which  he  sub- 
sequently conducted  so  unremitting  a  fight.  In  his  youth  we  see  him 

brooding  over  Moses  Maimonides'  great  work  and  going  to  some  ex- 
pense to  procure  a  private  copy.  Somewhat  later  his  mystical  in- 

clinations turn  him  in  the  direction  of  Neoplatonism.  There  can  be 

no  floubt  that  he  read  those  extracts  from  Plotinus'  Enneads  which 

were  current  in  the  Middle  Ages  under  the  title  of  "The  Theology 

of  Aristotle."  He  quotes  in  one  of  his  writings  Plotinus'  description 

of  the  philosopher's  ecstatic  ascent  into  the  world  of  pure  intelli- 
gence and  his  vision  of  the  One.'"  But  at  the  same  time  he  is  more 

and  more  attracted  by  the  mystical  side  of  Judaism,  which  appears 

to  him  as  its  true  core,  and  gradually  he  comes  to  ponder  the  mys- 
tery of  the  Godhead  as  it  was  presented  by  the  Kabbalistic  theosophy 

of  his  age.  He  studies,  alters,  selects  and  develops  these  ideas  and 

links  \hem  with  his  own  thoughts  on  a  mystical  theory  of  morals— 
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thoughts  which  play  so  large  a  part  in  the  Zohar,  as  well  as  in  all 

his  Hebrew  writings/"*  But  the  theosophist  and  moralist  in  whom 
the  genius  comes  to  life  has  also  developed  the  adventurous  side  of 
his  being,  for  it  is  plain  that  he  embarked  on  a  great  adventure  in 

writing  and  propagating  the  Midrash  Ha-Neelam  and  the  Zohar, 
even  if  one  concedes  him  his  great  hours  of  inspiration,  as  I  for 
one  am  prepared  to  do.  For  him,  however,  there  was  no  paradox 
in  what  he  did,  and  I  am  almost  inclined  to  say  that  he  was  right. 

Pseudepigraphy  is  far  removed  from  forgery.  The  mark  of  immo- 
rality, which  is  inseparable  from  falsehood,  does  not  stain  it,  and 

for  this  reason  it  has  always  been  admitted  as  a  legitimate  category 
of  religious  literature  of  the  highest  moral  order.  The  historian  of 
religion  in  particular  has  no  cause  to  express  moral  condemnation 
of  the  pseudepigraphist.  The  Quest  for  Truth  knows  of  adventures 
that  are  all  its  own,  and  in  a  vast  number  of  cases  has  arrayed 
itself  in  pseudepigraphic  garb.  The  further  a  man  progresses  along 
his  own  road  in  this  Quest  for  Truth,  the  more  he  might  become 
convinced  that  his  own  road  must  have  already  been  trodden  by 
others,  ages  before  him.  To  the  streak  of  adventurousness  which 
was  in  Moses  de  Leon,  no  less  than  to  his  genius,  we  owe  one  of  the 
most  remarkable  works  of  Jewish  literature  and  of  the  literature  of 
mysticism  in  general. 



SIXTH  LECTURE 

THE  ZOHAR 

II.    THE  THEOSOPHIC  DOCTRINE  OF  THE  ZOHAR 

Taken  as  a  whole,  the  Zohar  must  be  regarded  as  the  complete 

antithesis  to  the  now  familiar  system  of  Abulafia.  That  esoteric  doc- 
trine centered  round  a  pragmatic  philosophy  of  ecstasy  for  the  elect, 

which  laid  exclusive  emphasis  on  meditation  as  the  way  to  the  cog- 
nition of  God.  By  contrast,  the  Zohar  is  chiefly  concerned  with  the 

object  of  meditation,  i.e.  the  mysteries  of  mundus  intelligihilis. 

Again,  the  doctrine  of  prophetic  Kabbalism  presents  itself  as  the 
most  aristocratic  form  of  mysticism,  whereas  the  language  of  the 

Zohar  is  that  of  a  writer  who  has  experienced  the  common  fears  of 

mankind  as  profoundly  as  anyone.  For  this  reason  if  for  no  other  it 

struck  a  chord  which  resounded  deeply  in  human  hearts  and  assured 
it  a  success  denied  to  other  forms  of  early  Kabbalism.  Last  but  not 

least,  Abulafia  presents  the  reader  with  something  very  much  like  a 
system,  and  his  ideas  are  set  out  on  the  whole  without  reference  to 

Scripture.  (Of  course,  Abulafia,  too,  has  written  mystical  commen- 

taries to  the  Torah,*  but  his  particular  contribution  to  mysticism 
did  not  grow  out  of  these  writings.)  Here  again  the  Zohar  strikes  a 

different  note:  throughout  it  reflects  the  homiletic  viewpoint  and 

remains  closely  bound  to  the  Scriptural  text.  Often  an  idea  is  not 
so  much  extrapolated  and  projected  into  the  Biblical  word  but 

rather  conceived  in  the  process  of  mystical  reflection  upon  the  latter. 
In  making  this  approach  the  Zohar  remains  true  to  the  tradition  of 

Jewish  speculative  thought  which,  to  repeat,  is  alien  to  the  spirit 
of  systematization. 

If  I  were  asked  to  characterize  in  one  word  the  essential  traits 

of  this  world  of  Kabbalistic  thought,  those  which  set  it  apart  from 

other  forms  of  Jewish  mysticism,  I  would  say  that  the  Zohar  rep- 

resents Jewish  theosophy,  i.  e.,  a  Jewish  form  of  theosophy.  Thir- 
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teenth  century  Kabbalism  Vv^ith  its  theosophic  conception  of  God 
is  essentially  an  attempt  to  preserve  the  substance  of  naive  popular 
faith,  now  challenged  by  the  rational  theology  of  the  philosophers. 
The  new  God  of  Kabbalism  who,  according  to  the  Kabbalists,  is 

simply  the  old  God  of  creation  and  revelation  and  man  in  his  rela- 

tion to  Him— these  are  the  tv/o  poles  of  Kabbalistic  doctrine  round 
which  the  system  of  Zoharic  thought  revolves. 

Before  proceeding  further,  1  should  like  to  indicate  in  a  few 

words  what  I  am  trying  to  express  by  using  this  much  abused  term 

theosophy.  By  theosophy  I  mean  that  which  was  generally  meant 

before  the  term  became  a  label  for  a  modern  pseudo-religion/  i.  e. 
theosophy  signifies  a  mystical  doctrine,  or  school  of  thought,  which 

purports  to  perceive  and  to  describe  the  mysterious  workings  of  the 
Divinity,  perhaps  also  believing  it  possible  to  become  absorbed  in 

its  contemplation.  Theosophy  postulates  a  kind  of  divine  emana- 
tion whereby  God,  abandoning  his  self-contained  repose,  awakens 

to  mysterious  life;  further,  it  maintains  that  the  mysteries  of  crea- 
tion reflect  the  pulsation  of  this  divine  life.  Theosophists  in  this 

sense  were  Jacob  Boehme  and  William  Blake,  to  mention  two  fam- 
ous Christian  mystics. 

I  shall  now  try  to  go  a  little  deeper  into  the  meaning  of  this  theo- 
sophical  conception  of  God,  which,  it  can  hardly  be  doubted,  has 

exercised  a  decisive  influence  on  the  majority  of  Kabbalistic  writers. 

It  rests  upon  a  basic  assumption  to  which  I  have  referred  in  the 
course  of  the  first  lecture,  where  I  tried  to  trace  its  origin  in  the 

problem  of  the  divine  attributes.  There  I  also  mentioned  the  Kab- 

balistic term  Sefiroth—3.  term  for  Vv'hich  the  approximate  translation 

would  be  'spheres'  or  'regions'  (although  the  Hebrew  word  sefirah 
has  nothing  to  do  with  the  Greek  sphaira,  various  hypotheses  to  the 

contrary  notwithstanding) .  In  the  "Book  of  Creation"  from  which 
it  was  originally  taken,  Sefiroth  simply  meant  numbers,'  but  with 
the  gradual  development  of  mystical  terminology,  with  which  I 

cannot  deal  here,  it  changed  its  meaning  until  it  came  to  signify 

the  emergence  of  divine  powers  and  emanations. 

It  may  be  useful  at  this  point  to  consider  the  difference  between 
the  old  Merkabah  mysticism  and  the  Kabbalistic  system.  The  world 
of  the  Merkabah,  with  its  celestial  throne,  its  heavenly  household, 

and  its  palaces  through  which  the  wanderer  passes,  is  for  the  Kab- 
balist  no  longer  of  supreme  importance,  though  its  core,  frequently 
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clothed  in  new  disguise,  never  ceases  to  attract  his  interest.  All 

knowledge  concerning  it  is,  for  him,  merely  provisional.  Indeed, 

some  Kabbalists  go  so  far  as  to  refer  to  Ezekiel's  Merkabah  as  the 
second  Merkabah.*  In  other  words,  the  new  Kabbalistic  Gnosis  or 

cognition  of  God,  which  in  the  Hekhaloth  tracts  is  not  even  men- 

tioned, is  related  to  a  deeper  layer  of  mystical  reality,  an  "inner 
Merkabah",'  as  it  were,  which  can  be  visualized  only  in  a  symboli- 

cal way,  if  at  all.  Briefly,  this  gnosis  concerns  God  Himself.  AVhere 

previously  the  vision  could  go  no  farther  than  to  the  perception  of 

the  glory  of  his  appearance  on  the  throne,  it  is  now  a  question,  if 

the  expression  be  permitted,  of  the  inside  of  this  glory.  In  the  early 

period  of  Kabbalistic  thought,  represented  by  the  book  Bahir  and 

various  smaller  writings  down  to  the  middle  of  the  thirteenth  cen- 

tury," these  two  domains,  the  world  of  the  throne  and  that  of  the 
divinity— the  original  pleroma  of  the  Gnostics— are  not  yet  com- 

pletely differentiated.  Nevertheless  the  tendency  to  separate  them, 

and  to  penetrate  into  a  new  field  of  contemplation  beyond  the 

sphere  of  the  throne,  is  at  the  roots  of  the  original  impulse  of  the 
Kabbalah. 

Historically,  Jewish  mysticism  has  tended  to  carry  this  process 
ever  further,  striving  to  detect  successively  new  layers  in  the  mystery 
of  the  Godhead.  These  worlds  of  the  Sefiroth,  too,  became,  in  their 

turn,  a  starting-point  of  fresh  attempts  to  push  on  into  yet  more 
remotely  hidden  worlds  where  the  radiancq^of  the  divine  light  is 

mysteriously  refracted  in  itself.^  The  more  the  original  perception, 
born  from  deep  meditation,  of  a  given  mode  of  divine  reality,  was 

externalized  and  transformed  into  mere  book-learning,  in  which  the 
symbols  lost  their  tremendous  meaning  and  unfettered  allegory 

filled  their  empty  husks,  the  more  did  original  thinkers  among  the 

Kabjjalists  strive  to  penetrate  into  new  and  yet  deeper  layers  of 

mystical  consciousness;  hence  the  adoption  of  new  symbols.  For  the 

Zohar,  however,  the  Sefiroth  still  had  the  unbroken  reality  of  mys- 
tical experience.  To  the  analysis  of  this  experience,  or  at  least  of 

some  of  its  essential  traits,  we  must  now  turn  our  attention. 

2 

The  hidden  God,  the  innermost  Being  of  Divinity  so  to  speak, 

has  neither  qualities  nor  attributes.  This  innermost  Being  the  Zohar 
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and  the  Kabbalists  like  to  call  En-Soj,  i.  e.,  the  Infinite.'  Insofar, 
however,  as  this  hidden  Being  is  active  throughout  the  universe, 

it  has  also  certain  attributes  which  in  turn  represent  certain  aspects 

of  the  divine  nature;  they  are  so  many  stages  of  the  divine  Being, 

and  divine  manifestation  of  His  hidden  life.  That  is  to  say,  they 
are  not  meant  to  be  mere  metaphors.  To  the  mediaeval  philosopher, 

a  Scriptural  allusion  to  the  "arm  of  God"  was  simply  an  analogy  to 
the  human  arm,  which  is  the  only  one  that  exists,  i.  e.  the  "arm  of 

God"  is  merely  a  figure  of  speech.  To  the  mystic,  on  the  contrary, 
the  arm  of  God  represents  a  higher  reality  than  the  human  arm.' 

The  latter  exists  only  by  virtue  of  the  former's  existence.  Isaac  ibn 

Latif,  a  13th  century  mystic,  puts  it  in  the  shortest  terms:  "All  names 
and  attributes  are  metaphoric  with  us  but  not  with  Him"  which, 
according  to  him,  is  the  true  key  to  a  mystical  understanding  of 
the  Torah.  In  other  words,  the  mystic  believes  in  the  existence  of 

a  sphere  of  divine  reality  to  which  this  term,  among  others,  is  really 

applicable.  Each  sphere  of  this  sort  constitutes  one  of  the  Sefiroth. 

The  Zohar"*  expressly  distinguishes  between  two  worlds,  which  both 
represent  God.  First  a  primary  world,  the  most  deeply  hidden  of 
all,  which  remains  insensible  and  unintelligible  to  all  but  God,  the 

world  of  En-Soj;  and  secondly  one,  joined  unto  the  first,  which 

makes  it  possible  to  know  God,  and  of  which  the  Bible  says:  "Open 

ye  the  gates  that  I  may  enter",  the  world  of  attributes.  The  two  in 

reality  form  one,  in  the  same  way— to  use  the  Zohar's  simile"— as 
the  coal  and  the  flame;  that  is  to  say,  the  coal  exists  also  without  a 

flame,  but  its  latent  power  manifests  itself  only  in  its  light.  God's 
mystical  attributes  are  such  worlds  of  light  in  which  the  dark  nature 

of  En-Soj  manifests  itself. 

According  to  the  Kabbalists,  there  are  ten  such  fundamental  attri- 
butes to  God,  which  are  at  the  same  time  ten  stages  through  which 

the  divine  life  pulsates  back  and  forth.  The  point  to  keep  in  mind 

is  that  the  Sefiroth  are  not  secondary  or  intermediary  spheres  which 

interpose  between  God  and  the  universe.  The  author  does  not  re- 

gard them  as  something  comparable  to,  for  example,  the  'middle 

stages'  of  the  Neoplatonists  which  have  their  place  between  the  Ab- 
solute One  and  the  world  of  the  senses.  In  the  Neoplatonic  system, 

these  emanations  are  "outside"  the  One,  if  it  is  possible  to  use  that 
expression.  There  have  been  attempts  to  justify  an  analogous  in- 

4 
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terpretation  of  the  theology  of  the  Zohar  and  to  treat  the  Sefiroth 

as  secondary  stages  or  spheres  outside  of,  or  apart  from  the  divine 

personality.  These  interpretations,  which  have  been  advanced  above 

all  by  D.  H.  Joel,"  have  the  distinct  advantage  of  avoiding  the 

problem  of  God's  unity  in  the  Sefiroth,  but  it  may  be  said  not 
unfairly  that  they  ignore  the  crucial  point  and  misrepresent  the 
intention  of  the  author.  True,  the  Zohar  frequently  refers  to  the 

Sefiroth  as  stages,  but  they  are  plainly  regarded  not  as  the  steps  of 
a  ladder  between  God  and  the  world,  but  as  various  phases  in  the 

manifestation  of  the  Divinity  which  proceed  from  and  succeed  each 
other. 

The  difficulty  lies  precisely  in  the  fact  that  the  emanation  of  the 

Sefiroth  is  conceived  as  a  process  which  takes  place  in  God  and 

which  at  the  same  time  enables  man  to  perceive  God.  In  their  ema- 
nation something  which  belongs  to  the  Divine  is  quickened  and 

breaks  through  the  closed  shell  of  His  hidden  Self.  This  something 

is  God's  creative  power,  which  does  not  reside  only  in  the  finite 
universe  of  creation,  although  of  course  there,  too,  it  is  immanent 

and  even  perceptible.  Rather  do  the  Kabbalists  conceive  their  crea- 
tive power  to  be  an  independent  theosophical  world  of  its  own, 

which  antedates  the  natural  world  and  represents  a  higher  stage  of 

reality.  The  hidden  God,  En-Sof,  manifests  himself  to  the  Kabbal- 
ist  under  ten  different  aspects,  which  in  turn  comprise  an  endless 

variety  of  shades  and  gradations.  Every  grade  has  its  own  symboli- 
cal name,  in  strict  accordance  with  its  peculiar  manifestations. 

Their  sum  total  constitutes  a  highly  complex  symbolical  structure, 
in  which  almost  every  Biblical  word  corresp>onds  to  one  of  the 

Sefiroth.  This  correspondence,  which  in  turn  could  be  subjected  to 

the  most  searching  investigation  regarding  its  motives,"  enables  the 
Kabbalists  to  base  their  interpretation  of  Scripture  on  the  assump- 

tion that  every  verse  not  only  describes  an  event  in  nature  or  history 

but  in  addition  is  a  symbol  of  a  certain  stage  in  the  divine  process, 
an  impulse  of  the  divine  life. 

The  mystical  conception  of  the  Torah,  of  which  mention  has 
been  made  in  the  first  lecture,  is  fundamental  for  the  understand 

ing  of  the  peculiar  symbolism  of  the  Zohar.  The  Torah  is  conceived 

as  a  vast  corpus  symbolicum  representative  of  that  hidden  life  in 

God  which  the  theory  of  the  Sefiroth  attempts  to  describe.  For  the 

mystic  who  starts  out  with  this  assumption,  every  word  is  capable 
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of  becoming  a  symbol,  and  the  most  inconspicuous  phrases  or  verses 

are  precisely  the  ones  into  which  at  times  the  greatest  importance  is 

read."  For  the  peculiar  speculative  genius  which  discovers  in  the 
Torah  layer  upon  layer  of  hidden  meaning,  there  is  in  principle  no 
limit.  In  the  last  resort,  the  whole  of  the  Torah,  as  is  often  stressed 

by  the  author,  is  nothing  but  the  one  great  and  holy  Name  of  God. 

Seen  that  way  it  cannot  be  "understood";  it  can  only  by  "inter- 

preted" in  an  approximate  manner.  The  Torah  has  "seventy  faces" 
shining  forth  to  the  initiate.  Later  Kabbalism  has  tended  to  give 
a  more  individualistic  turn  to  this  idea.  Isaac  Luria  taught  that 

there  are  600,000  "faces"  of  the  Torah,  as  many  as  there  were  souls 
in  Israel  at  the  time  of  the  Revelation.  This  meant  that,  in  prin- 

ciple, everybody  in  Israel  has  his  own  way  of  reading  and  interpre- 

ting the  Torah,  according  to  the  "root  of  his  soul",  or  to  his  own 
lights.  The  hackneyed  phrase  acquires  here  a  very  precise  meaning: 
the  divine  word  sends  out  to  every  man  another  ray  of  light  which 
indeed  is  all  his  own. 

The  Zohar  is  the  first  book  in  which  the  theory  of  the  four  meth- 
ods of  interpreting  Scripture,  originally  developed  by  Christian 

exegetes,  is  taken  up  by  a  Jewish  author."  But  of  the  four  layers 
of  meaning:  the  literal,  the  Aggadic  or  homiletic,  the  allegorical, 

and  the  mystical,  in  the  last  resort  only  the  iounh—Raza,  i.  e.  "The 

Mystery",  in  the  terminology  of  the  Zohar— matters  to  the  author. 
It  is  true  that  he  also  advances  numerous  examples  of  Scriptural 

interpretation  based  on  the  other  three  methods,  but  these  are 

either  taken  from  other  writings  or^  at  the  most,  developed  from 

ideas  not  peculiar  to  Kabbalism."  Only  when  it  is  a  question  of 
revealing  the  mystery  of  a  verse— or  rather  one  of  its  many  mysteries 
—does  the  author  show  real  enthusiasm.  And,  as  we  have  seen,  the 

"mystery"  in  every  case  concerns  the  interpretation  of  the  Biblical 
word  as  a  symbol  pointing  to  the  hidden  world  of  God  and  its 

inner  processes. 

Incidentally,  the  author  frequently  takes  issue  with  those  among 

his  contemporaries  who  reject  the  view  that  the  Torah  has  more 

than  one  meaning.  He  does  not,  it  is  true,  in  any  sense  question  or 

deny  its  literal  meaning,  but  he  makes  the  assumption  that  it  merely 

hides  and  envelopes  the  inner  mystical  light."  Indeed,  he  goes  so 
far  as  to  assert  that  if  the  Torah  really  contained  merely  those  tales. 
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genealogies  and  political  precepts  which  are  capable  of  being  lit- 
erally understood,  we  should  be  able  even  today  to  write  a  much 

better  one." 
Still  more  radical  are  the  ideas  developed  by  the  author  of  the 

Raya  Mehemna;  here  we  already  find  sharp  invective  against  the 
representatives  of  purely  literal  exegesis  and  the  dogmatic  advocates 
of  an  exclusively  Halakhic  study  of  the  Talmud  who,  in  his  view, 
show  no  understanding  of  the  religious  problems  with  which  the 

mystics  are  wrestling."  This  sharply  critical  attitude  towards  non- 
mystical  Judaism  reached  its  climax  in  the  second  half  of  the  four- 

teenth century,  when  an  anonymous  Kabbalistic  theosophist  in 
Spain  summed  up  the  doctrine  of  his  school  in  two  important 
works,  the  book  Peliah  and  the  book  Kanah—xhe.  first  a  commen- 

tary to  the  first  six  chapters  of  Genesis,  the  second  an  explanation 

of  the  meaning  of  the  religious  commandments.**  This  writer  goes 
so  far  as  to  proclaim  the  literal  meaning  even  of  the  rabbinical 
sources,  and  above  all  the  Talmud,  to  be  identical  with  the  Kab- 

balistic interpretation.  By  applying  the  method  of  immanent  criti- 
cism he  tries  to  prove  that  the  Talmudic  discourses  on  the  law  be- 

come meaningless  unless  they  are  so  interpreted."  Here  then  we  have 
nothing  less  than  a  reductio  ad  absurdum  of  traditional  Judaism 
and  an  attempt  to  replace  it  by  an  entirely  mystical  system  within 
the  framework  of  tradition.  In  this  system,  nothing  exists  except 
symbols,  and  signs  mean  nothing  independently  of  the  symbols 

manifest  in  them.  It  is  not  surprising  that  a  latent  anti-Talmudism 

has  been  diagnosed  in  these  writings,"  nor  does  it  surprise  us  to 
learn  that  the  Messiah  of  Kabbalism,  Sabbatai  Zevi,  studied  no  other 

Kabbalistic  books  in  his  youth  than  the  Zohar  and  the  book  Kanah, 
the  latent  antinomianism  of  which  became  manifest  in  the  move- 

ment ^inaugurated  by  him. 

The  nature  of  this  mystical  symbolism  is  one  of  the  main  ob- 
stacles to  a  true  understanding  of  a  work  of  mystical  exegesis  like 

the  Zohar,  and  yet  this  elaborate  and  often  bizarre  symbolism  is  the 
key  to  its  particular  religious  world.  Even  a  writer  of  the  distinction 

of  R.  T.  Herford  who  has  given  proof  of  his  understanding  of  Juda- 

ism, speaks  of  a  "symbolism  which  often  appears  to  be  wildly  extra- 
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vagant  and  sometimes  gross  and  repulsive.""  The  fact  is  that  it  is 
hardly  possible  at  first  contact  with  the  world  of  Kabbalistic  symbol- 

ism to  escape  a  sense  of  bewilderment. 

There  is,  of  course,  no  question  of  the  symbolism  of  the  Zohar 

having  fallen  from  heaven— it  is  the  result  of  the  development  of 
the  four  generations  since  the  book  Bahir,  and  especially  that  of  the 
school  of  Gerona.  Already  in  the  earlier  writings  we  find  the  same 
principle  and  often  even  the  same  details.  It  is  true,  however,  that 

they  made  free  use  with  the  details  and  every  Kabbalist  of  impor- 
tance grouped  the  symbols  in  his  own  way.  For  our  purpose  there  is 

no  need  to  dwell  on  these  differences,  however  great  their  impor- 
tance for  the  internal  history  of  many  Kabbalistic  ideas  might  be. 

In  the  course  of  a  brief  lecture  it  is  not  possible  to  give  more  than 
a  few  examples  of  the  manner  in  which  the  Zohar  seeks  to  describe 

in  symbolical  terms  the  theosophic  universe  of  God's  hidden  life. 

Joseph  Gikatila's  Shaare  Orah,  "The  Gates  of  Light,"  is  still  much 
the  best  work  on  the  subject.^  It  gives  an  excellent  description  of 
Kabbalistic  symbolism  and  also  analyzes  the  motives  which  deter- 

mine the  correlation  between  the  Sefiroth  and  their  Scriptural  sym- 
bols. Gikatila  wrote  only  a  few  years  after  the  appearance  of  the 

Zohar,  and  although  he  leans  heavily  on  it,  his  book  is  also  marked 

by  quite  a  few  original  departures  in  thought.  In  English  literature 

on  the  subject  A.  E.  Waite's  "The  Secret  Doctrine  in  Israel"  rep- 
resents a  serious  attempt  to  analyze  the  symbolism  of  the  Zohar. 

His  work,  as  I  have  had  occasion  to  remark  at  the  outset  of  these 

lectures,  is  distinguished  by  real  insight  into  the  world  of  Kabbal- 
ism;  it  is  all  the  more  regrettable  that  it  is  marred  by  an  uncritical 

attitude  towards  facts  of  history  and  philology,  to  which  it  must 

be  added  that  he  has  frequently  been  led  astray  by  Jean  de  Pauly's 
faulty  and  inadequate  French  translation  of  the  Zohar,  which,  ow- 

ing to  his  own  ignorance  of  Hebrew  and  Aramaic,  he  was  compelled 

to  accept  as  authoritative." 
For  the  succession  of  the  ten  Sefiroth,  the  Kabbalists  have  a  num- 

ber of  more  or  less  fixed  terms;  this  terminology  is  also  quite  often 

employed  by  the  Zohar,  although  even  more  frequently  its  author 

operates  with  the  innumerable  symbolical  names  correlated  to  each 

Sefirah  and  its  various  aspects.  These  fixed  or  common  names  of 
the  Sefiroth  are: 
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Kether  Elyon, 

Hokhmah, 

Binah, 

Hesed, 

Gevurah  or  Din, 

6.     Rahamim, 

the  "supreme  crown"  of  God; 

the  "wisdom"  or  primordial  idea  of  God; 

the  "intelligence"  of  God; 

the  "love"  or  mercy  of  God; 

the  "power"  of  God,  chiefly  manifested  as 
the  power  of  stern  judgment  and  punish- ment; 

the  "compassion"  of  God,  to  which  falls  the 
task  of  mediating  between  the  two  preced- 

ing Sefiroth;  the  name  Tifereth  "beauty", 
is  used  only  rarely. 

the  "lasting  endurance"  of  God; 

the  "majesty"  of  God; 

the  "basis"  or  "foundation"  of  all  active 
forces  in  God; 

the  "kingdom"  of  God,  usually  described  in 
the  Zohar  as  the  Keneseth  Israel,  the  mys- 

tical archetype  of  Israel's  community,  or  as 
the  Shekhinah. 

These  are  the  ten  spheres  of  divine  manifestation  in  which  God 

emerges  from  His  hidden  abode.  Together  they  form  the  "unified 

universe"  of  God's  life,  the  "world  of  union,"  alma  de-yihuda,  both 
the  ensemble  and  the  particulars  of  which  the  Zohar  attempts  to 

interpret  in  an  unending  variety  of  speculation.  Of  this  multitude 
of  syijibols  I  can  only  quote  and  try  to  interpret  a  few. 
The  manner  in  which  the  Sefiroth  are  described  in  the  Zohar 

which,  it  should  be  pointed  out,  avoids  this  classical  term  and  uses 
others  instead,  throws  some  light  on  the  extent  to  which  the  idea 

of  God's  mystical  qualities  have  moved  away  from  the  conception 
of  divine  attributes.  They  are  called  "mystical  crowns  of  the  Holy 

King""  notwithstanding  the  fact  that  "He  is  they,  and  they  are 
He."^^  They  are  the  ten  names  most  common  to  God,  and  in  their 

entirety  they  also  form  his  one  great  Name.  They  are  "the  King's 
faces,"*"  in  other  words,  his  varying  aspects,  and  they  are  also  called 

7.  Netsah, 

8.  Hod, 

9.  Yesod, 

10  Malkhuth, 
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the  inner,  intrinsic  or  mys- 
tical Face  of  God.  They  are 

the  ten  stages  of  the  inner 

world,  through  which  God 
descends  from  the  inmost 

recesses  down  to  His  reve- 
lation in  the  Shekhinah. 

They  are  the  garments  of 
the  Divinity,  but  also  the 

beams  of  light  which  it 

sends  out." The  world  of  Sefiroth  is 

described,  for  instance,  as  a 

mystical  organism,  a  sym- 
bol which  has  the  addition- 
al advantage  of  supplying 

the  Kabbalist  with  a  ready 

justification  for  the  anthro- 
pomorphic mode  of  Scrip 

tural  expression.  The  two 

most  important  images  used 
in  this  connection  are  that 

of  the  tree— see  the  drawing 
—and  that  of  the  man. 

"All  the  divine  powers 
form  a  succession  of  layers 

and  are  like  a  tree"— we 
read  already  in  the  book 

Bahir/^  through  which,  as 
we  have  seen,  the  thirteenth  century  Kabbalists  became  the  heirs 

of  Gnostical  symbolism.  The  ten  Sefiroth  constitute  the  mystical 

Tree  of  God  or  tree  of  divine  power  each  representing  a  branch 

whose  common  root  is  unknown  and  unknowable.  But  En-Sof  is 

not  only  the  hidden  Root  of  all  Roots,  it  is  also  the  sap  of  the 

tree;  every  branch  representing  an  attribute,  exists  not  by  itself  but 

by  virtue  of  En-Sof,  the  hidden  God.  And  this  tree  of  God  is  also, 
as  it  were,  the  skeleton  of  the  universe;  it  grows  throughout  the 

whole  of  creation  and  spreads  its  branches  through  all  its  rami- 
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fications.  All  mundane  and  created  things  exist  only  because  some- 
thing of  the  power  of  the  Sefiroth  lives  and  acts  in  them. 

The  simile  of  the  man  is  as  often  used  as  that  of  the  Tree.  The 

Biblical  word  that  man  was  created  in  the  image  of  God  means 

two  things  to  the  Kabbalist:  first,  that  the  power  of  the  Sefiroth, 

the  paradigm  of  divine  life,  exists  and  is  active  also  in  man.  Sec- 
ondly, that  the  world  of  the  Sefiroth,  that  is  to  say  the  world  of 

God  the  Creator,  is  capable  of  being  visualized  under  the  image  of 
man  the  created.  From  this  it  follows  that  the  limbs  of  the  human 

body,  to  repeat  the  instance  I  have  already  given,  are  nothing  but 

images  of  a  certain  spiritual  mode  of  existence  which  manifests  itself 

in  the  symbolic  figure  of  Adam  Kadmon,  the  primordial  man."  For, 
to  repeat,  the  Divine  Being  Himself  cannot  be  expressed.  All  that 

can  be  expressed  are  His  symbols.  The  relation  between  En-Sof  and 
its  mystical  qualities,  the  Sefiroth,  is  comparable  to  that  between 

the  soul  and  the  body,  but  with  the  difference  that  the  human  body 

and  soul  differ  in  nature,  one  being  material  and  the  other  spiritual, 

while  in  the  organic  whole  of  God  all  spheres  are  substantially  the 

same."  Nevertheless  the  question  of  the  essence  and  substance  of  the 
Sefiroth,  with  which  the  Zohar  itself  is  not  concerned,  subsequently 

became  to  theosophical  Kabbalism  a  special  problem  whose  con- 

sideration we  must  forego  here.""  The  conception  of  God  as  an 
organism  had  the  advantage  of  answering  the  question  why  there 

are  different  manifestations  of  the  divine  power,  although  the 

divine  Being  is  an  Absolute  Whole.  For  is  not  the  organic  life  of 

the  soul  one  and  the  same,  although  the  function  of  the  hands 

differs  from  that  of  the  eyes,  etc." 
Incidentally,  the  conception  of  the  Sefiroth  as  parts  or  limbs  of 

the  mystical  anthropos  leads  to  an  anatomical  symbolism  which 

doesitiot  shrink  from  the  most  extravagant  conclusions.  Thus,  for 

instance,  the  concept  of  the  various  aspects  of  the  beard  worn  by 

the  "most  ancient  one"  is  stated  to  be  symbolical  of  varying  shades 

of  God's  compassion.  The  Idra  Rabba  is  almost  entirely  devoted 
to  a  most  radical  symbolism  of  this  kind. 

Side  by  side  with  this  organic  symbolism,  other  ways  of  symbolical 

expression  present  themselves  to  the  theosophist  who  is  concerned 
to  describe  the  realm  of  Divinity.  The  world  of  the  Sefiroth  is  the 

hidden  world  of  language,  the  world  of  the  divine  names.  The  Sefi- 
roth are  the  creative  names  which  God  called  into  the  world,  the 
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names  which  He  gave  to  Himself."  The  action  and  development  of 
that  mysterious  force  which  is  the  seed  of  all  creation  is,  according 

to  the  Zohar's  interpretation  of  the  Scriptural  testimony,  none  other 
than  speech.  "God  spoke— this  speech  is  a  force  which  at  the  be- 

ginning of  creative  thought  was  separated  from  the  secret  of  En- 

Sof."^  The  process  of  life  in  God  can  be  construed  as  the  unfolding 
of  the  elements  of  speech.  This  is  indeed  one  of  the  Zohar's  favorite 
symbols.  The  world  of  divine  emanation  is  one  in  which  the  faculty 

of  speech  is  anticipated  in  God.  Varying  stages  of  the  Sefiroth-Uni- 
verse  represent,  according  to  the  Zohar,  the  abysmal  will,  thought, 
inner  and  inaudible  word,  audible  voice,  and  speech,  i.  e.  articulated 

and  differentiated  expression." 
The  same  conception  of  progressive  differentiation  is  inherent  in 

other  symbolisms  of  which  1  should  like  to  mention  only  one,  that 

of  the  I,  You  and  He.  God  in  the  most  deeply  hidden  of  His  mani- 
festations, when  he  has  as  it  were  just  decided  to  launch  upon  His 

work  of  creation,  is  called  He.  God  in  the  complete  unfolding  of 

his  Being,  Grace  and  Love,  in  which  He  becomes  capable  of  being 

perceived  by  the  "reason  of  heart,"  and  therefore  of  being  expressed, 
is  called  "You."  But  God,  in  His  supreme  manifestation,  where  the 
fullness  of  His  Being  finds  its  final  expression  in  the  last  and  all- 

embracing  of  His  attributes,  is  called  "1.""  This  is  the  stage  of  true 

individuation  in  which  God  as  a  person  says  "I"  to  Himself.  This 
divine  Self,  this  "I",  according  to  the  theosophical  Kabbalists— and 
this  is  one  of  their  most  profound  and  important  doctrines— is  the 
Shekhinah,  the  presence  and  immanence  of  God  in  the  whole  of 

creation.  It  is  the  point  where  man,  in  attaining  the  deepest  under- 
standing of  his  own  self,  becomes  aware  of  the  presence  of  God. 

And  only  from  there,  standing  as  it  were  at  the  gate  of  the  Divine 

Realm,"  does  he  progress  into  the  deeper  regions  of  the  Divine, 

into  His  "You"  and  "He"  and  into  the  depths  of  Nothing.  To  gauge 
the  degree  of  paradox  implied  by  these  remarkable  and  very  influen- 

tial thoughts  one  must  remember  that  in  general  the  mystics,  in 

speaking  of  God's  immanence  in  His  creation,  are  inclined  to 
depersonalize  Him:  the  immanent  God  only  too  easily  becomes  an 

impersonal  God-head.  In  fact,  this  tendency  has  always  been  one 
of  the  main  pitfalls  of  pantheism.  All  the  more  remarkable  is  the 

fact  that  the  Kabbalists  and  even  those  among  them  who  are  in- 
clined to  pantheism  managed  to  avoid  it,  for  as  we  have  seen  the 
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Zohar  identifies  the  highest  development  of  God's  personality  with 
precisely  that  stage  of  His  unfolding  which  is  nearest  to  human 

experience,  indeed  which  is  immanent  and  mysteriously  present  in 
every  one  of  us. 

Among  the  symbolical  descriptions  of  the  unfolding  of  God  in 

His  revelation,  special  attention  must  be  given  to  that  which  is 

based  on  the  concept  of  the  mystical  Nothing.  To  the  Kabbalist 
the  fundamental  fact  of  creation  takes  place  in  God;  apart  from 

that  he  admits  of  no  act  of  creation  worth  that  name  which  might 

be  conceived  as  fundamentally  different  from  the  first  inmost  act 

and  which  takes  place  outside  the  world  of  the  Sefiroth.  The  crea- 
tion of  the  world,  that  is  to  say,  the  creation  of  something  out  of 

nothing,  is  itself  but  the  external  aspect  of  something  which  takes 

place  in  God  Himself.  This  is  also  a  crisis  of  the  hidden  En-Sof 
who  turns  from  repose  to  creation,  and  it  is  this  crisis,  creation 

and  Self-Revelation  in  one,  which  constitutes  the  great  mystery  of 

theosophy  and  the  crucial  point  for  the  understanding  of  the  pur- 
pose of  theosophical  speculation.  The  crisis  can  be  pictured  as  the 

break-through  of  the  primordial  will,  but  theosophic  Kabbalism 
frequently  employs  the  bolder  metaphor  of  Nothing.  The  primary 
start  or  wrench  in  which  the  introspective  God  is  externalized  and 

the  light  that  shines  inwardly  made  visible,  this  revolution  of  per- 

spective, transforms  En-Sof,  the  inexpressible  fullness,  into  nothing- 

ness. It  is  this  mystical  'nothingness'  from  which  all  the  other  stages 

of  God's  gradual  unfolding  in  the  Sefiroth  emanate  and  which  the 

Kabbalists  call  the  highest  Sefirah,  or  the  "supreme  crown"  of 
Divinity.  To  use  another  metaphor,  it  is  the  abyss  which  becomes 

visible  in  the  gaps  of  existence.  Some  Kabbalists  who  have  de- 

veloped this  idea,  for  instance  Rabbi  Joseph  ben  Shalom  of  Bar- 
celona (1300),  maintain  that  in  every  transformation  of  reality,  in 

every  change  of  form,  or  every  time  the  status  of  a  thing  is  altered, 

the  abyss  of  nothingness  is  crossed  and  for  a  fleeting  mystical  mo- 

ment becomes  visible.*"  Nothing  can  change  without  coming  into 
contact  with  this  region  of  pure  absolute  Being  which  the  mystics 
call  Nothing.  The  difficult  task  of  describing  the  emergence  of  the 

other  Sefiroth  from  the  womb  of  the  first— the  Nothing— is  somehow 
managed  with  the  aid  of  copious  metaphors. 



2l8  MAJOR  TRENDS  IN  JEWISH  MYSTICISM 

In  this  connection  it  may  be  of  interest  to  examine  a  mystical 
jeu  de  mots  which  comes  very  close  to  the  ideas  of  the  Zohar  and 

was  already  used  by  Joseph  Gikatila."  The  Hebrew  word  for 
nothing,  ain  has  the  same  consonants  as  the  word  for  I,  ani— and  as 

we  have  seen,  God's  "I"  is  conceived  as  the  final  stage  in  the  emana- 

tion of  the  Sefiroth,  that  stage  in  which  God's  personality,  in  a 
simultaneous  gathering  together  of  all  its  previous  stages,  reveals 
itself  to  its  own  creation.  In  other  words,  the  passage  from  ain  to  ani 

is  symbolical  of  the  transformation  by  which  the  Nothing  passes 
through  the  progiessive  manifestation  of  its  essence  in  the  Sefiroth, 

into  the  I— a  dialectical  process  whose  thesis  and  antithesis  begin 
and  end  in  God:  surely  a  remarkable  instance  of  dialectical 

thought.  Here  as  elsewhere,  mysticism,  intent  on  formulating  the 

paradoxes  of  religious  experience,  uses  the  instrument  of  dialectics 
to  express  its  meaning.  The  Kabbalists  are  by  no  means  the  only 

witnesses  to  this  affinity  between  mystical  and  dialectical  thinking. 

In  the  Zohar,  as  well  as  in  the  Hebrew  writings  of  Moses  de  Leon, 

the  transformation  of  Nothing  into  Being  is  frequently  explained 

by  the  use  of  one  particular  symbol,  that  of  the  primordial  point." 
Already  the  Kabbalists  of  the  Geronese  school  employed  the  com- 

parison with  the  mathematical  point,  whose  motion  creates  the  line 
and  the  surface,  to  illustrate  the  process  of  emanation  from  the 

"hidden  cause."*"  To  this  comparison,  Moses  de  Leon  adds  the 

symbolism  of  the  point  as  the  centre  of  the  circle."  The  primordial 
point  from  Nothing  is  the  mystical  center  around  which  the  theo- 
gonical  processes  crystallize.  Itself  without  dimensions  and  as  it 

were  placed  between  Nothing  and  Being,  the  point  serves  to  illus- 

trate what  the  Kabbalists  of  the  thirteenth  century  call  "the  Origin 

of  Being","  that  "Beginning"  of  which  the  first  word  of  the  Bible 
speaks.  The  somewhat  pompous  phrases  in  which  the  opening  lines 

of  the  Zohar's  interpretation  of  the  story  of  creation  describe  this 
emergence  of  the  primordial  point— not  indeed  from  the  Nothing 
as  remarked  in  another  context,  but  from  the  ethereal  aura  of  God 

—can  serve  as  an  example  of  the  mystical  imagery  of  the  whole 

book*": 
"In  the  beginning,  when  the  will  of  the  King  began  to  take  effect, 

he  engraved  signs  into  the  divine  aura.  A  dark  flame  sprang  forth 

from  the  innermost  recess  of  the  mystery  of  the  Infinite,  En-Sof, 
like  a  fog  which  forms  out  of  the  formless,  enclosed  in  the  ring  of 
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this  aura,  neither  white  nor  black,  neither  red  nor  green,  and  of  no 

color  whatever.  But  when  this  flame  began  to  assume  size  and  ex- 
tension it  produced  radiant  colors.  For  in  the  innermost  center  of 

the  flame  a  well  sprang  forth  from  which  flames  poured  upon  every- 
thing below,  hidden  in  the  mysterious  secrets  of  En-Sof.  The  well 

broke  through,  and  yet  did  not  entirely  break  through,  the  ethereal 

aura  which  surrounded  it.  It  was  entirely  unrecognizable  until  un- 
der the  impact  of  its  break-through  a  hidden  supernal  point  shone 

forth.  Beyond  this  point  nothing  may  be  known  or  understood, 

and  therefore  it  is  called  Reshith,  that  is  'Beginning',  the  first  word 
of  creation".*' 
By  the  Zohar,  as  by  the  majority  of  the  other  Kabbalistic  writers, 

this  primordial  point  is  identified  with  the  wisdom  of  God, 

Hokhmah.  God's  wisdom  represents  the  ideal  thought  of  Creation, 
conceived  as  the  ideal  point  which  itself  springs  from  the  impulse  of 

the  abysmal  will.  The  author  extends  the  comparison  by  likening 

it  to  the  mystical  seed  which  is  sown  into  Creation,*"  the  point  of 
comparison  apparently  being  not  only  the  subtlety  of  both  but  also 

the  fact  that  in  either  the  possibilities  of  further  being  are  poten- 
tially, though  as  yet  invisibly,  existent. 

Insofar  as  God  appears  through  the  manifestation  of  Hokhmah, 
He  is  perceived  as  wise,  and  in  His  wisdom  the  ideal  existence  of 

all  things  is  as  it  were  enshrined;  if  still  undeveloped  and  un- 
differentiated, the  essence  of  all  that  exists  is  nevertheless  derived 

from  God's  Hokhmah.*'  Between  this  primordial  mode  of  existence 

in  God's  thoughts,  and  the  concretest  of  reality,  there  is  no  second 
transition  or  crisis,  no  second  creation  from  the  uncreated  in  the 

theological  sense. 

In  the  following  Sefirah,  the  point  develops  into  a  "palace"  or 

"builc^ing"— an  allusion  to  the  idea  that  from  this  Sefirah,  if  it  is  ex- 

ternalized, the  "building"  of  the  cosmos  proceeds."*  What  was  hid- 
den and  was  as  it  were  folded  up  in  the  point  is  now  unfolded.  The 

name  of  this  Sefirah,  Bina,  can  be  taken  to  signify  not  only  "intel- 

ligence", but  also  "that  which  divided  between  the  things",  i.e.  dif- 
ferentiation. What  was  previously  undifferentiated  in  the  divine 

wisdom  exists  in  the  womb  of  the  Binah,  the  "supernal  mother", 
as  the  "pure  totality  of  all  individuation.""  In  it  all  forms  are 
already  preformed,  but  still  preserved  in  the  unity  of  the  divine 

intellect  which  contemplates  them  in  itself. 
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In  the  passage  from  the  Zohar  which  has  been  quoted  above, 
the  image  of  the  point  is  already  combined  with  the  more  dynamic 
one  of  the  fountain  which  springs  from  the  heart  of  the  mystical 

Nothing.  In  many  places,  the  primordial  point  is  directly  identified 
with  this  fountain  from  which  all  bliss  and  all  blessings  flow.  This 

is  the  mystical  Eden— Eden  meaning  literally  bliss  or  joy— and  from 
here  the  stream  of  divine  life  takes  its  course  and  flows  through  all 

the  Sefiroth  and  through  all  hidden  reality,  until  at  last  it  falls 

into  the  "great  sea"  of  Shekhinah,  in  which  God  unfolds  His  total- 
ity. The  seven  Sefiroth  which  flow  from  the  maternal  womb  of  the 

Binah  are  the  seven  primeval  days  of  creation."  What  appears  in 
time  as  the  epoch  of  actual  and  external  creation  is  nothing  but  the 

projection  of  the  archetypes  of  the  seven  lower  Sefiroth  which,  in 

timeless  existence,  are  enshrined  in  God's  inwardness.  One  is 
tempted  to  apply  to  this  hidden  life  of  the  Sefiroth  in  their  relation 

to  En-Sof  Shelley's  lines:" 

Life,  like  a  dome  of  many-coloured  glass. 
Stains  the  white  radiance  of  Eternity. 

It  is  true  that  this  supreme  entity  which  springs  out  of  Nothing, 
this  entity  in  God,  this  substance  of  divine  wisdom,  lies  beyond  the 

horizon  of  human  experience.  It  cannot  be  questioned  or  even  vis- 
ualized; it  precedes  the  division  between  the  subject  and  the  object 

of  consciousness  without  which  there  is  no  intellectual  cognition, 

that  is  to  say,  no  knowledge.  In  describing  this  division  of  the 

divine  consciousness,  the  Zohar  in  one  of  its  profoundest  symbol- 

isms," speaks  of  it  as  a  manifestation  of  God's  progressive  unfolding. 
Among  the  manifestations  of  God,  there  is  one— for  several  reasons 
the  Kabbalists  identify  it  with  Binah,  the  divine  Intelligence— in 
which  He  appears  as  the  eternal  subject,  using  the  term  in  its 

grammatical  sense,  as  the  great  Who,  Mi,  who  stands  at  the  end 

of  every  question  and  every  answer;  a  thought  which  suggests  the 

idea  of  an  apotheosis  of  the  well-known  Jewish  penchant  for  put- 

ting questions.  There  are  certain  spheres  of  Divinity  where  ques- 
tions can  be  asked  and  answers  obtained,  namely  the  spheres  of 

"this  and  that",  of  all  those  attributes  of  God  which  the  Zohar 
symbolically  calls  Eleh,  i.  e.,  the  determinable  world.  In  the  end, 

however,  meditation  reaches  a  point  where  it  is  still  possible  to 

question  "who",  but  no  longer  possible  to  get  an  answer;  rather 
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does  the  question  itself  constitute  an  answer;  and  if  the  domain  of 

Mi,  of  the  great  Who,  in  which  God  appears  as  the  subject  of  the 

mundane  process,  can  at  least  be  questioned,  the  higher  sphere  of 
divine  wisdom  represents  something  positive  beyond  the  reach  of 

questioning,  something  which  cannot  even  be  visualized  in  abstract 

thought. 

This  idea  is  expressed  in  a  profound  symbol:  the  Zohar,  and 

indeed  the  majority  of  the  older  Kabbalists,  questioned  the  mean- 

ing of  the  first  verse  of  the  Torah:  Bereshith  hara  Elohim,  "In  the 

beginning  created  God";  what  actually  does  this  mean?  The  answer 
is  fairly  surprising.  We  are  told"  that  it  means  Bereshith— ihrough 

the  medium  of  the  "beginning,"  i.  e.,  of  that  primordial  existence 
which  has  been  defined  as  the  wisdom  of  God,— tara^  created,  that 
is  to  say,  the  hidden  Nothing  which  constitutes  the  grammatical 

subject  of  the  word  hara,  emanated  or  unioXdcd,— Elohim,  that  is 
to  say,  its  emanation  is  Elohim.  It  is  the  object,  and  not  the  subject 
of  the  sentence.  And  what  is  Elohim?  Elohim  is  the  name  of  God, 

which  guarantees  the  continued  existence  of  creation  insofar  as  it 

represents  the  union  of  the  hidden  subject  Mi  and  the  hidden  ob- 

ject Eleh.  (The  Hebrew  words  Mi  and  Eleh  have  the  same  con- 

sonants as  the  complete  word  Elohim) .—In  other  words,  Elohim 
is  the  name  given  to  God  after  the  disjunction  of  subject  and  object 

has  taken  place,  but  in  which  this  gap  is  continuously  bridged  or 
closed.  The  mystical  Nothing  which  lies  before  the  division  of  the 

primary  idea  into  the  Knower  and  the  Known,  is  not  regarded  by 

the  Kabbalist  as  a  true  subject.  The  lower  ranges  of  God's  mani- 
festation form  the  object  of  steady  human  contemplation,  but  the 

highest  plane  which  meditation  can  reach  at  all,  namely  the  knowl- 

edge of  God  as  the  mystical  Mi  (Who),  as  the  subject  of  the  mun- 
dane process,  this  knowledge  can  be  no  more  than  an  occasional 

and  intuitive  flash  which  illuminates  the  human  heart,  as  sunbeams 

play  on  the  surface  of  water— to  use  Moses  de  Leon's  metaphor." 

5 

These  are  only  a  few  instances  of  the  method  by  which  the  author 
of  the  Zohar  seeks  to  describe  in  symbolical  terms  the  theosophical 

universe  of  God's  hidden  life.  At  this  point  we  are  faced  with  the 
problem  of  the  world  outside  the  Sefiroth,  or  in  other  words,  that 

of  creation  in  the  narrower  sense  and  its  relations  to  God— a  prob- 
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lem  involving  that  of  pantheism.  In  the  history  of  Kabbalism, 

theistic  and  pantheistic  trends  have  frequently  contended  for  mas- 
tery. This  fact  is  sometimes  obscured  because  the  representatives  of 

pantheism  have  generally  endeavoured  to  speak  the  language  of 

theism;  cases  of  writers  who  openly  put  forward  pantheistic  views 

are  rare."  Most  of  the  texts,  and  in  particular  the  classical  writings 
of  the  theosophic  school,  contain  elements  of  both  tendencies.  The 

author  of  the  Zohar  inclines  towards  pantheism,  a  fact  made  even 

clearer  by  the  Hebrew  writings  of  Moses  de  Leon,  but  one  would 

look  in  vain  for  confession  of  his  faith  beyond  some  vague  formulae 

and  hints  at  a  fundamental  unity  of  all  things,  stages  and  worlds. 

On  the  whole,  his  language  is  that  of  the  theist,  and  some  penetra- 
tion is  needed  to  lift  its  hidden  and  lambent  pantheistic  core  to 

the  light. 

We  read  in  one  passage:*"  "The  process  of  creation,  too,  has  taken 
place  on  two  planes,  one  above  and  one  below,  and  for  this  reason 

the  Torah  begins  with  the  letter  "Beth",  the  numerical  value  of 
which  is  two.  The  lower  occurrence  corresponds  to  the  higher;  one 

produced  the  upper  world  (of  the  Sefiroth) ,  the  other  the 

nether  world  (of  the  visible  creation)."— In  other  words,  the  work 
of  creation  as  described  in  the  first  chapter  of  Genesis  has  a  twofold 

character:  Insofar  as  it  represents,  in  a  mystical  sense,  the  history 

of  God's  self-revelation  and  His  unfolding  in  the  life  of  the  Sefiroth, 
the  description  is  theogony— it  is  difficult  to  find  a  more  suitable 
term,  for  all  its  mythological  connotations— and  only  in  so  far  as 

it  brings  the  "nether"  world  into  being,  i.e.  creation  in  the  strict 
sense  of  a  processio  Dei  ad.  extra,  as  the  scholastic  definition  goes, 
can  it  be  described  as  cosmogony.  Both  differ,  as  we  are  told  in  the 

continuation  of  the  above  quoted  passage,"  only  in  that  the  higher 
order  represents  the  dynamic  unity  of  God,  while  the  lower  leaves 
room  for  differentiation  and  separation.  For  the  description  of  this 

lower  realm  the  Zohar  favors  the  term  alma  de-peruda,  the  "world 

of  separation".""  Here  there  exist  things  which  are  isolated  from 
each  other  and  from  God.  But,  and  at  this  point  the  pantheistic 

tendency  comes  to  the  surface,  to  the  eye  which  penetrates  more 

deeply  this  isolation,  too,  is  only  apparent.  "If  one  contemplates  the 

things  in  mystical  meditation,  everything  is  revealed  as  one.""  Al- 

ready Gikatila  has  the  formula,  "He  fills  everything  and  He  is 

everything." 
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Theogony  and  Cosmogony  represent  not  two  different  acts  of  cre- 

ation, but  two  aspects  of  the  same.  On  every  plane— in  the  world 
of  the  Merkabah  and  the  angels,  which  is  below  the  Sefiroth,  in  the 

various  heavens,  and  in  the  world  of  the  four  elements— creation 

mirrors  the  inner  movement  of  the  divine  life.  The  "vestiges"  of 
the  innermost  reality  are  present  even  in  the  most  external  of 

things."  Everywhere  there  is  the  same  rhythm,  the  same  motion  of 
the  waves.  The  act  which  results  beyond  and  above  time  in  the 

transformation  of  the  hidden  into  the  manifest  God,  is  paralleled 

in  the  time-bound  reality  of  every  other  world.  Creation  is  nothing 
but  an  external  development  of  those  forces  which  are  active  and 

alive  in  God  Himself.  Nowhere  is  there  a  break,  a  discontinuity. 

Though  the  "palaces"  (Hekhaloth)  of  the  Merkabah  world  emanate 
from  the  light  of  the  Shekhinah/*  this  is  not  a  creatio  ex  nihilo, 
which  at  this  stage  would  no  longer  be  a  mystical  metaphor. 

The  most  frequent  illustration  of  this  doctrine  to  be  found  in 

Moses  de  Leon's  Hebrew  writings  is  that  of  the  chain  and  the  links 
of  which  it  consists.  There  are  in  this  chain,  the  links  of  which  are 

represented  by  the  totality  of  the  different  worlds,  different  grades 

of  links,  some  deeply  hidden  and  others  visible  from  outside,  but 

there  is  no  such  thing  as  isolated  existence:  "Everything  is  linked 
with  everything  else  down  to  the  lowest  ring  on  the  chain,  and  the 
true  essence  of  God  is  above  as  well  as  below,  in  the  heavens  and 

on  the  earth,  and  nothing  exists  outside  Him.  And  this  is  what  the 

sages  mean  when  they  say:  When  God  gave  the  Torah  to  Israel, 

He  opened  the  seven  heavens  to  them,  and  they  saw  that  nothing 

was  there  in  reality  but  His  Glory;  He  opened  the  seven  worlds  to 

them  and  they  saw  that  nothing  was  there  but  His  Glory;  he  opened 

the  seven  abysses  before  their  eyes,  and  they  saw  that  nothing  was 

there  but  His  Glory.  Meditate  on  these  things  and  you  will  under- 

stand that  God's  essence  is  linked  and  connected  with  all  worlds, 
and  that  all  forms  of  existence  are  linked  and  connected  with  each 

other,  but  derived  from  His  existence  and  essence.'"* 

The  pantheistic  side  of  this  conception  has  its  limits  and  can  be 

shelved  altogether  if  necessary.  All  created  existence  has  a  certain 

kind  of  reality  to  itself  in  which  it  appears  independent  of  these 

mystical  worlds  of  unity.  But  in  the  sight  of  the  mystic  the  separate 

outlines  of  things  become  blurred  until  they,  too,  represent  nothing 
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but  the  Glory  of  God  and  His  Hidden  Life  which  pulsates  in 
everything. 

It  is  true  that  this  is  not  all.  As  we  shall  see  further  on,  this 

limited  and  isolated  existence  of  separate  things  is  not  really  a  pri- 
mary and  essential  component  of  the  divine  scheme  of  creation. 

Originally,  everything  was  conceived  as  one  great  whole,  and  the 
life  of  the  Creator  pulsated  without  hindrance  or  disguise  in  that 

of  his  creatures.  Everything  stood  in  direct  mystical  rapport  with 

everything  else,  and  its  unity  could  have  been  apprehended  directly 
and  without  the  help  of  symbols.  Only  the  Fall  has  caused  God  to 

become  "transcendent".  Its  cosmic  results  have  led  to  loss  of  the 
original  harmonious  union  and  to  the  appearance  of  an  isolated 

existence  of  things.  All  creation  was  originally  of  a  spiritual  nature 
and  but  for  the  intervention  of  evil  would  not  have  assumed  ma- 

terial form.  No  wonder  that  where  the  Kabbalists  of  this  school 

describe  the  state  of  the  Messianic  world  and  the  blissful  knowledge 

of  the  devotee  in  a  world  purged  of  its  blemish,  the  emphasis  is  on 
the  restoration  of  the  original  coexistence  and  correlation  of  all 

things."  What  is  at  present  reserved  to  the  mystic  whose  gaze  pene- 
trates through  the  outer  shell  to  the  core  of  the  matter,  will  anon 

be  the  common  property  of  mankind  in  the  state  of  redemption. 

It  is  true  that  despite  this  multiformity  of  stages  and  manifesta- 
tions, the  theosophist  tries  to  maintain  the  unity  of  God  and  to 

avoid  the  danger  of  postulating  a  plurality.  Theoretically  he  man- 
ages this  frequently  with  the  aid  of  the  philosophical  formula  that 

the  semblance  of  difference  between  God's  compassion,  wrath,  etc., 

exists  only  in  the  mind,  but  not  in  the  objective  reality  of  God's 
existence.  In  other  words,  the  appearance  of  a  multitude  of  mani- 

festations is  due  to  the  existence  of  a  medium,  the  finite  creature, 

which  perceives  the  divine  light  in  its  own  way."  However,  it  is 
impossible  to  escape  from  the  fact  that  such  formulae,  ingenious  as 

they  are,  do  not  entirely  correspond  to  the  essence  of  the  particular 

religious  feeling  which  has  found  its  expression  in  the  doctrine  of 
the  Sefiroth. 

As  I  have  said  previously,  these  symbolically  conceived  spheres  of 
God  are  more  than  the  attributes  of  theology,  or  the  meditations 

and  hypostases  which  Plotinus,  in  his  doctrine  of  emanation,  inter- 

f>osed  between  the  Absolute  and  the  phenomenal  world.  The  Sefi- 
roth of  Jewish  theosophy  have  an  existence  of  their  own;  they  form 
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combinations,  they  illuminate  each  other,  they  ascend  and  descend. 

They  are  far  from  being  static.  Although  each  has  its  ideal  place  in 

the  hierarchy,  the  lowest  can  under  a  certain  aspect  appear  as  the 

highest."  In  other  words,  what  we  have  here  is  something  like  a  real 
process  of  life  in  God,  the  fluctuations  of  which  the  theosophist  per- 

ceives, if  his  experience  can  be  called  perception,  the  organ  of  per- 
ception being,  so  to  speak,  the  heart.  To  reconcile  this  process  with 

the  monotheistic  doctrine,  which  was  as  dear  to  the  Kabbalists  as 

it  was  to  every  Jew,  became  the  task  of  the  theorists  of  Kabbalistic 

theosophy.  Although  they  applied  themselves  bravely  to  it,  it  can- 
not be  said  that  they  were  completely  successful.  Even  the  most 

grandiose  efforts  to  establish  a  complete  synthesis,  like  the  one  made 

by  Moses  Cordovero  of  Safed,"  left  an  indissoluble  remainder  which 
defied  rationalization.  It  is  impossible  to  avoid  the  conclusion  that 

the  problem  was  from  the  beginning  insoluble,  that  mysticism  orig- 
inally perceived  an  aspect  of  God  which  is  beyond  rationality  and 

which  becomes  paradoxical  the  moment  it  is  put  into  words.  The 

author  of  the  Zohar  seldom  makes  a  direct  approach  to  the  problem; 

the  theosophic  world  of  Sefiroth  is  so  real  to  him  as  to  be,  according 

to  him,  perceptible  in  almost  every  word  of  the  Bible.  The  symbols 
and  images  which  serve  to  describe  it  are,  after  all,  more  than  mere 

metaphors  to  him.  He  is  not  simply  a  mystic  who  hunts  for  expres- 
sions to  describe  his  irrational  experience;  he  is  that,  too,  and  the 

origin  of  the  mystical  symbol,  described  by  E.  Recejac  in  his  "Essay 

on  the  Bases  of  the  Mystical  Knowledge"  (1899),  can  be  traced  in 
many  a  striking  passage.  But  at  the  same  time  the  Zohar,  indeed 

the  whole  of  theosophical  Kabbalism,  reflects  a  very  ancient  heri- 
tage of  the  soul,  and  it  would  be  too  much  to  say  that  this  mythical 

heritage  has  everywhere  been  successfully  integrated  into  the  doc- 
trines* of  monotheism. 

Some  of  these  mythical  symbols  afford  a  particularly  striking 

instance  of  the  way  in  which  genuine  Jewish  thought  became  in- 
dissolubly  mixed  up  with  primitive  mythical  elements.  This  is  true 

above  all  of  sexual  symbolism.  It  is  well  known  that  those  deepest 

regions  of  human  existence  which  are  bound  up  with  the  sexual 

life  play  an  important  part  in  the  history  of  mysticism.  With  few 
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exceptions  mystical  literature  abounds  in  erotic  images.  Even  the 
mystical  relation  to  God  is  frequently  described  as  love  between  the 

soul  and  God,  and  Christian  mysticism  in  particular  has  become 

notorious  for  the  way  in  which  it  pushed  this  metaphor  to  extremes. 

The  first  fact  to  be  noted  is  that  this  particular  interpretation  of 

man's  relation  to  God  plays  hardly  any  part  in  the  documents  of 
the  older,  and  particularly  the  Spanish,  Kabbalah.  It  may  be  re- 

marked in  passing  that  the  older  Kabbalists  never  interpreted  the 

"Song  of  Songs"  as  a  dialogue  between  God  and  the  soul,  i.  e.,  an 
allegorical  description  of  the  path  to  the  unio  mystica—Rii  inter- 

pretation common  to  Christian  mystics  since  the  days  of  Bernard 

of  Clairvaux.  The  mystical  school  of  Safed  in  the  sixteenth  century 

was  the  first  to  have  its  attention  drawn  to  it." 
It  is  true  that  for  the  Kabbalists,  as  well  as  for  the  Hasidim  of 

Germany,  love  towards  God  is  a  matter  of  the  greatest  importance. 

Again  and  again  the  Zohar  recurs  to  the  problem  of  the  two-fold 

attitude  towards  God,  that  of  love  and  that  of  fear.^"  Like  Eleazar 
of  Worms,  whose  writings,  as  well  as  similar  mystical  tracts  on 

morality,  were  doubtless  known  to  him,  Moses  de  Leon,  too,  postu- 
lates the  identity  of  the  deepest  fear  with  the  purest  love.  But  even 

in  the  most  extravagant  descriptions  of  this  love  its  character  re- 
mains that  of  the  love  of  the  child  for  its  father;  it  is  never  the  pas- 

sion of  the  lover  for  his  beloved.  Here  the  Kabbalists  of  Spain  differ 
radically  from  the  Hasidim  of  Germany  who,  as  we  have  seen,  did 

not  shrink  from  taking  this  final  step.  The  Zohar,  in  its  description 

of  the  soul's  fate  after  death,  speaks  of  an  ascent  of  the  soul  into 

higher  regions  until  in  the  end  it  enters  the  "chamber  of  love". 
There  the  last  veil  falls  and  the  soul  stands  pure  and  undisguised 

before  its  Maker.  But  this  is  not  the  bridal  chamber  of  contempo- 

rary Christian  mysticism:  "Like  a  daughter"  to  quote  the  Zohar, 
the  soul  receives  the  kiss  of  its  father  as  the  mark  and  seal  of  the 

highest  state  of  bliss." 
There  is  only  one  instance  in  which  the  Zohar  refers  to  the  rela- 

tion of  a  mortal  to  the  Divinity,  to  be  exact,  the  Shekhinah,  in 

terms  of  sexual  symbolism.  The  exception  is  provided  by  Moses,  the 
man  of  God;  of  him  and  of  him  alone  it  is  said  in  a  striking  phrase 

that  he  had  intercourse  with  the  Shekhinah."  Here  for  once,  the 
continuous  relation  with  the  Divinity  is  pictured  in  terms  of  a  mys- 

tical marriage  between  Moses  and  the  Shekhinah.  From  certain  pas- 
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sages  in  the  Midrash  where  mention  is  made  of  the  termination  of 

Moses'  sexual  relationship  with  his  wife  after  he  had  been  vouch- 

safed personal  intercourse  with  God  "from  face  to  face",  Moses  de 
Leon  has  drawn  the  conclusion  that  for  him,  the  marriage  with  the 

Shekhinah  had  taken  the  place  of  earthly  marriage. 
But  while  in  all  other  instances  the  Kabbalists  refrain  from  em- 

ploying sexual  imagery  in  describing  the  relation  between  man  and 
God,  they  show  no  such  hesitation  when  it  comes  to  describing  the 

relation  of  God  to  Himself,  in  the  world  of  the  Sefiroth.  The  mys- 
tery of  sex,  as  it  appears  to  the  Kabbalist,  has  a  terribly  deep 

significance."  This  mystery  of  human  existence  is  for  him  nothing 

but  a  symbol  of  the  love  between  the  divine  'T'  and  the  divine 
"You,"  the  Holy  one,  blessed  be  He  and  His  Shekhinah.  The 

iepoq  yd^oq, »  the  "sacred  union"  of  the  King  and  the  Queen,'*  the 
Celestial  Bridegroom  and  the  Celestial  Bride,  to  name  a  few  of 

the  symbols,  is  the  central  fact  in  the  whole  chain  of  divine  mani- 
festations in  the  hidden  world.  In  God  there  is  a  union  of  the 

active  and  the  passive,  procreation  and  conception,  from  which  all 
mundane  life  and  bliss  are  derived. 

This  sexual  imagery  is  employed  again  and  again,  and  in  every 

possible  variation.  One  of  the  images  employed  to  describe  the  un- 
folding of  the  Sefiroth  pictures  them,  as  I  have  said  above,  as  the 

offspring  of  mystical  procreation,  in  which  the  first  ray  of  divine 

light  is  also  the  primeval  germ  of  creation;  for  the  ray  which  em- 

erges from  Nothing  is,  as  it  were,  sown  into  the  "celestial  mother", 
i.e.  into  the  divine  Intellect,  out  of  whose  womb  the  Sefiroth  spring 

forth,  as  King  and  Queen,  son  and  daughter.  Dimly  we  perceive 

behind  this  mystical  images  the  male  and  female  gods  of  antiquity, 

anathema  as  they  were  to  the  pious  Kabbalist." 
The  ninth  Sefirath,  Yesod,  out  of  which  all  the  higher  Sefiroth 

—welded  together  in  the  image  of  the  King— flow  into  the  Shekhi- 
nah, is  interpreted  as  the  procreative  life  force  dynamically  active 

in  the  universe.  Out  of  the  hidden  depth  of  this  Sefirah  the  divine 

life  overflows  in  the  act  of  mystical  procreation.  The  holy  sign  of 

circumcision  is  proof  to  the  Kabbalist  that  within  the  limits  of  the 

holy  law,  these  forces  have  their  rightful  place.  It  cannot  be  denied 

that  this  whole  sphere  exercises  a  strong  fascination  upon  the  mind 
of  the  author  of  the  Zohar.  The  mythical  character  of  his  thought 

is  more  strongly  pronounced  in  these  passages  than  in  any  others, 
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and  that  is  saying  a  good  deal.  It  is  to  be  noted  that  the  Zohar  makes 

prominent  use  of  phallic  symbolism  in  connection  with  speculations 

concerning  the  Sefirah  Yesod— not  a  minor  psychological  problem 

considering  the  author's  strict  devotion  to  the  most  pious  concep- 
tions of  Jewish  life  and  belief/'  There  is,  of  course,  ample  room 

here  for  psychoanalytical  interpretation;  indeed,  the  ease  with  which 

this  method  can  be  applied  to  the  subject  is  only  too  apparent,  but 
there  is  little  hope,  in  my  opinion,  that  real  light  can  be  shed  on 

the  matter  in  this  way.  An  attempt  to  interpret  the  "Eroticism  of 

the  Kabbalah"  in  psychoanalytical  terms  has  actually  been  made," 
but  the  author  has  not  advanced  beyond  the  common  catch-phrases 

which  not  a  few  adherents  of  the  school  unfortunately  seem  to  re- 
gard as  a  sufficient  answer  to  problems  of  this  nature. 

Certain  it  is  that  in  the  Zohar  this  form  of  symbolism  confronts 

us  in  a  far  more  uncompromising  form  than  it  wears  in  any  other 

literary  document  of  Spanish  Kabbalism,  though  to  some  extent  it 

is  common  to  the  whole  of  this  literature.  We  are  obviously  dealing 
here  with  a  special  individual  characteristic  of  our  author  and  it  is 

not  surprising  that  it  has  aroused  the  criticism  of  the  opponents  of 
Kabbalism,  An  example  of  his  radicalism  is  to  be  found  in  one  of 

the  sublimest  passages  of  the  whole  book,  where  he  describes  the 
end  of  his  hero,  Simeon  ben  Yohai:  Death  comes  to  him  at  the 

moment  when,  after  a  long  monologue  on  the  deepest  mysteries, 

he  concludes  with  a  symbolical  description  of  the  "holy  union"  in 
God,  a  description,  whose  drastic  and  paradoxical  character  can 

scarcely  be  excelled."  Here  as  elsewhere,  an  unprejudiced  analysis 
of  this  phenomenon  would  be  of  greater  assistance  for  the  under- 

standing of  the  Zohar  than  the  eloquent  denunciation  of  so-called 

obscenities  which  Graetz  and  other  detractors  of  this  "book  of  lies" 
have  permitted  themselves.  Charges  of  this  kind  simply  misconstrue 
both  the  morality  and  the  tendency  of  the  Zohar,  and  are  hardly 

relevant  even  to  the  literary  form  of  presentation;  but  above  all 

they  completely  ignore  the  problem  presented  by  the  resurrection 
of  mythology  in  the  heart  of  mystical  Judaism,  of  which  the  Zohar 

is  the  classical  representative.  Undoubtedly  the  author  has  gone 
farther  in  the  Aramaic  disguise,  and  under  cover  of  pseudepigraphy, 

than  in  his  Hebrew  writings  in  which  these  tendencies  have  found 

a  far  more  moderate  expression.  But  it  is  precisely  the  comparatively 

uninhibited  language  of  the  Zohar  which  provides  us  with  that 
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deeper  insight  into  his  mind  denied  us  by  the  majority  of  the  writ- 
ings of  this  school. 

In  this  connection,  attention  must  be  directed  above  all  to  the 

new  meaning  infused  into  the  idea  of  the  Shekhinah.  This  restate- 
ment of  an  ancient  conception  actually  represents  one  of  the  most 

important  constituent  elements  of  Kabbalism.  In  all  the  numerous 
references  to  the  Shekhinah  in  the  Talmud  and  the  Midrashim— I 

have  already  referred  in  the  second  lecture  to  Abelson's  work  on  the 
subject— there  is  no  hint  that  it  represents  a  feminine  element  in 
God.  Not  a  single  metaphor  employs  such  terms  as  Princess,  Matron, 
Queen,  or  Bride  to  describe  the  Shekhinah.  It  is  true  that  these 

terms  frequently  occur  where  reference  is  made  to  the  Community 
of  Israel  in  its  relation  to  God,  but  for  these  writers  the  Community 

has  not  yet  become  a  mystical  hypostasis  of  some  divine  force;  it 

is  simply  the  personification  of  the  real  Israel.  Nowhere  is  there  a 

dualism,  with  the  Shekhinah,  as  the  feminine,  opposed  to  the  "Holy 

one,  praise  be  to  Him,"  as  the  masculine  element  in  God.  The 
introduction  of  this  idea  was  one  of  the  most  important  and  lasting 
innovations  of  Kabbalism.  The  fact  that  it  obtained  recognition  in 

spite  of  the  obvious  difficulty  of  reconciling  it  with  the  conception 

of  the  absolute  unity  of  God,  and  that  no  other  element  of  Kab- 
balism won  such  a  degree  of  popular  approval,  is  proof  that  it 

responded  to  a  deep-seated  religious  need.  I  have  already  suggested 
in  the  first  lecture  that  the  mystics,  for  all  their  aristocratic  ten- 

dencies, were  the  true  representatives  of  the  living,  popular  religion 
of  the  masses,  and  that  the  secret  of  their  success  is  to  be  found  in 

this  fact.  Not  only  for  the  philosophers,  but  for  the  strict  Talmud- 

ists  as  well,  insofar  as  they  were  not  themselves  mystics,  the  concep- 
tion 6i  the  Shekhinah  as  the  feminine  element  in  God  was  one  of 

the  main  stumbling-blocks  in  approaching  the  Kabbalistic  system. 
It  says  something  for  its  vitality  that,  despite  the  opposition  of  such 
powerful  forces,  this  idea  became  part  and  parcel  of  the  creed 
of  wide  circles  among  the  Jewish  commimities  of  Europe  and  the 
East. 

Traces  of  this  conception  are  to  be  found  already  in  the  book 

Bahir,  the  oldest  document  of  Kabbalist  thought,  upon  whose  rela- 
tion to  earlier  Gnostic  sources  I  have  already  commented  in  a  few 

places."  This  fact  is  further  proof,  if  proof  were  needed,  that,  so 
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far  trom  being  Christian,  the  idea  originally  belonged  to  the  sphere 

of  pagan  mythology.  In  the  Gnostic  speculations  on  the  male  and 
female  aeons,  i.  e.  divine  potencies,  which  constitute  the  world  of 

the  pleroma,  the  'fullness'  of  God,  this  thought  assumed  a  new  form 
in  which  it  became  known  to  the  earliest  Kabbalists  through  the 

medium  of  scattered  fragments.  The  similes  employed  in  the  book 

Bahir  to  describe  the  Shekhinah  are  extremely  revelatory  in  this 

respect.  For  some  Gnostics,  the  "lower  Sophia,"  the  last  aeon  on 

the  rim  of  the  pleroma,  represents  the  "daughter  of  light"  who 
falls  into  the  abyss  of  matter.  In  close  parallel  with  this  idea,  the 

Shekhinah,  as  the  last  of  the  Sefiroth,  becomes  the  "daughter"  who, 
although  her  home  is  the  "form  of  light,"  must  wander  into  far 

lands."  Various  other  motives  helped  to  complete  the  picture  of  the 
Shekhinah  as  drawn  in  the  Zohar;  above  all,  she  was  now  identified 

with  the  "Community  of  Israel,"  a  sort  of  Invisible  Church,  repre- 
senting the  mystical  idea  of  Israel  in  its  bond  with  God  and  in  its 

bliss,  but  also  in  its  suffering  and  its  exile.  She  is  not  only  Queen, 

daughter  and  bride"  of  God,  but  also  the  mother  of  every  individual 

in  Israel.  She  is  the  true  "Rachel  weeping  for  her  children,"  and 
in  a  magnificent  misinterpretation  of  a  Zoharic  passage,  the  Shek- 

hinah weeping  in  her  exile  becomes  for  later  Kabbalism  "the 
beauty  who  no  longer  has  eyes.""  It  is  as  a  woman  that  she  now 
appears  to  the  visionaries  among  the  Kabbalists,  like  the  Abraham 

Halevi,  a  disciple  of  Luria,  who  in  1571  saw  her  at  the  Wailing 

Wall  in  Jerusalem  as  a  woman  dressed  in  black  and  weeping  for  the 

husband  of  her  youth."  In  the  symbolic  world  of  the  Zohar,  this  new 

conception  of  the  Shekhinah  as  the  symbol  of  "eternal  woman- 
hood"" occupies  a  place  of  immense  importance  and  appears  under 

an  endless  variety  of  names  and  images.  It  marks  the  sphere  which 

is  the  first  to  open  itself  to  the  meditation  of  the  mystic,  the  en- 
trance to  that  inwardness  of  God  which  the  Zohar  very  frequently 

paraphrases  by  the  term  raza  de-mehemanutha,  "the  mystery  of 
faith,"  i.  e.  a  domain  which  discloses  its  secret  only  to  those  who 

approach  it  in  a  spirit  of  complete  devotion." 8 

The  union  of  God  and  the  Shekhinah  constitutes  the  true  unity 

of   God,  which  lies  beyond   the  diversity  of   His  various   aspects, 
Yihud  as  the  Kabbalists  call  it.  Originally,  according  to  the  Zohar, 

this  unity  was  a  steady  and  continuous  one.  Nothing  disturbed  the 
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blissful  union  of  the  rhythms  of  divine  existence  in  the  one  great 

melody  of  God.  Equally,  nothing  disturbed  at  first  the  steady  con- 
tact of  God  with  the  worlds  of  creation,  in  which  His  life  pulsates, 

and  particularly  with  the  human  world. 

In  his  original  paradisical  state,  man  had  a  direct  relation  to  God. 

As  Moses  de  Leon,  using  an  older  formula,  frequently  expresses  it: 

Man  is  a  synthesis  of  all  the  spiritual  forces  which  have  gone  into 

the  work  of  creation."  He  reflects,  as  we  have  seen,  in  his  organism 

the  hidden  organism  of  God's  own  life.  However,  an  important 
modification  is  to  be  noted:  Man  was  originally  a  purely  spiritual 

being."  The  ethereal  shape  which  enclosed  him  and  which  was  later 
transformed  into  the  organs  of  his  body  stood  in  an  entirely  differ- 

ent relation  to  its  nature  than  his  body  does  now.  It  is  to  sin  that 

he  owes  his  corporeal  existence,  born  from  the  pollution  of  all 

matter  by  the  poison  of  sin.  Sin,  a  subject  on  which  the  Jewish 

mystics  have  lavished  an  immense  amount  of  speculation,  has  de- 
stroyed the  immediate  relation  between  man  and  God  and  thereby 

also  in  some  way  affected  the  life  of  God  in  His  creation.  It  is  only 
now  that  the  distinction  between  the  Creator  and  creation  assumes 

the  nature  of  a  problem.  To  quote  Joseph  Gikatila:  "In  the  be- 
ginning of  creation,  the  core  of  the  Shekhinah  was  in  the  lower 

regions.  And  because  the  Shekhinah  was  below,  heaven  and  earth 

were  one  and  in  perfect  harmony.  The  well  springs  and  the  chan- 
nels through  which  everything  in  the  higher  regions  flows  into  the 

lower  were  still  active,  complete  and  unhindered,  and  thus  God 
filled  everything  from  above  to  below.  But  when  Adam  came  and 

sinned,  the  order  of  things  was  turned  into  disorder,  and  the  heav- 

enly channels  were  broken."" 
I  have  said  that  the  mystics  were  deeply  concerned  with  the  prob- 

lem of  sin  and,  especially,  with  the  nature  and  meaning  of  Adam's 
fall,  and  that  this  problem  was  amply  discussed  in  Kabbalistic 

literature.  This  is  true  with  but  one  exception,  that  of  the  Zohar. 
Whilst  the  Kabbalists  of  Gerona  deal  at  length  with  this  subject, 

and  also  some  of  Moses  de  Leon's  circle  seem  to  display  a  predilec- 
tion for  it,  passages  referring  to  the  question  of  original  sin  are 

scanty  in  the  Zohar,  and  especially  in  its  main  parts.  Moreover, 
these  passages  are  written  with  a  restraint  which  cannot  be  said  to 

have  been  exercised  by  the  author  in  regard  to  the  other  funda- 
mental doctrines  of  the  Kabbalah.  The  meager  treatment  of  the 
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subject  in  the  Zohar  is  also  in  sharp  contrast  with  the  profusion 

with  which  the  problem  was  discussed  in  the  contemporary  Kab- 

balistical  work  Ma'arekhet  Ha-Elohut,  "The  Order  of  the  God- 

head." This  reticence  is  not  accidental;  it  is  evident  that  the  author 
of  the  Zohar  considered  the  subject  as  extremely  dangerous,  as  it 

touched  the  great  question,  where  and  how  the  unity  of  God's  life 
has  been  disturbed  and  whence  comes  the  breach  which  is  now 

manifest  in  the  whole  universe.  As  a  matter  of  fact,  in  the  Midrash 

Ha-Neelam  the  author  reveals  the  reason  for  his  silence  or  reserve, 

by  putting  into  the  mouth  of  Adam  bitter  complaints  against  those 
Kabbalists  who  indulge  in  too  much  talk  on  the  mystery  of  his  fall. 

Why  reveal  a  secret  which  has  been  left  undisclosed  by  the  Torah, 

why  not  content  themselves  with  allusions  only,  especially  when 

speaking  to  the  rabble?  The  secret  must  be  kept  inside  the  circle 

of  the  initiates.  On  the  other  hand,  in  the  Midrash  Ha-Neelam  as 

well  as  in  the  other  parts  of  the  Zohar  Simeon  ben  Yohai  alludes 

to  different  explanations  of  this  mystery  and  leaves  little  doubt  in- 
deed that  his  opinion  is  essentially  the  same  as  that  of  the  afore- 

mentioned Kabbalists.  And  as  though  to  conceal  his  esoteric  views, 

the  author  accompanies  them  by  entirely  rationalistic  explanations 
which  are  most  astonishing  in  the  Zohar  and  contain  nothing  of 

the  main  Gnostic  interpretation.  This  interpretation  says  that  the 

Sefiroth  were  revealed  to  Adam  in  the  shape  of  the  Tree  of  Life 

and  the  Tree  of  Knowledge,  i.e.  the  middle  and  the  last  Sefirah; 

instead  of  preserving  their  original  unity  and  thereby  unifying  the 

spheres  of  'life'   and  'knowledge'   and   bringing  salvation    to  the 
world,  he  separated  one  from  the  other  and  set  his  mind  to  worship 

the  Shekhinah  only  without  recognizing  its  union  with  the  other  Se- 
firoth. Thus  he  interrupted  the  stream  of  life  which  flows  from 

sphere  to  sphere  and  brought  separation  and  isolation  into  the  world. 

From  this  time  on  there  has  been  a  mysterious  fissure,  not  in- 
deed in  the  substance  of  Divinity  but  in  its  life  and  action.  This 

doctrine  has  been  completely  hedged  round  with  reservations,  but 
its  basic  meaning  for  all  that  is  clear  enough.  Its  pursuit  led  to  the 

conception  of  what  the  Kabbalists  call  "the  exile  of  the  Shekhi- 
nah."*' Only  after  the  restoration  of  the  original  harmony  in  the  act 

of  redemption,  when  everything  shall  again  occupy  the  place  it 

originally  had  in  the  divine  scheme  of  things,  will  "God  be  one  and 

His  name  one,"  in  Biblical  terms,  truly  and  for  all  time," 
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In  the  present  unredeemed  and  broken  state  of  the  world  this 

fissure  which  prevents  the  continuous  union  of  God  and  the  Shekhi- 

nah"  is  somehow  healed  or  mended  by  the  religious  act  of  Israel: 
Torah,  mitswoth  and  prayer.  Extinction  of  the  stain,  restoration 

of  harmony— that  is  the  meaning  of  the  Hebrew  word  Tikkun, 
which  is  the  term  employed  by  the  Kabbalists  after  the  period  of 

the  Zohar,  for  man's  task  in  this  world.  In  the  state  of  redemption, 

however,  "there  shall  be  perfection  above  and  below,  and  all 
worlds  shall  be  united  in  one  bond." 

In  the  Community  of  Israel,  whose  mundane  life  reflects  the 

hidden  rhythm  of  the  universal  law  revealed  in  the  Torah,  the 

Shekhinah  is  immediately  present,  for  the  earthly  Community  of 

Israel  is  formed  after  the  archetype  of  the  mystical  Community 

of  Israel  which  is  the  Shekhinah.  Everything  that  is  done  by  the 

individual  or  the  community  in  the  mundane  sphere  is  magically 

reflected  in  the  upper  region,  i.e.  the  higher  reality  which  shines 

through  the  acts  of  man.  To  quote  a  favorite  expression  of  the 

Zohar:  "The  impulse  from  below  (itharuta  dil-tata)  calls  forth  that 

from  above.""  The  earthly  reality  mysteriously  reacts  upon  the 

heavenly,  for  everything,  including  human  activity,  has  its  "upper 
roots"*"  in  the  realm  of  the  Sefiroth.  The  impulse  which  originates 
from  a  good  deed  guides  the  flow  of  blessing  which  springs  from 
the  superabundance  of  life  in  the  Sefiroth  into  the  secret  channels 

leading  into  the  lower  and  the  outer  world.  The  devotee,  it  is  even 

said,  through  his  acts  links  the  visible  and  practicable  Torah  with 
the  invisible  and  mysterious  one. 

The  supreme  religious  value  which  the  Zohar,  in  common  with 

the  whole  of  Spanish  Kabbalism,  places  in  the  center  of  its  ethical 
system  is  devekuth,  the  continuous  attachment  or  adhesion  to  God, 

that  (firect  relationship  which— as  I  have  already  mentioned  in  a 

previous  lecture— almost  takes  the  whole  place  of  the  previous 

ecstatic  experience.**  Although  devekuth  is  definitely  a  contem- 
plative value,  it  is  not  predicated  upon  special  or  abnormal  modes 

of  consciousness.  Indeed,  according  to  Moses  ben  Nahman— a  gen- 
eration before  the  Zohar— true  devekuth  can  be  realized  in  the 

normal  life  of  the  individual  within  the  community."  It  is  therefore 
capable  of  being  transformed  into  a  social  value,  a  point  of  great 

importance  in  the  subsequent  influence  of  Kabbalism  on  popular 
ethics.  All  the  other  values  of  Kabbalist  ethics— fear  of  God,  love  of 
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God,  purity  of  thought,  chastity,  charity,  study  of  the  Torah,  peni- 
tence and  prayer— are  set  in  relation  to  this  highest  ideal  and  take 

their  ultimate  significance  from  it.  Those  that  I  have  mentioned 

may  be  said  to  represent  the  meritorious  acts  to  which  the  Zohar 

attaches  special  importance.  Together  they  constitute  an  ideal 
which  unites,  through  a  mystical  revaluation,  the  virtues  of  the 

poor  and  the  devotee  in  a  manner  interesting  also  from  the  point  of 
view  of  social  ethics. 

In  harmony  with  this  tendency,  the  Zohar,  for  the  first  time  in  the 

history  of  rabbinical  Judaism,  lays  special  stress  on  the  glorification 
of  poverty  as  a  religious  value.  It  has  been  suggested  by  F.  I.  Baer 
that  this  mood  reflects  the  influence  of  the  popular  movement  led  by 

the  radical  wing  of  the  Franciscans,  known  as  the  "Spirituals,"  which 
spread  through  southern  Europe  in  the  thirteenth  century  and 

found  its  most  impressive  representative  in  Petrus  Olivi  in  Spain 
during  the  very  years  in  which  the  Zohar  was  written.  Whatever  the 

facts,  it  is  undeniable  that  the  glorification  of  poverty  found  in  the 
Psalms  was  considerably  dimmed  in  the  later  development  of 

rabbinical  Judaism''  until  its  revival  in  the  Sefer  Hasidim  on  the 
one  hand,  and  in  the  Zohar  on  the  other.  To  the  mystic,  the  poor 

are  "God's  broken  vessels,"  to  quote  the  frequent  metaphor  which 
one  would  look  for  in  vain  in  the  old  Midrash."  This  spiritualistic 
identification  of  the  poor  and  the  devotee  finds  further  expression 
in  the  fact  that  Moses  de  Leon,  in  his  Hebrew  writings,  uses  the 

same  term  for  the  poor  which  in  the  Zohar  he  very  often  employs 

for  the  mystics,  the  true  devotees:  they  are  hne  hekhla  de-malka, 
the  true  "Court"  of  God." 

In  the  Raya  Mehemna,  written  shortly  after  the  Zohar,  these 

tendencies  are  systematized  into  a  radical  spiritualistic  criticism  of 

contemporary  Jewish  society.  The  Zohar  itself  as  yet  draws  no  such 

consequences,^  but  it  already  contains  an  interpretation  of  theo- 
sophic  thoughts  in  which  the  quality  of  poverty  is  attributed  to  the 

Shekhinah,  in  other  words  to  God  Himself  in  the  last  of  his  mani- 

festations: the  Shekhinah  is  poor  for  "she  has  nothing  from  her- 

self," but  only  what  she  receives  from  the  stream  of  the  Sefiroth.'** 
The  alms  from  which  the  poor  live  symbolically  reflect  this  mystical 

state  of  the  Shekhinah.  The  "just,"  or  righteous  man,  the  Zaddik 
of  the  Zohar,  therefore,  is  he  who  attains  to  the  state  of  devekuth 

with  God.  It  is  hardly  an  accident  that  among  the  ethical  values 
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glorified  by  the  Kabbalists,  those  of  a  purely  intellectual  nature— 

apart  from  the  study  of  the  Torah— are  all  but  entirely  absent.  In 
this  conception  of  ethics,  which  lays  so  much  more  stress  on  the 
voluntaristic  than  on  the  intellectualist  element,  the  Kabbalists 

again  prove  themselves  close  to  the  religious  faith  of  the  common 

people. 

To  repeat  what  I  said  before,  the  Zohar's  sexual  symbolism 
reflects  the  influence  of  two  different  tendencies.  Insofar  as  it  shows 

a  positive  attitude  towards  the  function  of  sexual  life,  within  the 

limits  ordained  by  divine  law,  it  may  be  said  to  represent  a  genu- 
inely Jewish  outlook.  Chastity  is  indeed  one  of  the  highest  moral 

values  of  Judaism:  Joseph,  who  by  his  chastity  has  "upheld  the  cove- 

nant" is  regarded  by  the  Midrash  and  the  Kabbalah  as  the  prototype 
of  the  righteous  man,  the  true  Zaddik.*"  But  at  no  time  was  sexual 
ascetism  accorded  the  dignity  of  a  religious  value,  and  the  mystics 

make  no  exception.  Too  deeply  was  the  first  command  of  the  Torah, 

Be  fruitful  and  multiply,  impressed  upon  their  minds.  The  contrast 

to  other  forms  of  mysticism  is  striking  enough  to  be  worth  mention- 

ing: non-Jewish  mysticism,  which  glorified  and  propagated  ascetic- 
ism, ended  sometimes  by  transplanting  eroticism  into  the  relation  of 

man  to  God.  Kabbalism,  on  the  other  hand,  was  tempted  to  discover 

the  mystery  of  sex  within  God  himself.  For  the  rest  it  rejected  as- 
ceticism and  continued  to  regard  marriage  not  as  a  concession  to 

the  frailty  of  the  flesh  but  as  one  of  the  most  sacred  mysteries. 

Every  true  marriage  is  a  symbolical  realization  of  the  union  of  God 

and  the  Shekhinah.  In  a  tract  on  the  "union  of  a  man  with  his 

wife"  which  was  later  ascribed  to  Nahmanides,  Joseph  Gikatila 
gave  a  similar  interpretation  of  the  mystical  significance  of  mar- 

riage.'"' The  Kabbalists  deduced  from  Gen.  iv,  i:  "And  Adam  knew 

Eve  hJs  wife"  that  "knowledge"  always  means  the  realization  of  a 
union,  be  it  that  of  wisdom  (or  reason)  and  intelligence,  or  that 
of  the  King  and  the  Shekhinah.  Thus  knowledge  itself  received  a 

sublime  erotic  quality  in  this  new  Gnostical  system,  and  this  point 

is  often  stressed  in  Kabbalistic  writings. 

lOS 

9 

We  find  the  same  curious  mixture  of  mystical  and  mythical 

strains  in  the  Zohar's  interpretation  of  the  nature  of  evil.  The  an- 
cient Christian,  and  the  mediaeval  Jewish  Gnostic,  have  both  asked 
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the  question,  unde  malum?  What  is  the  source  of  evil?  For  the 

theosophical  school  of  Kabbalism,  which  in  addition  to  a  definite 

similarity  in  outlook  was,  through  certain  channels,  historically  con- 
nected with  Gnosticism,  this  was  indeed  a  fundamental  question.  In 

dealing  with  it,  as  I  propose  to  do  now,  one  becomes  more  than  ever 

aware  of  the  difference  between  religious  and  intellectual  motives 

of  thought.  To  the  intellect  the  problem  is  no  real  problem  at  all. 
All  that  is  needed  is  to  understand  that  evil  is  relative,  more,  that  it 

does  not  really  exist.  This  done,  it  really  has  ceased  to  exist,  or 

so  the  intellect  imagines,  whereas  the  religious  consciousness  de- 
mands that  evil  should  be  really  vanquished.  This  demand  is  based 

on  the  profound  conviction  that  the  power  of  evil  is  real,  and  the 
mind  which  is  conscious  of  this  fact  refuses  to  content  itself  with 

intellectual  tours  de  force,  however  brilliant,  which  try  to  explain 
away  the  existence  of  something  which  it  knows  to  be  there. 

That  is  also  the  position  of  the  theorists  of  evil  in  the  old  Kab- 
balah, mystics  like  Isaac  ben  Jacob  Hacohen  of  Soria,  Moses  ben 

Simon  of  Burgos,*^  Joseph  Gikatila  and  Moses  de  Leon.  The  Zohar 
itself  puts  forward  several  different  attempts  at  a  solution  which 

have  this  in  common— that  they  all  assume  the  reality  of  evil.  For  the 
rest,  the  author  of  the  Zohar  often  treats  as  one  various  aspects  of 

evil— such  as  the  metaphysical  evil,  the  imperfect  state  of  all 
beings,  the  physical  evil,  the  existence  of  suffering  in  the  world,  and 

the  moral  evil  in  human  nature— while  sometimes  he  is  specially 
concerned  with  the  latter.  The  task  of  reducing  the  conception  of 

evil  in  the  theosophic  school  of  Kabbalism  to  a  brief  formula  is  made 
difficult  by  the  fact  that  its  adherents  advance  not  one  theory  but 
several.  Sometimes  the  existence  of  evil  is  identified  with  that  of 

a  metaphysical  domain  of  darkness  and  temptation  which  exists  in- 
dependently of  human  sinfulness;  on  other  occasions  we  are  told  that 

man's  sinfulness  actualized  the  potentially  evil,  i.e.  made  it  tear 
itself  away  from  the  Divine.  In  fact,  moral  evil,  according  to  the 

Zohar,  is  always  either  something  which  becomes  separated  and  iso- 
lated, or  something  which  enters  into  a  relation  for  which  it  is  not 

made.  Sin  always  destroys  a  union,  and  a  destructive  separation  of 
this  kind  was  also  immanent  in  the  Original  Sin  through  which  the 

fruit  was  separated  from  the  tree,  or  as  another  Kabbalist  puts  it, 

the  Tree  of  Life  from  the  Tree  of  Knowledge.^*"  If  man  falls  into 
such  isolation— if  he  seeks   to   maintain  his  own   self,  instead  of 
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remaining  in  the  original  context  of  all  things  created,  in  which  he, 

too,  has  his  place— then  this  act  of  apostasy  bears  fruit  in  the 

demiurgical  presumption  of  magic  in  which  man  seeks  to  take  God's 
place  and  to  join  what  God  has  separated/*"  Evil  thus  creates  an 
unreal  world  of  false  contexts'*"  after  having  destroyed  or  deserted 
the  real. 

However,  the  fundamental  causes  of  evil  lie  deeper  than  that; 

in  fact  they  are  bound  up,  according  to  an  important  Zoharic  doc- 
trine, with  one  of  the  manifestations  or  Sefiroth  of  God.  This  must 

be  explained.  The  totality  of  divine  potencies  forms  a  harmonious 

whole,  and  as  long  as  each  stays  in  relation  to  all  others,  it  is  sacred 

and  good.  This  is  true  also  of  the  quality  of  strict  justice,  rigor  and 

judgment  in  and  by  God,  which  is  the  fundamental  cause  of  evil. 

The  wrath  of  God  is  symbolized  by  His  left  hand,  while  the  quality 

of  mercy  and  love,  with  which  it  is  intimately  bound  up,  is  called 

His  right  hand.  The  one  cannot  manifest  itself  without  involving 

the  other.  Thus  the  quality  of  stern  judgment  represents  the  great 
fire  of  wrath  which  burns  in  God  but  is  always  tempered  by  His 

mercy.  When  it  ceases  to  be  tempered,  when  in  its  measureless 

hypertrophical  outbreak  it  tears  itself  loose  from  the  quality  of 

mercy,  then  it  breaks  away  from  God  altogether  and  is  transformed 

into  the  radically  evil,  into  Gehenna  and  the  dark  world  of  Satan.'" 
It  is  impossible  to  overlook  the  fact  that  this  doctrine,  whose  fas- 

cinating profundity  is  undeniable,  found  a  highly  remarkable 

parallel  in  the  ideas  of  the  great  theosophist  Jacob  Boehme  (1575- 
1624),  the  shoemaker  of  Goerlitz  whose  thoughts  exercised  so  great 

an  influence  on  many  Christian  mystics  of  the  seventeenth  and 

eighteenth  centuries,  especially  in  Germany,  Holland  and  England. 

Boehme's  doctrine  of  the  origins  of  evil,  which  created  such  a  stir, 
indeecJ  bears  all  the  traits  of  Kabbalistic  thought.  He,  too,  defines 

evil  as  a  dark  and  negative  principle  of  wrath  in  God,  albeit  eter- 
nally transfigured  into  light  in  the  theosophical  organism  of  divine 

life.  In  general  if  one  abstracts  from  the  Christian  metaphors  in 

which  he  tried,  in  part  at  least,  to  express  his  intuitions,  Boehme, 

more  than  any  other  Christian  mystic,  shows  the  closest  affinity  to 

Kabbalism  precisely  where  he  is  most  original.  He  has,  as  it  were, 

discovered  the  world  of  Sefiroth  all  over  again.  It  is  possible,  of 

course,  that  he  deliberately  assimilated  elements  of  Kabbalistic 

thought  after  he  had  made,  in  the  period  following  upon  his  ilium- 
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ination,  their  acquaintance  through  friends  who,  unlike  himself, 
were  scholars.  At  any  rate,  the  connection  between  his  ideas  and 

those  of  the  theosophic  Kabbalah  was  quite  evident  to  his  followers, 

from  Abraham  von  Franckenberg  (died  1652)  to  Franz  von  Baader 

(died  1841),'**  and  it  was  left  to  the  modern  literature  on  the  sub- 
ject to  obscure  it.  F.  C.  Oetinger,  one  of  the  later  followers  of 

Boehme,  relates  in  his  autobiography""  that  in  his  youth  he  asked 
the  Kabbalist  Koppel  Hecht  in  Frankfort-on-Main  (died  1729)  how 
he  might  best  gain  an  understanding  of  Kabbalism,  and  that  Hecht 

referred  him  to  a  Christian  author  who,  he  said,  spoke  of  Kabbalism 

more  openly  than  the  Zohar.  "I  asked  him  which  he  meant,  and  he 
replied:  Jacob  Boehme,  and  also  told  me  of  the  parallels  between 

his  metaphors  and  those  of  the  Kabbalah."— There  is  no  reason  to 
doubt  the  authenticity  of  this  story.  It  should  also  be  recalled  that 

at  the  end  of  the  seventeenth  century,  a  follower  of  Boehme,  Johann 

Jacob  Spaeth,  was  so  impressed  by  this  astonishing  affinity  with 
Kabbalism  that  he  even  became  a  convert  to  Judaism. 

To  return  to  the  subject  matter,  the  metaphysical  cause  of  evil 

is  seen  in  an  act  which  transforms  the  category  of  judgment  into 

an  absolute.  As  I  have  said  before,  the  Zohar  supplies  no  completely 
unequivocal  answer  to  the  questions  why  this  transformation  takes 
place,  whether  it  is  rooted  in  the  essence  of  the  theosophic  process, 

or  whether  its  origin  is  to  be  found  in  human  sin.  The  two  ideas  in- 
termingle; on  the  whole  the  author  appears  to  incline  to  the  first: 

Evil  fell  upon  the  world  not  because  Adam's  fall  actualized  its  po- 
tential presence,  but  because  it  was  so  ordained,  because  evil  has  a 

reality  of  its  own.  This  was  also  the  doctrine  of  Gnosticism:  Evil 

is  by  its  very  nature  independent  of  man;  it  is  woven  into  the  texture 
of  the  world,  or  rather  into  the  existence  of  God.  It  is  this  thought 

which  leads  the  Zohar  to  interpret  evil  as  a  sort  of  residue  or  refuse 

of  the  hidden  life's  organic  process.  This  peculiar  idea,  in  itself  an 
audacious  consequence  of  interpreting  God  as  a  living  organism,  has 
found  frequent  expression  in  a  variety  of  similes.  Even  as  the  tree 
cannot  exist  without  its  bark,  or  the  human  body  without  shedding 

"unclean  blood,"  so,  too,  all  that  is  demonic  has  its  root  somewhere 

in  the  mystery  of  God."'  The  incompatibility  of  these  varying  ex- 
planations does  not  appear  to  have  struck  the  author  of  the  Zohar, 

who  sees  no  contradiction  in  alternatively  using  metaphysical  and 

physical  or  biological  metaphors.  One  of  these  metaphors  has  become 
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predominant  in  later  Kabbalism.  It  is  that  which  considers  evil  as 

the  Kelipah,  or  the  "bark"  of  the  cosmic  tree"'  or  "the  shell"  of  the 
nut.  (The  nut  as  a  symbol  of  the  Merkabah  was  taken  over  by  the 

Zohar  from  the  writings  of  Eleazar  of  Worms.) 
It  is  true  that  some  Kabbalists  of  this  school  have  advanced  an- 

other theory  according  to  which  evil  represents  an  illegitimate  in- 
road upon  the  divine  realm  of  light,  and  that  it  becomes  evil  only 

because  something  which  is  good  in  its  right  place  tries  to  usurp  a 

place  for  which  it  is  not  fitted.  Thus  Joseph  Gikatila,  who  laid  great 

emphasis  upon  this  point.'"  The  Zohar,  on  the  other  hand,  takes  an 
entirely  different  view;  according  to  its  author,  evil  is  indeed  some- 

thing which  has  its  ordained  place,  but  in  itself  it  is  dead,  it  comes 

to  life  only  because  a  ray  of  light,  however  faint,  from  the  holiness 

of  God  falls  upon  it"*  or  because  it  is  nourished  and  quickened  by 

the  sin  of  man'";  by  itself  it  is  simply  the  dead  residue  of  the  process 

of  life.  A  spark  of  God's  life  burns  even  in  Sammael,""  the  personifi- 
cation of  evil,  the  "other"  or  "left  side."'"  This  sinister  demonic 

world  of  evil  which  forms  the  dark  side  of  everything  living  and 

threatens  it  from  within,  exercises  a  peculiar  fascination  upon  the 

author  of  the  Zohar.  A  comparison  of  the  very  scanty  attention  paid 
to  these  ideas  in  the  Midrash  Ha-Neelam  and  the  embarras  de 

richesse  which  confronts  us  in  the  parts  written  later  clearly  reveals 

their  progressive  influence  upon  his  thought.  It  is  true  that  these 

philosophical  and  Gnostical  speculations,  including  the  conception 

of  evil  as  the  remains  of  the  primeval  world  which  existed  before  God 

destroyed  it,'"  are  intermingled  with  less  sophisticated  ideas.  Thus 
we  read  for  instance  that,  far  from  being  rooted  in  a  theogonic  or 

cosmogonic  process,  evil  is  there  simply  in  order  to  increase  man's 
chances;  because  God  wanted  man  to  be  free,  he  ordained  the  real 

existence  of  evil,  that  he  might  prove  his  moral  strength  in  over- 
coming it. 

lis 

lO 

The  Kabbalistic  view  of  the  nature  of  man  and  the  essence  of 

sin  is  of  course  closely  connected  with  the  theory  of  the  soul  set  out 
in  the  Zohar.  The  intimate  connection  between  cosmogony  and 

psychology  in  all  Gnostical  systems  is  so  well  known  that  its  appear- 
ance in  the  Zohar  is  hardly  a  cause  for  surprise.  In  a  mystical  hymn, 

Moses  ben  Nahman  has  described  the  birth  of  the  soul  in  the  depth 

of  the  divine  spheres  from  where  its  life  streams  forth.  For  the  soul, 
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too,  is  a  spark  of  the  divine  life  and  bears  in  it  the  life  of  the 
divine  stages  through  which  it  has  wandered.  These  are  the  words 

of  Nahmanides^^: 

From  the  beginning  of  time,  through  eternities 
I  was  among  his  hidden  treasures. 

From  Nothing  he  called  me  forth,  but  at  the  end  of  time 
I  shall  be  reclaimed  by  the  King. 

My  life  flows  from  the  depth  of  the  spheres 
Which  give  order  and  form  to  the  soul; 
Divine  forces  build,  it  and  nourish  it; 

Then  it  is  preserved  in  the  chambers  of  the  King. 

He  radiated  light  to  bring  her  forth. 

In  hidden  well-springs,  right  and  left. 
The  soul  descended  the  ladder  of  heaven. 

From  the  primeval  pool  of  Siloam  to  the  garden  of  the 

King.'''
 

The  psychology  of  the  Zohar  shows  a  peculiar  mixture  of  two 

doctrines  held  by  certain  schools  of  mediaeval  philosophy.  The  first 
distinguished  between  the  vegetative,  the  animal,  and  the  rational 

soul— three  stages  which  Aristotelian  doctrine  regarded  as  different 
faculties  of  the  one  soul,  while  the  mediaeval  followers  of  Plato 

were  inclined  to  think  of  them  as  three  different  entities.  The  second, 

which  was  generally  held  by  the  Arab  philosophers  and  popularized 

among  the  Jews  by  Maimonides,  is  based  on  the  conception  of  the 

"acquired  intellect."  According  to  this  view,  the  rational  faculty 
latent  in  the  mind  is  actualized  in  the  process  of  cognition,  and  this 

realization  of  the  intellect  is  the  sole  guide  to  immortality."'  To  this 
doctrine,  the  Zohar  now  gives  a  Kabbalistic  turn.  It  retains  the 

distinction  between  three  spiritual  agencies:  Nefesh  or  life;  Ruah 

or  spirit;  and  Neshamah  or  soul  proper,  but  abandons  the  idea  that 
they  represent  three  different  faculties  of  the  soul.  Rather  all  three 

are  already  latently  present  in  the  first,  Nefesh,  and  the  higher  grades 

correspond  to  the  new  and  deeper  powers  which  the  soul  of  the 

devotee  acquires  through  the  study  of  the  Torah  and  through  merit- 
orious actions. 
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In  particular,  Neshamahj  the  "holy  soul,"  can  be  realized  only 
by  the  perfect  devotee,  who,  for  the  author  of  the  Zohar,  is  identical 

with  the  Kabbalist,  and  it  is  only  by  penetrating  into  the  mysteries 
of  the  Torah,  that  is  to  say,  through  the  mystical  realization  of  his 

cognitive  powers,  that  he  acquires  it.""  Neshamah  is  the  deepest 
intuitive  power  which  leads  to  the  secrets  of  God  and  the  universe. 

It  is  therefore  natural  that  Neshamah  is  also  conceived  as  a  spark 

of  Binah,  the  divine  intellect  itself."*  By  acquiring  it,  the  Kabbalist 
thus  realizes  something  of  the  divine  in  his  own  nature.  The  various 

detailed  theories  concerning  the  functions,  origins  and  destinies  of 
the  three  souls  of  man  are  obscure  and  sometimes  contradictory,  as 

well  as  involved,  and  it  is  not  my  intention  here  to  analyze  them, 

but  it  is  perhaps  worth  noting  that,  on  the  whole,  our  author  holds 

to  the  view  that  only  Nejesh,  the  natural  soul  given  to  every  man, 

is  capable  of  sin:  Neshamah,  the  divine,  innermost  spark  of  the  soul, 

is  beyond  sin.  In  his  Hebrew  writings,  Moses  de  Leon  actually  pro- 
pounds the  question:  How  is  it  possible  for  the  soul  to  suffer  in 

Hell,  since  Neshamah  is  substantially  the  same  as  God,  and  God 

therefore  appears  to  inflict  punishment  upon  Himself?"*  His  solu- 
tion of  the  problem— which  incidentally  throws  a  flood  of  light  on 

the  pantheism  at  the  bottom  of  his  system— is  that  in  the  act  of  sin, 
Neshamah,  the  divine  element,  abandons  man,  and  its  place  is  taken 

by  an  impure  spirit  from  the  "left  side"  who  takes  up  his  abode  in 
the  soul  and  who  alone  suffers  the  torments  of  retribution.  Nesha- 

mah itself  is  not  affected,  and  if  it  descends  to  Hell,  it  is  only  to 

guide  some  of  the  suffering  souls  up  to  the  light.  In  the  Zohar,  too, 
the  punishment  of  the  soul  after  death  is  similarly  restricted  to 

Nefesh,  and  in  some  passages  extended  to  Ruah,  but  never  to 

Neshamah. ^^^ 

The  story  of  the  soul's  fate  after  death,  of  reward  and  punish- 
ment, of  the  bliss  of  the  devout  and  the  torments  of  the  sinner,  in 

short  the  eschatology  of  the  soul,  is  the  last  of  the  major  problems 

with  which  the  author  is  concerned."^  Its  connection  with  the  fun- 

damental thoughts  of  his  theosophy  is  but  loose,  but  his  vivid  imagi- 

nation constantly  produces  new  variations  on  the  theme  whose  de- 
tailed exemplification  fills  a  considerable  part  of  the  Zohar.  Taken 

by  and  large,  the  doctrine  expounded  by  the  author  is  fairly  con- 
sistent. Like  all  Kabbalists  he  teaches  the  pre-existence  of  all  souls 

since  the  beginning  of  creation.  Indeed,  he  goes  so  far  as  to  assert 



242  MAJOR  TRENDS  IN  JEWISH  MYSTICISM 

that  the  pre-existent  souls  were  already  pre-formed  in  their  full 
individuality  while  they  were  still  hidden  in  the  womb  of  eternity. 

"Since  the  day  when  it  occurred  to  God  to  create  the  world,  and 
even  before  it  was  really  created,  all  the  souls  of  the  righteous  were 
hidden  in  the  divine  idea,  every  one  in  its  peculiar  form.  When  He 
shaped  the  world,  they  were  actualized  and  they  stood  before  Him 
in  their  various  forms  in  the  supreme  heights  [still  in  the  Sefirotic 

world] ,  and  only  then  did  He  place  them  in  a  treasure-house  in  the 

upper  Paradise.'""  There  the  souls  live  in  pure  celestial  garments 
and  enjoy  the  bliss  of  the  beatific  vision.  Their  progress  from  the 

Sefirotic  sphere  to  the  paradisical  realm,  which  latter  is  already  out- 

side God,  is  interpreted  as  a  consequence  of  the  mystical  "union  of 
the  King  and  the  Shekhinah."""  But  already  in  this  pre-existent 
state,  there  are  differences  and  gradations  in  the  position  of  the 
souls. 

On  more  than  one  occasion  we  read  of  the  'audience'  given  to 
the  soul  by  God^*"  before  its  descent  into  a  mundane  body  and  the 
vow  taken  by  the  soul  to  complete  its  mission  on  earth  by  pious  acts 
and  mystical  cognition  of  God.  From  its  good  deeds,  mitswoth,  nay 
from  the  days  on  which  it  has  accomplished  good,  as  the  poetic 
description  has  it,  the  soul  during  its  earthly  stay  weaves  the  mystical 
garment  which  it  is  destined  to  wear  after  death  in  the  lower 

Paradise.**^  This  notion  of  heavenly  garments  of  the  souls  has  a 
special  attraction  for  the  author.  Only  the  souls  of  the  sinners  are 

"naked,"  or  at  any  rate  the  garment  of  eternity  which  they  weave 
in  time  and  out  of  time  has  "holes."  After  death,  the  various  parts 
of  the  soul,  having  accomplished  their  mission,  return  to  their 
original  location,  but  those  which  have  sinned  are  brought  to  court 

and  are  purified  in  the  'fiery  stream"  of  Gehenna,  or,  in  the  case  of 
the  most  shameful  sinners,  burned."' 

Here  the  doctrine  of  transmigration,  Gilgul,  also  plays  a  part. 

One  encounters  it  first  in  the  book  Bahir.^"  Unless  it  goes  back  to 
the  literary  sources  of  this  work,  it  is  reasonable  to  assume  that  the 
Kabbalists  of  Provence  who  wrote  or  edited  the  book  Bahir  owe 

it  to  the  influence  of  the  Catharists,  the  chief  religious  force  in  Pro- 
vence until  1220,  i.  e.  during  the  years  which  saw  the  rise  of  Kab- 

balism.  The  Catharist  heresy,  which  was  only  stamped  out  after  a 

bloody  Crusade,  represented  a  late  and  attenuated  form  of  Mani- 
chaeism,  and  as  such  clung  to  the  doctrine  of  metempsychosis  which 
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the  Church  condemned  as  heretical/"  It  must  be  kept  in  mind,  how- 
ever, that  to  the  early  Kabbalists  metempsychosis  "was  not  the  gener- 

al destiny  of  the  soul  but,  according  to  the  Zohar,  an  exception 

brought  about,  above  all,  by  offences  against  procreation/"  He  who 
has  not  obeyed  the  first  commandment  of  the  Torah  assumes  a  new 
existence  in  a  new  bodily  abode,  be  it  as  a  form  of  punishment  or 
as  a  chance  or  restitution.  Thus  the  institution  of  the  levirate  is  ex- 

plained by  the  theory  of  transmigration.  If  the  dead  man's  brother 
marries  his  widow,  he  "draws  back"  the  soul  of  the  deceased  hus- 

band. He  builds  it  up  again  and  it  becomes  a  new  spirit  in  a  new 

body.*"  On  the  other  hand,  Moses  de  Leon,  unlike  other  early  Kab- 
balists, seems  to  have  disapproved  of  the  theory  of  transmigration 

into  non-human  forms  of  existence.  Such  transmigration  is  men- 
tioned as  a  punishment  in  the  case  of  certain  sins  by  Menahem  of 

Recanati  (1300)  who  quotes  several  details  about  it  from  the 

"modern  Kabbalists."  However,  the  conception  of  metempsychosis 
as  a  general  form  of  divine  retribution  is  not  unknown  to  the  early 

Kabbalist  tradition."^  The  fundamental  contradiction  between  the 

ideas  of  punishment  in  Hell  and  of  metempsychosis— two  forms  of 
retribution  which  in  the  strict  sense  are  mutually  exclusive— is  blur- 

red in  the  Zohar  by  the  limitation  of  the  idea  of  punishment  proper 
to  the  process  of  torment  in  Hell. 
Taken  altogether,  the  spiritual  outlook  of  the  Zohar  might  well 

be  defined  as  a  mixture  of  theosophic  theology,  mythical  cos- 
mogony and  mystical  psychology  and  anthropology.  God,  the  uni- 

verse and  the  soul  do  not  lead  separate  lives,  each  on  its  own  plane. 

The  original  act  of  creation  in  fact  knows  nothing  of  such  clear-cut 
division  which,  as  we  have  seen,  was  the  cosmic  fruit  of  human  sin. 
The  close  interrelation  of  all  three  which  we  find  in  the  Zohar  is 
also  characteristic  of  all  later  Kabbalism.  Reference  to  one  often 

shades  off  imperceptibly  into  talk  of  the  other.  Later  Kabbalists 
have  sometimes  tried  to  deal  separately  with  them,  but  as  far  as  the 
Zohar  is  concerned  its  fascinating  appeal  to  the  mind  is  to  a  large 
extent  bound  up  with  its  unique  combination  of  the  three  elements 
into  a  colorful  though  not  unproblematic  whole. 
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After  the  Exodus  from  Spain,  Kabbalism  underwent  a  complete 

transformation.  A  catastrophe  of  this  dimension,  which  uprooted 

one  of  the  main  branches  of  the  Jewish  people,  could  hardly  take 

place  without  affecting  every  sphere  of  Jewish  life  and  feeling.  In 
the  great  material  and  spiritual  upheaval  of  that  crisis,  Kabbalism 

established  its  claim  to  spiritual  domination  in  Judaism.  This  fact 

became  immediately  obvious  in  its  transformation  from  an  esoteric 

into  a  popular  doctrine. 

When  the  Jews  were  expelled  from  Spain  in  1492,  the  Kabbalistic 
form  of  Jewish  mysticism  had  reached  the  end  a  certain  stage 

of  development.  The  main  currents  of  twelfth  and  thirteenth  cen- 
tury Kabbalism  had  run  their  course  by  the  close  of  the  fourteenth 

century  and  the  beginning  of  the  fifteenth.  This  coincided  with  the 

beginning  of  the  persecution  of  the  Jews  in  Spain  and  the  appear- 
ance of  Marrano  Judaism  after  1391,  and  the  literature  of  the 

fifteenth  century  reflects  an  unmistakable  fiaccidity  of  religious 

thought  and  expression. 

The  Kabbalists  of  the  time  were  a  small  group  of  esoterics  who 

had  little  desire  to  spread  their  ideas,*  and  who  would  have  been  the 
last  to  promote  any  movement  for  introducing  radical  changes 

into  Jewish  life,  or  for  altering  its  rhythms.  Only  two  isolated 

mystics,  the  authors  of  the  Raya  Mehemna  and  of  the  book  Peliah, 

had  been  dreaming  about  a  mystical  revolution  in  Jewish  life,  and 

nothing  had  responded  to  their  call.'  Kabbalism  was  essentially  the 
privilege  of  the  elect  who  pursued  the  path  of  ever  deeper  penetra- 

tion into  the  mysteries  of  God.  This  attitude  was  clearly  manifest 

in  the  older  Kabbalah,  with  its  'neutralization'  of  all  Messianic 
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tendencies  which,  though  not  complete,  was  very  marked.  This 

comparative  indifference  to  the  suggestion  that  the  course  of  history 

might  be  somewhat  shortened  by  mystical  means  was  due  to  the 

fact  that  originally  the  mystics  and  apocalyptics  had  turned  their 
thoughts  in  the  reverse  direction:  the  Kabbalists  concentrated  all 

their  mental  and  emotional  powers  not  upon  the  Messianic  end  of 

the  world,  upon  the  closing  stage  of  the  unfolding  universe,  but 

rather  upon  its  beginning.  Or  to  put  it  in  other  words,  in  their 
speculation  they  were  on  the  whole  more  concerned  with  creation 

than  with  redemption.  Redemption  was  to  be  achieved  not  by 

storming  onward  in  an  attempt  to  hasten  historic  crises  and  catas- 
trophes, but  rather  by  retracing  the  path  that  leads  to  the  primordial 

beginnings  of  creation  and  revelation,  at  the  point  where  the 

world-process  (the  history  of  the  universe  and  of  God)  began  to 
evolve  within  a  system  of  laws.  He  who  knew  the  way  by  which  he 

had  come  might  hope  eventually  to  retrace  his  steps. 
The  mystical  meditations  of  the  Kabbalists  on  theogony  and 

cosmogony  thus  produced  a  non-Messianic  and  individualistic  mode 

of  redemption  or  salvation.  In  union— says  a  fourteenth  century 

Kabbalist'— there  is  redemption.  In  these  meditations  history  was 
purged  of  its  taint,  since  the  Kabbalists  sought  to  find  their  way 

back  to  the  original  unity,  to  the  world-structure  prior  to  Satan's 
First  Deception,  with  the  consequences  of  which  they  were  bound  to 

identify  the  course  of  history.  Given  a  new  emotional  approach  at 

this  point,  the  Kabbalah  might  have  absorbed  the  intensity  of  Mes- 
sianism  and  become  a  powerful  apocalyptic  factor,  because  retracing 
the  spiritual  process  to  the  ultimate  foundations  of  existence  might 

in  itself  have  been  regarded  as  the  redemption,  in  the  sense  that  the 

world  would  thus  return  to  the  unity  and  purity  of  its  beginnings. 

This  return  to  the  cosmogonic  starting-point,  as  the  central  aim  of 
the  Kabbalah,  need  not  always  have  proceeded  in  the  silent  and 
aloof  meditations  of  the  individual,  which  have  and  can  have  no 
relation  to  outward  events. 

After  the  catastrophe  of  the  Spanish  Expulsion,  which  so  ra- 

dically altered  the  outer  aspect  of  the  Kabbalah  if  not  its  inner- 
most content,  it  also  became  possible  to  consider  the  return  to  the 

starting-point  of  creation  as  the  means  of  precipitating  the  final 

world-catastrophe,  which  would  come  to  pass  when  that  return  had 

been  achieved  by  many  individuals  united  in  a  desire  for  'the  End' 
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of  the  world.  A  great  emotional  upheaval  having  taken  place,  the 

individual  mystic's  absorption  could  have  been  transformed,  by  a 
kind  of  mystical  dialectics,  into  the  religious  aspiration  of  the  whole 
community.  In  that  event,  what  had  been  hidden  under  the  mild 

aspect  of  Tikkun  (striving  for  the  perfection  of  the  world)  would 
be  revealed  as  a  potent  weapon,  one  capable  of  destroying  all  the 
forces  of  evil;  and  such  destruction  would  in  itself  have  been  tanta- 

mount to  redemption. 

Though  Messianic  calculations,  ideas,  and  visions  were  not  an 

essential  part  of  the  older  Kabbalah,  it  was  by  no  means  lacking  in 
these  matters,  and  it  should  not  be  inferred  that  Kabbalism  alto- 

gether disregarded  the  problem  of  redemption  "in  our  time."  The 
point  is  that  if  and  when  it  did  concern  itself  with  it,  it  did  so  in  a 

spirit  of  supererogation.  Typical  of  the  catastrophic  aspects  of  re- 

demption—of which  the  Kabbalists  were  fully  aware— is  the  grue- 
some fact  that,  long  before  1492,  some  Kabbalistic  writers  had 

proclaimed  that  catastrophic  year  as  the  year  of  the  redemption. 
However,  1492  brought  no  liberation  from  above,  but  a  most  cruel 

exile  here  below.  The  consciousness  that  redemption  signified  both 

liberation  and  catastrophe  permeated  the  new  religious  movement 
to  such  an  extent  that  it  can  only  be  called  the  obverse  side  of  the 

apocalyptic  temper  predominating  in  Jewish  life. 
The  concrete  effects  and  consequences  of  the  catastrophe  of  1492 

were  by  no  means  confined  to  the  Jews  then  living.  As  a  matter  of 

fact,  the  historic  process  set  going  by  the  expulsion  from  Spain  re- 

quired several  generations— almost  an  entire  century— to  work  itself 
out  completely.  Only  by  degrees  did  its  tremendous  implications 

permeate  ever  more  profound  regions  of  being.  This  process  helped 

to  merge  the  apocalyptic  and  Messianic  elements  of  Judaism  with 

the  traditional  aspects  of  Kabbalism.  The  last  age  became  as  im- 
portant as  the  first;  instead  of  reverting  to  the  dawn  of  history,  or 

rather  to  its  metaphysical  antecedents,  the  new  doctrines  laid  the 

emphasis  on  the  final  stages  of  the  cosmological  process.  The  pathos 
of  Messianism  pervaded  the  new  Kabbalah  and  its  classical  forms  of 

expression  as  it  never  did  the  Zohar;  the  'beginning'  and  the  'end' 
were  linked  together. 

The  contemporaries  of  the  Expulsion  were  aware  chiefly  of  the 

concrete  problems  it  had  created,  but  not  of  its  deep-lying  im- 
plications for  religious  thought  and  its  theological  expression.  For 

II 
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the  exiles  from  Spain  the  catastrophical  character  of  the  "End"  was 
again  made  clear.  To  summon  up  and  to  release  all  the  forces 

capable  of  hastening  the  "End,"  became  once  more  the  chief  aim  of 
the  mystics.  The  messianic  doctrine,  previously  the  concern  of  those 
interested  in  apologetics,  was  made  for  a  time  the  subject  of  an 

aggressive  propaganda.  The  classic  compendia  in  which  Isaac  Abar- 
banel  codified  the  Messianic  doctrines  of  Judaism  a  few  years  after 

the  Expulsion  were  soon  followed  by  numerous  epistles,  tracts,  homi- 
lies, and  apocalyptic  writings  in  which  the  repercussions  of  the 

catastrophe  reached  their  most  vigorous  expression.  In  these  writ- 
ings, whose  authors  were  at  great  pains  to  link  up  the  Expulsion 

with  the  ancient  prophecies,  the  redemptive  character  of  the  1492 

catastrophe  was  strongly  emphasized.  The  birthpangs  of  the  Mes- 

sianic era,  with  which  history  is  to  "end"  or  (as  the  apocalyptics 
would  have  it)  to  "collapse,"  were  therefore  assumed  to  have  set 
in  with  the  Expulsion.' 

The  sharply  etched  and  impressive  figure  of  Abraham  ben  Elie- 
zer  Ha-Levi  in  Jerusalem,  an  untiring  agitator  and  interpreter  of 

events  "pregnant"  with  redemption,  is  typical  of  a  generation  of 
Kabbalists  in  which  the  apocalyptic  abyss  yawned,  but  without  swal- 

lowing up  the  traditional  categories  of  the  mystical  theology  or,  as 

happened  later,  transforming  it."  The  emotional  force  and  eloquence 
of  a  preacher  of  repentance  were  here  combined  with  a  passion  for 
the  apocalyptic  interpretation  of  history  and  of  historical  theology; 
but  the  very  belief  that  redemption  was  near  prevented  the  drastic 

experiences  of  the  Expulsion,  vividly  as  they  were  still  remem- 
bered, from  being  transmuted  into  ultimate  religious  concepts. 

Only  gradually,  as  the  Expulsion  ceased  to  be  regarded  in  a  redemp- 
tive light  and  loomed  up  all  the  more  distinctly  in  its  catastrophic 

chara^er,  did  the  flames  which  had  flared  up  from  the  apocalyptical 
abyss  sweep  over  wide  areas  of  the  Jewish  world  until  they  finally 
seized  upon  and  recast  the  mystical  theology  of  Kabbalism.  The  new 
Kabbalah,  which  was  fashioned  by  this  transforming  and  fusing 

process  in  "the  Community  of  the  Devout"  at  Safed,  bore  enduring 
marks  of  the  event  to  which  it  owed  its  origin.  For,  once  the  catas- 

trophic had  been  sown  as  a  fertile  seed  in  the  heart  of  this  new 

Kabbalah,  its  teachings  were  bound  to  lead  to  that  further  catas- 
trophe which  became  acute  with  the  Sabbatian  movement. 

The  mood  which  prevailed  in  Kabbalistic  circles  enkindled  by 
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the  apocalyptic  propaganda  and  in  the  groups  influenced  by  them, 

is  reflected  most  revealingly  in  two  anonymous  works— Se/er  Ha- 

Meshiv  "The  Book  of  Revelations/'  and  Kaj  Ha-Ketoreth  "The 

Censer"— written  about  1500  and  preserved  in  manuscript.'  The  first 
is  a  commentary  on  the  Torah  and  the  second  a  commentary  on  the 

Psalms.  Both  authors  tried  to  force  apocalyptic  meanings  into  every 
word  of  the  Scriptures.  The  Scriptures  were  alleged  to  have  seventy 

"faces,"  and  to  manifest  a  different  face  to  each  generation,  with 
a  different  mode  of  address.  In  their  own  generation  every  word 

of  the  Bible  was  assumed  to  refer  to  Exile  and  Redemption.  The 

entire  Scriptures  were  interpreted  as  a  series  of  symbols  of  the 

preliminary  events,  sorrows,  and  travail  of  the  redemption,  which 
these  authors  most  vividly  envisaged  as  a  catastrophe. 

The  author  of  Kaj  Ha-Ketoreth,  in  particular,  took  up  a  very 
radical  position.  Employing  every  device  of  that  mystical  precision 
with  which  the  Kabbalists  read  the  Bible,  he  infused  extraordinary 

apocalyptical  meanings  into  the  words  of  the  Psalms,  and  held  up 
the  Psalter  as  a  textbook  of  the  millenium  and  the  Messianic 

catastrophe.  He  furthermore  developed  an  exceedingly  bold  theory 

of  the  Psalms  as  apocalyptic  hymns  and  of  the  comfort  which  these 

hymns  yield  to  worshippers.*  The  secret  function  of  true  hymns  was 
to  serve  as  magical  weapons  to  be  wielded  in  the  final  struggle, 

weapons  which  were  endowed  with  unlimited  powers  of  purification 
and  destruction  so  that  they  might  annihilate  all  the  forces  of  evil. 

Seen  in  this  light,  the  words  of  the  Psalms  stood  forth  as  "sharp 
swords  in  Israel's  hand  and  deadly  weapons,'"  and  the  Psalter  itself 
was  envisaged  in  the  double  capacity  of  a  book  of  war  songs  and  an 

arsenal  of  weapons  for  the  "last  war."  Before  the  final  apocalyptic 
struggle  in  which  these  weapons  were  to  be  used,  the  tremendous 

apocalyptic  power  latent  in  the  words  of  the  Psalms  is  to  manifest 
itself  in  the  form  of  comfort,  which  is  really  the  glow  and  secret 

crackling  of  the  apocalyptic  fires  in  their  depths.  Comfort  is  the 
classical  symbol  of  delay.  Even  the  delay  of  the  final  consummation, 
undesirable  as  it  is,  has  a  healing  force.  Comfort  paves  the  way  for 

the  apocalyptic  struggle.  But  when  once  the  absolute  power  of  the 

divine  words  erupts  from  beneath  the  comforting  guise  of  meditation 

and  promise,  "all  the  forces  will  be  transformed,"  as  the  author  puts 
it  in  the  language  of  apocalyptic  dialectics. 

Such  deep-seated  feeling  as  to  the  religious  significance  of  catas- 
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trophes  was  bound,  after  the  acute  apocalyptic  phase  had  sub- 
sided, to  be  transferred  to  more  solid  and  substantial  regions  and 

there  to  struggle  for  expression.  This  expression  was  achieved  in 

the  far-reaching  changes  in  the  outlook  on  life,  and  in  the  new  reli- 
gious conceptions  with  which  the  Kabbalah  of  Safed  laid  claim  to 

dominate  the  Jewish  world,  and  did  in  fact  so  dominate  it  for  a 
long  time. 

The  exiles  from  Spain  must  have  held  an  intense  belief  in  the 
fiendish  realities  of  Exile,  a  belief  that  was  bound  to  destroy  the 

illusion  that  it  was  possible  to  live  peacefully  under  the  Holy  Law  in 

Exile.  It  expressed  itself  in  a  vigorous  insistence  upon  the  fragmen- 

tary character  of  Jewish  existence,  and  in  mystical  views  and  dog- 
mas to  explain  this  fragmentariness  with  its  paradoxes  and  tensions. 

These  views  won  widespread  acceptance  as  the  social  and  spiritual 

effects  of  the  movement  which  originated  either  in  the  catastrophe 

of  1492  itself  or  in  the  Kabbalistic-apocalyptic  propaganda  attached 
to  that  event,  made  themselves  increasingly  felt.  Life  was  conceived 

as  Existence  in  Exile  and  in  self-contradiction,  and  the  sufferings  of 
Exile  were  linked  up  with  the  central  Kabbalistic  doctrines  about 

God  and  man.  The  emotions  aroused  by  these  sufferings  were  not 

soothed  and  tranquilized,  but  stimulated  and  whipped  up.  The 

ambiguities  and  inconsistencies  of  "unredeemed"  existence,  which 
were  reflected  in  the  meditations  on  the  Torah  and  the  nature  of 

prayer,  led  that  generation  to  set  up  ultimate  values  which  differed 

widely  from  those  of  the  rationalist  theology  of  the  Middle  Ages,  if 
only  because  the  religious  ideals  it  affirmed  had  no  connection  with 

a  scale  of  values  based  on  an  intellectual  point  of  view.  Aristotle 

had  represented  the  essence  of  rationalism  to  Jewish  minds;  yet  his 
voice,  which  had  not  lost  its  resonance  even  in  mediaeval  Kabbalism 

despite  its  passage  through  a  variety  of  media,  now  began  to  sound 

hollow  and  spectral  to  ears  attuned  to  the  new  Kabbalah.  The  books 

of  the  Jewish  philosophers  became  "devilish  books."" 
Death,  repentance,  and  rebirth  were  the  three  great  events  in 

human  life  by  which  the  new  Kabbalah  sought  to  bring  man  into 

blissful  union  with  God.  Humanity  was  threatened  not  only  by  its 

own  corruption,  but  by  that  of  the  world,  which  originated  in  the 

first  breach  in  creation,  when  subject  and  object  first  parted  com- 
pany. By  its  emphasis  upon  death  and  rebirth  (rebirth  either  in  the 

sense  of  reincarnation  or  by  the  spiritual  process  of  repentance) ,  the 
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Kabbalistic  propaganda,  through  which  the  new  Messianism  sought 

to  win  its  way,  gained  in  directness  and  popularity.  This  propa- 
ganda shaped  the  new  attitudes  and  social  customs  which  originated 

in  Safed  no  less  than  the  new  systems  and  theologumena  on  which 
they  were  based.  There  was  a  passionate  desire  to  break  down  the 

Exile  by  enhancing  its  torments,  savouring  its  bitterness  to  the  ut- 
most (even  to  the  night  of  the  Exile  of  the  Shekhinah  itself),  and 

summoning  up  the  compelling  force  of  the  repentance  of  a  whole 
community.  (The  Zohar  promised  redemption  if  only  a  single 

Jewish  community  would  repent  whole-heartedly."  The  strength  of 
the  belief  in  this  promise  was  demonstrated  in  Safed  even  while  the 

attempt  itself  failed.")  Attempts  to  curtail  or  end  the  Exile  by 
organized  mystical  action  not  rarely  took  on  a  social  or  even  quasi- 
political  character.  All  these  tendencies,  which  were  manifested  in 

the  very  theatre  of  the  redemption— Eretz  Israel— clearly  reflect  the 
circumstances  in  which  the  Kabbalah  became  the  authentic  voice  of 

the  people  in  the  crisis  produced  by  the  banishment  from  Spain. 
The  horrors  of  Exile  were  mirrored  in  the  Kabbalistic  doctrine 

of  metempsychosis,  which  now  won  immense  popularity  by  stressing 

the  various  stages  of  the  soul's  exile.  The  most  terrible  fate  that 
could  befall  any  soul— far  more  ghastly  than  the  torments  of  hell 

—was  to  be  "outcast"  or  "naked,"  a  state  precluding  either  rebirth 
or  even  admission  to  hell.  Such  absolute  exile  was  the  worst  night- 

mare of  the  soul  which  envisaged  its  personal  drama  in  terms  of  the 
tragic  destiny  of  the  whole  people.  Absolute  homelessness  was  the 
sinister  symbol  of  absolute  Godlessness,  of  utter  moral  and  spiritual 
degradation.  Union  with  God  or  utter  banishment  were  the  two 
poles  between  which  a  system  had  to  be  devised  in  which  the  Jews 
could  live  under  the  domination  of  Law,  which  seeks  to  destroy  the 
forces  of  Exile. 

This  new  Kabbalism  stands  and  falls  with  its  programme  of 
bringing  its  doctrines  home  to  the  community,  and  preparing  it  for 

the  coming  of  the  Messiah."  On  the  lofty  pinnacles  of  speculative 
thought,  sustained  by  the  deep  founts  of  mystical  contemplation,  it 
never  proclaimed  a  philosophy  of  escape  from  the  madding  crowd; 
it  did  not  content  itself  with  the  aristocratic  seclusion  of  a  few  elect, 

but  made  popular  education  its  business.  In  this  it  was  for  a  long 

time  surprisingly  successful.  A  comparison  of  typical  popular  mor- 
alizing and  edifying  treatises  and  writings,  before  and  after  1550, 
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reveals  the  fact  that  until  and  during  the  first  half  of  the  sixteenth 

century  this  type  of  popular  literature  showed  no  trace  of  Kab- 
balistic  influence.  After  1550,  the  majority  of  these  writers  propa- 

gated Kabbalistic  doctrines.  In  the  centuries  that  followed,  almost 
all  the  outstanding  treatises  on  morals  were  written  by  mystics,  and, 

with  the  exception  of  Moses  Hayim  Luzzatto  in  his  "Path  of  the 
Upright"  Mesilath  Yesharim,  their  authors  made  no  attempt  to  con- 

ceal this  fact.  Moses  Cordovero's  Tomer  Deborah,  Elijah  de  Vidas' 
Reshith  Hokhmah,  Eliezer  Azikri's"  Sejer  Haredim,  Hayim  Vital's 
Shaare  Kedushah,  Isaiah  Horovitz'  Shne  Luhoth  Ha-Berith,  Zevi 

Koidanover's  Kav  Ha-Yashar,  to  mention  only  a  few  of  a  long  list  of 
similar  writings  between  1550  and  1750— all  played  their  part  in 
carrying  the  religious  message  of  the  Kabbalah  into  every  Jewish 
home. 

The  most  important  period  in  the  history  of  the  older  Kabbalah 
is  linked  up  with  the  little  Spanish  town  of  Gerona  in  Catalonia, 
where  a  whole  group  of  mystics  were  active  in  the  first  half  of  the 
thirteenth  century;  this  group  was  also  the  first  which  succeeded  in 
familiarizing  influential  circles  of  Spanish  Jewry  with  Kabbalist 
thought.  It  was  mainly  their  spiritual  heritage  that  was  brought  to 
the  fore  in  the  Zohar.  Similarly  the  small  town  of  Safed,  in  Upper 
Galilee,  became  about  forty  years  after  the  exodus  from  Spain  the 
center  of  the  new  Kabbalistic  movement.  There  its  peculiar  doctrines 
were  first  formulated,  and  from  there  they  began  their  victorious 
march  through  the  Jewish  world. 

Strange  as  it  may  seem,  the  religious  ideas  of  the  mystics  of 
Safed,  which  had  such  an  immense  influence,  have  to  this  day  not 

been  properly  explored."  The  fact  is  that  all  the  scholars  who  fol- 
lowed Graetz  and  Geiger  were  inclined  to  single  out  the  Lurianic 

school  of  Kabbalism  for  attack  and  to  pillory  it.  Hence  anyone  can 
read  in  our  historical  literature  how  deeply  Isaac  Luria  injured 
Judaism,  but  it  is  not  so  easy  to  discover  what  Luria  actually 
thought.  The  mystical  system,  the  influence  of  which  on  Jewish 

history  has  certainly  been  no  less  considerable  than  that  of  Mai- 

monides'  "Guide  of  the  Perplexed,"  was  considered  by  nineteenth 
century  rationalism  a  slightly  unsavory  subject.  This  view  no  longer 
holds  good.  There  is  a  valuable  introduction  to  the  subject  in 
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Schechter's  beautiful  essay  "Safed  in  the  Sixteenth  Century,"  where 
he  describes  the  general  characteristics  of  the  movement  and  more 

particularly  some  of  the  leading  figures."  But  Schechter  who  says 

"I  lay  no  claim  to  be  initiated  in  the  science  of  the  invisible,"" 
studiously  refrains  from  giving  what  would  amount  to  an  analysis 

of  their  mystical  ideas.  It  is  here  that  our  task  really  begins. 
The  Kabbalists  of  Safed  have  left  numerous  and  sometimes 

voluminous  writings,  some  of  them  complete  systems  of  mystical 

thought,  of  which  the  two  most  famous  are  those  of  Moses  ben  Jacob 

Cordovero  and  of  Isaac  Luria.  It  would  be  a  fascinating  task  to  com- 
pare and  contrast  the  personalities  and  ideas  of  the  two  men,  in  the 

manner  which  Plutarch  developed  in  his  famous  biographies,  for 
they  differ  as  much  from  one  another  as  they  are  intimately  related 
to  each  other.  I  must  leave  such  an  analysis  for  another  occasion. 

Let  me,  however,  say  this  much:  Cordovero  is  essentially  a  sys- 
tematic thinker;  his  purpose  is  to  give  both  a  new  interpretation  and 

a  systematic  description  of  the  mystical  heritage  of  the  older  Kab- 
balah, particularly  the  Zohar.  One  may  say  that  this  thinking,  rather 

than  a  new  stage  of  mystical  insight,  leads  him  to  new  ideas  and 
formulas.  To  describe  him  in  the  terms  of  Evelyn  Underbill,  he  is 

a  mystical  philosopher  rather  than  a  mystic,  although  he  was  by  no 

means  lacking  mystical  experience  altogether." 
Of  the  theoreticians  of  Jewish  mysticism  Cordovero  is  undoubt- 

edly the  greatest.  He  was  the  first  to  make  an  attempt  to  describe 

the  dialectical  process  through  which  the  Sefiroth  pass  in  the  course 

of  their  development,  with  particular  emphasis  on  that  side  of  the 

process  which  may  be  said  to  take  place  inside  each.  Again,  it  was 
he  who  tried  to  interpret  the  various  stages  of  emanation  as  stages 

of  the  divine  mind.  The  problem  of  the  relation  of  the  substance 

of  En-Sof  to  the  "organism,"  the  "instruments"  (kelim:  i.  e.  vessels 
or  bowls) ,  through  which  it  works  and  acts  was  one  to  which  he 

returned  again  and  again.  The  intrinsic  conflict  between  the  the- 

istic  and  the  pantheistic  tendencies  in  the  mystical  theology  of  Kab- 
balism  is  nowhere  brought  out  more  clearly  than  in  his  thought,  and 

his  attempts  to  synthetize  the  contradiction  not  only  dominated  the 

speculative  side  of  his  thinking  but  also  produced  tentative  solutions 

which  are  frequently  as  profound  and  audacious  as  they  are  prob- 
lematical. His  ideas  on  the  subject  are  summed  up  in  the  formula 

—a  century  before   Spinoza   and  Malebranche,— that   "God  is   all 
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reality,  but  not  all  reality  is  God."^  En-Sof,  according  to  him,  can 

also  be  called  thought  (i.  e.  thought  of  the  world)  "insofar  as 
everything  that  exists  is  contained  in  His  substance.  He  encom- 

passes all  existence,  but  not  in  the  mode  of  its  isolated  existence 
below,  but  rather  in  the  existence  of  the  substance,  for  He  and 

existing  things  are  [in  this  mode]  one,  and  neither  separate  nor 

multifarious,  nor  externally  visible,  but  rather  His  substance  is 

present  in  His  Sefiroth,  and  He  Himself  is  everything,  and  nothing 

exists  outside  Him."^ 

Cordovero's  fecundity  as  a  writer  is  comparable  to  that  of  Bona- 
ventura  or  Thomas  Aquinas,  and  like  the  latter  he  died  compara- 

tively young.  When  death  carried  him  away  in  1570,  he  was  only 
48  years  old.  The  bulk  of  his  writings  is  still  extant,  including  an 

immense  commentary  on  the  Zohar,  which  has  come  down  to  us  in 

a  complete  copy  from  the  original."  He  had  the  gift  of  transform- 
ing everything  into  literature,  and  in  this  as  in  many  other  things 

he  was  the  complete  antithesis  of  Isaac  Luria,  in  whom  we  meet  the 

outstanding  representative  of  later  Kabbalism.  Luria  was  not  only 

a  true  "Zaddik"  or  saintly  man— that  Cordovero  was  no  less,  from 
all  we  know  about  him"— but  in  addition  there  was  also  in  him 
that  creative  power  which  has  led  every  successive  generation  to 

regard  him  as  the  leader  of  the  Safed  movement.  He  was  also  the 

first  Kabbalist  whose  personality  impressed  his  disciples  so  deeply 

that  some  thirty-odd  years  after  his  death  a  kind  of  "saint's  biog- 

raphy" began  to  circulate  which  relates  not  only  a  multitude  of 
legends,  but  a  faithful  description  of  many  of  his  personal  traits. 
It  is  contained  in  three  letters  written  by  one  Solomon,  better  known 
as  Shlomel  Dresnitz,  who  came  from  Strassnitz  in  Moravia  to  Safed 

in  the  year  1602  and  from  there  spread  Luria's  fame  in  his  letters 
to  his^iKabbalistic  friends  in  Europe." 

Luria  was  no  less  a  scholar  than  many  other  Kabbalists;  during 

his  formative  years  in  Egypt  he  had  his  fill  of  rabbinical  learning. 

But  although  he  speaks  the  symbolical  language  of  the  old  Kabba- 
lists, particularly  that  of  the  anthropomorphists  among  them,  it  is 

evident  that  he  is  looking  for  ways  of  expressing  new  and  original 
thoughts.  Unlike  Cordovero  he  left  no  written  legacy  when  he 

passed  away  in  1572  at  the  age  of  38;  indeed  he  seems  to  have  lacked 
the  literary  faculty  altogether.  When  one  of  his  disciples,  who  seem 

to  have  worshipped  him  like  a  superior  being,  asked  him  once  why 
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he  did  not  set  out  his  ideas  and  teaching  in  book  form,  he  is  said  to 

have  replied:  "It  is  impossible,  because  all  things  are  interrelated. 
1  can  hardly  open  my  mouth  to  speak  without  feeling  as  though  the 
sea  burst  its  dams  and  overflowed.  How  then  shall  I  express  what 

my  soul  has  received,  and  how  can  I  put  it  down  in  a  book?"**  Ac- 
tually, a  critical  analysis  of  the  very  numerous  written  tracts  which 

circulate  under  his  name  and  to  which  the  Kabbalists  always  rever- 

ently referred  as  Kithve  Ha-Ari,  "The  writings  of  the  Sacred  Lion," 
shows  that  either  before  or  during  his  stay  in  Safed,  which  lasted 

only  about  three  years,  Luria  did  make  an  attempt  to  put  his 
thoughts  down  in  a  book,  which  is  undoubtedly  authentic  and  in 

our  possession.  This  is  his  commentary  to  the  Sijra  di-Tseniuta, 

"The  Book  of  Concealment,"  one  of  the  most  difl&cult  parts  of  the 
Zohar."  But  here  we  find  but  little  that  is  peculiar  to  him.  In  addi- 

tion, a  number  of  his  commentaries  on  certain  passages  of  the  Zohar 

have  survived.  Finally  there  are  his  three  mystical  hymns  for  the 

Sabbath  meals,  which  are  among  the  most  remarkable  products  of 

Kabbalistic  poetry  and  may  be  found  in  almost  every  prayer-book 
of  Eastern  Jewry. 

On  the  other  hand,  all  we  happen  to  know  of  his  system  is  based 

on  his  conversations  with  his  disciples;  conversations  which  were  as 

diffuse  and  unsystematic  as  possible.  Luckily  for  us  his  pupils  have 

left  us  several  compilations  of  his  ideas  and  sayings,  including  some 

which  were  written  independently  of  each  other,  so  that  we  are  not, 

as  has  sometimes  been  said,  dependent  upon  a  single  source.  His 

most  important  follower,  Hayim  Vital  (1543-1620),  is  the  author 

of  several  versions  of  Luria's  system,  the  most  elaborate  of  which 
runs  into  five  folio  volumes,  the  so-called  "Eight  Gates"  (Shemonah 

Shearim)  into  which  he  has  divided  his  life  work,  Ets  Hayim,  "The 
Tree  of  Life."^  In  addition  we  have  several  anonymous  writings, 
also  by  his  followers,  as  well  as  a  more  compact  presentation  of  the 

theosophical  side  of  his  system  by  Rabbi  Joseph  ibn  Tabul,  the 

most  authoritative  of  his  disciples  after  Vital."  Tabul's  book  in 
manuscript  was  for  a  long  time  buried  in  various  libraries,  with 

nobody  paying  any  attention  to  it,  and  even  when  it  was  finally 

published  by  pure  accident  in  192 1,**  it  was  attributed  to  the  more 
famous  Vital— ironically  enough,  since  Vital  seems  to  have  had 
little  sympathy  for  his  rival.  What  is  common  to  both  versions  may 
safely  be  regarded  as  the  authentic  Lurianic  doctrine. 
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As  regards  Luria's  personality  it  is  fortunate  that  Vital  has  care- 
fully jotted  doivn  hundreds  of  little  personal  traits  which  bear  the 

unmistakable  imprint  of  authenticity.""  Altogether  Luria's  person- 
ality comes  out  much  clearer  than  that  of  Cordovero.  Although  not 

long  after  his  death  he  had  already  become  a  legendary  figure,  there 
remains  enough  genuine  biographical  material  to  show  us  the  man. 
First  and  foremost  he  was  a  visionary.  As  a  matter  of  fact,  we  owe 
to  him  a  good  deal  of  insight  into  the  strength  and  the  limits  of 
visionary  thinking.  The  labyrinth  of  the  hidden  world  of  mysticism 

—for  that  is  the  way  it  appears  in  the  writings  of  his  disciples- 
was  as  familiar  to  him  as  the  streets  of  Safed.  He  himself  dwelt 

perpetually  in  this  mysterious  world,  and  his  visionary  gaze  caught 
glimpses  of  psychical  life  in  all  that  surrounded  him;  he  did  not 
differentiate  between  organic  and  inorganic  life,  but  insisted  that 
souls  were  present  everywhere  and  that  intercourse  with  them  was 
possible.  He  had  many  uncanny  visions,  as  for  example  when  he 
frequently  pointed  out  to  his  disciples,  while  walking  with  them  in 
the  vicinity  of  Safed,  the  graves  of  pious  men  of  old  with  whose 
souls  he  held  intercourse.  Since  the  world  of  the  Zohar  was  to  him 

completely  real,  he  not  infrequently  "discovered"  the  tombs  of  men, 
who  were  nothing  but  literary  phantoms,  derived  from  the  romantic 

trappings  of  that  remarkable  book."^ 
Vital's  account  of  his  master's  critical  remarks  on  earlier  Kab- 

balistic  literature  is  also  interesting;  he  warns  against  all  the  Kab- 
balists  between  Nahmanides  and  himself,  because  the  prophet  Elijah 
had  not  appeared  to  them  and  their  writings  were  based  purely 
on  human  perceptions  and  intelligence,  and  not  on  true  Kabbalah. 
But  the  books  he  recommends,  such  as  the  Zohar,  the  commentary 

of  the  so-called  pseudo-Abraham  ben  David  to  the  "Book  of  Cre- 
ation," the  book  Berith  Menuhah  and  the  book  Kanah,  were  with- 

out exception  written  during  the  period  which  he  condemns.  More- 
over, Luria,  who  rejected  the  lyrical  poetry  of  the  mediaeval  poets, 

had  a  very  high  regard  for  the  hymns  of  Eleazar  Kalir  and  spoke  of 

them  as  being  representative  of  the  true  spirit  of  mysticism,  doubt- 
less because  in  accordance  with  an  ancient  tradition  he  believed 

this  poet  to  be  one  of  the  great  teachers  of  the  period  of  the 

Mishnah,"  the  period  which  he  also  unsophisticatedly  believed  to  be 
the  background  of  the  heroic  figures  which  make  their  appearance 
in  the  great  Kabbalistic  pseudepigrapha. 
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By  inclination  and  habit  of  mind,  Luria  was  decidedly  conserva- 
tive. This  tendency  is  well  expressed  in  his  persistent  attempts  to 

relate  what  he  had  to  say  to  older  authorities,  especially  to  the 

Zohar,  and  in  his  attitude  towards  minor  matters.  He  was  always  in 
favor  of  retaining  what  had  a  clearly  defined  character  of  its  own 

and  ever  ready  to  grant  the  mystical  truth  of  contradictory  asser- 
tions. Even  the  various  types  of  the  Hebrew  script  have,  according 

to  him,  each  its  own  mystical  significance."  In  the  same  way  he 
accorded  equal  rights  so  to  speak  to  the  different  orders  of  prayer 
established  by  the  various  Jewish  communities,  on  the  ground  that 
each  of  the  twelve  tribes  of  Israel  had  its  own  entrance  to  heaven 

which  correspond  to  a  certain  form  of  prayer;  and  since  no  one 

knew  to  which  tribe  he  belonged,  there  was  no  harm  in  being 

faithful  to  the  traditions  and  usages  of  one's  particular  geographical 
group,  the  Spanish  Jews  remaining  loyal  to  their  customs,  the  Jews 

of  Poland  to  theirs,  and  so  on.** 
The  story  of  the  gradual  spread  of  Lurianic  Kabbalism  is  remark- 

able and,  like  the  creation  of  the  Zohar,  not  without  its  dramatic 

side.  Luria's  original  disciples  did  comparatively  little  to  spread  his 
ideas.  Although  Hayim  Vital  began  to  systematize  Luria's  thought 
immediately  after  his  master's  death  he  was  jealously  on  guard 
against  any  attempt  by  others  to  claim  possession  of  the  key  to  the 

mystery.  For  a  time  he  gave  lectures  before  his  former  co-disciples 
on  the  new  doctrines  whose  theosophic  principles  he  surrounded 
with  a  great  deal  of  scholastic  detail.  We  still  have  the  text  of  a 

document  from  the  year  1575  in  which  almost  all  the  more  im- 
portant pupils  of  Luria,  insofar  as  they  were  still  living  in  Safed, 

undertook  in  writing  to  recognize  Vital's  authority  as  supreme: 
"We  shall  study  the  Kabbalah  with  him  and  truly  remember  all  he 
tells  us  and  relate  to  no  one  else  anything  of  the  mysteries  which  we 

shall  learn  from  him  or  which  he  has  taught  us  in  the  past,  even  of 

what  he  has  taught  us  in  the  life-time  of  our  teacher,  the  great 

Rabbi  Isaac  Luria  Ashkenazi,  except  it  be  that  we  receive  his  per- 

mission." Subsequently  Vital  withdrew  completely  from  this  activity 
and  only  very  reluctantly  admitted  others  to  the  knowledge  of  his 
Kabbalistic  writings.  Until  his  death  in  Damascus  in  1620,  not  a 

single  one  of  his  books  was  reproduced  and  circulated  with  his 

permission.  A  large  number  of  them  were,  however,  secretly  copied 

in  Safed  in  1587  while  he  was  dangerously  ill— his  brother  having 
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received  a  bribe  of  fifty  pieces  of  gold  for  handing  them  over— and 
thereafter  circulated  among  the  adepts  in  Palestine.  Nor  can  it  be 

said  of  Joseph  ibn  Tabul,  Luria's  second  most  important  follower, 
that  he  was  a  zealous  propagandist,  although  he  seems  to  have  been 

somewhat  more  active  in  teaching  his  master's  doctrine  in  Safed 
itself.  He  was  not  among  those  who  signed  the  above  mentioned 

declaration,  and  it  is  known  that  he  also  taught  pupils  who  had  not 

studied  under  Luria." 
On  the  whole,  the  spread  of  Lurianic  Kabbalism  was  almost 

entirely  due  to  the  activity  of  another  Kabbalist,  Israel  Sarug,  who 

between  1592  and  1598  carried  on  a  lively  propaganda  in  the  in- 

terests of  the  new  school  among  the  Kabbalists  of  Italy.'"  He  posed 

as  one  of  Luria's  principal  disciples,  although  it  seems  certain  that 
he  had  no  claim  to  this  title  and  that  all  his  knowledge  of  Lurianic 

doctrine  was  derived  from  those  stolen  copies  of  Vital's  writings 
which  had  come  into  his  hands  in  Safed.  A  man  of  considerable 

intellectual  originality,  he  concieved  himself  to  have  penetrated 

more  deeply  than  Luria's  genuine  pupils  into  the  mysteries  of  the 
new  doctrine.  This  fact  probably  explains  why  his  missionary  zeal 

led  him  to  claim  an  authority  which  strictly  speaking  he  did  not 

possess.  The  deception  passed  unnoticed,  and  down  to  our  own  days 

Sarug  has  been  treated  both  by  adherents  and  opponents  of  Kab- 
balism as  an  authentic  interpreter  of  Luria.  The  truth  is  that  in 

certain  essential  points  he  gave  an  entirely  new  turn  to  Luria's 
thought  and  enriched  it  by  speculative  ideas  of  his  own  with  which 

I  cannot  deal  in  this  context.  They  are  to  be  found  chiefly  in  his 

book  Limmude  Atsiluth,  "Doctrines  on  Emanation."  The  essence  of 

Sarug's  interpretation  of  Luria  may  be  described  as  an  attempt  to 

provide  a  quasi-philosophical  basis  for  Luria's  distinctly  unphilo- 
sophical  doctrine  by  injecting  a  species  of  Platonism  into  it,  and  the 

singular  success  his  interpretation  achieved  was  due  in  part  to  those 
elements  of  his  teaching  which  were  not  genuinely  Lurianic. 

One  of  Sarug's  own  followers  subsequently  carried  these  tenden- 
cies to  a  particularly  radical  conclusion  and  produced  a  system  of 

Kabbalism  which  represents  a  curious  eclectical  mixture  of  the 

Neoplatonism  fashionable  in  the  Italy  of  the  Renaissance  and  Lu- 

ria's doctrine  according  to  the  interpretation  of  Sarug.  He  was 
Abraham  Cohen  Herrera  of  Florence  (died  in  Amsterdam  1635  or 

1639) ,  the  descendant  of  a  Marranic  family  and  the  only  Kabbalist 
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who  wrote  in  Spanish.  His  books  were  translated  from  the  Spanish, 

in  which  they  have  been  preserved  only  in  manuscript  form,"  into 
Hebrew,  and  a  Latin  compendium  which  appeared  in  1677  played 

a  very  considerable  role— not  least  because  it  was  written  in  a  more 

or  less  comprehensible  style"— in  moulding  the  prevailing  Christian 
view  of  the  character  of  Kabbalism,  and  its  alleged  pantheism  or 

Spinozism,''  down  to  the  beginning  of  the  nineteenth  century. 

While  the  authentic  writings  of  Luria's  eastern  followers  achieved 
a  wide  circulation  already  in  the  seventeenth  century,  but  almost 

without  exception  only  in  the  form  of  manuscripts,  the  type  of 

Lurianic  Kabbalism  represented  by  the  followers  of  Sarug— speci- 

fically in  Italy,  Holland,  Germany  and  Poland— predominates  in 
the  small  number  of  printed  books  devoted  to  the  propagation  of 

Luria's  ideas  before  the  outbreak  of  the  Sabbatian  movement  (1665). 
Of  special  importance  in  this  connection  was  the  great  folio  volume 

of  Naphtali  ben  Jacob  Bacharach,  of  Frankfort-on-Main,  which  ap- 

peared in  1648  under  the  title  Emek  Ha-Melekh.  (A  correct  trans- 

lation of  this  title  might  be  "The  Mystical  Depths  of  the  King," 

rather  than  "The  Valley  of  the  King.")  The  book  relies  wholly  on 

Sarug's  interpretation  of  Luria.  It  was  sharply  criticized  in  parts,  by 
Kabbalists  among  others,  but  it  was  not  before  the  end  of  the 

eighteenth  century,  and  in  some  respects  only  in  the  nineteenth, 

that  the  Kabbalists  consented  to  the  publication  of  Vital's  own  books 
in  print.  However,  the  innovation  did  not  add  much  to  their 

popularity,  for  during  the  eighteenth  century  the  business  of  copy- 
ing his  writings  from  manuscripts  had  become  in  some  places,  e.  g. 

Jerusalem,  Italy  and  Southern  Germany,  almost  an  industry. 

3 

In  the  years  following  his  death,  Luria's  mystical  inspiration  was 
generally  recognized  in  Safed,  and  precisely  those  ideas  which  were 

peculiar  to  him  became  the  common  property  of  later  Kabbalism— 
not  at  once  but  through  a  process  of  expansion  and  development 

which  began  shortly  before  1600. 

I  have  spoken  of  Luria's  mystical  inspiration.  But  it  must  not  be 
assumed  that  his  doctrine  came  entirely  out  of  the  blue.  It  is  true 

that  at  first  it  strikes  one  as  being  entirely  different,  in  its  outlook 

and  its  basic  conceptions,  from  the  earlier  doctrine  of  the  Safed 
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school,  and  especially  from  Cordovero's  system.  However,  closer 

comparison  makes  it  apparent  that  a  good  many  points  in  Luria's 

system  are  based  on  Cordovero's  ideas,  although  they  are  developed 
in  such  an  original  way  as  to  lead  Luria  to  quite  different  and  novel 
conclusions. 

There  is  hardly  any  difference  between  Cordovero  and  Luria  as 

far  as  the  practical  application  of  Kabbalistic  thought  is  concerned, 

although  some  modern  writers  have  been  at  pains  to  prove  that  this 

is  the  real  point  at  issue.  Nothing  could  be  further  from  the  truth; 

it  is  entirely  wrong  to  say  that  Cordovero  stands  for  the  theory 

and  Luria  for  the  practice  of  Kabbalism,  or  alternatively,  that  Cor- 
dovero is  the  heir  of  Spanish  Kabbalism,  while  Luria,  an  Ashkenazic 

Jew,  whose  parents  appear  to  have  come  to  Jerusalem  only  a  short 

time  before  he  was  born,  represents  the  consummation  of  the  tradi- 

tion of  Jewish  ascetism  in  mediaeval  Germany .*°  Luria's  Kabbalah  is 

just  as  much  or  as  little  "practical"  as  that  of  the  other  Safed 

mystics.  They  all  have  something  to  do  with  "practical  Kabbalism" 
and  the  things  it  connotes  to  the  Kabbalist  mind,  to  which  I  have 

drawn  attention  in  the  fourth  lecture,  but  all  of  them  were  equally 

anxious  to  draw  a  distinction  between  their  practical  mysticism  and 

its  possible  degeneration  into  magic.  As  for  the  ascetic  ways  of  life 

which  Lurianic  Kabbalism  propagated,  it  is  difficult  to  find  here 

anything  that  owes  its  influence  to  Luria.  On  the  whole  they  are  no 

more  than  a  reflex  of  religious  life  in  Safed  as  it  existed  before 

Luria's  time  as  well  as  after  him.  It  is  to  be  hoped  that  the  unfor- 

tunate term  practical  Kabbalism  as  a  description  of  Luria's  system, 
which  is  already  finding  its  way  into  our  historical  text-books,  will 
be  given  its  quietus.  The  hegemony  of  the  Safed  school  and  more 

especially  of  its  most  important  offshoot,  the  Lurianic  Kabbalah, 

may^  justly  be  described  as  a  period  in  which  practical  mysticism 
dominated,  but  for  the  specific  difference  between  the  Lurianic 

doctrine  and  its  immediate  predecessors  we  must  look  elsewhere. 

To  repeat,  Luria's  ideas  are  developed  by  him  out  of  those  of  his 
predecessors,  including  not  only  Cordovero  but  far  older  authors. 
In  the  case  of  certain  important  details,  for  which  he  went  back  to 

the  -old  Kabbalists,  it  can  be  said  that  these  played  no  conspicuous 
part  in  their  writings,  while  to  Luria  they  were  all-important.  These 
connections  between  Luria  and  a  few  half-forgotten  Spanish  Kab- 

balists still  await  an  adequate  historical  analysis.*^ 
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As  we  shall  see  later  on,  the  form  in  which  Luria  presented  his 

ideas  is  strongly  reminiscent  of  the  Gnostic  myths  of  antiquity.  The 
similarity  is,  of  course,  unintentional;  the  fact  is  simply  that  the 

structure  of  his  thoughts  closely  resembles  that  of  the  Gnostics.  His 

cosmogony  is  intensely  dramatic,  and  I  am  inclined  to  believe  that 

this  quality,  which  was  lacking  in  Cordovero's  system,  partly  ex- 
plains its  success.  Compared  to  that  of  the  Zohar,  whose  authentic 

interpretation— on  the  basis  of  Elijah's  revelations— it  purports  to  be, 
his  cosmogony  is  both  more  original  and  more  elaborate.  The  older 

Kabbalists  had  a  much  simpler  conception  of  the  cosmological  pro- 
cess. According  to  them,  it  begins  with  an  act  in  which  God  projects 

His  creative  power  out  of  His  own  Self  into  space.  Every  new  act 
is  a  further  stage  in  the  process  of  externalization,  which  unfolds,  in 

accordance  with  the  emanationist  doctrine  of  Neoplatonism,  in  a 

straight  line  from  above  downwards.  The  whole  process  is  strictly 

one-way  and  correspondingly  simple. 

Luria's  theory  has  nothing  of  this  inoffensive  simplicity.  It  is 
based  upon  the  doctrine  of  Tsimtsum,  one  of  the  most  amazing  and 

far-reaching  conceptions  ever  put  forward  in  the  whole  history  of 

Kabbalism.  Tsimtsum  originally  means  "concentration"  or  "contrac- 
tion," but  if  used  in  the  Kabbalistic  parlance  it  is  best  translated  by 

"withdrawal"  or  "retreat."  The  idea  first  occurs  in  a  brief  and  en- 

tirely forgotten  treatise  which  was  written  in  the  middle  of  the  thir- 

teenth century  and  of  which  Luria  seems  to  have  made  use,"  while 
its  literary  original  is  a  Talmudic  saying  which  Luria  inverted.  He 

stood  it  on  its  head,  no  doubt  believing  that  he  had  put  it  on 

its  feet.  The  Midrash— in  sayings  originating  from  third  century 

teachers— occasionally  refers  to  God  as  having  concentrated  His 
Shekhinah,  His  divine  presence,  in  the  holiest  of  holies,  at  the  place 

of  the  Cherubim,  as  though  His  whole  power  were  concentrated  and 

contracted  in  a  single  point.*^  Here  we  have  the  origin  of  the  term 
Tsimtsum,  while  the  thing  itself  is  the  precise  opposite  of  this  idea: 

to  the  Kabbalist  of  Luria's  school  Tsimtsum  does  not  mean  the 
concentration  of  God  at  a  point,  but  his  retreat  away  from  a  point. 
What  does  this  mean?  It  means  briefly  that  the  existence  of  the 

universe  is  made  possible  by  a  process  of  shrinkage  in  God.  Luria 

begins  by  putting  a  question  which  gives  the  appearance  of  being 
naturalistic  and,  if  you  like,  somewhat  crude.  How  can  there  be  a 
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world  if  God  is  everywhere?  If  God  is  'all  in  all/  how  can  there  be 
things  which  are  not  God?  How  can  God  create  the  world  out  of 
nothing  if  there  is  no  nothing?  This  is  the  question.  The  solution 
became,  in  spite  of  the  crude  form  which  he  gave  it,  of  the  highest 
importance  in  the  history  of  later  Kabbalistic  thought.  According  to 
Luria,  God  was  compelled  to  make  room  for  the  world  by,  as  it 
were,  abandoning  a  region  within  Himself,  a  kind  of  mystical 
primordial  space  from  which  He  withdrew  in  order  to  return  to  it 

in  the  act  of  creation  and  revelation."  The  first  act  of  En-Sof,  the 
Infinite  Being,  is  therefore  not  a  step  outside  but  a  step  inside,  a 
movement  of  recoil,  of  falling  back  upon  oneself,  of  withdrawing 
into  oneself.  Instead  of  emanation  we  have  the  opposite,  contraction. 
The  God  who  revealed  himself  in  firm  contours  was  superseded  by 
one  who  descended  deeper  into  the  recesses  of  His  own  Being,  who 

concentrated  Himself  into  Himself,^  and  had  done  so  from  the  very 
beginning  of  creation.  To  be  sure,  this  view  was  often  felt,  even  by 

those  who  gave  it  a  theoretical  formulation,  to  verge  on  the  blas- 

phemous. Yet  it  cropped  up  again  and  again,  modified  only  osten- 

sibly by  a  feeble  'as  it  were'  or  'so  to  speak.' 
One  is  tempted  to  interpret  this  withdrawal  of  God  into  his  own 

Being  in  terms  of  Exile,  of  banishing  Himself  from  His  totality  into 
profound  seclusion.  Regarded  this  way,  the  idea  of  Tsimtsum  is  the 
deepest  symbol  of  Exile  that  could  be  thought  of,  even  deeper  than 

the  'Breaking  of  the  Vessels.'**"  In  the  'Breaking  of  the  Vessels,'  with 
which  I  propose  to  deal  later,  something  of  the  Divine  Being  is 
exiled  out  of  Himself,  whereas  the  Tsimtsum  could  come  to  be 
considered  as  an  exile  into  Himself.  The  first  act  of  all  is  not  an 

act  of  revelation  but  one  of  limitation.  Only  in  the  second  act  does 
God  send  out  a  ray  of  His  light  and  begin  his  revelation,  or  rather 
his  unfolding  as  God  the  Creator,  in  the  primordial  space  of  His 
own  creation.  More  than  that,  every  new  act  of  emanation  and 

manifestation  is  preceded  by  one  of  concentration  and  retraction." 
In  other  words,  the  cosmic  process  becomes  two-fold.  Every  stage 
involves  a  double  strain,  i.  e.  the  light  which  streams  back  into  God 
and  that  which  flows  out  from  Him,  and  but  for  this  perpetual 
tension,  this  ever  repeated  effort  with  which  God  holds  Himself 
back,  nothing  in  the  world  would  exist.  There  is  fascinating  power 

and  profundity  in  this  doctrine.  This  paradox  of  Tsimtsum— 2iS 

Jacob  Emden  said**— is  the  only  serious  attempt  ever  made  to  give 
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substance  to  the  idea  of  Creation  out  of  Nothing.  Incidentally,  the 

fact  that  an  idea  which  at  first  sight  appears  so  reasonable  as  "Cre- 

ation out  of  Nothing"  should  turn  out  upon  inspection  to  lead  to 
a  theosophical  mystery  shows  us  how  illusory  the  apparent  simplicity 
of  religious  fundamentals  really  is. 

Apart  from  its  intrinsic  importance,  the  theory  of  Tsimtsum  also 
acted  as  a  counterpoise  to  the  pantheism  which  some  scholars  think 

is  implied  by  the  theory  of  emanation.*  Not  only  is  there  a  residue 
of  divine  manifestation  in  every  being,  but  under  the  aspect  of 

Tsimtsum  it  also  acquires  a  reality  of  its  own  which  guards  it  against 

the  danger  of  dissolution  into  the  non-individual  being  of  the  divine 

"all  in  all."  Luria  himself  was  the  living  example  of  an  outspoken 
theistic  mystic.  He  gave  the  Zohar,  for  all  its  intrinsic  pantheism, 
a  strictly  theistic  interpretation.  Nothing  is  more  natural,  therefore, 

than  that  the  pantheistic  tendencies  which  began  to  gain  momen- 
tum in  Kabbalism,  especially  from  the  period  of  the  European 

Renaissance  onwards,  clashed  with  the  Lurianic  doctrine  of  Tsim- 

tsum, and  that  attempts  were  made  to  re-interpret  it  in  such  a  way 
as  to  strip  it  of  its  meaning.  The  question  whether  it  should  be 

interpreted  literally  or  metaphorically  came  sometimes  to  be  sym- 
bolical of  the  struggle  between  theistic  and  pantheistic  trends,  so 

much  so  that  in  later  Kabbalism  the  position  which  a  writer  occu- 
pied in  this  struggle  is  to  a  certain  extent  implied  by  his  stand  on 

the  question  of  Tsimtsum.'"  For  if  Tsimtsum  is  merely  a  metaphor 
to  which  no  real  act  or  occurence,  however  shrouded  and  mysterious, 

corresponds,  then  the  question  how  something  that  is  not  God  can 

really  exist  remains  unsolved.  If  the  Tsimtsum— sls  some  later  Kab- 

balists  have  tried  to  prove— is  only  a  veil  which  separates  the  in- 
dividual consciousness  from  God  in  such  a  way  as  to  give  it  the 

illusion  of  self-consciousness,  in  which  it  knows  itself  to  be  different 

from  God,  then  only  an  imperceptible  change  is  needed  so  that  the 

heart  may  perceive  the  unity  of  divine  subsistence  in  all  that  exists. 

Such  a  change  would  necessarily  destroy  the  conception  of  Tsimtsum 

as  one  intended  to  provide  an  explanation  for  the  existence  of  some- 
thing other  than  God. 

As  I  have  already  said,  the  doctrine  of  Tsimtsum  played  an  ex- 
tremely important  part  in  the  development  of  Lurianic  thought, 

and  new  attempts  to  formulate  it  were  made  continuously.  The 

history  of  this  idea  from  Luria  down  to  our  own  days  would  give  a 
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fascinating  picture  of  the  development  of  original  Jewish  mystical 

thought."  Here  I  must  content  myself  with  stressing  one  more  as- 
pect which  Luria  himself  undoubtedly  regarded  as  highly  important 

and  for  which  our  source  is  an  authentic  remark  by  himself."  Accord- 
ing to  this,  the  essence  of  the  Divine  Being,  before  the  Tsimtsum 

took  place,  contained  not  only  the  qualities  of  love  and  mercy,  but 

also  that  of  Divine  Sternness  which  the  Kabbalists  call  Din  or  Judg- 

ment. But  Din  was  not  recognizable  as  such;  it  was  as  it  were  dis- 

solved in  the  great  ocean  of  God's  compassion,  like  a  grain  of  salt 

in  the  sea,  to  use  Joseph  ibn  Tabul's  simile.  In  the  act  of  Tsimtsum, 
however,  it  crystallized  and  became  clearly  defined,  for  inasmuch  as 

Tsimtsum  signifies  an  act  of  negation  and  limitation  it  is  also  an  act 

of  judgment."  It  must  be  remembered  that  to  the  Kabbalist,  judg- 
ment means  the  imposition  of  limits  and  the  correct  determination 

of  things.  According  to  Cordovero  the  quality  of  judgment  is  in- 
herent in  everything  insofar  as  everything  wishes  to  remain  what 

it  is,  to  stay  within  its  boundaries."  Hence  it  is  precisely  in  the 
existence  of  individual  things  that  the  mystical  category  of  judg- 

ment plays  an  important  part.  If,  therefore,  the  Midrash  says  that 

originally  the  world  was  to  have  been  based  on  the  quality  of  strict 
judgment.  Din,  but  God  seeing  that  this  was  insufficient  to  guarantee 

its  existence,  added  the  quality  of  mercy,  the  Kabbalist  who  follows 
Luria  interprets  this  saying  as  follows:  The  first  act,  the  act  of 
Tsimtsum,  in  which  God  determines,  and  therefore  limits,  Himself, 

is  an  act  of  Din  which  reveals  the  roots  of  this  quality  in  all  that 

exists;  these  "roots  of  divine  judgment"  subsist  in  chaotic  mixture 
with  the  residue  of  divine  light  which  remained  after  the  original 

retreat  or  withdrawal  within  the  primary  space  of  God's  creation. 
Then  a  second  ray  of  light  out  of  the  essence  of  En-Sof  brings  order 
into  chaos  and  sets  the  cosmic  process  in  motion,  by  separating  the 

hidden  elements  and  moulding  them  into  a  new  form."  Throughout 
this  process  the  two  tendencies  of  perpetual  ebb  and  flow— the  Kab- 

balists speak  of  hithpashtuth,  egression,  and  histalkuth,  regression" 
—continue  to  act  and  react  upon  each  other.  Just  as  the  human 
organism  exists  through  the  double  process  of  inhaling  and  exhaling 
and  the  one  cannot  be  conceived  without  the  other,  so  also  the 

whole  of  Creation  constitutes  a  gigantic  process  of  divine  inhalation 
and  exhalation.  In  the  final  resort,  therefore,  the  root  of  all  evil  is 

already  latent  in  the  act  of  Tsimtsum. 

\ 
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True  to  the  tradition  of  the  Zohar,  Luria  regards  the  cosmic  pro- 
cess, up  to  a  certain  point,  after  the  Tsimtsum,  as  a  process  within 

God— a  doctrine,  incidentally,  which  has  never  failed  to  involve  its 
adherents  in  difficulties  of  the  most  complex  sort.  This  assumption 
was  made  easier  for  him  by  his  belief,  already  mentioned  in  passing, 

that  a  vestige  or  residue  of  the  divine  light— Reshimu  in  Luria's 
terminology— remains  in  the  primeval  space  created  by  the  Tsimtsum 

even  after  the  withdrawal  of  the  substance  of  En-Sof.'"  He  compares 
this  with  the  residue  of  oil  or  wine  in  a  bottle  the  contents  of 

which  have  been  poured  out."  This  conception  makes  it  possible  to 
lay  stress  alternatively  on  the  divine  character  of  the  Reshimu,  or 

on  the  fact  that  the  essence  of  En-Sof  has  been  withdrawn  so  that 

what  comes  into  being  as  the  result  of  this  process  must  stand  out- 
side God.  It  remains  to  be  added  that  some  of  the  more  decided 

theists  among  the  Kabbalists  have  solved  the  dilemma  by  disregard- 
ing the  Reshimu  altogether. 

Before  going  further  it  may  be  of  interest  to  point  out  that  this 
conception  of  the  Reshimu  has  a  close  parallel  in  the  system  of  the 
Gnostic  Basilides  who  flourished  about  125  a.d.  Here,  too,  we  find 

the  idea  of  a  primordial  "blessed  space,  which  can  neither  be  con- 
ceived of,  nor  characterized  by  any  word,  yet  is  not  entirely  deserted 

from  the  Sonship";  the  latter  is  Basilides'  term  for  the  most  sublime 
consummation  of  the  universal  potentialities.  Of  the  relation  of  the 

Sonship  to  the  Holy  Spirit,  or  Pneuma,  Basilides  says  that  even 

when  the  Pneuma  remained  empty  and  divorced  from  the  Sonship, 

yet  at  the  same  time  it  retained  the  latter's  flavor  which  permeates 
everything  above  and  below,  even  as  far  as  formless  matter  and  our 

own  state  of  existence.  And  Basilides,  too,  employs  the  simile  of  a 

bowl  in  which  the  delicate  fragrance  of  a  "sweetest  smelling  unguent" 
remains  though  the  bowl  be  emptied  with  the  greatest  possible  care. 

Moreover,  we  have  an  early  prototype  of  the  Tsimtsum  in  the  Gnos- 

tic "Book  of  the  Great  Logos,"  one  of  those  astounding  remains  of 
Gnostic  literature  that  have  been  preserved  through  Coptic  transla- 

tions. Here  we  are  taught  that  all  primordial  spaces  and  their 

"fatherhoods"  have  come  into  being  because  of  the  "little  idea," 
the  space  of  which  God  has  left  behind  as  the  shining  world  of  light 

when  He  "withdrew  Himself  into  Himself."  This  withdrawal  that 

precedes  all  emanation  is  repeatedly  stressed." 
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Side  by  side  with  this  conception  of  the  cosmic  process,  we  find 
two  other  important  theosophical  ideas.  Luria  has  expressed  them 

in  bold  mythical  language,  at  times  perhaps  rather  too  bold.  These 

two  ideas  are  the  doctrine  of  Shevirath  Ha-Kelim,  or  "Breaking  of 
the  Vessels,"  and  that  of  Tikkun,  which  means  mending  or  restitu- 

tion of  a  defect.  The  influence  of  these  two  ideas  on  the  develop- 
ment of  later  Kabbalistic  thought  has  been  as  great  as  that  of  the 

doctrine  of  Tsimtsum. 

Let  us  begin  by  considering  the  former.  We  have  to  assume  that 

the  divine  light  which  flowed  into  primordial  space— of  which  three- 
dimensional  space  is  a  late  development— unfolded  in  various  stages 
and  appeared  under  a  variety  of  aspects.  There  is  no  point  in  going 

here  into  the  details  of  this  process.  Luria  and  his  followers  are  in- 
clined to  lose  themselves  partly  in  visionary,  partly  in  scholastic, 

descriptions  of  it.~  It  came  to  pass  within  a  realm  of  existence 
which,  to  use  a  Gnostic  term,  might  well  be  called  the  sphere  of 

Pleroma,  or  the  "fullness"  of  divine  light.  The  decisive  point  is  that, 
according  to  this  doctrine,  the  first  being  which  emanated  from  the 

light  was  Adam  Kadmon,  the  "primordial  man." 
Adam  Kadmon  is  nothing  but  a  first  configuration  of  the  divine 

light  which  flows  from  the  essence  of  En-Sof  into  the  primeval  space 
of  the  Tsimtsum— not  indeed  from  all  sides  but,  like  a  beam,  in  one 

direction  only.  He  therefore  is  the  first  and  highest  form  in  which 

the  divinity  begins  to  manifest  itself  after  the  Tsimtsum.  From  his 

eyes,  mouth,  ears  and  nose,  the  lights  of  the  Sefiroth  burst  forth. 

At  first  these  lights  were  coalesced  in  a  totality  without  any  differen- 
tiation between  the  various  Sefiroth;  in  this  state  they  did  not  re- 

quire bowls  or  vessels  to  hold  them.  The  lights  coming  from  the 

eyes,  however,  emanated  in  an  'atomized'  form  in  which  every 

Sefirah  was  an  isolated  point.  This  "world  of  punctiform  lights," 
Olam  Ha-Nekudoth,  Luria  also  calls  Olam  Ha-Tohu,  i.  e.,  "world  of 

confusion  or  disorder.""  In  reply  to  a  question  regarding  the  differ- 
ence between  his  doctrine  and  that  of  Cordovero,  Luria  expressed 

himself  in  the  sense  that  the  Kabbalah  of  his  predecessor  dealt  on 
the  whole  only  with  events  in  this  realm  and  a  state  of  the  world 

corresponding  to  them."  Since,  however,  the  divine  scheme  of  things 
involved  the  creation  of  finite  beings  and  forms,  each  with  its  own 

allotted  place  in  the  ideal  hierarchy,  it  was  necessary  that  these 



266  MAJOR  TRENDS   IN  JEWISH   MYSTICISM 

isolated  lights  should  be  caught  and  preserved  in  special  "bowls" 
created— or  rather  emanated— for  this  particular  purpose.  The  vessels 
which  corresponded  to  the  three  highest  Sefiroth  accordingly  gave 
shelter  to  their  light,  but  when  the  turn  of  the  lower  six  came,  the 

light  broke  forth  all  at  once  and  its  impact  proved  too  much  for 

the  vessels  which  were  broken  and  shattered.  The  same,  though  not 
to  quite  the  same  extent,  also  occurred  with  the  vessel  of  the  last 

Sefirah.'' 

This  idea  of  the  "breaking  of  the  vessels"  was  developed  by  Luria 
in  a  highly  original  manner  from  a  suggestion  made  in  the  Zohar. 
In  a  Midrash  to  which  I  have  referred  already  in  the  first  Lecture, 
mention  is  made  of  the  destruction  of  worlds  before  the  creation 

of  the  now  existing  cosmos."  The  Zohar's  interpretation  of  this 
Aggadah  is  that  it  refers  to  the  creation  of  worlds  in  which  only 

the  forces  of  Gevurah,  the  Sefirah  of  stern  judgment,  were  active, 

and  which  were  therefore  destroyed  by  this  excess  of  sternness.  This 

event  in  turn  is  placed  in  relation  to  the  list  of  the  Kings  of  Edom 

in  chapter  36  of  Genesis,  of  whom  nothing  is  said  but  that  they 

built  a  town  and  died.  "And  these  are  the  Kings  that  reigned  in 

the  land  of  Edom,"— Edom  signifying  the  realm  of  stern  judgment 
untempered  by  compassion."  But  the  world  is  maintained  only 
through  the  harmony  of  grace  and  strict  judgment,  of  the  masculine 

and  the  feminine,  a  harmony  which  the  Zohar  calls  the  "balance."" 

The  death  of  the  "primordial  kings,"  of  which  more  is  said  in  the 
Idra  Rabba  and  the  Idra  Zutta  in  the  Zohar,  now  re-appears  in 

Luria's  system  as  the  "breaking  of  the  vessels." 

In  the  description  given  of  this  event  by  Luria's  original  disciples, 
it  has  none  of  the  characteristics  of  chaos  or  anarchy.  On  the  con- 

trary, it  is  a  process  which  follows  certain  very  definite  laws  or  rules 

which  are  described  in  considerable  detail.  Subsequently,  however, 

popular  imagination  took  hold  of  the  picturesque  side  of  the  idea 

and  gave  a  literal  interpretation,  so  to  speak,  to  metaphors  like 

"breaking  of  the  vessels"  or  "world  of  the  tohu";  in  this  manner,  the 
emphasis  was  gradually  shifted  from  the  lawful  to  the  catastrophic 
nature  of  the  process. 

The  cause  of  this  "breaking  of  the  vessels,"  which  releases  the 

whole  complexity  of  the  cosmological  drama  and  determines  man's 
place  in  it,  appears  in  Luria's  and  Vital's  doctrine  under  varying 
aspects.  In  the  immediate  sense,  the  event  is  traced  back  to  certain 
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technical  flaws  in  the  structure  of  the  Sefirotic  atom-cosmos  from 

which  the  'accident'  follows  with  necessity.""  In  a  profounder  sense, 

however,  the  event  is  due  to  what  I  propose  to  term,  with  Tishby," 
the  cathartic  cause.  For  Luria,  the  deepest  roots  of  the  Kelipot,  or 

"shells,"  i.  e.  the  forces  of  evil,  existed  already  before  the  breaking 
of  the  vessels  and  were  mixed  up,  so  to  speak,  with  the  lights  of  the 

Sefiroth  and  the  above-mentioned  Reshimu,  or  residue  of  En-Sof  in 

the  primordial  space.  What  really  brought  about  the  fracture  of  the 
vessels  was  the  necessity  of  cleansing  the  elements  of  the  Sefiroth  by 

eliminating  the  Kelipot,  in  order  to  give  a  real  existence  and  sep- 

arate identity  to  the  power  of  evil.*  The  Zohar,  as  we  have  seen, 
already  defines  evil  as  a  by-product  of  the  life  process  of  the  Sefiroth, 
and  more  particularly,  of  the  Sefirah  of  strict  judgment.  According 

to  Luria,  these  waste  products  were  originally  mixed  with  the  pure 

substance  of  Din  (sternness) ,  and  it  was  only  after  the  breaking  of 

the  vessels  and  the  subsequent  process  of  selection  that  the  evil  and 
demonic  forces  assumed  real  and  separate  existence  in  a  realm  of 

their  own.  Not  from  the  fragments  of  the  broken  vessels  but  from 

the  "dross  of  the  primordial  kings"  did  the  domain  of  the  Kelipah 

arise.  More  than  that,  the  Zohar's  organological  imagery  is  developed 
to  its  logical  conclusion:  the  Shevirah  is  compared  to  the  "break- 

through" of  birth,  the  deepest  convulsion  of  the  organism  which, 
incidentally,  is  also  accompanied  by  the  externalization  of  what 

might  be  described  as  waste  products.™  In  this  manner,  the  mystical 

"death  of  the  primordial  kings"  is  transformed  into  the  far  more 

plausible  symbol  of  a  mystical  'birth'  of  the  pure  new  vessels. 
This  cathartic  interpretation  of  the  meaning  of  the  Shevirah  was 

accepted  by  all  the  Kabbalists  of  the  Lurianic  school.  For  some  of 

them,  however,  the  idea  that  the  roots  of  evil  lie  in  the  'world  of 

points' ^remained  a  stumbling-block,  since  it  seemed  to  suggest  a 
dualistic  conception  of  God,  i.  e.  one  of  the  most  serious  heresies." 
They  therefore  held  to  the  view  that  the  powers  of  evil  developed 
out  of  the  scattered  fragments  of  the  vessels  which  have  sunk  into 

the  lower  depths  of  the  primordial  space  and  there  constitute  the 

"depth  of  the  great  abyss"  in  which  the  spirit  of  evil  dwells.  Like  all 
attempts  to  answer  the  question,  Unde  malum?,  this  effort  to  find  a 

rational  explanation  of  the  existence  of  evil,  or  rather  of  its  myth, 

fails  to  give  complete  satisfaction.  Again  the  Gnostical  character  of 

tlie  doctrine  is  clearly  evident.  The  mythology  of  the  Gnostical  sys- 
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terns,  too,  recognizes  in  the  pleroma  dramatic  processes  in  which 
particles  of  the  light  of  the  aeons  are  driven  out  and  fall  into  the 
void.  In  the  same  manner,  Luria  accounts  for  the  fall  of  divine 

"sparks  of  light"  from  the  divine  realm  into  the  lower  depths. 
Later  Kabbalists  have  lavished  a  great  deal  of  further  speculative 

thought  on  this  point.  According  to  some  of  them,  the  Breaking  of 
the  Vessels  is  connected,  like  so  many  other  things,  with  the  law  of 

organic  life  in  the  theosophical  universe.  Just  as  the  seed  must 
burst  in  order  to  sprout  and  blossom,  so  too  the  first  bowls  had  to 
be  shattered  in  order  that  the  divine  light,  the  cosmic  seed  so  to 

speak,  might  fulfill  its  function."  At  any  rate  the  Breaking  of  the 
Bowls,  of  which  we  find  exhaustive  descriptions  in  the  literature  of 

Lurianic  Kabbalism,  is  the  decisive  turning  point  in  the  cosmolog- 
ical  process.  Taken  as  a  whole,  it  is  the  cause  of  that  inner  deficiency 

which  is  inherent  in  everything  that  exists  and  which  persists  as  long 

as  the  damage  is  not  mended.  For  when  the  bowls  were  broken  the 

light  either  diffused  or  flowed  back  to  its  source,  or  flowed  down- 
wards. The  fiendish  nether-worlds  of  evil,  the  influence  of  which 

crept  into  all  stages  of  the  cosmological  process,  emerged  from  the 

fragments  which  still  retained  a  few  sparks  of  the  holy  light— Luria 

speaks  of  just  288."  In  this  way  the  good  elements  of  the  divine 

order  came  to  be  mixed  with  the  vicious  ones.^*  Conversely  the  re- 
storation of  the  ideal  order,  which  forms  the  original  aim  of  creation, 

is  also  the  secret  purpose  of  existence.  Salvation  means  actually 

nothing  but  restitution,  re-integration  of  the  original  whole,  or 
Tikkun,  to  use  the  Hebrew  term.  Naturally  enough  the  mysteries 

of  Tikkun  are  the  chief  concern  of  Luria's  theosophical  system, 
theoretical  and  practical.  Its  details,  particularly  on  the  theoretical 

side,  are  of  a  highly  technical  nature  and  I  shall  not  go  to  the  length 

of  describing  them  here."  What  we  have  to  consider  are  the  few 
basic  ideas  which  find  their  expression  in  the  theory  of  Tikkun. 

These  parts  of  the  Lurianic  Kabbalah  undoubtedly  represent  the 

greatest  victory  which  anthropomorphic  thought  has  ever  won  in 

the  history  of  Jewish  mysticism.  It  is  as  certain  that  many  of  these 

symbols  reflect  highly  developed  mystical  meditations,  which  are 
almost  impenetrable  to  rational  thought,  as  it  is  undeniable  that. 
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taken  as  a  whole,  this  symbolism  is  of  a  somewhat  crude  texture. 

The  tendency  to  interpret  human  life  and  behavior  as  symbols  of 

a  deeper  life,  the  conception  of  man  as  a  micro-cosmos  and  of  the 

living  God  as  a  macro-ant hropos,  has  never  been  more  clearly  ex- 
pressed and  driven  to  its  farthest  consequences. 

In  the  stage  which  corresponds  to  the  manifestation  of  God  under 

the  aspect  of  Adam  Kadmon,  before  the  Breaking  of  the  Vessels, 

the  forces  in  action  are  not  yet  altogether  parts  of  an  organic  whole 

and  likewise  have  not  yet  assumed  a  distinctive,  personal  and  char- 
acteristic configuration.  Now  that  the  vessels  are  broken  a  new 

stream  of  light  wells  from  the  original  source  of  En-Sof  and,  bursting 
forth  from  the  forehead  of  Adam  Kadmon,  gives  a  new  direction  to 

the  disordered  elements.  The  lights  of  the  Sefiroth  streaming  from 

Adam  Kadmon  are  organized  in  new  configurations  in  each  of 
which  Adam  Kadmon  is  reflected  in  certain  definite  forms.  Every 

Sefirah  is  transformed  from  a  general  attribute  of  God  into  what 

the  Kabbalists  call  a  Partsuf,  a  "countenance"  of  God,  which  means 
that  all  the  potentialities  implied  in  every  Sefirah  are  now  brought 

under  the  influence  of  a  formative  principle,"  and  that  in  each  the 
entire  personality  of  God  becomes  apparent,  if  always  under  the 
aspect  of  a  distinctive  feature.  The  God  who  manifests  Himself  at 

the  end  of  the  process,  represents  a  great  deal  more  than  the  hidden 

En-Sof;  He  is  now  the  living  God  of  religion,  whom  Kabbalism 
attempted  to  portray.  The  whole  attempt  of  Lurianic  Kabbalism  to 

describe  the  theogonic  process  in  God  in  terms  of  human  existence 

represents  an  effort  to  arrive  at  a  new  conception  of  the  personal 

God,"  but  all  it  does  is  to  culminate  in  a  new  form  of  Gnostical 
mythology.  There  is  no  use  trying  to  get  away  from  this  fact;  Luria 

tries  to  describe  how  in  the  process  of  Tikkun,  of  restoring  the 

scattered  lights  of  God  to  their  right  place,  the  various  aspects,  under 
which  God  manifests  Himself,  emerge  one  from  the  other  as  so  many 

Partsufim;  the  conception  of  these  is  already  quite  personalistic. 

In  reading  these  descriptions  one  is  easily  tempted  to  forget  that 

for  Luria  they  refer  to  purely  spiritual  processes.  Superficially  at 

least,  they  resemble  the  myths  through  which  Basilides,  Valentinus 
or  Mani  tried  to  describe  the  cosmic  drama,  with  the  difference  that 

they  are  vastly  more  complicated  than  these  Gnostical  systems. 

The  chief  Partsufim  or  configurations  are  five  in  number."  Their 
names  were  suggested  to  Luria  by  the  symbolism  of  the  Zohar,  par- 
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ticularly  in  the  Idras;  but  the  function  and  significance  which  he 

assigns  to  them  is  to  a  large  extent  novel. 

Where  the  flowing  potencies  of  pure  mercy  and  divine  love  which 
are  contained  in  the  supreme  Sefirah  are  gathered  together  in  a 

personal  figure,  there,  according  to  the  Zohar,  arises  the  configura- 

tion of  Arikh  Anpin,  occasionally  translated  "The  Long  Face,"  but 

actually  signifying  "the  Long-Suffering,"  i.  e.  God  the  long-suffering 
and  merciful."  In  the  Zohar,  Arikh  is  also  called  Attika  Kaddisha, 

i.  e.  "the  Holy  Ancient  One."  For  Luria,  the  former  is  to  some  ex- 
tent a  modification  of  the  latter.  The  potencies  of  the  Sefiroth  of 

divine  wisdom  and  intelligence,  Hokhmah  and  Binah,  have  become 

the  Partsufim  of  "father  and  mother,"  Abba  and  ImmaJ^  The  po- 
tencies of  the  six  lower  Sefiroth  (with  the  exception  of  the  She- 

khinah) ,  in  which  therefore  mercy,  justice  and  compassion  are  in 
harmonious  balance,  are  organized  into  a  single  configuration  which 

Luria,  in  accordance  with  the  Zohar,  calls  Zeir  Anpin.  Again,  the 

correct  translation  is  not  "The  Short  Face,"  but  "The  Impatient,"" 

as  opposed  to  "The  Long-Suffering."  In  this  configuration,  the  qual- 

ity of  stern  judgment,  which  has  no  place  in  the  figure  of  the  "Holy 

Ancient  One,"  plays  an  important  part. 
In  the  same  manner  in  which,  according  to  the  Zohar,  the  six 

Sefiroth,  corresponding  to  the  six  days  of  creation,  play  the  chief 

part  in  the  cosmic  process  and  through  the  unity  of  their  motion 
represent  God  as  the  living  Lord  of  the  universe,  so  the  figure  of 

Zeir  Anpin  stands  in  the  centre  of  Lurianic  theosophy  insofar  as  the 

latter  refers  to  the  process  of  Tikkun.  Zeir  Anpin  is  "The  Holy  One, 

praise  be  to  Him."  What  the  "Holy  One,  praised  be  He,"  and  the 
Shekhinah  were  for  the  Zohar,  Zeir  Anpin  and  Rachel,  the  mystical 
configuration,  or  Partsuf,  of  the  Shekhinah,  are  to  Luria.  As  long  as 

the  Tikkun  is  not  complete  they  form  two  Partsufim,  although  the 

doctrine  essentially  concerns  the  one  fully  developed  personality  of 

the  living  God  which  is  carved  out  of  the  substance  of  En-Sof  by 
the  immeasurably  complicated  process  of  Tikkun.  The  doctrine  of 

Zeir  and  Rachel,  therefore,  is  the  real  focal  point  of  the  theoretical 
side  of  the  Tikkun.  The  origin  of  Zeir  Anpin  in  the  womb  of  the 

'celestial  mother,'  his  birth  and  development,  as  well  as  the  laws  in 

accordance  with  which  all  the  'upper'  potencies  are  organized  in 
him,  form  the  subject  of  detailed  exposition  in  the  system  developed 

by  Luria's  followers."  There  is  something  bewildering  in  the  eccen- 
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tricity  of  these  over-detailed  expositions— the  architecture  of  this 
mystical  structure  might  be  styled  baroque. 

Luria  is  driven  to  something  very  much  like  a  mythos  of  God 

giving  birth  to  Himself;  indeed,  this  seems  to  me  to  be  the  focal 

point  of  this  whole  involved  and  frequently  rather  obscure  and  in- 
consistent description.  The  development  of  man  through  the  stages 

of  conception,  pregnancy,  birth  and  childhood,  to  the  point  where 

the  developed  personality  makes  full  use  of  its  intellectual  and  moral 

powers,"  this  whole  process  appears  as  a  bold  symbol  of  the  Tikkun 
in  which  God  evolves  His  own  personality. 

The  conflict  here  is  latent  but  inescapable:  Is  En-Sof  the  personal 
God,  the  God  of  Israel,  and  are  all  the  Partsufim  only  His  mani- 

festations under  various  aspects,  or  is  En-Sof  the  impersonal  sub- 
stance, the  deus  ahsconditus,  who  becomes  a  person  only  in  the 

Partsufim?  What  could  easily  be  managed  so  long  as  it  concerned 

only  the  theological  interpretation  of  the  doctrine  of  the  Zohar,  with 

its  immediate  relationship  between  En-Sof  and  the  Sefiroth,  becomes 
a  pressing  problem  in  this  very  complicated  process  of  Tsimtsum 

and  Shevirah  and  the  long  chain  of  events  leading  up  to  the  de- 
velopment of  Zeir  Anpin.  The  more  dramatic  the  process  in  God 

becomes,  the  more  inevitable  is  the  question:  Where  in  all  this 
drama  is  God? 

For  Cordovero,  only  En-Sof  was  the  real  God  of  whom  religion 
speaks,  and  the  world  of  divinity  with  all  its  Sefiroth  nothing  but 

the  organism  in  which  He  constitutes  Himself  in  order  to  bring 

forth  the  universe  of  creation,  and  to  act  in  it.  In  reading  the 

authentic  literature  of  Lurianic  Kabbalism,  one  is  frequently  struck 

by  the  opposite  impression:  En-Sof  has  little  religious  interest  for 
Luria.  His  three  hymns  for  the  three  Sabbath  meals  are  directed  to 

the  mystical  configurations  of  God:  the  "Holy  Ancient  One,"  the 
Zeir  Anpin,  and  the  Shekhinah  for  whom  he  employs  a  Zoharic 

symbol,  the  "holy  apple  garden.""  These  hymns  have  the  magnificent 
sweep  of  mind  which  visualizes  a  mystical  process,  half  describing  it, 

half  conjuring  and  producing  it  through  these  very  words.  Their 

solemnity  is  highly  suggestive,  and  the  third  hymn  in  particular  de- 
serves its  immense  popularity,  so  well  does  it  express  the  mood 

which  envelopes  the  mind  when  the  growing  dusk  proclaims  the 

end  of  the  Sabbath.  In  these  hymns,  then,  Luria  appears  to  address 

the  Partsufim  as  separate  personalities.  This  is  an  extreme  attitude. 
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There  have  always  been  Kabbalists  who  declined  to  go  so  far  and, 

like  Moses  Hayim  Luzzatto,  insisted  on  the  personal  character  of 

En-Sof.  These  outspoken  theists  among  the  theosophists  never  ceased 
to  reinterpret  the  doctrine  of  the  Partsufim  in  a  sense  designed  to 

strip  it  of  its  obvious  mythical  elements,  a  tendency  particularly 

interesting  in  the  case  of  Luzzatto  whose  doctrine  on  the  world  of 

divinity  was  the  offspring  not  of  pure  theory  but  of  mystical  vision. 
For  the  rest,  the  manifold  contradictions  and  non  sequiturs  in 

Vital's  writings  supplied  these  Kabbalists  with  a  sufficiency  of  argu- 
ments in  favor  of  their  own  theistic  exegesis. 

According  to  Luria,  this  evolution  of  personality  is  repeated  and 

as  it  were  reflected  at  every  stage  and  in  every  sphere  of  divine  and 
mundane  existence.  From  earlier  sources,  the  Kabbalists  of  Safed, 

and  in  particular  Cordovero,  had  adopted  the  doctrine  of  four 

worlds  placed  between  the  En-Sof  and  our  earthly  cosmos— a  doctrine 

of  which  no  trace  is  to  be  found  in  the  major  part  of  the  Zohar." 
In  Safed,  this  theory  was  for  the  first  time  more  fully  elaborated  and 

Luria,  too,  accepted  it,  though  in  his  own  way.  The  four  worlds  are: 

(i)  Atsiluth,  the  world  of  emanation  and  of  the  divinity  which  has 

so  far  been  our  subject;  (2)  Beriah,  the  world  of  creation,  i.  e.  of  the 

Throne,  the  Merkahah  and  the  highest  angels;  (3)  Yetsirah,  the 

world  of  formation,  the  chief  domain  of  the  angels;  and  (4)  Asiyah, 
the  world  of  making  (and  not,  as  some  translators  would  have  it, 

action).  This  fourth  world,  similar  to  Plotinus'  hypostasis  of  "Na- 

ture," is  conceived  as  the  spiritual  archetype  of  the  material  world 
of  the  senses.  In  every  one  of  these  four  worlds,  the  mystical  vision 

which  unravels  their  innermost  structure  perceives  the  above  men- 
tioned configurations  of  the  Godhead,  the  Partsufim,  albeit  shrouded 

in  progressively  deeper  disguise,  as  is  shown  in  the  last  part  of 

Vital's  "Tree  of  Life."*" 
For  Luria  and  his  followers,  there  is  no  break  in  this  continuous 

process  of  evolution.  This  fact  makes  the  problem  of  Luria's  theism 
doubly  acute,  for  the  pantheistic  implications  of  this  doctrine  are 

too  manifest  to  require  emphasis.  Luria's  reply  to  the  question  takes 
the  form  of  a  subtle  distinction  between  the  world  of  Atsiluth  and 

the  three  other  spheres:  the  former,  or  at  any  rate  an  important 

part  of  it,  is  conceived  as  being  substantially  identical  with  the 

divinity  and  the  En-Sof,  but  from  then  on  Luria  tries  to  draw  a  firm 
dividing  line.  Between  the  world  of  Atsiluth  and  that  of  Beriah,  and 
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similarly  between  each  of  the  following  ones,  he  postulates  a  curtain 

or  partition  wall  which  has  a  double  effect.  In  the  first  place  it 

causes  the  divine  substance  itself  to  flow  upwards;  the  Light  of 

En-Sof  is  refracted.  Secondly,  the  power  which  emanates  from  the 
substance,  if  not  the  latter  itself,  passes  through  the  filter  of  the 

'curtain.'  This  power  then  becomes  the  substance  of  the  next  world, 
of  which  again  only  the  power  passes  into  the  third,  and  so  through 

all  four  spheres.  "Not  En-Sof  itself  is  dispersed  in  the  nether  worlds, 
but  only  a  radiance  [differing  from  his  substance],  haarah,  which 

emanates  from  him.""  In  this  fashion,  that  element  of  the  nether 
worlds  which,  as  it  were,  envelopes  and  hides  the  Partsufim  in  them 

assumes  the  character  of  a  creature  in  a  stricter  sense.  These  "gar- 

ments of  the  divinity"  are  no  longer  substantially  one  with  God.  It 
is  true  that  there  is  no  lack  of  speculative  discursions  in  entirely 
different  connections  which  are  calculated  to  throw  doubt  on  the 

definiteness  of  this  solution**  and  which  have  in  fact  encouraged 
various  pantheistic  reinterpretations  of  the  Lurianic  system.  More 

radical  theists  like  Moses  Hayim  Luzzatto  have  tried  to  guard  against 

this  danger  by  denying  altogether  the  continuity  of  the  process  in 
the  four  worlds  and  assuming  that  the  Godhead,  after  manifesting 

itself  in  all  its  glory  in  the  world  of  Atsiluth,  proceeded  to  bring 

forth  the  three  other  worlds  by  an  act  of  "creation  out  of  nothing" 
no  longer  conceived  as  a  mere  metaphor.**  Others  have  gone  further 
and  assumed  that  even  the  ray  from  En-Sof,  whose  incursion  into 

primordial  space  forms  the  starting-point  of  all  the  processes  after 
the  Tsimtsum,  was  not  of  the  same  substance  as  En-Sof  but  was 

created  ex  nihilo.*"  All  these  interpretations  must,  however,  be  re- 

garded as  deviations  from  Luria's  authentic  teachings. 

This  brings  us  to  a  further  aspect  of  the  doctrine  of  Tikkun, 

which  is  also  the  more  important  for  the  system  of  practical  theo- 

sophy.  The  process  in  which  God  conceives,  brings  forth  and  de- 
velops Himself  does  not  reach  its  final  conclusion  in  God.  Certain 

parts  of  the  process  of  restitution  are  allotted  to  man.  Not  all  the 

lights  which  are  held  in  captivity  by  the  powers  of  darkness  are  set 
free  by  their  own  efforts;  it  is  man  who  adds  the  final  touch  to  the 

divine  countenance;  it  is  he  who  completes  the  enthronement  of 
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God,  the  King  and  the  mystical  Creator  of  all  things,  in  His  own 
Kingdom  of  Heaven;  it  is  he  who  perfects  the  Maker  of  all  things! 

In  certain  spheres  of  being,  divine  and  human  existence  are  inter- 

twined. The  intrinsic,  extramundane  process  of  Tikkun,  symbol- 

ically described  as  the  birth  of  God's  personality,  corresponds  to 
the  process  of  mundane  history.  The  historical  process  and  its  inner- 

most soul,  the  religious  act  of  the  Jew,  prepare  the  way  for  the  final 

restitution  of  all  the  scattered  and  exiled  lights  and  sparks.  The  Jew 
who  is  in  close  contact  with  the  divine  life  through  the  Torah,  the 

fulfilment  of  the  commandments,  and  through  prayer,  has  it  in  his 

power  to  accelerate  or  to  hinder  this  process.  Every  act  of  man  is 
related  to  this  final  task  which  God  has  set  for  His  creatures. 

It  follows  from  this  that  for  Luria  the  appearance  of  the  Messiah 

is  nothing  but  the  consummation  of  the  continuous  process  of  Re- 

storation, of  Tikkun."^  The  true  nature  of  redemption  is  therefore 
mystical,  and  its  historical  and  national  aspects  are  merely  ancillary 
symptoms  which  constitute  a  visible  symbol  of  its  consummation. 

The  redemption  of  Israel  concludes  the  redemption  of  all  things,  for 

does  not  redemption  mean  that  everything  is  put  in  its  proper  place, 

that  the  original  blemish  is  removed?  The  'world  of  Tikkun'  is 
therefore  the  world  of  Messianic  action.  The  coming  of  the  Messiah 

means  that  this  world  of  Tikkun  has  received  its  final  shape. 
It  is  here  that  we  have  the  point  where  the  mystical  and  the 

Messianic  element  in  Luria's  doctrine  are  welded  together.  The  Tik- 
kun, the  path  to  the  end  of  all  things,  is  also  the  path  to  the  begin- 
ning. Theosophic  cosmology,  the  doctrine  of  the  emergence  of  all 

things  from  God,  becomes  its  opposite,  the  doctrine  of  Salvation  as 

the  return  of  all  things  to  their  original  contact  with  God.  Every- 

thing that  man  does,  reacts  somewhere  and  somehow  on  this  compli- 
cated process  of  Tikkun.  Every  event  and  every  domain  of  existence 

faces  at  once  inwardly  and  outwardly,  which  is  why  Luria  declares 

that  worlds  in  all  their  externals  are  dependent  on  acts  of  religion, 
on  the  fulfilment  of  the  commandments  and  meritorious  deeds. 

But,  according  to  him,  everything  internal  in  these  worlds  depends 

on  spiritual  actions,  of  which  the  most  important  is  prayer."^  In  a 
sense,  therefore,  we  are  not  only  masters  of  our  own  destiny,  and  in 

the  last  resort  are  ourselves  responsible  for  the  continuation  of  the 
Galuth,  but  we  also  fulfil  a  mission  which  reaches  far  beyond  that. 

In  a  previous  lecture  I  mentioned  the  magic  of  inwardness  con- 
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nected  with  certain  Kabbalistic  doctrines.  In  Lurianic  thought  these 

elements,  under  the  name  of  Kawwanah,  or  mystical  intention,  oc- 
cupy a  highly  important  position.  The  task  of  man  is  seen  to  consist 

in  the  direction  of  his  whole  inner  purpose  towards  the  restoration 
of  the  original  harmony  which  was  disturbed  by  the  original  defect 

—the  Breaking  of  the  Vessels— and  those  powers  of  evil  and  sin  which 
date  from  that  time.  To  unify  the  name  of  God,  as  the  term  goes, 
is  not  merely  to  perform  an  act  of  confession  and  acknowledgment 

of  God's  Kingdom,  it  is  more  than  that;  it  is  an  action  rather  than 
an  act.  The  Tikkun  restores  the  unity  of  God's  name  which  was  de- 

stroyed by  the  original  defect— Luria  speaks  of  the  letters  JH  as 
being  torn  away  from  WH  in  the  name  JHWH— and  every  true 
religious  act  is  directed  towards  the  same  aim. 

In  an  age  in  which  the  historical  exile  of  the  people  was  a  terrible 
and  fundamental  reality  of  life,  the  old  idea  of  an  exile  of  the 
Shekhinah  gained  a  far  greater  importance  than  ever  before.  For  all 
their  persistent  claim  that  this  idea  represents  a  mere  metaphor,  it 
is  clear  from  their  own  writings  that  the  Kabbalists  at  bottom  saw 
something  else  in  it.  The  exile  of  the  Shekhinah  is  not  a  metaphor, 

it  is  a  genuine  symbol  of  the  'broken'  state  of  things  in  the  realm  of 
divine  potentialities.  The  Shekhinah  fell,  as  the  last  Sefirah,  when 
the  vessels  were  broken.  When  the  Tikkun  began  and  the  last  Sefirah 

was  reorganized  as  'Rachel,'  the  celestial  bride,  she  gathered  fresh 
force  and  had  all  but  achieved  complete  unification  with  the  Zeir 

Anpin  when,  through  an  act  described  as  the  'lessening  of  the 
Moon,'  she  was  for  the  second  time  deprived  of  some  of  her  sub- 

stance." Again,  with  the  creation  of  the  earthly  Adam  the  Tikkun 
was  strictly  speaking  at  an  end;  the  worlds  were  almost  in  the  state 
for  which  they  had  been  prepared,  and  if  Adam  had  not  fallen  into 
sin  on  the  sixth  day,  the  final  redemption  would  have  been  brought 

abouf  on  the  Sabbath  by  his  prayers  and  spiritual  actions."  The 
eternal  Sabbath  would  have  come  and  "everything  would  have  re- 

turned to  its  original  root.""  Instead,  Adam's  fall  again  destroyed 
the  harmony,  hurled  all  the  worlds  from  their  pedestals,**  and  again 
sent  the  Shekhinah  into  exile.  To  lead  the  Shekhinah  back  to  her 

Master,  to  unite  her  with  Him,  is  in  one  way  or  other  the  true  pur- 
pose of  the  Torah.  It  is  this  mystical  function  of  human  action 

which  lends  it  a  special  dignity.  The  fulfilment  of  each  and  every 
commandment  was  to  be  accompanied  by  a  formula  declaring  that 
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this  was  done  "for  the  sake  of  uniting  the  Holy  One,  praised  be  He, 
and  his  Shekhinah,  out  of  fear  and  love."" 

But  the  doctrine  of  Kawwanah,  particularly  of  the  Kawwanah  of 

prayer,  does  not  stop  there.  To  Luria,  the  heir  of  a  whole  school  of 

thought  in  classical  Kabbalism  which  he  merely  developed  further, 

prayer  means  more  than  a  free  outpouring  of  religious  feeling.  Nor 

is  it  merely  the  institutionalized  acknowledgment  and  praise  of 

God  as  Creator  and  King  by  the  religious  community,  in  the  stand- 

ard prayers  of  Jewish  liturgy.  The  individual's  prayers,  as  well  as 
those  of  the  community,  but  particularly  the  latter,  are  under  cer- 

tain conditions  the  vehicle  of  the  soul's  mystical  ascent  to  God."* 
The  words  of  prayer,  more  particularly  of  the  traditional  liturgical 

prayer  with  its  fixed  text,  become  a  silken  cord  with  the  aid  of 

which  the  mystical  intention  of  the  mind  gropes  its  dangerous  way 

through  the  darkness  towards  God.  The  purpose  of  mystical  medita- 

tion in  the  act  of  prayer,  and  in  reflecting  upon  this  act,  is  to  dis- 
cover the  various  stages  of  this  ascent,  which  of  course  can  also  be 

called  a  descent  into  the  deepest  recesses  of  the  soul.  Prayer,  accord- 
ing to  Luria,  is  a  symbolical  image  of  the  theogonic  and  cosmic 

process.  The  devout  worshipper  who  prays  in  a  spirit  of  mystical 
meditation  moves  through  all  the  stages  of  this  process,  from  the 

outermost  to  the  innermost.*^  More  than  that:  prayer  is  a  mys- 
tical action  which  has  an  influence  on  the  spheres  through  which 

the  mystic  moves  in  his  Kawwanah.  It  is  part  of  the  great  mystical 

process  of  Tikkun.  Since  Kawwanah  is  of  a  spiritual  nature,  it  can 
achieve  something  in  the  spiritual  world.  It  can  become  a  most 

powerful  factor,  if  used  by  the  right  man  in  the  right  place.  As  we 

have  seen,  the  process  of  restoring  all  things  to  their  proper  place 
demands  not  only  an  impulse  from  God,  but  also  one  from  His 

creature,  in  its  religious  action.  True  life  and  true  amends  for  ori- 
ginal sin  are  made  possible  by  the  confluence  and  concurrence  of 

both  impulses,  the  divine  and  the  human. 

The  true  worshipper,  in  short,  exercises  a  tremendous  power  over 

the  inner  worlds,  just  as  he  bears  a  correspondingly  great  respon- 
sibility for  the  fulfilment  of  his  Messianic  task.  The  life  of  every 

world  and  every  sphere  is  in  continuous  movement;  every  moment 

is  a  new  stage  in  its  development.'**  At  every  moment  it  strives  to 
find  the  natural  form  which  will  lift  it  out  of  the  confusion.  And 

therefore  there  is  in  the  last  resort  a  new  Kawwanah  for  every  new 
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moment.  No  mystical  prayer  is  completely  like  any  other.  True 

prayer  is  modelled  on  the  rhythm  of  the  hour  for  which  and  in 

which  it  speaks.'"'  Since  everyone  makes  his  individual  contribution 
to  the  task  of  Tikkun,  in  accordance  with  the  particular  rank  of  his 

soul  in  the  hierarchy,  all  mystical  meditation  is  of  an  individual 

nature.  As  for  the  general  principles  concerning  the  direction  of 

such  meditation,  the  principles  which  everyone  may  apply  in  his 
own  way  and  in  his  own  time  to  the  standard  prayers  of  the  liturgy, 

Luria  believed  he  had  found  them,  and  his  followers  developed 

them  in  great  detail.  They  represent  an  application  of  Abulafia's 
theory  of  meditation  to  the  new  Kabbalah.  The  emphasis  on  the 

strictly  individual  character  of  prayer,  which  occupies  an  important 

place  in  Hayim  Vital's  theory  of  Kawwanah,  is  all  the  more  impor- 
tant because  we  are  here  in  a  region  of  mysticism  where  the  danger 

of  degeneration  into  mechanical  magic  and  theurgy  is  greatest. 

Luria's  doctrine  of  mystical  prayer  stands  directly  on  the  border- 
line between  mysticism  and  magic,  where  the  one  only  too  easily 

passes  into  the  other.  Every  prayer  which  is  more  than  mere  ac- 

knowledgment of  God's  Kingdom,  indeed  every  prayer  which  in  a 
more  or  less  clearly  defined  sense  is  bound  up  with  the  hope  of  its 

being  granted,  involves  the  eternal  paradox  of  man's  hope  to  influ- 
ence the  inscrutable  ways  and  eternal  decisions  of  Providence.  This 

paradox,  in  the  unfathomable  depths  of  which  religious  feeling  has 

its  abode,  leads  inevitably  to  the  question  of  the  magical  nature  of 

prayer.  The  facile  distinction  between  magic  and  so-called  true 
mysticism,  which  we  find  in  the  writings  of  some  modern  scholars, 

(and  which  we  have  also  met  in  Abulafia's  account  of  his  own  sys- 
tem), with  their  abstract  definition  of  the  term  mysticism,  is  quite 

irrelevant  to  the  history  and  to  the  lives  of  many  mystical  thinkers. 

Granted  that  magic  and  mysticism  represent  fundamentally  differ- 
ent categories,  that  does  not  disprove  the  fact  that  they  are  capable 

of  meeting,  developing  and  interacting  in  the  same  mind.  History 

shows  that  particularly  those  schools  of  mysticism  which  are  not 

purely  pantheistic  and  show  no  tendency  to  blur  the  distinction 

between  God  and  Nature,  represent  a  blend  of  the  mystical  and  the 

magical  consciousness.  That  is  true  of  many  forms  of  Indian,  Greek, 

Catholic  and  also  of  Jewish  mysticism. 

That  the  doctrine  of  Kaiuiuanah  in  prayer  was  capable  of  being 

interpreted  as  a  certain  kind  of  magic  seems  clear  to  me;  that  it  in- 
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volves  the  problem  of  magical  practices  is  beyond  any  doubt.  Yet 

the  number  of  Kabbalists  who  weakened  under  the  temptation  is 

surprisingly  small.  I  have  had  occasion  in  Jerusalem  to  meet  men 
who  to  this  day  adhere  to  the  practice  of  mystical  meditation  in 

prayer,  as  Luria  taught  it,  for  among  the  80,000  Jews  of  Jerusalem 
there  are  still  thirty  or  forty  masters  of  mystical  prayer  who  practise 

it  after  years  of  spiritual  training.'"^  1  am  bound  to  say  that  in  the 
majority  of  cases  a  glance  is  sufficient  to  recognize  the  mystical  char- 

acter of  their  devotion.  None  of  these  men  would  deny  that  the 

inner  Kawwanah  of  prayer  is  easily  capable  of  being  externalized  as 

magic,  but  they  have  evolved,  or  perhaps  one  should  say  inherited, 
a  system  of  spiritual  education  in  which  the  center  of  gravity  lies 

on  mystical  introspection.  The  Kawwanah  is  to  them  also  the  way 
to  Devekuth,  that  mystical  contact  with  God  which,  as  we  have  seen 

in  a  previous  lecture,  is  the  typical  form  of  unio  mystica  in  Kab- 
balism.  Ecstasy  is  possible  here  only  within  the  limits  imposed  by 

this  Kawwanah;  it  is  an  ecstasy  of  silent  meditation,"'  of  a  descent 
of  the  human  will  to  meet  that  of  God,  prayer  serving  as  a  kind  of 

balustrade  on  which  the  mystic  leans,  so  as  not  to  be  plunged  sud- 
denly or  unprepared  into  an  ecstasy  in  which  the  holy  waters  might 

drown  his  consciousness. 

8 

The  doctrine  and  practice  of  mystical  prayer  is  the  esoteric  part 
of  Lurianic  Kabbalism,  that  part  of  it  which  is  reserved  to  the  elect. 
Side  by  side  with  this  doctrine,  however,  we  find  ideas  of  a  different 

character.  Above  all  the  doctrine  of  practical  realization  of  the 
Tikkun,  and  its  combination  not  only  with  the  aforementioned 

view  of  the  devotee's  task,  but  also  with  the  doctrine  of  metempsy- 
chosis, secured  to  all  three  elements  the  strongest  influence  on  wide 

circles  of  Jewry.  The  task  of  man  has  been  defined  by  Luria  in  a 

simple  but  effective  way  as  the  restoration  of  his  primordial  spiritual 
structure  or  Gestalt.  That  is  the  task  of  every  one  of  us,  for  every 

soul  contains  the  potentialities  of  this  spiritual  appearance,  out- 
raged and  degraded  by  the  fall  of  Adam,  whose  soul  contained  all 

souls."*  From  this  soul  of  all  souls,  sparks  have  scattered  in  all  direc- 
tions and  become  diffused  into  matter.  The  problem  is  to  reassem- 

ble them,  to  lift  them  to  their  proper  place  and  to  restore  the 

spiritual  nature  of  man  in  its  original  splendor  as  God  conceived  it. 
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According  to  Luria  the  meaning  of  the  acts  which  the  Torah  pre- 
scribes or  forbids  is  none  other  than  the  execution,  by  and  in  the 

individual,  of  this  process  of  restitution  of  man's  spiritual  nature. 
The  Targum  already  drew  a  parallel  between  the  613  command- 

ments and  prohibitions  of  the  Torah  and  the  supposed  613  parts  of 

the  human  body/"*  Now  Luria  advances  the  thought  that  the  soul, 
which  represented  the  original  appearance  of  man  before  its  exile 

into  the  body,  also  has  613  parts.  By  fulfilling  the  commandments 
of  the  Torah,  man  restores  his  own  spiritual  structure;  he  carves  it 

out  of  himself  as  it  were.  And  since  every  part  corresponds  to  a 

commandent,  the  solution  of  the  task  demands  the  complete  fulfil- 
ment of  all  the  613  commandments. 

Incidentally,  this  interrelation  of  all  men  through  Adam's  soul 
had  already  moved  Cordovero  to  mystical  speculations.  To  quote 

his  words,  "in  everyone  there  is  something  of  his  fellow  man.  There- 
fore, whoever  sins,  injures  not  only  himself  but  also  that  part  of 

himself  which  belongs  to  another."  And  this,  according  to  Cordo- 
vero, is  the  true  reason  why  the  Torah  (Lev.  xix,  18)  could  pre- 

scribe the  commandment  "Thou  shalt  love  thy  neighbor  as  thyself," 

—for  the  other  is  really  he  himself.'""^ 
At  this  point  I  should  like  to  insert  a  remark.  The  Gnostical  char- 

acter of  this  psychology  and  anthropology  is  evident.  The  structure 

of  Luria's  anthropology  corresponds  on  the  whole  to  that  of  his 
theology  and  cosmology,  with  the  difference  that  the  point  of  ref- 

erence is  no  longer  the  mystical  light  of  divine  emanation  and 

manifestation,  but  the  soul  and  its  'sparks.'  Man,  as  he  was  before 
his  fall,  is  conceived  as  a  cosmic  being  which  contains  the  whole 

world  in  itself  and  whose  station  is  superior  even  to  that  of  Meta- 

tron,  the  first  of  the  angels.""  Adam  Ha-Rishon,  the  Adam  of  the 
Bibfe,  corresponds  on  the  anthropological  plane  to  Adam  Kadmon, 

the  ontological  primary  man.  Evidently  the  human  and  the  mystical 
man  are  closely  related  to  each  other;  their  structure  is  the  same, 

and  to  use  Vital's  own  words,  the  one  is  the  clothing  and  the  veil 
of  the  other.  Here  we  have  also  the  explanation  for  the  connection 

between  man's  fall  and  the  cosmic  process,  between  morality  and 
physics.  Since  Adam  was  truly,  and  not  merely  metaphorically,  all- 
embracing,  his  fall  was  bound  likewise  to  drag  down  and  affect 

everything,  not  merely  metaphorically  but  really.  The  drama  of 

Adam  Kadmon  on  the  thcosophical  plane  is  repeated,  and  paral- 
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leled  by  that  of  Adam  Rishon.  The  universe  falls,  Adam  falls,  ev- 

erything is  affected  and  disturbed  and  enters  into  a  "stage  of  dimi- 

nution" as  Luria  calls  it.  Original  sin  repeats  the  Breaking  of  the 
Vessels  on  a  correspondingly  lower  plane.^"*  The  effect  is  again  that 
nothing  remained  where  it  should  be  and  as  it  should  be;  nothing 

therefore  was  from  then  on  its  proper  place.""  Everything  is  in 
Exile.  The  spiritual  light  of  the  Shekhinah  was  dragged  down  into 
the  darkness  of  the  demonic  world  of  evil.  The  result  is  the  mixture 

of  good  and  evil  which  must  be  dissolved  by  restoring  the  element 

of  light  to  its  former  position.'"  Adam  was  a  spiritual  being  whose 
place  was  in  the  world  of  Asiyah^^^  which,  as  we  have  seen,  was  also 
a  spiritual  realm.  When  he  fell  into  sin,  then  and  then  only  did 
this  world,  too,  fall  from  its  former  place  and  thereby  become  mixed 

up  with  the  realm  of  the  Kelipoth  which  originally  was  placed 

below  it."'  Thus  there  came  into  being  the  material  world  in  which 
we  live,  and  the  existence  of  man  as  a  part  spiritual,  part  material 

being."*  And  whenever  we  fall  into  sin  we  cause  a  repetition  of  this 

process,  of  the  confusion  of  the  holy  with  the  unclean,  the  'fall'  of 

the  Shekhinah  and  her  exile.  "Sparks  of  the  Shekhinah"  are  scat- 

tered in  all  worlds  and  "there  is  no  sphere  of  existence  including 
organic  and  inorganic  nature,  that  is  not  full  of  holy  sparks  which 

are  mixed  up  with  the  Kelipoth  and  need  to  be  separated  from 

them  and  lifted  up." 
To  the  student  of  religious  history  the  close  affinity  of  these 

thoughts  to  the  religious  ideas  of  the  Manichaeans  must  be  obvious 

at  once.  We  have  here  certain  Gnostic  elements— especially  the  the- 

ory of  the  scattered  sparks  or  particles  of  light— which  were  either 
absent  from  or  played  no  particular  part  in  early  Kabbalist  thought. 
As  the  same  time  there  can  be  no  doubt  that  this  fact  is  due  not  to 

historical  connections  between  the  Manichaeans  and  the  new  Kab- 

balah of  Safed,  but  to  a  profound  similarity  in  outlook  and  dispo- 
sition which  in  its  development  produced  similar  results.  In  spite  of 

this  fact,  or  perhaps  rather  because  of  it,  students  of  Gnosticism  may 
have  something  to  learn  from  the  Lurianic  system  which,  in  my 

opinion,  is  a  perfect  example  of  Gnostical  thought,  both  in  principle 
and  in  detail. 

9 

But  let  us  go  back  to  where  we  started.  The  fulfilment  of  man's 
task  in  this  world  is  connected  by  Luria,  as  well  as  by  all  the  other 
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Safed  Kabbalists,  with  the  doctrine  of  metempsychosis,  or  transmi- 
gration of  the  soul.  In  the  later  development  of  the  school  of  Safed, 

this  remarkable  doctrine  has  been  elaborated  in  great  detail,  and 

Hayim  Vital's  Sefer  Ha-Gilgulim,  or  "Book  of  Transmigrations,"  in 

which  he  gave  a  systematic  description  of  Luria's  doctrine  of  metem- 
psychosis, is  the  final  product  of  a  long  and  important  development 

in  Kabbalistic  thought/"  I  do  not  intend  to  pursue  this  point  fur- 
ther than  to  remark  that  there  is  a  considerable  difference  between 

the  respective  attitudes  of  the  older  and  the  newer  school  of  Kabbal- 
ism  towards  this  idea,  which  as  I  said  found  its  classis  expression  in 

Luria's  and  Vital's  doctrine.  As  for  the  motives  which  prompted 
both  the  old  and  the  new  Kabbalah  to  embrace  the  doctrine  of 

transmigration,  they  were  probably  not  different  at  first  from  those 

which  have  always  encouraged  belief  in  it,  i.  e.  the  impression  made 

upon  sensitive  minds  by  the  sufferings  of  innocent  children,  the 

contentedness  of  the  wicked,  and  other  phenomena  which  demand 

a  natural  explanation  in  order  to  conform  with  the  belief  in  divine 

justice  within  the  sphere  of  nature.  For  it  must  be  admitted  that 

the  solution  of  these  apparent  contradictions  by  the  conception  of 

divine  retribution,  and  in  general  by  eschatological  hopes,  has  at  all 

times  failed  to  satisfy  the  mind  of  many  believers  in  religion.  The 

difference  is  that  the  majority  of  older  Kabbalists  believed  in 

Gilgul,  to  use  the  Hebrew  term  for  transmigration,  only  in  connec- 
tion with  certain  offences,  chiefly  sexual.  As  I  have  pointed  out  in 

the  previous  lecture,  they  knew  nothing  of  a  universal  law  of  trans- 

migration considered  as  a  system  of  moral  causality— that  is  to  say, 

a  system  of  moral  causes  and  physical  effects— A^^arm a,  to  use  the 
Sanskrit  term.  It  fits  into  this  picture  that  the  whole  doctrine,  which 

at  first  seems  to  have  encountered  much  opposition,  was  regarded 

as  a  particularly  occult  mystery  and  gained  no  entrance  into  wider 

circles.  A  thirteenth  century  mystic  like  Isaac  ibn  Latif  rejected  it 

disdainfully.""' 
Sixteenth  century  Kabbalism  took  a  totally  different  view,  for 

meanwhile— as  I  said  at  the  beginning  of  this  lecture— the  doctrine 
of  Gilgul  had  come  to  express  in  a  new  and  forcible  way  the  reality 
of  Exile.  Its  function  was,  as  it  were,  to  lift  the  experience  of  the 

Jew  in  the  Galuth,  the  exile  and  migration  of  the  body,  to  the 

higher  plane  of  a  symbol  for  the  exile  of  the  soul."^  The  inner 
exile,  too,  owes  its  existence  to  the  fall.  If  Adam  contained  the  en- 
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tire  soul  of  humanity,  which  is  now  diffused  among  the  whole  genus 

in  innumerable  codifications  and  individual  appearances,  all  trans- 
migrations of  souls  are  in  the  last  resort  only  migrations  of  the  one 

soul  whose  exile  atones  for  its  fall.  In  addition,  every  individual 
provides,  by  his  behavior,  countless  occasions  for  ever  renewed 

exile.  Altogether  we  have  here  a  fairly  comprehensive  conception  of 

the  Gilgul  as  a  law  of  the  universe,  and  the  idea  of  retribution  by 

punishment  in  hell  is  pushed  rather  far  into  the  background.  Ob- 

viously a  radical  theory  of  retribution  in  the  process  of  transmigra- 
tion leaves  no  room  at  all  for  the  conception  of  hell,  and  it  is  not 

surprising  to  find  that  there  have  indeed  been  attempts  to  allegorize 

the  idea  of  hell  so  much  as  to  deprive  it  of  its  literal  meaning."*  In 
general,  however,  we  find  a  mixture  of  both  ideas,  and  the  Safed 

school  in  particular  was  inclined  to  allot  a  certain  place  in  its 

scheme  of  transmigratory  stages  to  the  old-fashioned  hell.  The  two 

ideas  intertwine,  but  the  emphasis  is  undoubtedly  on  transmigra- 
tion. 

This  doctrine  now  becomes  closely  involved  with  the  conception 

of  man's  role  in  the  universe.  Each  individual  soul  retains  its  indi- 
vidual existence  only  until  the  moment  when  it  has  worked  out  its 

own  spiritual  restoration.  Souls  which  have  fulfilled  the  command- 

ments, be  they  those  of  all  humanity— of  "the  sons  of  Noah"— or, 
in  the  case  of  the  Jews,  the  613  of  the  Torah,  are  exempted  from 
the  law  of  transmigration  and  await,  each  in  its  blessed  place,  their 

integration  into  Adam's  soul,  when  the  general  restitution  of  all 
things  shall  take  place.  As  long  as  the  soul  has  not  fulfilled  this  task 

it  remains  subject  to  the  law  of  transmigration.  Transmigration  is 
thus  no  longer  mere  retribution,  it  is  also  at  the  same  time  a  chance 

of  fulfilling  the  commandments  which  it  was  not  given  to  the  soul 

to  fulfil  before,  and  of  thereby  continuing  the  work  of  self-emanci- 

pation. Pure  retribution  is  indeed  implied  by  the  idea  of  transmi- 
gration into  other  spheres  of  nature,  such  as  animals,  plants  and 

stones.  This  banishment  into  the  prison  of  strange  forms  of  exist- 

ence, into  wild  beasts,  into  plants  and  stones,  is  regarded  as  a  par- 
ticularly dreadful  form  of  exile.  How  can  souls  be  released  from 

such  an  exile?  Luria's  reply  to  this  question  refers  to  the  relationship 
between  certain  souls,  in  accordance  with  the  place  which  they 

originally  occupied  in  the  undivided  soul  of  Adam,  the  father  of 
mankind.  There  are,  according  to  him,  relationships  between  souls. 
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and  even  families  of  souls,  which  somehow  constitute  a  dynamic 

whole  and  react  upon  one  another."'  These  souls  have  a  special 

aptitude  for  assisting  each  other  and  supplementing  each  other's 
actions,  and  can  also  by  their  piety  lift  up  those  members  of  their 

group  or  family  who  have  fallen  onto  a  lower  plane  and  can  enable 

them  to  start  on  the  return  journey  to  higher  forms  of  existence. 
According  to  Luria,  this  mysterious  interrelation  of  souls  throws 

light  on  many  biblical  histories.  Altogether  the  true  history  of  the 
world  would  seem  to  be  that  of  the  migrations  and  interrelations  of 

the  souls,  which  is  precisely  what  Hayim  Vital  tried  to  describe  in 

the  later  parts  of  his  Sefer  Ha-Gilgulim.  There,  and  in  similar  writ- 
ings of  this  kind,  we  find  a  characteristic  and  curious  mixture  of 

elements  of  pure  vision,  characterological  intuitions  (including 

some  that  are  very  profound)  and  purely  homiletical  ideas  and  as- 
sociations of  thought. 

To  recapitulate  what  we  have  said,  the  Gilgul  is  part  of  the 

process  of  restoration,  of  Tikkun.  Owing  to  the  power  of  evil  over 

mankind,  the  duration  of  this  process  is  immeasurably  extended, 

but— and  here  we  come  to  a  point  in  Luria's  doctrine  which  ap- 
pealed very  strongly  to  the  individual  consciousness— it  can  be 

shortened  by  certain  religious  acts,  i.  e.  rites,  penitential  exercises 

and  meditations.'*  Everybody  carries  the  secret  trace  of  the  trans- 
migrations of  his  soul  in  the  lineaments  of  his  forehead  and  his 

hands,"'  and  in  the  aura  which  radiates  from  his  body.'^  And  those 
to  whom  it  is  given  to  decipher  this  writing  of  the  soul  can  aid  in  its 

wandering.  It  is  true  that  this  power  is  conceded  by  Cordovero  and 

Luria  only  to  the  great  mystics."* 
Now  it  is  very  interesting  and  significant  that  this  Kabbalistic 

doctrine  of  transmigration,  the  influence  of  which  was  originally 

confined  to  very  small  circles,  extended  its  influence  with  startling 
rapidity  after  1550.  The  first  voluminous  book  which  is  based  on  a 

most  elaborate  system  of  Gilgul  is  the  Galli  Razaya,  "The  Revealed 

Mysteries,"  written  in  1552  by  an  anonymous  author."*  In  a  short 
time  this  doctrine  became  an  integral  part  of  Jewish  popular  belief 
and  Jewish  folklore.  This  is  all  the  more  remarkable  as  we  have 

here  a  doctrine  which,  contrary  to  many  other  elements  of  Jewish 
popular  religious  belief,  was  not  generally  accepted  in  the  social 
and  cultural  environment  in  which  the  Jews  lived.  To  repeat  what 
I  have  already  said,  I  am  inclined  to  believe  that  the  particular 
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historic  situation  of  the  Jews  in  those  generations  had  as  much  to  do 

with  its  success  as  did  the  general  popular  disposition  towards  ani- 
mism. Primitive  belief  is  animistic  in  that  it  is  inclined  to  regard 

all  things  as  animated,  acting  creatures.  And  the  doctrine  of  the 

Gilgul  not  only  appealed  to  this  stratum  of  primitive  thought  but 
also  explained,  transfigured  and  glorified  the  deepest  and  most 

tragic  experience  of  the  Jew  in  the  Galuth,  in  a  manner  which 
appealed  most  strongly  and  directly  to  the  imagination.  For  Galuth 

here  acquires  a  new  meaning.  Formerly  it  had  been  regarded  either 

as  a  punishment  for  Israel's  sins  or  as  a  test  of  Israel's  faith.  Now  it 
still  is  all  this,  but  intrinsically  it  is  a  mission:  its  purpose  is  to  up- 

lift the  fallen  sparks  from  all  their  various  locations.  "And  this  is 
the  secret  why  Israel  is  fated  to  be  enslaved  by  all  the  Gentiles  of 

the  world:  In  order  that  it  may  uplift  those  sparks  which  have  also 

fallen  among  them. . . .  And  therefore  it  was  necessary  that  Israel 

should  be  scattered  to  the  four  winds  in  order  to  lift  everything 

up.""* 
10 

The  influence  of  the  Lurianic  Kabbalah,  which  from  about 

1630  onwards  became  something  like  the  true  theologia  mystica  of 
Judaism,  can  hardly  be  exaggerated.  It  taught  a  doctrine  of  Judaism 

which  even  in  its  most  popular  aspects  renounced  nothing  of  its 

Messianic  pathos.  The  doctrine  of  Tikkun  raised  every  Jew  to  the 

rank  of  a  protagonist  in  the  great  process  of  restitution,  in  a  man- 
ner never  heard  of  before.  It  seems  that  Luria  himself  believed  the 

end  to  be  near  and  that  he  "entertained  the  hope  that  the  year  1575 

was  the  year  of  Redemption,"  a  hope  that  was  shared  by  many 
other  Kabbalists  of  his  generation.^^  It  seems  to  be  in  the  nature  of 
such  doctrines  that  the  tension  which  they  express  demands  a  sud- 

den and  dramatic  relief.  Once  the  doctrine  of  Tikkun  had  entered 

into  the  popular  consciousness,  the  eschatological  mood  was  bound 

to  grow;  it  could  hardly  be  otherwise.  But  even  after  the  Messianic 

element  of  the  new  mysticism  had  threatened  to  kindle  the  flames  of 

an  apocalyptic  conflagration  in  the  heart  of  Jewry,  its  basic  specu- 
lative ideas  and  practical  conclusions  retained  their  influence. 

Not  only  the  ideas  but  also  a  large  number  of  customs  and  rites 

propagated  for  mystical  reasons  by  the  Kabbalists  of  Safed— by  no 

means  only  the  followers  of  Luria— were  accepted  in  all  the  commu- 
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nities.  To  a  large  extent  these  rites  and  customs  were  connected 

with  the  ever  growing  ascendancy  of  ascetic  principles  in  communal 

life,  e.  g.  the  fasting  of  the  first  born  on  the  day  before  Passover,  the 

night  vigil  before  Shevuoth  and  Hoshanah  Rabbah,  the  transforma- 
tion of  the  latter  day  from  a  feast  of  joy  into  a  day  of  penitence 

which  really  concludes  the  Day  of  Atonement,  the  transformation 

of  the  last  day  before  every  new  moon  into  a  so-called  "lesser  day 
of  atonement"  and  many  other  examples  of  the  kind.'"  In  place  of 
the  rites  of  penitence  prescribed  by  the  old  Hasidim  of  Germany  we 

now  find  Isaac  Luria's  prescriptions  for  penitents/"*  Some  spheres 
of  Jewish  life  become  permeated  to  an  extraordinary  degree  by  the 

new  spirit  and  the  mystic  restatement  of  older  principles.  I  would 

mention  three  spheres  as  outstanding  in  this  respect:     the  celebra- 

tion of  the  Sabbath  and  the  other  festivals,  sexual  life  and  procrea- 
tion, and,  at  the  other  hand,  everything  pertaining  to  death  and 

the  afterlife.  Many  of  these  innovations  became  extremely  popular, 

e.  g.  the  custom  of  studying  Mislinah  in  remembrance  of  the  de- 
ceased (because  Mishnah  has  the  same  consonants  as  the  Hebrew 

word  Neshamah,  "soul").  But  in  particular,  the  liturgy,  at  all  times 
the  clearest  mirror  of  religious  feeling,  was  deeply  affected  by  the 

influence  of  the  mystics.  A  multitude  of  new  prayers,  for  the  indi- 
vidual as  well  as  for  the  community,  gradually  made  their  way,  at 

first  into  the  prayer  books  of  private  conventicles  and  later  into  the 

generally  accepted  forms  of  prayer.'"  Thus  the  mystics  were  instru- 
mental in  causing  the  famous  hymn  Lekha  dodi  likrath  kallah  of 

Solomon  Alkabez  of  Safed  to  be  included  in  the  Friday  evening  lit- 
urgy. By  far  the  most  beautiful  and  detailed  description  of  the  life 

of  the  Kabbalistic  devotee  all  through  the  year,  such  as  it  became 
under  the  dominant  influence   of  Lurianic   Kabbalism,  is   to  be 

found  in  Hemdath  Yamim/^  "The  Adornment  of  Days,"  the  work 
of   an  anonymous   follower  of   the  moderate  Sabbatians  who   re- 

mained   true    to    rabbinical   tradition.     (The  old    theory    that   its 

author  was  no  other  than  the  Sabbatian  prophet  Nathan  of  Gaza 

himself  must  be  discarded.)   Written  in  Jerusalem  towards  the  end 

of  the  seventeenth  century,"'  this  voluminous  book  remains  in  my 
opinion,  despite  all  that  strikes  us  as  bizarre,  one  of  the  most  beau- 

tiful and  affecting  works  of  Jewish  literature. 

The  Lurianic  Kabbalah  was  the  last  religious  movement  in  Juda- 
ism the  influence  of  which  became  preponderant  among  all  sections 
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of  the  Jewish  people  and  in  every  country  of  the  diaspora,  without 
exception.  It  was  the  last  movement  in  the  history  of  rabbinic 
Judaism  which  gave  expression  to  a  world  of  religious  reality 

common  to  the  whole  people.  To  the  philosopher  of  Jewish  history 
it  may  seem  surprising  that  the  doctrine  which  achieved  this  result 

was  deeply  related  to  Gnosticism,  but  such  are  the  dialectics  of 
history. 

To  sum  up,  the  Kabbalah  of  Isaac  Luria  may  be  described  as  a 

mystical  interpretation  of  Exile  and  Redemption,  or  even  as  a  great 
myth  of  Exile.  Its  substance  reflects  the  deepest  religious  feelings  of 

the  Jews  of  that  age.  For  them,  Exile  and  Redemption  were  in 
the  strictest  sense  great  mystical  symbols  which  point  to  something 
in  the  Divine  Being.  This  new  doctrine  of  God  and  the  universe 

corresponds  to  the  new  moral  idea  of  humanity  which  it  propa- 
gates: the  ideal  of  the  ascetic  whose  aim  is  the  Messianic  reforma- 

tion, the  extinction  of  the  world's  blemish,  the  restitution  of  all 
things  in  God— the  man  of  spiritual  action  who  through  the  Tikkun 
breaks  the  exile,  the  historical  exile  of  the  Community  of  Israel  and 
that  inner  exile  in  which  all  creation  groans. 



EIGHTH  LECTURE 

SABBATIANISM  AND  MYSTICAL  HERESY 

The   development  of  Jewish   mysticism   from   the  time   of  the 
Spanish  exodus  onwards  has  been  singularly  uniform  and  free  from 

cross-currents.  There  is  only  one  main  line.  The  catastrophic  events 
of  that  period  led  directly  to  the  rise  of  the  new  School  of  Safed 
whose  thoughts,  as  we  have  seen,  centered  round  certain  problems 
created  or  become  visible  through  that  great  cataclysm.  We  have 

also  seen  that  in  dealing  with  them  that  school  evolved  a  com- 
pletely new  doctrine.  It  seems  to  me  that  this  new  doctrine,  as  it  was 

formulated  by  Luria  and  finally  adopted  by  Jewish  theology,  rep- 
resents  a  particularly   accurate  expression  of   the  outlook   which 

gradually  became  predominant  in  Jewry  after  the  turn  of  the  cen- 
tury. These  new  ideas  combine  a  mystical  interpretation  of  the  fact 

of  exile  with  an  equally  mystical  theory  of  the  path  to  redemption. 
The  old  spirit  of  mystical  contemplation  is  enriched  by  the  new 
element  of  Messianic  fervor,  with  its  apocalyptic  dream  of  an  end 
to  the  period  of  suffering  and  degradation.  The  spread  of  Lurianic 
Kabbalism  with  its  doctrine  of  Tikkun,  of  the  restitution  of  cosmic 

harmony  through  the  earthly  medium  of  a  mystically  elevated  Ju- 
daism, this  doctrine  could  not  but  lead  to  an  explosive  manifesta- 

tion of  all  those  forces  to  which  it  owed  its  rise  and  its  success.  If  it 

be  true  that  the  Kabbalah  gave  expression  to  the  prevalent  mood 
of  the  age,  then  nothing  seems  more  natural  than  that  there  should 

have  been  the  closest  correspondence  between  the  historical  condi- 
tions which  moulded  the  fate  of  the  Jewish  people  in  this  epoch  of 

Kabbalist  ascendancy,  and  the  inner  development  of  Jewish  relig- 
ious thought,  including  all  its  new  forms.  A  people  which  had  suf- 

fered from  all  the  tribulations  which  exile  and  persecution  could 
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bring,  and  which  at  the  same  time  had  developed  an  extremely  sen- 
sitive consciousness  of  life  actually  lived  between  the  poles  of  exile 

and  redemption,  needed  little  to  take  the  final  step  to  Messianism. 

The  appearance  of  Sabbatai  Zevi  and  Nathan  of  Gaza  precipitated 

this  step  by  liberating  the  latent  energies  and  potentialities  which 
had  gradually  accumulated  during  the  generations  immediately 

preceding  them.  The  eruption  of  the  volcano,  when  it  came,  was 
terrific. 

It  is  not  my  purpose  here  to  describe  the  swift  rise  and  the  sud- 
den collapse  of  the  Sabbatian  movement  in  1665  and  1666,  from 

Sabbatai  Zevi's  proclamation  of  his  Messianic  mission  to  his  renun- 
ciation of  Judaism  and  adoption  of  Islam  when  he  was  led  before 

the  Turkish  Sultan.  I  am  not  primarly  concerned  with  the  biogra- 
phy of  the  Messiah  and  his  prophet,  Nathan  of  Gaza,  nor  with  the 

details  of  the  tremendous  religious  mass  movement  which  spread 

like  wild-fire  through  the  entire  Diaspora— already  prepared,  as  it 

were,  for  such  an  event  by  the  influence  of  the  new  Kabbalism.  Suf- 
fice it  to  say  that  very  large  numbers  of  people  were  swept  on  a  tide 

of  emotion  and  underwent  the  most  extravagant  forms  of  self- 

inflicted  penance,  "the  like  of  which,"  we  are  told  by  the  contempo- 
raries, "never  were  seen  before,  nor  will  be  again  until  the  true 

redemption  comes."^  But  hand  in  hand  with  penitence  there  also 
went  boundless  rejoicing  and  enthusiasm,  for  at  last  there  seemed 

to  be  visible  proof  that  the  sufferings  of  1600  years  had  not  been  in 
vain.  Before  redemption  had  actually  come  it  was  felt  by  many 

to  have  become  reality.  An  emotional  upheaval  of  immense  force 

took  place  among  the  mass  of  the  people,  and  for  an  entire  year, 
men  lived  a  new  life  which  for  many  years  remained  their  first 

glimpse  of  deeper  spiritual  reality. 

The  course  which  events  took  is  described  in  every  book  on 

Jewish  history,  though  in  many  details  the  story  still  awaits  critical 

revision.  My  object  here  is  to  stress  those  aspects  of  the  Sabbatian 
movement  which  are  wholly  or  partly  neglected  in  the  historical 

literature,  and  those  which  through  misunderstanding  or  other 

causes  have  remained  entirely  in  the  dark.  Without  a  proper  appre- 
ciation of  these  aspects  of  the  matter  it  is  impossible  to  understand 

the  true  nature  of  this  grandiose  though  abortive  attempt  to  revo- 
lutionize Judaism  from  within,  its  significance  for  the  history  of 

Judaism  and  for  Jewish  mysticism  in  particular. 
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This  task,  however,  cannot  be  undertaken  without  saying  a  few 

words  about  the  personalities  of  the  two  original  leaders  of  the 

movement  and  their  place  in  its  first  outbreak  and  subsequent  de- 
velopment. This  is  all  the  more  needed  because  in  this,  as  in  so 

many  other  matters  discussed  in  the  course  of  these  lectures,  I  am 
bound  to  take  a  view  which  differs  to  a  considerable  extent  from 

the  customary  one.  What  then  was  the  basic  trait  of  Sabbatai  Zevi's 
personality  and  how  are  we  to  judge  his  individual  contribution  to 

the  movement?  In  particular,  how  are  vje  to  interpret  his  relation 

to  Nathan  of  Gaza,  his  subsequent  prophet?  To  these  questions, 

the  only  documents  available  in  print  until  recent  years  have  not 
permitted  a  definite  answer.  Those  which  throw  most  light  on  the 

subject  have  not  hitherto  been  published,  and  in  their  absence  it 

has  often  been  impossible  to  form  a  correct  impression  even  of  pub- 
lished writings.  In  these  circumstances  undue  weight  has  been 

given  to  the  testimony  of  persons  who  were  not  intimately  ac- 
quainted with  the  leaders  of  the  movement.  It  is,  therefore,  scarcely 

astonishing  that  where  the  scholars  had  failed,  poets,  dramatists  and 

other  masters  of  fiction  have  tried  to  complete  the  picture  by  draw- 

ing on  the  resources  of  their  imagination.  Yet  there  are  in  our  pos- 
session not  a  few  highly  important  documents,  some  personal  and 

others  theological,  emanating  from  the  closest  circle  of  Sabbatai 

Zevi's  followers,  which  throw  an  entirely  unexpected  light  on  all 
these  questions.  An  analysis  of  all  the  sources  to  which  I  have  had 

access  yields  the  following  main  conclusions: 

It  was  not  Sabbatai  Zevi  himself  who  by  his  appearance  and  his 
constant  activity  over  a  number  of  years  finally  succeeded,  in  the 
teeth  of  persecution,  in  founding  the  movement  which  bears  his 
name.  True,  without  him  it  would  have  been  unthinkable  in  this 

form,  but  his  own  unaided  activity  would  never  have  sufficed  to 

bring  it  about.  It  was  the  awakening  of  Nathan  of  Gaza  to  his 
prophetic  mission  which  set  the  whole  train  of  events  in  motion. 

The  role  of  this  brilliant  and  ardent  youth,  who  at  the  time  of  the 

inception  of  the  movement  was  only  twenty  years  old,  has  scarcely 
been  understood  and  now  appears  in  a  totally  different  light. 

Even  before  the  critical  date  of  1665,  Sabbatai  Zevi  (1625-1676) 
appears  to  have  regarded  himself  in  certain  moments  as  the  Mes- 
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siah  and  to  have  made  occasional  references  to  this  conviction.  But 

no  one,  literally  no  one,  took  this  claim  seriously.  To  be  precise, 

nobody,  including  his  admirers  in  Smyrna,  gave  the  faintest  sign 

between  1648— when  there  appears  to  have  been  for  the  first  time 

a  slight  scandal  about  him— and  1665  of  knowing  anything  about 
the  existence  and  personality  of  the  true  Messiah  of  God.  The  ex- 

planation of  this  fact  is  very  simple  and  provides  the  key  to  the 

understanding  of  this  tragic  Messiah:  Sabbatai  Zevi  was  physically 

a  sick  man.  To  some  extent  this  truth  has  of  course  been  suspected 

before;  people  have  talked  of  paranoia  or  hysteria.'  But  a  mass  of 
documentary  evidence  now  available  shows  that  his  affliction  was  in 

fact  of  a  somewhat  different  nature,  he  was  constitutionally  a 

manic-depressive,  that  is  to  say  he  belonged  to  a  type  whose  lack  of 
mental  balance  displays  itself  in  alternate  fits  of  deepest  gloom  and 

most  uncontrollable  exuberance  and  exaggerated  joy.  Periods  of 
profound  depression  and  melancholia  constantly  alternated  in  him 

with  spasms  of  maniacal  exaltation,  enthusiasm  and  euphoria,  sep- 
arated by  intervals  of  a  more  normal  state  of  mind.  What  is  known 

of  his  character  does  not  give  the  faintest  indication  of  paranoia, 

but  on  the  other  hand  it  hardly  lacks  a  single  trait  of  manic- 
depressive  psychosis  as  described  in  the  standard  handbooks  of  psy- 

chiatry.' The  evidence  of  his  biographers  permits  us  to  conclude 
that  he  showed  the  first  traits  of  this  mental  affliction  between  his 

sixteenth  and  his  twentieth  year.*  Now  it  is  of  special  importance 
for  our  understanding  of  his  character,  that  this  mental  illness  is 

distinguished  from  all  others  by  the  fact  that  it  does  not  lead  to  the 

decomposition  and  destruction  of  the  human  personality  and  in 
particular  does  not  affect  the  intelligence.  Actually  the  term  illness 

is  used  only  in  a  single,  a  very  eloquent  testimony,  written  by  one 
of  his  most  important  followers  who  retained  his  faith  in  him  to 
the  end:  Samuel  Gandor,  who  in  the  summer  of  1665  was  sent  from 

Egypt  to  Gaza  in  order  to  investigate  the  events  which  had  taken 

place  there.  This  enthusiastic  follower  of  Sabbatai  Zevi  and  trav- 
elling companion  of  Nathan  has  left  us  the  following  description 

of  his  master:'  "It  is  said  of  Sabbatai  Zevi  that  for  fifteen  years  he 
has  been  bowed  down  by  the  following  affliction:  he  is  pursued 

by  a  sense  of  depression  which  leaves  him  no  quiet  moment  and 
does  not  even  permit  him  to  read,  without  his  being  able  to  say 
what  is  the  nature  of  this  sadness  which  has  come  upon  him.  Thus 
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he  endures  it  until  the  depression  departs  from  the  spirit,  when  he 

returns  with  great  joy  to  his  studies.  And  for  many  years  already 
he  has  suffered  from  this  illness,  and  no  doctor  has  found  a  remedy 

for  it,  but  it  is  one  of  the  sufferings  which  are  inflicted  by  Heaven." 
The  same  letter  contains  a  description  of  an  incident  during  the 

night  before  the  feast  of  Shevuoth  in  1665,  when  Sabbatai  Zevi 
was  suddenly  overcome  by  a  profound  depression  of  the  kind  just 

described.' 
Similar  clear  and  incontrovertible  evidence  exists  for  the  state 

of  manic  excitement  which  alternated  with  these  attacks  of  depres- 
sion. The  Sabbatians  later  on  no  longer  refer  to  these  varying  states 

of  consciousness  as  the  effects  of  illness.  In  their  view  they  repre- 
sent certain  states  of  mind  induced  by  heavenly  power  for  which 

they  employ  theological  terms— including  novel  ones  of  their  own 
making— corresponding  in  the  closest  possible  manner  to  the  terms 

depression  and  exaltation.  Their  writings  refer  to  a  periodic  alter- 
nation between  a  state  of  "illumination"  and  one  of  "fall"  or 

"abandon,"^  an  enthusiastic  "stand  on  the  highest  steps"  and  a 

depth  of  extreme  spiritual  "poverty  and  misery."'  The  accounts  of 
the  maniac  phase,  of  which  by  far  the  most  illuminating  comes 

from  Sabbatai  Zevi  himself,  supply  the  key  to  the  understanding  of 
the  role  which  his  mental  affliction  had  in  the  formation  of  his  char- 

acter, for  they  reveal  nothing  less  than  the  ideational  content  of 
his  mania.  The  truth  which  they  lay  bare  is  strange  enough,  and  its 

importance  for  the  fate  of  the  Sabbatian  movement  can  hardly  be 
overrated:  Sabbatai  Zevi,  the  Kabbalistic  asc-etic  and  devotee,  feels 

impelled,  under  the  influence  of  his  maniac  enthusiasm,  to  commit 

acts  which  run  counter  to  religious  law.  A  latent  antinomianism  is 

discernible  in  these  acts— harmless  enough  at  first*— to  which  the 
Sabbatians  gave  the  restrained  but  significant  name  maasim  zarim, 

"strange  or  paradoxical  actions." 
Only  the  vaguest  of  guesses  are  possible  concerning  the  origin 

of  this  irrepressible  inclination  to  commit  bizarre  and  anti-Halakhic 

acts.  It  is  possible  that  some  light  is  shed  on  the  matter  by  the  evi- 
dence supplied  many  years  later  by  Moses  Pinheiro,  one  of  Sabbatai 

Zevi's  fellow-students  in  Smyrna,  concerning  the  Kabbalistic  books 
which  Sabbatai  Zevi  had  studied  at  the  time.  According  to  Pinheiro, 

whom  it  is  difficult  to  credit  with  wholesale  fabrication  of  the  story, 

Sabbatai  Zevi  had  read  in  his  younger  years  only  the  Zohar  and  the 
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book  Kanah.^''  Of  the  latter,  a  work  written  in  the  fourteenth  cen- 

tury, I  have  already  indicated  in  a  previous  lecture"  that  it  reveals 
the  same  curious  combination  of  pious  devotion  and  mystical  rev- 

erence for  the  Halakhah  with  veiled  but  sometimes  very  radical 

criticism  of  its  precepts,  which  subsequently  was  personified  as  it 
were  in  Sabbatai  Zevi.  Its  various  elements  may  be  said  to  have 

come  into  open  conflict  in  the  Sabbatian  movement,  after  the  apos- 
tasy of  the  Messiah.  It  may  be,  that  at  the  time  when  his  affliction 

first  began  to  take  possession  of  him  he  was  under  the  influence  of 

this  book  and  that  it  left  its  imprint  on  the  ideational  content  of 

his  mania.  With  the  doctrine  of  the  Lurianic  school  he  appears  to 
have  concerned  himself  only  at  a  later  date,  although  from  all  we 

know  it  seems  that  his  way  of  life  was  modelled  on  the  ascetic  prin- 
ciples of  the  Kabbalists  of  Safed. 

Solomon  ben  Abraham  Laniado  of  Aleppo,  an  enthusiastic  Sab- 
batian even  after  the  apostasy  of  the  Messiah,  relates  in  a  letter  to 

Kurdistan  what  he  was  himself  told  by  Sabbatai  Zevi  when  the  lat- 

ter passed  through  Aleppo  in  the  late  summer  of  1665:"  "Since 

1648,  the  holy  spirit  and  a  great  'illumination'  had  come  over  him; 
it  was  his  practice  to  pronounce  the  name  of  God  in  accordance 

with  its  letters"  and  to  commit  various  strange  acts,  because  it 
seemed  to  him  that  to  act  in  this  way  was  right  for  many  reasons 

and  for  purposes  of  acts  of  Tikkun  which  he  proposed  to  carry  out. 
But  those  who  saw  him  did  not  understand  these  matters  and  he 

was  like  a  fool  in  their  eyes."  And  frequently  our  teachers  in  the 
holy  land  punished  him  for  his  wicked  actions  which  were  far 

removed  from  common-sense,  so  that  he  was  compelled  to  part  com- 
pany with  other  people  and  to  wander  into  the  desert. . . .  And 

sometimes  he  was  overcome  by  a  great  depression,  but  at  other 

times  he  saw  something  of  the  glory  of  the  Shekhinah.  Often,  too, 

God  tried  him  with  great  temptations,  and  he  overcame  them  all." 

Laniado  even  asserts  that  when  the  "illumination"  had  passed  from 
him,  "he  was  like  a  normal  man  and  regretted  the  strange  things  he 
had  done,  for  he  no  longer  understood  their  reason  as  he  had  under- 

stood it  when  he  committed  them." 

Here  then  we  have  a  clear  description  of  Sabbatai  Zevi's  state  of 
mind.  Of  the  temptations  to  which  he  was  subjected  in  his  fits  of 

depression  a  great  deal  is  said,  especially  in  the  writings  of  Nathan 
of  Gaza,  and  we  are  told  that  they  were  of  a  demonic  and  erotic 
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character."  In  brief,  we  have  before  us  a  man  who  feU  himself  pur- 
sued by  demons  during  periods  of  melancholy  depression  which 

exposed  him  to  a  severe  physical  and  mental  strain,  and  who  above 

all  was  the  helpless  victim  of  these  forces."  On  the  other  hand,  he 
shared  with  others  of  the  same  psychical  type  who  were  like  him 
men  of  a  remarkable  moral  or  intellectual  level  the  gift  of  a  strong 

personal  suggestive  power  over  others.  This  personal  magnetism, 
however,  was  bound  up  with  his  states  of  exaltation  and  did  not 

survive  them.  Incidentally,  his  intellectual  qualities,  although  fully 

developed,  were  by  no  means  out  of  the  ordinary.  He  has  left  no 

writings  and,  what  is  more  important,  he  is  not  credited  with  a  sin- 
gle unforgettable  word,  epigram,  or  speech.  As  a  Kabbalist  and  a 

scholar  he  does  not  appear  to  have  raised  himself  above  mediocrity. 

The  emotional  side  of  his  character  was  more  fully  developed:  he 

was  unusually  musical,  fond  of  singing  and  of  listening  to  song— 
during  his  imprisonment  in  the  fortress  of  Gallipoli,  in  the  summer 

of  1666,  he  was  almost  constantly  surrounded  by  musicians"— and 
the  singing  of  the  Psalms,  for  which  he  had  a  special  fondness, 

moved  him  easily  and  deeply.  But  his  truly  original  characteristic  is 
without  any  doubt  to  be  found  in  the  peculiarity  of  his  mania:  the 
commission  of  antinomian  acts  which  in  his  state  of  exaltation  he 

appears  to  have  regarded  as  sacramental  actions.  That  was  his  spe- 

cific trait  and  that  was  also  his  specific  contribution  to  the  Sab- 
batian  movement  in  which  he  played  on  the  whole  a  fairly  passive 

part,  for  it  was  this  peculiarity  which  gave  its  special  character  to 
the  movement  from  the  moment  when  he  had  first  been  recognized 

as  a  religious  authority.  The  law  which  dominated  this  develop- 
ment was  the  law  of  his  own  personality,  although  it  was  left  to 

Nathan  of  Gaza  to  discover  it  in  him  and  to  formulate  it  in  con- 

scion*  terms.  In  his  state  of  illumination  he  was  the  living  archetype 

of  the  paradox  of  the  holy  sinner,  and  it  may  well  be  that,  without 

his  being  able  to  express  it,  the  image  of  an  act  of  Tikkun  through 

the  infringement  of  the  holy  law  was  before  his  eyes  in  these  ex- 
alted states  of  mind.  And  this  and  nothing  else  is  the  true  heritage 

of  Sabbatai  Zevi:  the  quasi-sacramental  character  of  antinomian 
actions,  which  here  always  take  the  form  of  a  ritual,  remained  a 
shibboleth  of  the  movement,  not  least  in  its  more  radical  offshoots. 

In  his  "normal"  state,  the  Sabbatian  is  anything  but  an  antinomian. 
The  performance  of  such  acts  is  a  rite,  a  festive  action  of  an  indi- 
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vidual  or  a  whole  group,  something  out  of  the  ordinary,  greatly 
disturbing  and  born  from  the  deep  stirring  of  emotional  forces. 

3 

Thus  Sabbatai  Zevi  wandered  through  the  world  for  years,  with- 
out friends  or  real  followers  and  without  doing  anything  for  the 

furtherance  of  the  Messianic  aspirations  which  dominated  him  in 
rare  moments  of  high  exaltation.  Had  it  not  been  for  Nathan  of 

Gaza  he  would  undoubtedly  have  remained  one  of  the  many  anony- 
mous enthusiasts  of  his  generation  who,  in  the  years  after  the  great 

catastrophe  of  the  Chmielnitzki  persecution  in  1648,  entertained 

vague  dreams  of  Messianic  vocation,  without  anybody  paying  any 

attention  to  them.  It  was  a  turning-point  in  his  life  that  he  should 
have  settled  in  Jerusalem  in  1662.  During  the  first  two  years  of  his 

stay  there,  Nathan  of  Gaza  (1644—1680) ,  at  that  time  a  young  stu- 
dent of  the  Talmud,  cannot  have  failed  to  see  a  good  deal  of  Sab- 
batai Zevi,  already  approaching  forty  and  doubtless  the  subject  of 

much  gossip  in  the  small  Jewish  community  of  the  town.  Even  in 
the  absence  of  close  personal  relations  between  them,  for  which 

there  exists  no  proof,  the  personality  of  Sabbatai  Zevi  must  have 

made  a  deep  impression  on  the  sensitive  and  susceptible  young  man 
who  was  then  between  seventeen  and  nineteen. 

In  the  final  and  decisive  awakening  of  the  prophetic  mood  in 
Nathan,  Sabbatai  Zevi,  who  was  at  that  time  on  a  mission  in  Egypt, 

had  no  part.  Nathan  has  told  the  story  himself  in  a  hitherto  unpub- 
lished letter  dated  in  the  year  1667,  from  which  I  quote  the  follow- 

ing passage:"  "I  studied  the  Torah  in  purity  until  1  was  twenty 
years  of  age,  and  I  carried  out  the  great  Tikkun  which  Isaac  Luria 

prescribes  for  everyone  who  has  committed  great  faults.  Although, 

praise  be  to  God,  I  have  not  advertently  committed  any  sins,  never- 
theless I  carried  it  out  in  case  my  soul  be  sullied  from  an  earlier 

stage  of  transmigration.  When  I  had  attained  the  age  of  twenty  1 
began  to  study  the  book  Zohar  and  some  of  the  Lurianic  writings. 

But  he  who  comes  to  purify  himself  receives  the  aid  of  Heaven, 
and  thus  He  sent  me  some  of  His  holy  angels  and  blessed  spirits 

and  revealed  to  me  many  of  the  mysteries  of  the  Torah.  In  that 
same  year,  my  force  having  been  stimulated  by  the  visions  of  the 

angels  and  the  blessed  souls,  I  was  undergoing  a  long  fast  in  the 

week  after  the  feast  of  Purim.  Having  now  locked  myself  in  holiness 
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and  purity  in  a  separate  room  and  completed  the  morning  prayer 
under  many  tears,  the  spirit  came  over  me,  my  hair  stood  on  end 

and  my  knees  shook  and  I  saw  the  Merkabah,  and  I  saw  visions  of 

God  all  day  long  and  all  night,  and  I  was  vouchsafed  true  prophecy 

like  any  other  prophet,  as  the  voice  spoke  to  me  and  began  with 

the  words:  'Thus  speaks  the  Lord.'  And  with  the  utmost  clarity  my 
heart  perceived  towards  whom  my  prophecy  was  directed  [i.  e.  to- 

wards Sabbatai  Zevi],  and  until  this  day  1  have  never  yet  had  so 

great  a  vision,  but  it  remained  hidden  in  my  heart  until  the  Re- 
deemer revealed  himself  in  Gaza  and  proclaimed  himself  the  Mes- 

siah; only  then  did  the  angel  permit  me  to  proclaim  what  I  had 

seen."" 
How  then  did  Sabbatai  Zevi  come  to  proclaim  himself  as  the 

Messiah  in  Gaza?  The  answer  is  as  simple  as  it  is  startling.  When 

Sabbatai  Zevi,  who  was  then  in  Egypt,  learned  from  a  letter  sent  by 

Samuel  Gandor  that  an  illuminate  had  appeared  in  Gaza  who  dis- 

closed to  everyone  the  secret  root  of  his  soul  and  the  particular  Tik- 

kun  of  which  his  soul  stood  in  need,  he  "abandoned  his  mission 
and  went  also  to  Gaza  in  order  to  find  a  Tikkun  and  peace  for  his 

soul."*  I  consider  this  to  be  the  most  interesting  sentence  in  the 

history  of  Sabbatai  Zevi.  Thus  when  the  story  of  Nathan's  illumina- 
tion spread,  Sabbatai  Zevi  came  to  him,  not  as  the  Messiah  or  in 

accordance  with  some  secret  understanding,  but  "in  order  to  find 

peace  for  his  soul."  To  put  it  plainly:  he  came  as  a  patient  to  a 
doctor  of  the  soul.  We  know  from  Laniado's  letter  that  precisely  at 
this  time  in  Egypt  he  had  come  into  one  of  his  normal  periods  and 

was  troubled  about  his  transgressions.  He  sought  a  cure  for  his  psy- 
chosis and  only  then  was  he  convinced  by  Nathan— by  virtue  of  the 

latter's  prophetic  vision  in  which,  as  he  discloses  in  another  con- 
text," Jie  had  also  seen  the  figure  of  Sabbatai  Zevi— of  the  authen- 
ticity of  his  Messianic  mission.  It  was  Nathan  who  dispelled  his 

doubts  and  prevailed  up  him,  after  they  had  wandered  together  for 

several  weeks  through  the  holy  places  of  Palestine,  to  proclaim  him- 
self the  Messiah. 

Nathan  represents  a  most  unusual  combination  of  character 

traits.  If  the  expression  be  permitted,  he  was  at  once  the  John  the 
Baptist  and  the  Paul  of  the  new  Messiah,  surely  a  very  remarkable 

figure.  He  had  all  the  qualities  which  one  misses  in  Sabbatai  Zevi: 

tireless  activity,  originality  of  theological  thought,  and  abundant 
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productive  power  and  literary  ability.  He  proclaims  the  Messiah 
and  blazes  the  trail  for  him,  and  at  the  same  time  he  is  by  far  the 
most  influential  theologian  of  the  movement.  He  and  his  successor, 

the  former  Marrano  Abraham  Miguel  Cardozo,  are  the  great  theo- 

logians of  classical  Sabbatianism,  that  is  to  say  of  a  many-colored 
heretical  movement  within  Jewish  mysticism.  Nathan  does  not  him- 

self practice  antinomianism;  he  interprets  it.  He  raises  an  indefin- 
able state  of  exaltation  with  its  euphoria,  which  manifests  itself  in 

absurd,  bizarre  and  sacrilegious  actions,  to  the  rank  of  a  "sacred 

act"  in  which  a  sublime  reality  becomes  manifest:  the  state  of  the 
new  "world  of  Tikkun."  The  meeting  of  these  two  personalities 
made  the  Sabbatian  movement.  The  great  historical  force  of  this 
new  Messianism  was  born  on  the  day  on  which  Nathan  discovered 
that  Sabbatai  Zevi,  this  curious  sinner,  ascetic  and  saint  who  had 

occasionally  dreamed  of  his  Messianic  mission,  was  indeed  the  Mes- 

siah, and  having  discovered  him,  made  him  the  symbol  of  a  move- 
ment and  himself  became  its  standard-bearer. 

Thus  from  the  moment  of  its  appearance,  long  before  the  apos- 
tasy of  the  Messiah,  the  theology  of  Sabbatianism  was  already  con- 

ditioned by  the  need  to  furnish  a  mystical  interpretation  of  the  per- 
sonal peculiarities  and  the  strange  and  paradoxical  traits  in  the 

character  and  the  actions  of  Sabbatai  Zevi.  His  manias  and  depres- 

sions receive  a  Kabbalistic  interpretation,  and  in  particular  the  fig- 

ure of  Job  is  consistently  treated  by  Nathan  from  the  very  begin- 
ning as  the  prototype  of  the  personality  of  his  Messiah.  There  still 

exist  a  few  manuscripts  of  a  highly  remarkable  little  book  written 

by  Nathan  under  the  title  Derush  Ha-Tanninim  "Treatise  on  the 

Dragons,"  in  the  form  of  a  commentary  to  a  Zoharic  passage  on  the 
mystery  of  the  "Great  Dragon  that  lieth  in  the  midst  of  the  rivers 

of  Egypt"  (Ezekiel  xxix,  3) ."  In  this  treatise,  which  was  written 
during  Sabbatai  Zevi's  imprisonment  in  Gallipoli,^  at  a  time  when 
no  one  even  dreamed  of  the  apostasy  of  the  Messiah,  there  are  as 

yet  no  suggestions  of  a  downright  heretical  character.  The  writer 

develops  his  ideas  in  a  form  which  nowhere  conflicts  with  the  tenets 

of  traditional  religion  or  with  the  principles  of  Lurianic  Kabbal- 
ism.  But  already  in  this  book  we  find  him  expounding  new  thoughts 

in  his  doctrine  of  the  Messiah  for  which  there  is  no  parallel  in  Ag- 
gadic  homiletics  or  the  Lurianic  Kabbalists.  Luria  defines  the  ap- 

pearance of  the  Messiah  as  the  consummation  of  the  Tikkun,  but  in 
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his  theory  no  special  place  is  reserved  for  the  question  of  the  root  of 

the  Messiah's  soul."  He  does  not  raise  the  problem  of  the  probable 
fate  of  his  soul  before  it  makes  its  appearance  in  the  world  and  ful- 

fils its  task.  The  new  step  taken  by  Nathan  consists  in  linking  this 

question  with  the  traditional  ideas  of  Lurianic  Kabbalism. 

According  to  Nathan,  there  exists  a  certain  relationship  between 
the  Messiah  and  the  course  of  all  those  intrinsic  processes  of  which 

1  have  spoken  in  the  last  lecture:  Tsimtsum,  Shevirah  and  Tikkun. 

In  the  beginning  of  the  cosmic  process,  En-Sof  withdrew  His  light 

into  Himself,  and  there  arose  that  primal  space  in  the  center  of  En- 
Sof  in  which  all  the  worlds  take  birth.  This  primal  space  is  full  of 

formless,  hylic  forces,  the  Kelipoth.  The  process  of  the  world  con- 
sists in  giving  shape  to  these  formless  forces,  in  making  something 

out  of  them.  As  long  as  this  has  not  been  done,  the  primal  space, 

and  in  particular  its  lower  part,  is  the  stronghold  of  darkness  and 

evil.  It  is  the  "depth  of  the  great  abyss"  in  which  the  demonic 
powers  have  their  abode.  When,  following  the  Breaking  of  the  Ves- 

sels, some  sparks  of  the  divine  light,  radiating  from  En-Sof  in  order 
to  create  forms  and  shapes  in  the  primal  space,  fell  into  the  abyss, 
there  also  fell  the  soul  of  the  Messiah  which  was  embedded  in  that 

original  divine  light.  Since  the  beginning  of  Creation,  this  soul  has 

dwelt  in  the  depth  of  the  great  abyss,  held  in  the  prison  of  the  Keli- 
poth, the  realm  of  darkness.  Together  with  this  most  holy  soul  at 

the  bottom  of  the  abyss  there  dwell  the  "serpents"  which  torment  it 

and  try  to  seduce  it.  To  these  "serpents"  the  "holy  serpent"  is  given 
over  which  is  the  Messiah— for  has  not  the  Hebrew  word  for  ser- 

pent, Nahash,  the  same  numerical  value  as  the  word  for  Messiah, 

Mashiah?  Only  in  the  measure  in  which  the  process  of  the  Tikkun 

of  all  the  world  brings  about  the  selection  of  good  and  evil  in  the 

depth  oji  the  primal  s|)ace,  is  the  soul  of  the  Messiali  heed  of  its 

bondage.  When  the  process  of  perfection,  on  which  this  soul  is  at 

work  in  its  "prison"  and  for  which  it  struggles  with  the  "serpents" 

or  "dragons,"  is  completed— which,  however,  will  not  be  the  case 
before  the  end  of  the  Tikkun  generally— the  soul  of  the  Messiah 

will  leave  its  prison  and  reveal  itself  to  the  world  in  an  earthly  in- 

carnation. Thus  Nathan  of  Gaza.  It  is  a  matter  of  the  deepest  inter- 
est that  one  encounters  in  the  writings  of  a  youth  from  the  Ghetto 

of  Jerusalem  in  the  seventeenth  century  an  age-old  Gnostical  myth 

of  the  fate  of  the  Redeemer's  soul,  built  up  from  Kabbalistic  ideas 
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but  nevertheless  obviously  intended  as  an  apology  for  Sabbatai 

Zevi's  pathological  state  of  mind.  Were  it  not  for  the  fact  that  the 
raw  material  of  this  Kabbalistic  doctrine  is  actually  to  be  found  in 

the  Zohar  and  in  the  Lurianic  writings,  one  would  be  tempted  to 

postulate  an  intrinsic,  though  to  us  obscure,  connection  between 
the  first  Sabbatian  myth  and  that  of  the  ancient  Gnostical  school 

known  as  Ophites  or  as  Naassenes  who  placed  the  mystical  symbol- 

ism of  the  serpent  in  the  center  of  their  Gnosis." 
The  practical  application  of  this  new  theory  is  put  forward  by 

Nathan  quite  frankly  and  stressed  with  great  frequency.  Thus  he 

says:  "All  these  matters  we  have  only  described  in  order  to  pro- 
claim the  greatness  of  our  master,  the  King  Messiah,  how  he  will 

break  the  power  of  the  serpent  the  roots  of  which  are  deep  and 

strong.  For  these  serpents  always  endeavored  to  allure  him,  and 
whenever  he  had  labored  to  exact  great  holiness  from  the  Kelipoth, 

they  were  able  to  take  possession  of  him  when  the  state  of  illumina- 
tion had  departed  from  him.  Then  they  showed  him  that  they,  too, 

had  the  same  power  as  the  Sefirah  of  'Beauty'  in  which  he  [Sabbatai 
Zevi]  believed  the  true  God  to  be  represented,  just  as  Pharaoh— 
who  is  the  great  dragon,  the  symbol  of  the  Kelipah—sa.id:  Who  is 
God?  But  when  the  illumination  came  over  him,  he  used  to  bend 

it  [the  serpent  or  dragon  which  tormented  him  in  his  depression} 

down.  And  of  this  our  teachers  already  said  [Baba  Bathra  15b]: 

"Greater  is  that  which  is  wTitten  of  Job  than  that  which  is  written 
of  Abraham.  For  of  Abraham  it  is  said  only  that  he  feared  God,  but 

of  Job  that  he  feared  God  and  eschewed  evil.  For  I  have  already 

explained  above  that  in  the  Scripture  the  Redeemer  is  called  Job 
because  he  had  fallen  under  the  domination  of  the  Kelipoth.  And 

this  refers  to  the  days  of  darkness  which  are  the  days  of  his  depres- 
sion; but  when  the  illumination  came  over  him,  in  the  days  of  calm 

and  rejoicing,  then  he  was  in  the  state  of  which  it  is  said  "and 

eschewed  evil";  for  then  he  emerged  from  the  realm  of  the  Kelipoth 

among  which  he  had  sunk  in  the  days  of  darkness."*' 
In  this  interpretation,  therefore,  the  metaphysical  and  psychologi- 

cal element  are  closely  intertwined;  or  to  be  more  exact,  they  are 

one.  The  metaphysical  prehistory  of  the  Messiah's  soul  is  also  the 
history  of  those  psychical  states  which  for  Nathan  are  precisely  the 

proof  of  his  divine  mission.  And  it  is  easy  to  perceive  that  the  Gnos- 
tical idea  of  an  imprisonment  of  the  Messiah  in  the  realm  of  evil 
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and  impurity,  which  in  this  doctrine  has  as  yet  no  heretical  conno- 
tations, lent  itself  without  difficulty  to  such  a  development  after  the 

apostasy  of  the  Messiah.  In  a  way  which  strikes  one  as  almost  un- 
canny, the  subsequent  heretical  doctrine  of  Nathan  and  the  other 

Sabbatians  concerning  the  mission  of  the  Messiah,  and  in  particular 
concerning  his  apostasy  as  a  mission,  is  contained  in  nuce  in  this 

astounding  document  of  early  Sabbatianism." 

4 

It  seems  to  me  that  the  facts  which  I  have  briefly  outlined  thus  far 

in  this  lecture  throw  considerable  new  light  on  the  origins  and  the 

course  of  the  Sabbatian  movement.  Having  established  these  facts,  I 

now  propose  in  speaking  of  Sabbatianism  to  give  special  attention 
to  the  religious  movement  which  developed  in  consequence  of  the 

tragic  apostasy  of  the  new  Messiah  and  both  directly  and  indirectly 

deepened  the  paradoxical  nature  of  his  step.^  I  regard  it  as  impor- 
tant to  follow  the  course  of  this  movement,  if  only  because  the  part 

which  Sabbatianism  played  in  the  spiritual  development  of  Jewry 

during  the  generations  that  followed,  is  generally  underrated.  Sab- 
batianism represents  the  first  serious  revolt  in  Judaism  since  the 

Middle  Ages;  it  was  the  first  case  of  mystical  ideas  leading  directly 

to  the  disintegration  of  the  orthodox  Judaism  of  "the  believers." 
Its  heretical  mysticism  produced  an  outburst  of  more  or  less  veiled 

nihilistic  tendencies  among  some  of  its  followers.  Finally  it  encour- 
aged a  mood  of  religious  anarchism  on  a  mystical  basis  which, 

where  it  coincided  with  favorable  external  circumstances,  played  a 

highly  important  part  in  creating  a  moral  and  intellectual  atmos- 
phere favorable  to  the  reform  movement  of  the  nineteenth  century. 

To  trace  the  history  of  Sabbatianism  through  its  various  stages 

objectifely,  sine  ira  et  studio,  has  been  impossible  as  long  as  two 
distinctly  opposed  but  equally  strong  emotional  currents  combined 

to  prevent  the  description  of  this  most  tragic  chapter  in  later  Jewish 

religious  history.  These  were  on  the  one  hand  the  very  understand- 
able aversion  of  the  orthodox  against  the  antinomian  tendencies  in 

Sabbatianism,  and  on  the  other  the  dread  felt  by  rationalists  and 

reformers,  particularly  during  the  nineteenth  century  of  having 

their  spiritual  ancestry  traced  back  to  that  despised  sect  which  was 

commonly  regarded  as  the  incarnation  of  every  conceivable  aber- 
ration and  perversion.  Those  who  felt  this  way  may  be  said  to  have 



300  MAJOR  TRENDS  IN    JEWISH   MYSTICISM 

somewhat  uncritically  adopted  the  traditional  views  bequeathed  to 

them  by  their  fathers.  In  the  eighteenth  century,  to  be  called  a  Sab- 

batian  was  to  all  intents  and  purposes  equivalent,  so  far  as  the  ef- 
fect on  ordinary  public  opinion  was  concerned,  to  being  termed  an 

anarchist  or  a  nihilist  in  the  second  half  of  the  nineteenth.  1  could 

go  on  telling  about  my  own  difficulties  in  trying  to  penetrate  into 
this  vanished  world,  difficulties  which  arise  not  so  much  from  the 

supposed  obscurity  or  abstruseness  of  the  Sabbatian  doctrine,  which 

is  largely  a  myth,  but  from  the  fact  that  most,  if  not  all,  the  theolog- 
ical and  historical  documents  which  could  throw  some  light  upon 

it  have  undoubtedly  been  destroyed.  That  this  should  be  so  is  no 

less  understandable  from  the  psychological  point  of  view  than  it  is 

sad  for  the  historian.  The  followers  of  Sabbatai  Zevi  who  persisted 

in  worshipping  him  as  the  Messiah,  were  persecuted  during  the 

eighteenth  century  with  all  the  means  at  the  disposal  of  the  Jewish 
communities  of  those  days.  From  the  point  of  view  of  orthodoxy 

there  is  nothing  in  this  that  stands  in  need  of  being  justified.  Its 

representatives  could  hardly  be  expected  to  adopt  any  other  atti- 
tude towards  a  revolutionary  sect  which  kindled  the  flames  of  a 

destructive  conflagration  and  which  sometimes,  if  only  darkly  and 

abstrusely,  proclaimed  a  new  conception  of  Judaism.  Wherever  it 
was  possible,  the  mystical  literature  of  Sabbatianism  was  destroyed, 
and  when  the  movement  had  been  stamped  out,  everything  was 

done  to  minimize  its  importance.  It  became  obligatory  to  depict  it 
as  an  affair  of  a  very  small  minority  and  to  pretend  that  there  had 

been  from  the  start  a  sharp  division  between  the  orthodox  believers 
and  the  heretics. 

In  actual  fact  things  were  a  little  different.  There  were  for  in- 
stance various  moderate  forms  of  Sabbatianism  in  which  orthodox 

piety  and  Sabbatian  belief  existed  side  by  side,  and  the  number  of 
more  or  less  outstanding  rabbis  who  were  secret  adherents  of  the 

new  sectarian  mysticism  was  far  larger  than  orthodox  apologists 

have  ever  been  willing  to  admit.  That  there  should  be  so  much 

confusion  regarding  its  strength  is  partly  accounted  for  by  the  fact 
that  Sabbatianism  as  a  movement  was  long  identified  with  its  more 

extreme,  antinomian  and  nihilistic  aspects,  with  the  result  that  care 

was  taken  to  obscure  the  fact  that  this  or  that  reputed  scholar  or 

well-known  family  had  had  anyhing  to  do  with  it.  Thus  stigmatized 

it  became  no  easy  matter  to  admit  one's  descent  from  a  Sabbatian 
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family,  and  only  very  few  men  of  high  standing  and  untarnished 

reputation  had  the  courage  to  do  so.  For  a  long  time,  and  particu- 
larly during  the  nineteenth  century,  descent  from  Sabbatian  ances- 

tors was  widely  regarded  as  a  shameful  thing  which  might  under  no 

condition  be  publicly  mentioned.  As  late  as  in  the  middle  of  that 

century,  Leopold  Loew,  the  leader  of  the  Jewish  reform  movement 

in  Hungary  who  in  his  youth  had  come  in  touch  with  the  Sabbat- 

ians  in  Moravia,  wrote  that  in  their  circles  much  was  done  to  propa- 

gate and  encourage  the  new  rationalist  movement.'"  Yet  in  the 
whole  of  Jewish  historical  literature  you  will  find  no  reference  to 

this  highly  important  relation  between  the  mystical  heretics  and 

the  representatives  of  the  new  rationalism.  It  is  as  though  this  spir- 

itual and  often  even  ancestral  relationship  was  regarded  as  some- 
thing to  be  ashamed  of.  In  several  famous  Jewish  communities 

where  Sabbatian  groups  played  an  important  part  right  up  to  the 
beginning  of  the  nineteenth  century,  care  was  taken  to  destroy  all 

documents  containing  the  names  of  sectarians  whose  children  or 

grandchildren  had  risen  to  influential  positions— not  infrequently 
owing  to  their  early  attachment  to  the  new  world  of  emancipation. 

The  important  part  played  by  religious  and  mystical  movements 

in  the  development  of  eighteenth  century  rationalism  is  today  a  gen- 
erally accepted  fact  so  far  as  the  Christian  world  is  concerned,  and 

in  England  and  Germany  in  particular,  much  work  has  been  de- 
voted to  the  task  of  unravelling  these  subterranean  connections. 

Thus,  to  take  an  example,  it  has  become  almost  a  commonplace 

that  the  radical  pietists.  Anabaptists  and  Quakers  represented  such 

mystical  movements  the  spirit  of  which,  although  nourished  from 

the  purest  of  religious  motives,  created  an  atmosphere  in  which  the 

rationalist  movement,  in  spite  of  its  very  different  origins,  was  en- 
abled ^o  grow  and  develop,  so  that  in  the  end  both  worked  in  the 

same  direction.  Mutatis  mutandis,  the  same  applies  to  Judaism.  It 

is  not  as  though  the  Sabbatians  were  a  species  of  Quakers— many  of 
them  were  anything  but  that.  But  here  again,  the  attempt  of  a 

minority  to  maintain,  in  the  face  of  persecution  and  vituperation, 
certain  new  spiritual  values  which  corresponded  to  a  new  religious 

experience,  facilitated  the  transition  to  the  new  world  of  Judaism 

in  the  period  of  emancipation.  Some  authors  have  regarded  the 

eighteenth  century  Hasidic  movement  as  the  trail-blazer  for  the 
modern  emancipated  Jewry  of  the  nineteenth.  S.  Hurwitz  was  the 
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first  to  offer  vigorous  opposition  to  this  romantic  misconception 

and  to  stress  the  fact  that  this  description  might  with  far  greater 

justice  be  applied  to  Sabbatianism.'** 
As  we  have  seen,  Lurianic  Kabbalism  had  in  the  seventeenth 

century  become  the  dominant  spiritual  influence  through  the  entire 

Diaspora.  It  is  therefore  hardly  surprising  that  the  explosion  of 
Sabbatianism,  bound  up  as  it  was  with  the  preponderant  influence 

of  the  older  school,  affected  fairly  large  parts  of  the  community, 

although  it  never  succeeded  in  becoming  a  mass  movement.  By  con- 

trast with  its  comparatively  very  limited  strength  it  had  a  particu- 
larly deep  and  lasting  effect  upon  many  of  its  adherents.  Yet  even 

its  numerical  strength  must  not  be  underrated.  Immediately  after 

the  apostasy  of  Sabbatai  Zevi  large  groups,  particularly  among  the 

Sephardic  Jews,  showed  themselves  susceptible  to  the  propagation 

of  apostasy  as  a  mystery.  In  Morocco  this  tendency  was  especially 
marked,  but  it  was  also  noticeable  among  many  communities  in 

Turkey,  particularly  in  the  Balkans,  then  under  Turkish  domina- 
tion. 

At  first,  too,  the  propaganda  for  the  apostate  Messiah  was  con- 
ducted quite  openly.  It  was  only  later,  after  a  number  of  years, 

when  the  expected  triumphant  return  of  Sabbatai  Zevi  from  the 

spheres  of  impurity  had  still  not  occurred,  that  Sabbatianism 

changed  its  character.  From  a  popular  movement  it  became  a  secta- 
rian one,  whose  propagandist  work  was  conducted  in  secret.  The 

transformation  did  not  take  many  years.  Comparatively  soon,  Sab- 
batianism took  the  form  of  a  more  or  less  loosely  organized  sect 

whose  adherents  met  in  secret  conclave  and  were  at  pains  to  hide 
their  ideas  and  activities  from  the  outside  world  in  order  to  avoid 

persecution.  This  occurred  in  spite  of  the  recurrent  appearance  of 

prophets  who  believed  that  the  time  was  ripe  to  proclaim  the  secret 

of  Sabbatai  Zevi's  Messianic  mission,  in  view  of  his  impending  re- 
incarnation as  Messiah.  As  the  years  went  by,  the  new  Kabbalah 

which  purported  to  correspond  to  the  new  Messianic  age  and  to  re- 

place the  Lurianic  doctrine  began  to  occupy  a  larger  place  in  Sab- 

batian  thought  than  the  doctrine  of  the  Messiah's  return.  Quite  a 
number  of  writings  which  belong  undoubtedly  to  the  theological 

literature  of  Sabbatianism  hardly  mention  this  subject  at  all,  partly 

out  of  precaution,  but  in  part  also  because  other  problems  had  come 

into  the  foreground.  For  all  this  conscious  and  unconscious  dissimu- 
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lation,  however,  Sabbatian  writings  can  often  easily  be  recognized 

from  their  employment  of  certain  terms  and  modulations  of  terms 

such  as  emunah  "belief,"  sod  ha-elohuth  "the  mystery  of  God,"  and 
Elohe  Israel  "The  God  of  Israel." 
To  turn  to  its  spread  as  a  movement,  its  first  really  important 

strongholds,  apart  from  the  Balkans,  were  to  be  found  in  Italy  and 
Lithuania.  It  is  an  interesting  fact  that  in  Lithuania  Sabbatianism 

never  struck  firm  roots  and  disappeared  more  completely  than  in 

most  other  countries  inhabited  by  Ashkenazic  Jews.  In  Lithuania 

the  leaders  of  the  movement  were  for  the  most  part  typical  illumi- 
nates, including  such  out-and-out  revivalists  as  Heshel  Zoref  of 

Vilna"  and  the  prophet  Zadok  ben  Shemaryah  of  Grodno.  In  Italy, 
on  the  other  hand,  the  men  who  secretly  maintained  contact  with 

the  movement  were  educated  rabbinical  representatives  of  Kab- 
balism,  above  all  the  disciples  of  Moses  Zakuto:  Benjamin  Cohen 

of  Reggio  and  Abraham  Rovigo  of  Modena."  Generally  speaking, 
in  Italy  the  influence  of  the  moderates  was  preponderant,  while  in 
the  Balkan  communities  radical  and  even  nihilistic  tendencies  were 

soon  to  gather  strength.  Owing  mainly  to  the  activities  of  one  man, 

Hayim  ben  Solomon,  better  known  as  Hayim  Malakh,"  who  was  at 
first  under  the  influence  of  the  Italian  and  later  of  the  Turkish 

"believers,""  the  sect  spread  to  the  southern  provinces  of  Poland  of 
which  a  large  part  was  at  that  time  under  Turkish  sovereignty. 

Eastern  Galicia  and  Podolia  in  particular  became  hotbeds  of  Sab- 
batianism and  remained  under  its  influence  for  a  comparatively 

long  time.  In  addition,  the  sect  at  various  times  during  the  eigh- 
teenth century  gained  a  foothold  in  many  German  communities, 

including  Berlin,  Hamburg,  Mannheim,  Fuerth,  and  Dresden,  but 
above  all  in  Bohemia  and  Moravia.  It  seems  that  in  these  latter 

countries  Sabbatianism  was  particularly  strong  numerically  and 

that  rabbinical  circles,  large  and  petty  traders  and  manufacturers 
were  alike  under  its  influence.  Some  of  the  most  influential  Bohe- 

mian and  Moravian  Jews  in  the  reign  of  Maria  Theresa  and  her 
successors  were  secret  adherents  of  the  sect.  Twice  Sabbatianism 

took  the  form  of  organized  apostasy  by  large  groups  who  believed 

such  repetition  of  the  Marranic  example  to  be  the  way  of  salva- 

tion. The  first  time  in  Salonica,  where  in  1683"  the  sect  of  the 

Doenmeh—2iS  the  Turks  called  them,  the  word  meaning  "apostates" 
—was  founded,  its  members  outwardly  professing  Islam;  and  for  the 
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second  time  in  Eastern  Galicia,  where  the  followers  of  the  sinister 

prophet  Jacob  Frank  in  1759  entered  the  Catholic  Church  in  large 
numbers.  The  members  of  both  groups  continued  to  call  themselves 

Maaminim  ("believers,"  namely  in  the  mission  of  Sabbatai  Zevi) , 
the  common  name  used  by  all  Sabbatians  when  they  speak  of  them- 

selves. The  members  of  both  groups  remained  in  close  contact  with 

the  extremist  wing  of  Sabbatianism  even  after  their  formal  apostasy 

which  they  regarded  of  course  as  purely  extrinsic.  This  was  particu- 

larly true  of  the  followers  of  Frank,  most  of  whom  remained  Jews— 
almost  all  in  Bohemia  and  Moravia,  and  the  majority  also  in  Hun- 

gary and  Rumania.  It  was  the  influence  of  these  elements  which 

had  not  openly  cut  themselves  off  from  rabbinical  Judaism,  which, 
after  the  French  Revolution,  became  important  in  fostering  the 

movement  towards  reform,  liberalism  and  "enlightenment"  in 
many  Jewish  circles. 
Around  1850,  a  consciousness  of  this  link  between  Sabbatianism 

and  reform  was  still  alive  in  some  quarters.  In  circles  close  to  the 

moderate  reform  movement,  a  very  remarkable  and  undoubtedly 

authentic  tradition  had  it  that  Aron  Chorin,  the  first  pioneer  of 

reformed  Jewry  in  Hungary  was  in  his  youth  a  member  of  the  Sab- 

batian  group  in  Prague.^  Prossnitz  and  Hamburg,  both  in  the  eight- 
eenth century  centers  of  Sabbatian  propaganda  and  the  scene  of 

bitter  struggles  between  the  orthodox  and  the  heretics  or  their  sym- 

pathizers, were  among  the  chief  strongholds  of  the  reform  move- 
ment in  the  beginning  of  the  nineteenth  century.  The  sons  of  those 

Frankists  in  Prague  who  in  1800  still  pilgrimed  to  Offenbach,  near 

Frankfort,  the  seat  of  Frank's  successors,  and  who  educated  their 
children  in  the  spirit  of  this  mystical  sect,  were  among  the  leaders, 

in  1832,  of  the  first  "reform"  organization  in  Prague.  The  writings 
of  Jonas  Wehle  himself,  the  spiritual  leader  of  these  Prague  mys- 

tics around  1800,  already  display  an  astonishing  mixture  of  mysti- 
cism and  rationalism.  Of  his  extensive  writings,  an  extremely  inter- 

esting commentary  to  the  Talmudic  Aggadoth  is  extant  in  manu- 

script" from  which  it  is  clear  that  his  particular  pantheon  had  room 
for  Moses  Mendelssohn  and  Immanuel  Kant  side  by  side  with  Sab- 

batai Zevi  and  Isaac  Luria.'*  And  as  late  as  1864,  his  nephew,  writ- 
ing in  New  York,  lengthily  praises  in  his  testament  his  Sabbatian 

and  Frankist  ancestors  as  the  standard-bearers  of  the  "true  Jewish 

faith,"  i.  e.  of  a  deeper  spiritual  understanding  of  Judaism.^ 
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The  question  remains  why  and  how  it  happened  that  the  Kab- 
balists  who  came  under  the  influence  of  the  Sabbatian  movement, 

became  the  bearers  of  ideas  which  brought  them  into  more  or  less 

open  conflict  with  the  tenets  of  rabbinical  Judaism.  Let  me  recall 
here  what  I  have  said  in  the  last  lecture  about  the  doctrine  of 

redemption  through  Tikkiin.  The  mystical  conception  and  inter- 
pretation of  exile  and  deliverance  was  of  course  originally  based 

upon  actual  experience  of  the  exile  and  upon  the  popular  ideas  of 

the  way  in  which  Redemption  would  take  place.  The  very  concep- 
tion of  deliverance  had  a  practical  and  historical  connotation:  lib- 

eration from  the  yoke,  new  freedom— these  were  the  enormously 
powerful  Messianic  motivating  forces  which  went  into  the  doctrine 

evolved  by  the  Kabbalists  of  Safed.  In  their  interpretation,  the 
popular  conception  of  Messianism  and  national  restoration  was 

transformed  into  a  drama  of  cosmic  importance. 

Redemption  is  no  longer  primarily  a  liberation  from  the  yoke  of 
servitude  in  exile,  but  a  transformation  of  the  essence  of  Creation. 

It  is  conceived  as  a  process  which  runs  through  all  the  visible  and 
the  hidden  worlds,  for  it  is  nothing  but  Tikkun,  the  restoration 

of  that  great  harmony  which  was  shattered  by  the  Breaking  of  the 

Vessels  and  later  by  Adam's  sin.  Redemption  imj^lies  a  radical 
change  in  the  structure  of  the  universe.  Its  significance  is  seen  to  be, 

not  so  much  the  end  of  that  exile  which  began  with  the  destruction 

of  the  Temple,  as  rather  the  end  of  that  inner  exile  of  all  creatures 

which  began  when  the  father  of  mankind  was  driven  out  of  para- 
dise. The  Kabbalist  laid  far  greater  emphasis  on  the  spiritual  nature 

of  Redemption  than  on  its  historical  and  political  aspects.  These 
are  by  no  means  denied  or  discounted,  but  they  tend  more  and 

moretto  become  mere  symbols  of  that  mystical  and  spiritual  process 

of  which  I  have  spoken.  "When  good  and  evil  are  finally  separated, 

the  Messiah  will  come,"  as  Vital  puts  it.  The  historical  redemption 
is  as  it  were  a  natural  by-product  of  its  cosmic  counterpart,  and  the 
Kabbalists  never  conceived  the  idea  that  a  conflict  might  arise  be- 

tween the  symbol  and  the  reality  which  it  was  supposed  to  express. 
Nobody  could  foresee  the  danger  inherent  in  such  a  shiftmg  of  the 

emphasis  to  a  sphere  of  inner  reality,  as  long  as  the  Messianic  idea 

was  not  put  to  the  test  in  a  crucial  moment  of  history.  In  its  origi- 
nal form  at  any  rate,  Lurianic  Kabbalism  had  as  its  main  purpose 
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the  preparation  of  men's  hearts  for  that  renaissance  the  scene  of 
which  is  the  human  soul.  It  placed  the  regeneration  of  the  inner 

life  far  above  that  of  the  nation  as  a  political  entity.  At  the  same 

time  it  was  convinced  that  the  former  was  the  essential  precondi- 
tion of  the  latter.  Moral  improvement  was  to  bring  about  the  de- 

livery of  the  people  from  its  exile. 

With  the  coming  of  Sabbatai  Zevi  and  his  enthusiastic  reception 

by  the  masses  of  the  people,  this  experience  of  inner  freedom,  of  a 

pure  world,  which  so  far  had  been  experienced  only  by  Kabbalists 

in  rare  moments  of  exaltation,  became  the  common  property  of  the 
many.  Naturally  they  also  expected  the  complete  fulfilment  of  the 

external  and  historical  part  of  the  Messianic  promise.  These  hopes 

were  speedily  disappointed,  but  what  had  taken  place  in  the  brief 
but  thorough  experience  of  Messianic  uprising  could  not  be  taken 

away  again.  To  many  this  experience,  which  the  Kabbalists  call 

"the  elevation  of  the  Shekhinah  from  the  dust"*"  became  a  lasting 
and  indestructible  part  of  their  consciousness. 

Sabbatianism  as  a  mystical  heresy  dates  from  the  moment  when 

the  apostasy  of  Sabbatai  Zevi,  which  was  an  entirely  unforeseen 

occurrence,  opened  a  gap  between  the  two  spheres  in  the  drama  of 

Redemption,  the  inner  one  of  the  soul  and  that  of  history.  Inner 

and  outer  experience,  inner  and  outer  aspects  of  Geulah,  of  Re- 
demption and  Salvation,  were  suddenly  and  dramatically  torn 

apart.  This  conflict,  for  which  nobody  was  prepared,  which  nobody 
had  ever  dreamt  could  happen,  went  to  the  very  root  and  core  of 
existence.  A  choice  became  necessary.  Every  one  had  to  ask  himself 

whether  he  was  willing  to  discover  the  truth  about  the  expected 

redemption  in  the  distressing  course  of  history  or  in  that  inner  re- 

ality which  had  revealed  itself  in  the  depths  of  the  soul.  Sabbatian- 
ism as  a  heresy  came  into  existence  when  large  sections,  first  of 

Sephardic  and  later  also  of  Ashkenazic  Jewry,  refused  to  submit 

the  judgment  of  their  soul  to  that  of  history.  It  was  argued  that 

God,  who  does  not  even  place  a  stumbling-block  in  the  path  of  the 

"beast  of  the  righteous,""  could  not  have  misled  his  people  and 
deceived  it  with  the  false  appearance  of  Redemption.**  Doctrines 
arose  which  had  one  thing  in  common:  that  they  tried  to  bridge 

the  gap  between  the  inner  experience  and  the  external  reality 

which  had  ceased  to  function  as  its  symbol.  The  sudden  emer- 
gence of  a  contradiction  between  the  external  and  the  internal 
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aspects  of  life  imposed  upon  ihe  new  doctrine  the  task  of  rationaliz- 
ing this  conflict,  in  other  words,  of  making  life  bearable  under  the 

new  conditions.  Never  before  had  this  task  been  forced  upon  the 

Kabbalah,  whose  tendency,  as  we  have  seen,  had  been  throughout 

to  represent  the  outer  world  as  a  symbol  of  the  inner  life.  Sab- 
batianism  arose  out  of  the  awareness  of  an  inherent  contradiction, 

out  of  a  paradox,  and  the  law  of  its  birth  determined  its  subsequent 

development.  It  is  built  upon  the  tragic  paradox  of  an  apostate 

Savior  and  it  thrives  upon  paradoxes  of  which  one  implies  the 
other. 

Inevitably  there  is  a  far-reaching  and  highly  illuminating  simi- 
larity between  the  religious  characteristics  and  the  development  of 

Sabbatianism  on  the  one  hand,  and  of  Christianity  on  the  other. 

In  both  cases  the  ancient  Jewish  paradox  of  the  sufferings  of  God's 
servant  is  pushed  to  extremes.  In  both  cases,  too,  a  certain  mystical 

attitude  of  belief  crystallizes  round  an  historical  event  which  in 

turn  draws  its  strength  from  the  very  fact  of  its  paradoxality  Both 

movements  begin  by  adopting  an  attitude  of  intense  expectation 
towards  the  Parousia,  the  advent  or  return  of  the  Savior,  be  it 

from  Heaven,  be  it  from  the  realm  of  impurity.  In  both  cases  the 

destruction  of  the  old  values  in  the  cataclysm  of  redemption  leads 

to  an  outburst  of  antinomian  tendencies,  partly  moderate  and 

veiled  and  partly  radical  and  violent;  in  both  cases  you  get  a  new 

conception  of  "belief"  as  the  realization  of  the  new  world  of  Salva- 

tion, and  in  both  this  "belief"  involves  that  latent  polarity  of  even 
more  startling  paradoxes.  In  both  cases,  finally,  you  get  in  the  end 

a  theology  of  some  kind  of  Trinity  and  of  God's  incarnation  in  the 
person  of  the  Savior. 

Now  the  direct  and  indirect  influence  of  Christian  ideas  upon 

Sabbatianism  must  not  be  underrated.  It  flowed  through  various 

channels,  and  about  one  of  them,  which  is  of  the  greatest  impor- 
tance for  the  understanding  of  Sabbatianism,  the  Marranos,  1  shall 

have  to  say  more  later  on.  Yet  nothing  could  be  farther  from  the 

truth  than  the  idea  that  the  similarity  of  which  I  have  just  spoken 

owes  everything  to  foreign  influence  or  to  the  imitation  of  Chris- 
tian prototypes.  The  crisis  in  Judaism  came  from  within  and  it 

would  hardly  have  taken  any  other  course  had  there  been  no  Chris- 
tian  influence.   Moreover,   the   existence  of   important  historical, 
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moral  and  religious  differences  between  Sabbatianism  and  Christi- 
anity must  not  be  overlooked. 

In  the  Sabbatian  movement  we  have  a  rebellion  against  the 

ghetto,  but  one  which  never  quite  succeeded  in  freeing  itself  from 
the  very  thing  against  which  it  rebelled.  To  this  must  be  added  the 

weakness  of  Sabbatai  Zevi's  personality  as  compared  with  that  of 
Jesus.  It  is  true  that  this  weakness  is  somehow  in  accordance  with 

a  certain  tendency  in  later  Jewish  Messianism.  The  Jewish  concep- 
tion of  the  personality  of  the  Messiah  is  surprisingly  colorless,  one 

might  also  say  anonymous,  particularly  when  it  is  compared  with 

the  powerful  impact  which  the  personality  of  Jesus  made  upon  the 
Christian  mind.  The  picture  of  the  Messiah  presented  by  the  two 
great  codifiers  of  rabbinical  Messianism,  Isaac  Abarbanel  among 

the  Sefardim  and  Jehudah  Loewe  ben  Bezalel  of  Prague,  the  so- 

called  "Exalted  Rabbi  Loew,"^'  is  distinctly  impersonal.  Of  classi- 
cal Lurianism  it  can  be  said  that  it  has  no  interest  at  all  in  the 

person  of  the  Messiah.  It  is  therefore  not  at  all  surprising  that  when 

a  Messiah  appeared  who  succeeded  in  winning  general  recognition, 

his  comparative  lack  of  personal  magnetism,  to  say  nothing  of  his 

mental  peculiarities,  was  not  regarded  as  a  defect.  As  I  have  pre- 

viously mentioned,  there  are  no  unforgettable  "words  of  the  mas- 

ter," no  "logia,"  by  Sabbatai  Zevi,  and  nobody  seems  to  have  ex- 
pected any.  Only  towards  the  end  of  the  Sabbatian  movement  do 

you  find  in  Jacob  Frank  a  strong  personality  whose  very  words  ex- 
ercise a  considerable  though  sinister  fascination.  But  this  Messiah 

who  for  once  is  a  personality  in  every  fiber  of  his  being,  is  also  the 

most  hideous  and  uncanny  figure  in  the  whole  history  of  Jewish 
Messianism. 

To  return  to  our  comparison,  the  fate  of  the  Messiahs  is  en- 
tirely different  and  so  is  the  religious  paradox.  The  paradox  of 

crucifixion  and  that  of  apostasy  are  after  all  on  two  altogether  dif- 
ferent levels.  The  second  leads  straight  into  the  bottomless  pit;  its 

very  idea  makes  almost  anything  conceivable.  The  shock  which  had 

to  be  surmounted  in  both  cases  is  greater  in  the  case  of  Sabbatian- 
ism. The  believer  is  compelled  to  furnish  even  more  emotional 

energy  in  order  to  overcome  the  terrible  paradox  of  an  apostate 

Savior.  Death  and  apostasy  cannot  possibly  evoke  the  same  or 
similar  sentiments,  if  only  because  the  idea  of  betrayal  contains 

even  less  that  is  positive.  Unlike  the  death  of  Jesus,  the  decisive 
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action  (or  rather,  passion)  of  Sabbatai  Zevi  furnished  no  new  revo- 
lutionary code  of  values.  His  betrayal  merely  destroyed  the  old. 

And  so  it  becomes  understandable  why  the  deep  fascination  exer- 
cised by  the  conception  of  the  helpless  Messiah  who  hands  himself 

over  to  the  demons,  if  driven  to  its  utmost  limits,  led  directly  to 

nihilistic  consequences. 

As  we  have  seen,  the  starting  point  of  Sabbatianism  is  the  at- 
tempt to  defend  the  mission  of  Sabbatai  Zevi.  Perhaps  few  things 

could  be  more  paradoxical  than  the  endeavor  to  glorify  the  most 

abominable  act  known  to  the  Jewish  mind— betrayal  and  apostasy. 
By  implication  this  fact  suggests  something  of  the  volcanic  nature 

of  the  spiritual  upheaval  which  enabled  men  to  maintain  such  a 

position. 
It  seems  almost  unbelievable  that  a  movement  based  upon  such 

foundations  should  have  been  able  to  influence  so  great  a  number 

of  people.  One  must,  however,  take  into  account  the  existence  of  an 

external  factor  of  crucial  importance;  and  that  is  the  part  played 
in  the  movement  by  the  Sefardic  communities.  For  generations  the 

Marranos  in  the  Iberian  peninsula,  the  offspring  of  those  Jews  who, 
in  their  hundreds  of  thousands,  went  over  to  Christianity  in  the 

persecutions  between  1391  and  1498,  had  been  compelled  to  lead,  as 

it  were,  a  double  life.  The  religion  which  they  professed  was  not 
that  in  which  they  believed.  This  dualism  could  not  but  endanger, 

if  it  did  not  indeed  destroy  the  unity  of  Jewish  feeling  and  think- 
ing, and  even  those  who  returned  to  the  fold  after  they  or  their 

children  had  fled  from  Spain,  particularly  in  the  seventeenth  cen- 

tury, retained  something  of  this  peculiar  spiritual  make-up.  The 
idea  of  an  apostate  Messiah  could  be  presented  to  them  as  the  re- 

ligious glorification  of  the  very  act  which  continued  to  torment 
their&own  conscience.  There  have  been  Marranos  who  tried  to  find 

a  justification  for  their  apostasy,  and  it  is  significant  that  all  the 

arguments  which  they  were  wont  to  put  forward  in  defense  of  their 

crypto-Judaism,  recur  later  on  in  the  ideology  of  Sabbatianism, 
above  all  the  frequent  reference  to  the  fate  of  Queen  Esther  who 
was  supposed  to  have  led  a  kind  of  Marranic  existence  at  King 

Ahasuerus'  court  "telling  not  her  race  nor  her  birth,"  yet  still 
faithful  to  the  religion  of  her  fathers.'" 

That  the  Messiah  should  by  the  very  nature  of  his  mission  be 

forced  into    the    inescapable  tragedy  of  apostasy  was   a   doctrine 
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ideally  made  to  provide  an  emotional  outlet  for  the  tormented  con- 
science of  the  Marranos.  I  doubt  whether  without  this  spiritual 

disposition  on  the  part  of  numerous  Sefardic  communities  the  new 
doctrine  would  have  taken  sufficient  root  to  become  an  important 
factor  in  the  disintegration  of  the  ghetto.  The  similarity  between 

the  fate  of  the  Marranos  and  that  of  the  apostate  Messiah  was  re- 

marked only  a  short  time  after  Sabbatai  Zevi's  apostasy,  and  it  is  no 
accident  that  the  leading  propagandist  of  this  school,  Abraham 
Miguel  Cardozo  (died  1706),  was  himself  born  as  a  Marrano  and 

began  by  studying  Christian  theology."  Cardozo  and  Nathan  of 
Gaza,  the  new  prophet,  are  the  first  in  the  list  of  the  great  Kabbal- 
ist  heretics,  whose  doctrines  had  in  common  the  paradoxical  and, 

to  the  unsophisticated  mind,  outrageous  character  of  their  basic 

tenets.  Both  were  men  of  tireless  literary  and  propagandistic  ac- 
tivity and  both  have  taken  great  pains  to  develop  their  new  ideas 

in  all  their  details.  Nathan's  magnum  opus,  Sefer  Ha-Beriah,  "The 

Theory  of  Creation,"  was  written  in  1670,  whereas  Cardozo  wrote 
a  whole  literature  on  the  new  Sabbatian  doctrine  of  God  in  the  fol- 

lowing decades. 

Taking  as  their  starting  point  the  fate  of  the  Messiah  and  the 

question  of  Redemption  in  general,  these  doctrines  gradually  ex- 
tend to  other  spheres  fo  religious  thought,  until  at  last  they  begin 

to  pervade  the  whole  of  theology  and  ethics.  Thus  for  instance 

Cardozo  taught  that  in  consequence  of  Israel's  sins  all  of  us  were 
originally  fated  to  become  Marranos,**  but  that  from  this  awful 

destiny  of  having  to  live  as  it  were  in  constant  denial  of  one's  own 
inner  knowledge  and  belief,  the  grace  of  God  has  saved  us  by  im- 

posing this  supreme  sacrifice  upon  the  Messiah;  for  only  the  soul  of 
the  Messiah  is  strong  enough  to  bear  this  fate  without  loss.  It  goes 

without  saying  that  this  conception  of  the  Messiah  appealed  to  the 

unhappy  dualism  of  the  Marranic  mind.  It  also  happened  to  recall 
an  idea  of  entirely  different  historic  origin,  namely  the  Lurianic 

theory  of  restitution  through  "the  uplifting  of  the  fallen  sparks," 
which  1  outlined  in  the  previous  lecture.  This  doctrine  was  capable 

of  being  given  a  turn  of  which  nobody  had  thought  before  Sabba- 

tai Zevi's  apostasy,  but  which  from  then  on  quickly  became  only 
too  fashionable.  According  to  its  recognized,  orthodox  interpreta- 

tion, Israel  has  been  dispersed  among  the  nations  in  order  that  it 
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may  gather  in  from  everywhere  the  sparks  of  souls  and  divine  light 

which  are  themselves  dispersed  and  diffused  throughout  the  world, 

and  through  pious  acts  and  prayers  "lift  them  up"  from  their  re- 
spective prisons.  When  this  process  is  more  or  less  complete,  the 

Messiah  appears  and  gathers  the  last  sparks,  threby  depriving  the 

power  of  evil  of  the  element  through  which  it  acts.  The  spheres  of 
good  and  evil,  of  pure  and  impure,  are  from  then  on  separated  for 
all  eternity.  The  heretic  version  of  this  doctrine,  as  expounded  with 

considerable  success  by  Nathan  of  Gaza,*^  differs  from  the  orthodox 
mainly  in  its  conclusions:  the  attraction  of  saintliness  is  not 

always  sufficient  to  liberate  the  sparks  from  their  prisons,  the  Keli- 

poth  or  "shells."  There  are  stages  of  the  great  process  of  Tikkun, 
more  particularly  its  last  and  most  difficult  ones,  when  in  order  to 

liberate  the  hidden  sparks  from  their  captivity,  or  to  use  another 

image,  in  order  to  force  open  the  prison  doors  from  within,  the 
Messiah  himself  must  descend  into  the  realm  of  evil.  Just  as  the 

Shekhinah  had  to  descend  to  Egypt— the  symbol  of  everything  dark 

and  demonic— to  gather  in  the  fallen  sparks,  so  the  Messiah  too  at 
the  end  of  the  ages  starts  on  his  most  difficult  journey  to  the  empire 

of  darkness,  in  order  to  complete  his  mission.  Not  before  he  has 

reached  the  end  of  his  journey  will  evil  disappear  and  redemption 
extend  to  the  external  world. 

It  can  easily  be  seen  how  this  doctrine  satisfied  those  who  thought 

they  had  experienced  their  ov/n  and  the  world's  salvation  in  their 
inner  consciousness  and  consequently  demanded  a  solution  of  the 

contradiction  between  their  experience  and  the  continuation  of 

Exile.  The  apostasy  of  the  Messiah  is  the  fulfilment  of  the  most 

difficult  part  of  his  mission,  for  redemption  implies  a  paradox 
which  becomes  visible  only  at  the  end,  in  its  actual  occurrence.  It 

is  nox  a  steady  and  unhindered  progress  as  it  appears  in  Luria's 
doctrine,  but  a  tragedy  which  renders  the  supreme  sacrifice  of  the 
Messiah  incomprehensible  to  others.  In  order  to  fulfil  his  mission 

he  must  condemn  himself  through  his  own  acts.  An  immense 

amount  of  religious  passion  has  been  lavished  on  the  task  of  de- 
veloping this  dangerous  paradox  and  letting  the  believers  taste  its 

bitterness  to  the  full." 
To  this  must  be  added  something  else.  What  the  Sabbatians  call 

the  "strange  acts  of  the  Messiah,"  have  not  only  a  negative  aspect, 
from  the  point  of  view  fo  the  old  order,  but  also  a  positive  side,  in 
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SO  far  as  the  Messiah  acts  in  accordance  with  the  law  of  a  new 

world.  If  the  structure  of  the  world  is  intrinsically  changed  by  the 

completion  of  the  process  of  Tikkun,  the  Torah,  the  true  univer- 

sal law  of  all  things,  must  also  appear  from  then  on  under  a  differ- 

ent aspect.  Its  new  significance  is  one  that  conforms  with  the  pri- 
mordial state  of  the  world,  now  happily  restored,  while  as  long  as 

the  Exile  lasts  the  aspect  it  presents  to  the  believer  naturally  con- 
forms to  that  particular  state  of  things  which  is  the  Galuth.  The 

Messiah  stands  at  the  crossing  of  both  roads.  He  realizes  in  his  Mes- 
sianic freedom  a  new  law,  which  from  the  point  of  view  of  the  old 

order  is  purely  subversive.  It  subverts  the  old  order,  and  all  actions 
which  conform  to  it  are  therefore  in  manifest  contradiction  with 

the  traditional  values.*  In  other  words,  redemption  implies  the  de- 
struction of  those  aspects  of  the  Torah  which  merely  reflect  the 

Galuth,  the  Torah  itself  remains  one  and  the  same,  what  has 

changed  is  its  relation  to  the  mind.  New  vistas  are  opened  up,  a 

new  Messianic  Judaism  takes  the  place  of  the  Judaism  of  the  Ga- 
luth. The  numerous  instances  of  radical  phraseology  and  the  hints 

of  a  state  of  the  world  to  come  when  there  will  be  a  new  law,  in 

which  particularly  the  Raya  Mehemna  in  the  Zohar  abounds,  could 

be  used  by  the  Sabbatians  to  justify  their  revolutionary  doctrine. 

Here  the  ideas  of  an  isolated  Jewish  "spiritual"  around  1300  have 
at  last  found  a  home,  so  to  speak,  and  begin  to  exercise  an  influence 

among  wider  circles.*' 
It  is  amazing  how  clearly  these  thoughts  were  expressed  as  early 

as  one  or  two  years  after  Sabbatai  Zevi's  apostasy.  In  a  treatise 
written  in  1668,  Abraham  Perez,  one  of  Nathan's  pupils  in  Saloni- 
ca,  sets  forth  what  can  only  be  described  as  a  theory  of  antinomian- 

ism:"^  whoever  remained  faithful,  in  the  new  world,  to  the  "oral 

Torah,"  i.  e.  to  the  rabbinical  tradition,  or  to  put  it  as  plainly  as 
possible,  to  the  real  and  existing  Judaism  of  the  Galuth,  is  to  be 

positively  regarded  as  a  sinner."  A  new  understanding  of  the  essen- 
tially unchangeable  Torah,  that  is  to  say,  a  new  Judaism,  was  pro- 

claimed in  the  place  of  the  old.  And  the  author  shows  that  he  is 

fully  aware  of  the  implications  and  consequences  of  this  theory.  It 
is  true  that  he  has  taken  precautions  against  the  danger  of  pure 

antinomianism:  the  positive  law  of  the  new  Vvorld  becomes  visible, 

according  to  him,  only  with  the  complete  and  final  redemption, 
i.  e.  after  the  Messiah  will  have  completed  his  Calvary  through  the 
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world  of  evil  and  annihilated  or  transformed  its  power  from  within. 

Until  that  new  epoch,  in  the  early  dawn  of  which  we  ourselves  live, 

the  ancient  law  retains  its  force.  In  this  way  the  facade  of  ortho- 

doxy is  preserved,  although  there  can  be  no  doubt  that  the  emo- 
tional relation  to  its  tenets  and  values  has  undergone  a  complete 

change. 

Such  theories,  in  which  the  antinomian  tendencies  remain  only 

latent,  were  put  forward  in  various  guises  by  the  moderate  schools 
of  Sabbatianism.  Not  a  few  Sabbatians  achieved  the  miracle  of  liv- 

ing in  the  continuous  paradox  of  devout  fulfilment  of  the  law  and 

belief  in  the  impending  approach  of  a  new  era  in  which  such  ful- 
filment will  become  meaningless.  We  know  of  such  enthusiastic 

Sabbatians,  whose  devout  attachment  to  the  traditional  tenets  of 

their  religion,  within  the  sphere  of  rabbinical  Judaism,  is  re- 
flected in  documents  of  the  most  intimate  kind  in  which  they  have 

opened  their  hearts  without  reserve.  The  most  astonishing  and 

moving  of  these  documents  is  the  diary  of  two  Sabbatians  in  Mo- 
dena,  in  Northern  Italy,  of  which  I  have  given  a  detailed  account 

elsewhere."  The  existence  of  such  a  moderate  wing  of  Sabbatian- 
ism, in  particular  until  about  1715,  is  of  importance  for  the  under- 

standing of  the  movement,  and  the  fact  that  it  was  ignored  has 

tended  to  obscure  matters.  For  this  reason  frequent  and  unsuccess- 

ful attempts  have  been  made  to  dispute  the  fact  that  such  men  be- 
longed to  the  Sabbatian  movement,  which  was  regarded  as  nothing 

but  an  unholy  rebellion  against  rabbinical  Judaism,  with  an  open 

tendency  towards  transgressions  and  sins  in  theory  and  practice. 
A  picture  which  is  far  from  portraying  the  whole  truth. 
On  the  other  hand  it  must  be  admitted  that  the  mood  which 

speaks  from  such  ideas  as  were  advanced  by  Abraham  Perez  had  its 

counterpart  in  eruptions  of  real  antinomianism.  For  the  first  time 

in  the  history  of  mediaeval  Jewry,  the  rigid  emotional  and  intellec- 
tual attitude  born  from  the  continuity  of  life  under  the  undis- 

puted dominance  of  the  Mosaic  and  rabbinic  Law  gave  way  to  a 

new  mood.  The  positive  influence  of  this  way  of  life  over  the  Jewish 

mind  had  been  so  great  that  for  centuries  no  movement,  least  of  all 

an  organized  movement,  had  rebelled  against  the  values  linked  up 

with  the  practical  fulfilment  of  the  Law.  This  is  all  the  more  re- 
markable as  orthodox  Judaism  by  its  very  nature  offered  much 

greater  scope  to  antinomian  explosions  than  either  Christianity  or 
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Islam,  which  yet  had  far  oftener  to  contend  with  them.  For  the 

causes  of  this  apparent  contradiction  one  must  go  back  to  certain 

external  historical  factors,  such  as  the  strong  instinct  of  self-preser- 
vation in  Jewry  which  sensed  the  subversive  nature  of  antinomian 

tendencies;  the  historical  situation  of  Jewry  was  such  as  to  make 
this  danger  only  too  real.  One  must  also  take  into  account  the  fact 

that  for  individuals  who  rebelled  against  the  Law  the  obvious 

course  was  to  seek  a  way  out  of  the  Jewish  community  and  to  enter 

the  non-Jewish  fold.  Only  a  mystical  interpretation  of  the  funda- 
mental categories  of  the  Law  and  the  Redemption  was  capable  of 

preparing  the  ground  for  antinomian  tendencies  which  strove  to 

maintain  themselves  within  the  general  framework  of  Judaism.  On 
the  other  hand,  the  antinomian  rebellion,  when  it  came,  was  all  the 

wilder  while  it  lasted  and  engulfed  a  large  part  of  the  Sabbatian 
movement,  its  radical  wing,  to  use  a  modern  term. 

The  motives  which  came  to  the  surface  in  the  development  of 
extreme  antinomianism  were  of  two  kinds.  There  was  on  the  one 

hand  the  personality  of  the  Messiah  and  its  paradox,  and  on  the 
other  the  attitude  and  the  individual  experience  of  the  believer. 
The  point  at  which  moderate  and  extreme  Sabbatianism  parted 

ways  was  supplied  by  the  question  whether  the  actions  of  the  Mes- 

siah serve  as  an  example  to  the  believer  or  not."  The  moderate 
thought  not.  They  held  that  the  paradox  of  the  new  religious  life 

is  limited  to  the  person  of  the  Messiah.  The  Messiah  alone  stands 
at  the  crossroads  where  the  old  values  are  no  longer  binding,  and 

he  alone  must  tread  the  weary  path  through  the  world  of  evil  which 

is  the  mark  of  his  mission.  His  actions  are  not  examples  to  be  fol- 
lowed; on  the  contrary,  it  is  of  their  nature  to  give  offense.  Already 

Nathan  of  Gaza  asserted  (in  1667)  that  precisely  the  "strange  ac- 
tions" of  Sabbatai  Zevi  constituted  proof  of  the  authenticity  of  his 

Messianic  mission:  'Tor  if  he  were  not  the  Redeemer,  these  devia- 
tions would  not  occur  to  him;  when  God  lets  His  light  shine  over 

him,  he  commits  many  acts  which  are  strange  and  wonderful  in  the 

eyes  of  the  world,  and  that  is  proof  of  his  truth.""  The  true  acts 
of  Redemption  are  at  the  same  time  those  which  cause  the  greatest 
scandal.  In  the  life  of  the  believers  there  can  be  no  room  for  nihil- 

istic tendencies,  as  long  as  the  completion  of  the  Tikkun  has  not 
yet  transformed  the  external  world  and  Israel  remains  in  exile. 

The  paradox  of  the  Messiah  is  a  matter  purely  of  belief;  if  it  makes 
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its  appearance  in  the  life  of  the  individual  it  does  so  only  in  spheres 

"which  lie  beyond  practicality.  Especially  Cardozo  has  taken  great 
pains  to  defend  this  stand  on  the  question  of  mystical  apostasy. 

It  was  over  this  point  that  the  split  became  inevitable.  The  rad- 
icals could  not  bear  the  thoi'ght  of  remaining  content  with  passive 

belief  in  the  paradox  of  the  Messiah's  mission.  Rather  did  they 
hold  that  as  the  end  draws  nearer  this  paradox  necessarily  becomes 

universal.  The  action  of  the  Messiah  sets  an  example  and  to  follow 

it  is  a  duty.  The  consequences  which  flowed  from  these  religious 

ideas  were  purely  nihilistic,  above  all  the  conception  of  a  voluntary 
Marranism  with  the  slogan:  We  must  all  descend  into  the  realm 

of  evil  in  order  to  vanquish  it  from  within.  In  varying  theoretical 

guises  the  apostles  of  nihilism  preached  the  doctrine  of  the  exist- 

ence of  spheres  in  which  the  process  of  Tikkun  can  no  longer  be  ad- 

vanced by  pious  acts;  Evil  must  be  fought  with  evil."  We  are  thus 
gradually  led  to  a  position  which,  as  the  history  of  religion  shows, 

occurs  with  a  kind  of  tragic  necessity  in  every  great  crisis  of  the  re- 
ligious mind.  I  am  referring  to  the  fatal,  yet  at  the  same  time  deeply 

fascinating  doctrine  of  the  holiness  of  sin,  that  doctrine  which  in  a 

remarkable  way  reflects  a  combination  of  two  widely  different  ele- 
ments: the  world  of  moral  decadence  and  another,  more  primitive, 

region  of  the  soul  in  which  long-slumbering  forces  are  capable  of 

sudden  resurrection.  That  in  the  religious  nihilism  of  Sabbatian- 
ism,  which  during  the  eighteenth  century  proved  so  dangerous  to 
the  most  precious  possession  of  Judaism,  its  moral  substance,  both 

these  elements  had  a  share,  cannot  be  proved  better  than  by  the 

tragics'history  of  its  last  phase,  the  Frankist  movement. 
The  connection  postulated  by  the  Torah  between  the  original 

sin  and  the  sense  of  shame  confronts  the  Kabbalists  concerned  with 

the  Tikkun,  the  elimination  of  the  stigma  of  sin,  with  the  awkward 

problem  of  the  disappearance  of  shame  in  the  new  Messianic  state.** 

The  opposite  solution,  that  of  seeking  redemption  by  "treading 
upon  the  vesture  of  shame,"  in  the  words  of  a  famous  phrase  as- 

cribed by  some  Gnostics  to  Jesus,"  was  openly  proclaimed  among 
the  radical  Sabbatians  by  Jacob  Frank.  The  ancient  and  profound 

word  of  the  Mishnah  that  it  is  possible  to  love  God  also  with  the 
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'evil  impulse"**  now  received  a  meaning  of  which  its  author  had 
not  thought. 

Moses  Hagiz  distinguishes  between  two  forms  of  the  Sabbatian 

heresy:  "The  way  of  the  one  sect  is  to  regard  every  impure  person 
who  defiles  himself  by  lighter  or  heavier  transgressions  as  a  saint. 

They  say  that  what  we  see  with  our  eyes,  how  they  eat  on  the  days 
of  fast,  is  not  a  corporeal  but  a  spiritual  meal,  and  that  when  they 

defile  themselves  before  the  eyes  of  the  world,  that  is  not  an  impur- 
ity but  an  act  through  which  they  come  in  contact  with  the  spirit 

of  holiness.  And  of  every  evil  action  which  we  see  them  commit,  not 

only  in  thought  but  also  in  reality,  they  say  that  this  is  precisely 
how  it  must  be,  and  that  there  is  a  mystery  in  the  matter,  and  a 

Tikkun  and  a  salvaging  of  holiness  from  he  Kelipoth.  And  thus 

they  are  agreed  that  whoever  commits  a  sin  and  does  evil  is  good 

and  honest  in  the  eyes  of  God.  But  another  sect  among  them  turns 

the  heresy  to  a  different  purpose.  It  is  their  custom  to  argue  that 
with  the  arrival  of  Sabbatai  Zevi  the  sin  of  Adam  has  already  been 

corrected  and  the  good  selected  out  of  the  evil  and  the  'dross.' 
Since  that  time,  according  to  them,  a  new  Torah  has  become  law 

under  which  all  manner  of  things  formerly  prohibited  are  now  per- 
mitted, not  least  the  categories  of  sexual  intercourse  hitherto  pro- 

hibited. For  since  everything  is  pure,  there  is  no  sin  or  harm  in 

these  things.  And  if  before  our  eyes  they  nevertheless  adhere  to  the 

Jewish  law,  they  do  so  only  because  it  is  written:  "Do  not  forsake 

altogether  the  Torah  of  thy  mother.'"" 
These  assertions  of  a  heresy-hunter  like  Hagiz,  which  in  them- 

selves would  perhaps  not  carry  full  conviction,  are,  however,  sup- 
ported by  a  mass  of  evidence  on  the  development  of  Sabbatianism 

between  1700  and  1760.  The  doctrine  described  and  condemned 

by  Hagiz  in  1714  was  practiced  in  various  forms  and  in  widely 
scattered  localities  until  the  end  of  the  century.  In  the  history  of 

Gnosticism,  the  Carpocratians  are  regarded  as  the  outstanding  rep- 

resentatives of  this  libertinistic  and  nihilistic  form  of  gnosis.**  But 
nothing  that  is  known  of  them  touches  the  resolute  spirit  of  the 

gospel  of  antinomianism  preached  by  Jacob  Frank  to  his  disciples 

in  more  than  two  thousand  dogmatic  sayings.  The  ideas  he  ad- 
duced in  support  of  his  preachings  constitute  not  so  much  a 

theory  as  a  veritable  religious  myth  of  niJiilism. 

Generally  speaking,  it  is  in  the  nature  of  nihilistic  doctrines  that 
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they  are  not  proclaimed  publicly  and,  even  in  written  tracts,  are 

hardly  ever  preached  without  reserve.  In  the  case  of  Frank,  how- 
ever, the  boundless  enthusiasm  and  devotion  of  his  followers  led 

them  to  preserve  this  unique  document.  To  them,  he  was  the  incar- 
nation of  God  and  his  word  divine  inspiration.  For  whatever  one 

may  think  of  the  character  and  personality  of  Jacob  Frank,  his  fol- 

lowers, of  whom  we  have  at  least  two  independent  writings,"  were 
without  doubt  largely  men  of  pure  heart.  Deep  and  genuine  relig- 

ious emotion  speaks  to  us  from  their  words  and  it  is  clear  that  they 

must  have  found  in  those  dark  sayings  of  their  prophet,  on  the 

"abyss  into  which  we  must  all  descend"  and  on  the  "burden  of  si- 
lence" which  we  must  bear,  a  liberation  which  the  rabbinical 

Torah  denied  them.  Thus  it  comes  about  that  we  possess  two  or 

three  manuscripts  in  the  Polish  language  of  the  Ksiega  Slow  Pan- 

skich,  the  "Book  of  the  Words  of  the  Lord."*^  In  this  collection  of 

sayings,  parables,  explanations  and  'words  of  Torah'— if  they  can 
be  called  that— the  characteristic  mixture  of  primitive  savagery  and 
putrescent  morals,  which  I  have  mentioned,  strikes  one  with  its  full 

force.  It  is  only  fair  to  add  that  a  certain  vigor  of  style  and  elan  of 

thought  cannot  be  denied  to  this  work,  perhaps  the  most  remark- 

able "holy  writ"  which  has  ever  been  produced. 
Certain  more  or  less  paradoxical  utterances  from  the  Talmud  and 

other  sources,  as  well  as  certain  mystical  symbols,  became  after 

1700  the  slogans  of  a  religious  nihilism  in  which  the  ideational  con- 
tent of  a  depraved  mysticism  comes  into  open  conflict  with  every 

tenet  of  the  traditional  religion.  Talmudic  and  semi-Talmudic 

sayings,  such  as  "Great  is  a  sin  committed  for  its  own  sake,""  or 
"The  subversion  of  the  Torah  can  become  its  true  fulfilment,""— 
remarks  whose  meaning  was  originally  by  no  means  antinomistic  or 

nihilistic  but  which  lent  themselves  to  such  interpretation— were 
turned  upside  down.  The  Torah,  as  the  radical  Sabbatians  were 

fond  of  putting  it,""  is  the  seed-corn  of  Salvation,  and  just  as  the 
seed-corn  must  rot  in  the  earth  in  order  to  sprout  and  bear  fruit, 

the  Torah  must  be  subverted  in  order  to  appear  in  its  true  Mes- 
sianic glory.  Under  the  law  of  organic  development,  which  governs 

every  sphere  of  existence,  the  process  of  Salvation  is  bound  up  with 

the  fact  of  man's  actions  being,  at  least  in  certain  respects  and  at 

certain  times,  dark  and  as  it  were  rotten.  The  Talmud  says:  "David's 
son  comes  only  in  an  age  which  is  either  completely  guilty  or  com- 
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pletely  innocent.""  From  this  epigram,  many  Sabbatians  drew  the 
moral:  since  we  cannot  all  be  saints,  let  us  all  be  sinners. 

The  truth  is  that  this  doctrine  of  the  holiness  of  sin  represents  a 
mixture  of  several  ideas.  In  addition  to  the  belief  that  certain  ac- 

tions, which  are  in  reality  pure  and  holy,  must  bear  the  outward 

appearance  of  sin,  we  also  find  the  idea  that  that  which  is  really 

and  truly  evil  is  transformed  from  within  by  being  practiced  with, 

as  it  were,  religious  fervor.  It  is  obvious  that  these  conceptions  are 

radically  opposed  to  everything  which  for  centuries  had  formed  the 

essence  of  moral  teaching  and  speculation  in  Judaism.  It  is  as  if  an 
anarchist  rebellion  had  taken  place  within  the  world  of  Law.  The 
reaction  went  so  far  that  in  certain  radical  conventicles  acts  and 

rites  were  practiced  which  aimed  deliberately  at  the  moral  degrada- 
tion of  the  human  personality:  he  who  has  sunk  to  the  uttermost 

depths  is  the  more  likely  to  see  the  light.  In  the  elaboration  of  this 
thesis,  the  apostles  of  the  radicals  who  came  from  Salonica,  and 
above  all  Jacob  Frank,  were  tireless. 

Mere  condemnation  of  this  doctrine,  however,  leads  us  nowhere. 

Attention  must  be  given  also  to  its  positive  side.  The  religious,  and 

in  some  cases  the  moral,  nihilism  of  the  radicals  is  after  all  only  the 

confused  and  mistaken  expression  of  their  urge  towards  a  funda- 

mental regeneration  of  Jewish  life,  which  under  the  historic  condi- 
tions of  those  times  could  not  find  a  normal  expression.  The  feeling 

of  true  liberation  which  "the  believers"  had  experienced  in  the 
great  upheaval  of  1666,  sought  to  find  an  expression  on  the  moral 

and  religious  plane,  when  historical  and  political  realization  was 
denied  to  it.  Instead  of  revolutionizing  the  external  circumstances 

of  Jewish  life,  a  thing  it  could  no  longer  do  after  the  apostasy  of 
the  Messiah,  it  became  introverted  and  encouraged  a  mood  which 

easily  adapted  itself  to  the  new  spirit  of  rationalization  and  reform, 

once  the  myth  of  the  Messiah's  journey  to  the  gates  of  impurity  had 
begun  to  fade. 

To  this  must  be  added  a  further  motive,  also  well  known  from 

the  history  of  religion  and  particularly  from  that  of  the  mystical 
sects,  which  almost  invariably  makes  its  appearance  together  with 
the  doctrine  of  the  holiness  of  sin.  That  is  the  idea  that  the  elect 

are  fundamentally  different  from  the  crowd  and  not  to  be  judged 

by  its  standards.  Standing  under  a  new  spiritual  law  and  represent- 
ing as  it  were  a  new  kind  of  reality,  they  are  beyond  good  and  evil. 
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It  is  well  known  to  what  dangerous  consequences  Christian  sects 

in  ancient  and  modern  times  have  been  led  by  the  idea  that  the 

truly  new-born  is  incapable  of  committing  a  sin,  and  that  therefore 
everything  he  does  must  be  regarded  under  a  higher  aspect.  Similar 

ideas  made  their  appearance  very  soon  in  the  wake  of  Sabbatianism 

especially  in  Salonica.  The  inner  reality  of  redemption,  which  has 
already  been  inaugurated  in  the  hidden  world,  was  held  to  dictate 

a  higher  law  of  conduct  to  those  who  experience  it. 

I  do  not  propose  to  discuss  the  various  concrete  applications  of 
this  thesis.  The  two  contentions:  it  is  meritorious  to  sin  in  order 

to  overcome  the  power  of  evil  from  within,  and:  it  is  impossible  for 

those  who  already  live  in  the  Messianic  world  of  Tikkun  to  sin,  be- 

cause to  them  evil  has  already  lost  its  meaning— I  say  these  two 

contentions  appear  to  conflict  with  one  another,  but  from  a  practi- 
cal point  of  view  their  effect  is  the  same.  Both  have  the  tendency  to 

make  all  external  action  and  conduct  appear  unreal,  and  to  oppose 
to  it  an  inner  secret  action  which  is  the  counterpart  of  true  belief. 

The  radical  Sabbatians,  the  nihilists,  were  agreed  that  just  as  re- 
demption had  so  far  become  only  intrinsically  real  and  not  yet 

visible,  so  the  true  belief  must  be  held  only  in  secret,  while  external 

behavior  must  conform  to  the  power  of  evil  in  the  world  of  the 

Galuth.  The  belief  which  one  professes  can  by  its  very  nature  no 

longer  coincide  with  that  which  one  really  holds.  Everyone  must  in 

some  way  share  the  fate  of  the  Marranos;  one's  heart  and  one's 
mouth  may  not  be  one.**  This  can  be  done  also  within  the  orbit  of 
Judaism,  and  in  fact  the  great  majority  even  of  the  radical  Sab- 

batians remained  Jews.  Here  the  external  world  the  value  of  which 
was  denied  by  the  inner  and  secret  rites,  was  that  of  rabbinical 

Jewry,  for  which  the  Messianic  Judaism  of  Antinomianism,  the 
secret  .^annihilation  of  the  Torah  as  its  true  fulfilment,  became  the 
secret  substitute.  But  this  external  world  could  also  be  Moham- 

medanism, if  one  followed  the  example  of  Sabbatai  Zevi,  or  Cathol- 

icism if  one  followed  that  of  Frank.*"  The  blasphemous  benediction 

"Praise  be  to  Thee,  O  Lord,  who  permittest  the  forbidden"  came  to 

be  considered  by  these  radicals  as  a  true  expression  of  their  feeling.''*' 
For  the  purpose  was  not  to  deny  the  authority  of  the  Torah,  but  to 

oppose  a  "Torah  of  the  higher  world,"  Torah  de-Atsiluth,  which 
alone  is  relevant,  to  the  Torah  in  its  present  sensual  appearance, 

Torah  de  Beriah.'^  To  the  anarchic  religious  feeling  of  these  new 
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Jews,  all  the  three  great  institutional  religions  have  no  longer  an  ab- 
solute value.  This  revolution  of  the  Jewish  consciousness  was  grad- 

ually spread  by  groups  who,  like  the  majority  of  Sabbatian  Jews  in 
Germany  and  in  the  countries  of  the  Hapsburg  Monarchy,  remained 

within  the  walls  of  the  Ghetto,  those  who  continued  to  profess 

rabbinical  Judaism  but  secretly  believed  themselves  to  have  out- 
grown it.  When  the  outbreak  of  the  French  Revolution  again  gave 

a  political  aspect  to  their  ideas,  no  great  change  was  needed  for 

them  to  become  the  apostles  of  an  unbounded  political  apocalypse. 
The  urge  towards  revolutionizing  all  that  existed  no  longer  had  to 

find  its  expression  in  desperate  theories,  like  that  of  the  holiness 

of  sin,  but  assumed  an  intensely  practical  aspect  in  the  task  of 
ushering  in  the  new  age. 

The  man  of  whom  it  appears  to  have  been  thought  for  some 

time,  that  after  Frank's  death  in  1791  he  would  become  his  succes- 
sor as  the  leader  of  the  sect  in  Offenbach,  was  sent  to  the  guillotine 

in  1794,  together  with  Danton,  under  the  name  of  Junius  Frey." 
However,  these  are  extreme  cases.  On  the  whole,  the  movement  re- 

mained within  the  confines  of  the  Jewish  communities.  The  ac- 

count given  by  Moses  Porges  of  Prague  of  the  description  of  Frank- 
ism  given  to  him  by  his  father  in  1794  is  highly  characteristic: 

"There  exists  in  addition  to  the  Torah  a  holy  book,  the  Zohar, 
which  has  revealed  to  us  the  secrets  only  hinted  at  in  the  Torah.  It 

calls  upon  men  to  work  for  their  spiritual  perfection  and  shows  the 

way  to  reach  this  aim.  There  are  many  noble  souls  who  have  de- 
voted themselves  to  the  new  doctrine.  Their  end,  their  aim  is  lib- 

eration from  spiritual  and  political  oppression.  God  has  revealed 

Himself  in  the  latter  days  as  He  did  in  days  of  old.  You  my  son, 

shall  know  all  about  this."" 

8 

In  this  critical  transformation  of  Judaism  in  the  consciousness  of 

both  the  moderate  and  the  radical  wing  of  Sabbatianism,  the  tradi- 
tional forms  of  Kabbalism  could  not  but  become  problematical.  As 

a  theory,  Sabbatianism  had  its  roots  in  an  extravagant  overstressing 

of  certain  aspects  of  Lurianism.  It  is  hardly  surprising,  therefore, 
that  from  now  on  a  multitude  of  new  theories  either  tried  to  draw 

the  final  consequences  from  Luria's  ideas,  or  else  started  from 
scratch  with  mystical  ideas  of  their  own.  In  the  history  of  Kabbal- 
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ism,  the  emergence  of  new  ideas  and  systems  was  almost  without 

exception  accompanied  by  the  belief  that  the  last  age  was  drawing 

near.  Again  and  again  we  read  in  Kabbalist  documents  that  the 

most  profound  and  true  mysteries  of  the  Divinity,  obscured  in  the 

period  of  Exile,  will  reveal  their  true  meaning  on  the  eve  of  the 
last  age.  The  courage  it  took  to  break  away  from  earlier  doctrines 
and  substitute  new  ideas  for  old  ones  was  grounded  in  such  beliefs, 

even  though  the  pretence  of  'tradition'  was  maintained.  Abulafia, 
the  Zohar,  the  book  Peliah,  the  Kabbalistic  systematizers  of  Safed— 

they  all  no  less  than  the  Sabbatians  and  Frankists,  plead  the  com- 
ing of  the  dawn  as  the  justification  of  what  was  new  in  their  ideas. 

Thus,  while  certain  Sabbatians,  like  Nathan  of  Gaza,  merely  gave 

a  new  interpretation  to  the  Lurianic  ideas  without  renouncing 
them,  others  have  more  or  less  radically  broken  away  from  them. 

The  Sabbatian  Kabbalists,  above  all  during  the  fifty  to  sixty  years 

after  Sabbatai  Zevi's  apostasy,  spent  a  great  deal  of  thought  on  this 
point.'*  Abraham  Cardozo,  Samuel  Primo,  Abraham  Rovigo  and  his 
disciple  Mordecai  Ashkenazi,  Nehemia  Hayun  and  finally  Jona- 

than Eibeschuetz,  are  the  outstanding  representatives  of  a  Sabbatian 

Kabbalah  of  more  or  less  definitely  heretical  character.  Their  writ- 

ings and  thoughts  are  now  fairly  well  known,"  while  the  details  of 
the  more  outspokenly  nihilistic  theories  have  remained  somewhat 

obscure.  In  particular  we  have  only  indirect  knowledge  of  the 

teachings  of  the  leading  theoretician  of  the  most  radical  group 
among  the  Doenmeh  in  Salonica,  Baruch  Kunio,  better  known  as 

Berahya  or  Barochia."  He  has  undoubtedly  inspired  the  leading 

ideas  of  Frank's  "theory,"  probably  also  important  elements  of 
thought  found  in  the  esoteric  writings  of  youthful  Jonathan  Eibe- 

schuetz (1690/1695-1764),  one  of  the  last  great  representatives  of 
rabbinical  Judaism,  whose  secret  affinity  to  Sabbatianism  has 

therefore  been  denied  with  particular  heat  down  to  our  own  days." 
Although  Eibeschuetz  denied  responsibility  for  these  writings  when, 

thirty  years  later,  a  scandal  broke  out  in  Hamburg  because  of  his 

alleged  Sabbatianism,  his  authorship  can  be  proved  by  philological 
analysis. 

On  the  whole  it  can  be  said  that  the  Sabbatian  conceptions  of 
God  are  no  whit  less  paradoxical  than  the  fundamental  doctrine  of 

Sabbatianism,  namely  that  the  apostasy  of  Sabbatai  Zevi  was  a  sa- 
cred mystery.  For  the  rest  they  are  grounded  in  the  thought  that 
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the  true  "Mystery  of  the  Godhead/'  Sod  ha-Elohuth,  had  been  re- 
vealed to  the  Sabbatians,  doubtless  by  Sabbatai  Zevi  himself,  on 

the  eve  of  the  expected  sabbath  of  the  world  after  remaining  ob- 
scure during  the  period  of  exile  alike  to  scholars  and  theologians, 

philosophers  and  Kabbalists.  The  last  of  the  wise  at  the  beginning 
of  the  Galuth,  Simeon  ben  Yohai  and  his  friends,  knew  the  secret, 

and  hints  of  their  wisdom  are  scattered  through  the  pages  of  the 
Zohar  and  the  Talmudic  Aggadah.  But  these  hints  and  milestones 

on  the  road  to  true  knowledge  remained  insoluble  enigmas  as  long 

as  the  Galuth  lasted."  They  are  covered  by  a  veil  which  even  the 
Kabbalists  were  unable  to  lift.  The  Sabbatian  solution  of  the  dark 

riddle,  their  diagnosis  of  the  true  mystery  of  God  and  the  idea  they 

offered  as  the  theological  content  of  a  Judaism  regenerated  by  the 

revelation  of  the  Messiah  is  so  astonishing  as  to  be  comparable  only 

to  their  paradox  of  the  necessary  apostasy  of  the  Messiah.  It  is 

nothing  less  than  a  new  form  of  the  Gnostic  dualism  of  the  hidden 
God  and  the  God  who  is  the  Creator  of  the  world.  This  then  was 

to  be  the  true  meaning  of  Monotheism.  The  forms  under  which 

these  ideas  were  put  forward  vary  considerably.  What  they  had  in 

common  was  their  fundamental  concept  which  I  should  like  briefly 
to  describe. 

The  ancient  Gnostics  of  the  second  and  third  century  distin- 
guished between  the  hidden  and  benevolent  God,  the  God  of  the 

illuminate  whose  knowledge  they  call  "gnosis,"  and  the  Creator  and 
Lawgiver  whom  they  also  call  the  Jewish  God,  and  to  whom  they 
attribute  the  writings  of  the  Old  Testament.  The  term  Jewish  God 

or  God  of  Israel  is  abusive  and  meant  to  be  so.  The  Gnostics  re- 
garded the  confusion  between  the  two  Gods,  the  higher  loving  one, 

and  the  lower  who  is  merely  just,  as  a  misfortune  for  religion.  It  is 
metaphysical  antisemitism  in  its  profoundest  and  most  effective  form 

which  has  found  expression  in  these  ideas  and  continues  to  do  so. 

The  same  dualism  is  to  be  found  in  Sabbatian  theology,  but  with 

a  significant  difference.  The  Sabbatians  distinguish  between  the 

hidden  God,  whom  they  call  the  "First  Cause,"  and  the  revealed 
God  who  is  the  "God  of  Israel."  The  existence  of  a  First  Cause  is 
in  their  opinion  evident  to  every  rational  being,  and  its  knowledge 

forms  an  elementary  part  of  our  consciousness.  Every  child  able  to 

use  its  intelligence  cannot  fail  to  perceive  the  necessity  of  a  primary 
cause  of  existence.  But  this  knowledge  which  we  receive  through 
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our  reasoning  is  without  religious  significance.  Religion  is  in  no 
sense  concerned  with  the  First  Cause;  rather  is  its  essence  to  be 

found  in  the  revelation  of  something  which  the  mind  by  itself 

cannot  grasp.  The  First  Cause  has  nothing  to  do  with  the  world 
and  with  creation;  it  exercises  neither  providence  nor  retribution. 

It  is  the  God  of  the  philosophers,  the  God  of  Aristotle,  which  ac- 
cording to  Cardozo  even  Nimrod,  Pharaoh  and  the  pagans  have 

worshipped.  The  God  of  religion,  on  the  other  hand,  is  the  God  of 
Sinai.  The  Torah,  the  documentary  evidence  of  revelation,  says 

nothing  about  the  hidden  root  of  all  being,  of  which  we  know 

nothing  except  that  it  exists,  and  which  is  never  and  nowhere  re- 
vealed. Revelation  alone  has  the  right  to  speak,  and  does  speak,  of 

that  "God  of  Israel,"  Elohe  Israel,  who  is  the  creator  of  everything, 
but  at  the  same  time  Himself  the  First  Effect  of  the  First  Cause. 

Where  the  ancient  Gnostics  disparaged  the  God  of  Israel,  the  Sab- 
batians  disparaged  the  unknown  God.  According  to  them,  the  error 
committed  by  Israel  in  exile  consists  in  confusing  the  First  Cause 
and  the  First  Effect,  the  God  of  Reason  and  the  God  of  Revelation. 

Cardozo  and  Hayun  did  not  flinch  from  the  awful  consequence 

that,  in  the  martyrdom  of  exile,  Israel  had  lost  the  true  and  pure 

knowledge  of  God.  The  philosophers  who  tried  to  bulldoze  us  into 

accepting  the  God  of  Aristotle  as  the  God  of  Religion,  will  one  day 

have  to  justify  themselves,  and  Israel  has  little  reason  to  be  proud 
of  them. 

The  object  of  religion,  the  goal  of  our  prayers,  can  only  be  the 

"God  of  Israel"  and  its  unity  or  union  with  his  Shekhinah.  From 
this  original  dualism  some  Sabbatians  developed  a  Trinity  of  the 
unknown  God,  the  God  of  Israel  and  the  Shekhinah,  and  it  did  not 

take  long  for  the  idea  to  develop  that  the  completion  of  Salvation 

is  d^endent  upon  the  separate  appearance  of  a  Messiah  for  each 
of  these  three  aspects  of  Trinity,  with  a  female  Messiah  for  the  lastl 

The  conceptions  which  the  Sabbatians  had  of  this  new  Trinity, 

one  version  of  which  has  been  set  out  at  length  in  Nehemia  Hayun's 
Oz  VElohim,  "Power  of  God,"— the  only  document  of  Sabbatian 
Kabbalism  which  was  ever  printed™— however  interesting  they  may 
be,  are  of  no  particular  importance  in  this  connection.  What  is 

more  important  is  the  fact  that  even  the  moderate  Sabbatians  tried 

to  evolve  a  conception  of  God  which  conflicted  with  the  funda- 

mental tenets  of  Judaism.  Their  passionate  insistence  in  proclaim- 
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ing  a  derivative  of  something  else  the  supreme  object  of  religion 

has  something  strange  and  perturbing.  The  furious  reaction  of  or- 
thodoxy and  also  of  orthodox  Kabbalism  against  this  attempt  to 

tear  the  God  of  Reason  and  the  Revealed  God  asunder,  is  only  too 

comprehensible. 
To  the  Sabbatians  all  reality  became  dialectically  unreal  and 

contradictory.  Their  own  experience  led  them  to  the  idea  of  an 

existence  in  permanent  contradiction  with  itself,  and  it  is  not  sur- 
prising that  their  God  no  less  than  their  Messiah  bears  the  mark  of 

such  self-contradiction  and  disintegration. 



NINTH  LECTURE 

HASIDISM:  THE  LATEST  PHASE 

No  other  phase  in  the  development  of  Jewish  mysticism  has  been 

so  thoroughly  described  in  literature  as  its  latest,  the  Hasidic  move- 
ment. As  I  have  already  said  towards  the  end  of  the  third  lecture, 

this  Polish  and  Ukrainian  Hasidism  of  the  eighteenth  and  nine- 

teenth centuries  has  nothing  to  do  with  mediaeval  Hasidism  in  Ger- 
many. The  new  Hasidism  was  founded  shortly  before  the  middle  of 

the  eighteenth  century  by  that  famous  saint  and  mystic  Israel  Baal 

Shem  ("Master  of  the  Holy  Name")  who  died  in  1760  and  who 
during  his  life-time  impressed  the  mark  of  his  personality  on  the 

movement  much  as  Sabbatai  Zevi  had  shaped  the  character  of  Sab- 
batianism.  Large  sections  of  Russian  and  Polish  Jewry  were  drawn 

into  the  orbit  of  the  movement,  particularly  up  to  the  middle  of 

the  nineteenth  century,  but  outside  the  Slavic  countries  and  Russia 

this  form  of  mysticism  was  never  able  to  gain  a  foothold. 

Particularly  during  the  past  three  decades  the  literature  on  Ha- 
sidism has  grown  enormously.  Of  thoughtful  and  scholarly  writers 

on  the  subject  there  has  been  no  lack.  The  writings  of  Martin  Ru- 

ber, Sftneon  Dubnow,  S.  A.  Horodezky,  Jacob  Minkin  and  others* 
have  provided  us  with  a  deeper  insight  into  the  spirit  of  Hasidism 

than  we  have  at  present  of  its  predecessors.  Its  history,  its  quarrels 

with  its  opponents,  the  figures  of  its  great  saints  and  leaders  and 

even  its  decay  into  a  political  instrument  of  reactionary  forces- 
all  this  is  fairly  well  known  today.  That  a  more  scholarly  treatment 

of  Jewish  mysticism  should  have  taken  its  starting  point  from  this 

latest  phase,  and  from  there  proceeded  to  the  earlier  stages,  be- 
comes less  surprising  when  it  is  remembered  that  Hasidism  as  a  liv- 

ing phenomenon  is  still  with  us.  For  all  its  decay  it  remains  a  living 
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force  in  the  lives  of  countless  thousands  of  our  people.  More  than 

that:  some  open-minded  writers,  not  necessarily  all  of  them  so- 
called  scholars,  have  shown  us,  as  the  result  of  their  investigations, 

that  beneath  the  superficial  peculiarities  of  Hasidic  life  there  sub- 

sists a  stratum  of  positive  values,  which  were  all  too  easily  over- 

looked in  the  furious  struggle  between  rationalistic  "enlighten- 

ment" and  mysticism  during  the  nineteenth  century. 
It  is  a  well-known  fact  that  the  emotional  world  of  Hasidism 

exercised  a  strong  fascination  upon  men  who  were  primarily  con- 

cerned with  the  spiritual  regeneration  of  Judaism.  They  soon  per- 
ceived that  the  writings  of  the  Hasidim  contained  more  fruitful 

and  original  ideas  than  those  of  their  rationalistic  opponents,  the 
Maskilim,  and  that  the  reborn  Hebrew  culture  could  find  much  of 

value  in  the  heritage  of  Hasidism.  Even  so  restrained  a  critic  as 

Ahad  Haam  wrote  around  1900,  in  a  critical  essay  on  modern 

Hebrew  literature:'  "To  our  shame  we  must  admit  that  if  today  we 
want  to  find  even  a  shadow  of  original  Hebrew  literature,  we  must 

turn  to  the  literature  of  Hasidism;  there,  rather  than  in  the  litera- 
ture of  the  Haskalah,  one  occasionally  encounters,  in  addition  to 

much  that  is  purely  fanciful,  true  profundity  of  thought  which 

bears  the  mark  of  the  original  Jewish  genius." 
Among  the  factors  which  have  made  Hasidic  writings  more 

easily  accessible  to  the  layman  than  earlier  Kabbalistic  literature, 

two  must  be  mentioned  above  all.  One  is  the  comparatively  modern 

style  of  the  more  important  Hasidic  authors,  the  other  their  fond- 
ness for  epigrams  or  aphorisms.  In  the  case  of  most  of  the  older 

Kabbalistic  authors,  the  reader  must  make  the  effort  of  transplant- 
ing himself  into  a  world  of  strange  symbolism;  the  mind  must  adapt 

itself  to  a  complicated  and  often  abstruse  mystical  vocabulary,  and 
even  so  understanding  often  becomes  difficult.  Hasidism  marks  an 

exception.  For  all  their  obvious  defects  in  matters  of  Hebrew  gram- 
mar not  a  few  and  not  the  least  important  Hasidic  treatises  are  faS' 

cinatingly  written.  In  general,  although  it  would  be  very  mislead'- 
ing  to  call  it  perfect,  the  style  of  Hasidic  books  is  easier  and  more 
lucid  than  that  of  earlier  Kabbalistic  works  of  literature.  Their 

mysticism  notwithstanding,  there  is  in  them  what  must  be  called 
the  breath  of  modernity.  We  should  know  more  about  the  older 

Kabbalah  if  its  representatives  had  included  such  masters  of  inci- 

sive epigrammatic  style  as  Rabbi  Phineas  of  Koretz,  Rabbi  Nah- 
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man  of  Brazlav,  Rabbi  Mendel  of  Kotzk,  and  other  leaders  of  Hasi- 
dism. 

But  although,  as  I  said,  there  are  books  in  all  languages  which 

deal  with  the  subject,  some  of  them  in  a  masterly  fashion,  there  is 

still  room  for  further  attempts  to  interpret  Hasidism,  particularly 

in  its  relation  to  the  whole  of  Jewish  mysticism.  I  have  no  wish  to 

compete  with  the  excellent  collections  of  Hasidic  anecdotes  and  epi- 
grams which  nowadays  enjoy  such  wide  circulation.  You  will  not 

expect  me  to  add  anything  to  the  wealth  of  Hasidic  tales  and  teach- 
ings contained  for  instance  in  the  writings  of  Martin  Buber  or  in 

the  voluminous  "Hasidic  Anthology"  which  has  been  compiled  by 
Louis  Newman.'  It  is  not  that  I  should  find  any  difficulty  in  adding 
to  it;  the  range  of  this  literature  is  enormous.  But  in  this  lecture 

I  should  like  to  confine  myself  to  a  few  points  which  have  a  more 

direct  bearing  upon  our  problem. 

The  fact  is  that  attempts  have  been  made  for  some  time  to  deny 

the  mystical  character  of  Hasidism.*  Although  I  do  not  agree  with 
these  views,  it  seems  to  me  there  is  something  to  be  said  in  their 

favor;  moreover  they  have  a  value  precisely  because  they  show  us 

that  we  are  dealing  with  a  problem.  The  problem  to  my  mind  is 

that  of  the  popularization  of  Kabbalistic  thought,  or  to  put  it  a  lit- 
tle differently,  we  have  to  consider  in  this  lecture  the  problem  of 

the  social  function  of  mystical  ideas.  But  before  going  further,  let 

me  recall  the  subject  of  the  last  two  lectures.  Lurianic  Kabbalism, 

Sabbatianism  and  Hasidism  are  after  all  three  stages  of  the  same 

process.  As  we  have  seen,  a  proselytizing  tendency  was  already  in- 

herent in  the  first.  The  distinguishing  feature  of  Lurianic  Kabbal- 

ism was  the  important  part  played  by  the  Messianic  element.  Lu- 
rianism,  as  I  have  said  before,  appealed  to  the  masses  because  it 

gave  an  expression  to  their  yearning  for  deliverance  by  emphasizing 

the  contrast  between  the  broken  and  imperfect  state  of  our  exist- 
ence and  its  perfection  in  the  process  of  Tikkun.  In  the  Sabbatian 

movement  this  urge  for  redemption  "in  our  time"  became  the  cause 
of  aberrations.  Great  as  was  the  influence  of  Sabbatianism,  it  was 

bound  to  fail  as  a  missionary  movement.  Its  extravagant  paradoxi- 
calness,  which  overstressed  the  fundamental  paradoxy  inherent  in 

every  form  of  mysticism,  remained  an  affair  of  comparatively  small 

groups.  Hasidism,  on  the  other  hand,  broadly  speaking  represents 
an  attempt  to  make  the  world  of  Kabbalism,  through  a  certain 
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transformation  or  re-interpretation,  accessible  to  the  masses  of  the 
people,  and  in  this  it  was  for  a  time  extraordinarily  successful. 

1  think  one  can  say  that  after  the  rise  and  collapse  of  Sabbatian- 
ism  there  were  only  three  ways  left  open  to  the  Kabbalah,  in  addi- 

tion to  that  of  accepting  the  contradictions  in  which  the  new  be- 
lievers and  adherents  of  Sabbatai  Zevi  had  become  hopelessly  mud- 

dled. One  was  to  pretend  that  nothing  in  particular  had  happened; 
that  was  actually  what  a  good  many  orthodox  Kabbalists  tried  to 
do.  They  continued  in  the  old  way  without  bothering  much  about 

new  ideas.  But  the  pretence  rang  hollow;  the  explosion  of  the  Mes- 
sianic element  contained  in  Lurianic  Kabbalism  was  a  fact  which 

could  not  well  be  denied. 

Another  way  was  to  renounce  all  attempts  to  create  a  mass  move- 
ment, in  order  to  avoid  a  repetition  of  the  disastrous  consequences 

which  had  followed  the  most  recent  of  these  attempts.  That  was 
the  attitude  of  some  of  the  most  important  representatives  of  later 
Kabbalism  who  entirely  renounced  the  more  popular  aspects  of 
Lurianism  and  tried  to  lead  the  Kabbalah  back  from  the  market 

place  to  the  solitude  of  the  mystic's  semi-monastic  cell.  In  Poland, 
and  in  particular  in  those  regions  where  Sabbatianism  and  Hasi- 
dism  were  at  home,  a  spiritual  center  was  once  more  formed  about 
the  middle  of  the  eighteenth  century  which  came  to  exercise  a 
strong  authority,  particularly  between  1750  and  1800  in  Galicia. 
Here  an  orthodox  anti-Sabbatian  Kabbalism  flourished  and  found 

enthusiastic  followers.  This  was  the  great  age  of  the  Klaus,  the 

"close,"  in  Brody,  not  a  hermitage  as  the  word  seems  to  suggest, 
but  a  little  room  (adjoining  the  great  synagogue)  where  the  Kab- 

balists studied  and  prayed.  The  "close"  of  Brody,  as  Aaron  Marcus 
has  put  it,  formed  a  sort  of  "paradisical  hot-house  in  which  the 
"Tree  of  Life"  [as  the  Lurianic  magnum  opus  was  called]  blos- 

somed out  and  brought  forth  fruit."'  But  the  classical  representa- 
tive of  this  tendency  has  been  found  in  Rabbi  Shalom  Sharabi,  a 

Yemenite  Kabbalist  who  lived  in  Jerusalem  in  the  middle  of  the 

eighteenth  century  and  founded  a  center  for  Kabbalists  which  ex- 

ists to  this  day.'  This  is  Beth-El,  now  a  forlorn  spot  in  the  Old  City 
of  Jerusalem,  where  even  today  as  I  write  these  lines,  men  who  are 

thoroughly  "modern"  in  their  thought  may  draw  inspiration  from 
contemplating  what  Jewish  prayer  can  be  in  its  sublimest  form. 
For  here  the  emphasis  was  again,  and  more  than  ever,  laid  on  the 
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practice  of  mystical  prayer,  the  mystical  contemplation  of  the  elect. 

"Beth-El,"  says  Ariel  Bension,  the  son  of  one  of  its  members,  "was 
a  community  resolved  to  live  in  unity  and  sanctity.  Of  those  who 

thought  to  enter  its  portals  it  demanded  the  attainment  of  the 

scholar  and  the  self-abnegation  of  the  ascetic.  Thus  it  missed  the 

masses."^  We  are  in  possession  of  documents  signed  by  twelve  mem- 
bers of  this  group  in  the  eighteenth  century,  in  which  the  signato- 

ries pledge  themselves  to  build  up,  through  their  common  life,  the 
mystical  body  of  Israel  and  to  sacrifice  themselves  for  each  other 

"not  only  in  this  life  but  in  all  lives  to  come."*  Kabbalism  becomes 
at  the  end  of  its  way  what  it  was  at  the  beginning;  a  genuine  eso- 

terism,  a  kind  of  mystery-religion  which  tries  to  keep  the  profanum 

vulgus  at  arm's  length.  Among  the  writings  of  the  Sephardic  Kab- 
balists  of  this  school,  which  has  exercised  a  considerable  influence 

on  Oriental  Jewry,"  it  would  be  difficult  to  find  a  single  one  capable 
of  being  understood  by  the  laity. 

Finally  there  was  a  third  way,  and  that  is  the  one  which  Hasidism 

took,  particularly  during  its  classical  period.  Here  the  Kabbalah 

did  not  renounce  its  proselytizing  mission;  on  the  contrary,  Hasi- 

dism—a  typical  revivalist  movement  whose  founder  was  innocent 

of  higher  rabbinical  learning— aimed  from  the  beginning  at  the 
widest  possible  sphere  of  influence.  Later  on  I  shall  have  to  say 

something  about  the  way  in  which  Hasidism  achieved  this  aim  and 

the  price  it  had  to  pay  for  it.  But  first  let  us  see  what  distinguishes 

this  movement  from  the  previous  ones;  this  will  also  give  us  a  start- 
ing point  for  the  question,  what  unites  them. 

As  far  as  1  can  see,  Hasidism  represents  an  attempt  to  preserve 

those  elements  of  Kabbalism  which  were  capable  of  evoking  a  pop- 
ular response,  but  stripped  of  their  Messianic  flavor  to  which  they 

owed  their  chief  successes  during  the  preceding  period.  That  seems 

to  me  the  main  point.  Hasidism  tried  to  eliminate  the  element  of 

Messianism— with  its  dazzling  but  highly  dangerous  amalgamation 

of  mysticism  and  the  apocalyptic  mood— without  renouncing  the 
popular  appeal  of  later  Kabbalism.  Perhaps  one  should  rather 

speak  of  a  "neutralization"  of  the  Messianic  element.  I  hope  I  shall 
not  be  misunderstood.  I  am  far  from  suggesting  that  the  Messianic 

hope  and  the  belief  in  redemption  disappeared  from  the  hearts  of 
the  Hasidim.  That  would  be  utterly  untrue;  as  we  shall  see  later 

on,  there  is  no  single  positive  element  of  Jewish  religion  which  is 
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altogether  lacking  in  Hasidism.  But  it  is  one  thing  to  allot  a  niche 

to  the  idea  of  redemption,  and  quite  another  to  have  placed  this 

concept  with  all  it  implies  in  the  center  of  religious  life  and 

thought.  This  was  true  of  the  theory  of  Tikkun  in  the  system  of 

Lurianism  and  it  was  equally  true  of  the  paradoxical  Messianism 
of  the  Sabbatians;  there  is  no  doubt  what  idea  moved  them  most 

deeply,  motivated  them,  explained  their  success.  And  this  is  pre- 
cisely what  Messianism  had  ceased  to  do  for  the  Hasidim,  although 

some  groups  and  two  or  three  of  their  leaders  transplanted  them- 

selves to  Palestine  in  1777.'"  It  is  only  typical  of  this  new  attitude 
to  Messianism  that  Rabbi  Baer  of  Meseritz,  the  disciple  of  the 
Baal  Shem  and  the  teacher  of  the  aforementioned  leaders,  used 

to  stress  the  rather  astounding  idea  that  to  serve  God  in  Exile  was 

easier  and  therefore  more  within  the  grasp  of  the  devout  than  to 

serve  him  in  Palestine.  Equally,  the  old  Lurianic  doctrine  on  the 

"uplifting  of  the  holy  sparks"  was  deprived  of  its  intrinsic  Mes- 
sianic meaning  by  introducing  a  differentiation  between  two  as- 

pects of  redemption.  The  one  was  said  to  be  the  individualistic  re- 
demption, or  rather  salvation,  of  the  soul  and  the  second  the  truly 

Messianic  redemption  which  is,  of  course,  a  phenomenon  concern- 

ing the  whole  body  of  the  community  of  Israel  and  not  the  indi- 
vidual soul.  The  uplifting  of  the  sparks  was  assumed  already  by  the 

first  theorist  of  Hasidism,  Rabbi  Jacob  Josef  of  Polna,  to  lead  up 

only  to  the  first  aspect  of  redemption,  in  contradistinction  to  Mes- 
sianic redemption  which  can  be  wrought  by  God  alone  and  not 

by  the  action  of  man.  This  retroversion  of  the  Messianic  doctrine 
of  Kabbalism  in  earlier  Hasidic  literature  has  not  been  sufficiently 

taken  into  account  by  several  modern  writers  on  Hasidism. 

It  can  hardly  be  called  an  accident  that  the  Hasidic  movement 

made  its  first  appearance  in  the  regions  where  Sabbatianism  had 
taken  strongest  root,  Podolia  and  Volhynia.  Israel  Baal  Shem,  the 

founder  of  the  movement,  began  at  a  time  when  Sabbatianism,  in- 
cessantly persecuted  by  rabbinical  orthodoxy,  had  steadily  become 

more  and  more  nihilistic.  Towards  the  end  of  his  life  there  oc- 

curred the  great  outburst  of  antinomianism  which  found  its  expres- 
sion in  the  Frankist  movement.  The  founder  of  Hasidism  and  his 

first  disciples,  therefore,  must  have  been  fully  aware  of  the  de- 
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structive  power  inherent  in  extreme  mystical  Messianism,  and  from 

this  experience  they  undoubtedly  drew  certain  consequences.  They 

were  active  among  the  same  people  whom  Sabbatianism  had  tried 

and  partly  succeeded  in  converting,  and  it  is  by  no  means  impos- 
sible that  there  was  at  first  a  certain  passing  over  of  members  from 

one  movement  to  the  other.  Those  groups  of  Polish  Jewry  which 
already  before  and  at  the  time  of  the  first  appearance  of  the  Baal 

Shem  called  themselves  Hasidim"  included  many  Sabbatians,  if 
they  were  not  indeed  wholly  crypto-Sabbatian  in  character,  and  it 
took  some  time  before  the  difference  between  the  new  Hasidim  of 

the  "Baal  Shem"  and  the  old  ones  became  generally  appreciated. 
During  that  interval  there  was  time  for  stock-taking  among  the 
followers  of  either  group.  What  Solomon  Maimon  tells  of  one  of 

these  "pre-Hasidic"  Hasidim,  Jossel  of  Kletzk,"  shows  clearly  that 

there  was  no  difference  in  principle  between  "Hasidim"  like  the 
aforementioned  and  the  Hasidim  of  the  group  of  Rabbi  Jehudah 

Hasid  who  organized  a  mystical  crusade  to  the  Holy  Land  in  the 

years  1699  ̂ ^^  1700.  But  with  regard  to  this  latter  group,  we  have 

good  reason  to  believe  that  the  majority  of  its  members  were  ac- 

tually Sabbatians." 
Moreover,  an  unexpected  find  has  provided  us  with  a  useful  hint 

concerning  the  relations  between  these  two  forms  of  Hasidism,  and 

therefore  between  Hasidism  and  Sabbatianism.  Briefly  it  is  this.  In 

the  biographical  legends  concerning  the  life  of  the  Baal  Shem, 

which  were  written  long  after  his  death,  a  good  deal  is  said  about 

a  mysterious  saint.  Rabbi  Adam  Baal  Shem,  whose  mystical  writ- 
ings the  Baal  Shem  was  said  to  have  treasured  without  having 

known  their  author  personally.  The  name  Rabbi  Adam,  which  was 

exceedingly  unusual  among  the  Jews  of  that  period,  seemed  to 

prove  fhat  the  so-called  Rabbi  was  in  reality  a  legendary  figure 
and  I  personally  am  inclined  to  the  view  that  the  whole  story  of 

his  literary  heritage  was  a  figment  of  the  imagination.  Only  re- 
cently, however,  we  have  come  to  learn  of  a  very  curious  fact. 

As  is  well  known,  rnany  of  the  followers  of  the  Baal  Shem's  fol- 
lowers, pupils  of  his  pupils,  became  the  founders  of  Hasidic  dy- 

nasties in  which  the  leadership  of  larger  or  smaller  Hasidic  groups 

was  and  still  is  more  or  less  automatically  passed  down  from  father 

to  son.  One  of  the  more  important  of  these  dynasties,  the  descend- 

ants of  Rabbi  Solomon  of  Karlin,"  has  in  its  possession  a  great 
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many  Hasidic  manuscripts  and  other  documents  which  at  the  end 

of  the  eighteenth  century  had  come  into  the  possession  of  its 
founder  and  his  son.  As  against  the  brazen  forgeries  which  in  recent 

years  have  been  published  in  great  numbers,  these  documents  have 
at  least  the  inestimable  advantage  of  being  genuine.  It  is  true  that 

they  contain  less  sensational  revelations  than  the  flood  of  fabrica- 
tions purporting  to  be  letters  written  by  Israel  Baal  Shem,  or  even 

the  mystical  Rabbi  Adam  Baal  Shem  himself,  which  have  recently 

been  offered  to  a  gullible  public."  The  archives  of  the  Zaddikim  of 
Karlin  contain  less  astounding  but  more  trustworthy  documents. 
Yet  for  me  they  did  have  something  exciting  in  store,  for  I  learned 

to  my  great  surprise  that  there  is  among  other  documents  a  volum- 

inous manuscript  called  Sefer  Ha-Tsoref,  written  by  Rabbi  Heshel 
Zoref  of  Vilna  who  died  in  1700,  just  when  the  Baal  Shem  was 

born."  Its  fourteen  hundred  odd  pages  deal  in  the  main  with  Kab- 
balistic  mysteries  concerning  the  Shema  Israel.  The  copyist  of  the 

manuscript  tells  its  history  in  detail  and  we  have  no  reason  to  dis- 
believe him.  We  learn  then  that  one  of  the  manuscripts  of  the  book 

came  after  the  death  of  Rabbi  Heshel  into  the  hands  of  the  Baal 

Shem  who  guarded  it  as  a  most  precious  mystical  treasure.  He 
must  have  heard  much  of  Heshel  Zoref,  who  during  his  closing 

years  led  the  secluded  life  of  a  saint,  in  a  little  room  of  the  Beth 
ha-Midrash  in  Cracow.  The  Baal  Shem  intended  to  have  the  vo- 

luminous and  partly  cryptographic  manuscript  copied  by  one  of 
his  friends  who  was  a  famous  Kabbalist,  Rabbi  Sabbatai  Rashkover, 

but  nothing  came  of  his  plan  and  the  manuscript  fell  into  the  pos- 

session of  the  Baal  Shem's  grandson,  Aaron  Tutiever,  who  finally 
had  it  copied.  The  copy  we  have  is  based  on  that  first  copy  which 

became  the  property  of  another  famous  Hasidic  leader.  Rabbi  Mor- 
decai  of  Czernobyl.  So  far  everything  is  perfectly  straightforward, 

and  there  is  an  interesting  commentary  by  the  copyist  in  the  colo- 
phon of  the  manuscript,  where  he  sings  the  praise  of  this  profound 

Kabbalistic  work.  What  the  copyist,  however,  did  not  know  was 
that  the  author  was  without  doubt  one  of  the  outstanding  prophets 

of  moderate  Sabbatianism.  I  mentioned  his  name  in  the  last  lec- 

ture." Like  many  others  he  seems  to  have  kept  his  belief  in  Sabba- 
tai Zevi  secret  during  the  latter  part  of  his  life,  but  we  know  from 

trustworthy  witnesses  that  it  has  found  a  symbolical  expression  in 

his  book"  of  which  some  contemporary  writers  speak  with  the  deep- 
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est  veneration.  Now  all  this  amounts  to  no  less  than  the  fact  that 

the  founder  of  Hasidism  guarded  the  literary  heritage  of  a  leading 

crypto-Sabbatian  and  held  it  in  the  highest  esteem.  Apparently  we 
have  here  the  factual  basis  of  the  legend  of  Rabbi  Adam  Baal 

Shem.  The  historical  Rabbi  Heshel  Zoref,  who  was  indeed  some- 

thing like  a  Baal  Shem,  was  transformed  into  a  mythical  figure, 
when  it  became  known,  to  the  considerable  scandal  of  the  Hasidim, 

that  he  was  "suspected"  of  Sabbatianism."*  It  seems  to  me  to  be  a 
fact  of  great  importance  that,  between  the  new  Hasidim  and  the 
old  to  whom  Rabbi  Heshel  Zoref  belonged,  there  was  a  link,  if 

only  an  unconscious  one— assuming  that  Rabbi  Heshel's  Sabbatian 
belief  was  as  little  known  to  the  Baal  Shem  as  to  his  followers,  one 

of  whom  is  even  credited  with  an  abortive  attempt  to  have  the 

work  printed. 

Heshel  Zoref,  however,  was  not  the  only  Sabbatian  authority  on 

whom  the  new  Hasidim  placed  much  trust.  There  was  also  Rabbi 

Jacob  Koppel  Lifshitz,  a  celebrated  mystic  in  his  times  and  the  au- 
thor of  a  very  interesting  introduction  into  what  purports  to  be 

Lurianic  Kabbalah.  This  book  was  printed  about  sixty  years  after 

his  death  by  the  pupils  of  Rabbi  Baer  of  Meseritz,  the  town  where 

the  author,  too,  spent  his  later  years  and  where  he  died.  Although 

the  book  was  regarded  with  some  suspicion  by  orthodox  Kabba- 
lists  outside  the  Hasidic  camp  it  enjoyed  a  wide  reputation  with 

the  Hasidim.  But  only  recently  it  has  been  proved  conclusively  by 

Tishby  that  the  author  was  an  outstanding  crypto-Sabbatian  and 
based  his  doctrine  to  a  very  considerable  extent  on  the  Sabbatian 
writings  of  Nathan  of  Gaza.  In  his  case,  too,  old  Hasidic  tradition 

had  it  that  the  Baal  Shem  had  expressed  himself  with  great  en- 

thusiasm on  his  writings  when  he  saw  them  during  a  visit  to  Mese- 

ritz sc»ne  years  after  the  author's  death. 
There  is  a  further  and  very  important  point  in  which  Sabbatian- 

ism  and  Hasidism  join  in  departing  from  the  rabbinical  scale  of 

values,  namely  their  conception  of  the  ideal  type  of  man  to  which 

they  ascribe  the  function  of  leadership.  For  rabbinical  Jewry, 

particularly  in  those  centuries,  the  ideal  type  recognized  as  the 
spiritual  leader  of  the  community  is  the  scholar,  the  student  of  the 
Torah,  the  learned  Rabbi.  Of  him  no  inner  revival  is  demanded; 

what  he  needs  is  deeper  knowledge  of  the  sources  of  the  Holy 

Law,  in  order  that  he  may  be  able  to  show  the  right  path  to  the 
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community  and  to  interpret  for  it  the  eternal  and  immutable  word 

of  God.  In  the  place  of  these  teachers  of  the  Law,  the  new  move- 
ments gave  birth  to  a  new  type  of  leader,  the  illuminate,  the  man 

whose  heart  has  been  touched  and  changed  by  God,  in  a  word',  the 
prophet.  Both  movements  have  also  counted  scholars  among  their 
ranks,  and  paradoxically  the  Sabbatians  numbered  among  their 

adherents  a  larger  number  of  outstanding  minds  than  the  Hasi- 
dim,  at  any  rate  during  the  heyday  of  the  Hasidic  movement.  But 

for  them  it  was  not  scholarship  and  learning  that  counted;  it  was 

rather  an  irrational  quality,  the  charisma^  the  blessed  gift  of  re- 
vival. Ever  since  the  hearts  were  deeply  stirred  in  1666  and  hidden 

sources  of  emotion  had  begun  to  flow,  one  finds  many  unlettered 

men  among  the  preachers  of  the  Sabbatian  doctrine.  Was  it  not, 

after  all,  they  who  led  in  the  struggle  to  place  faith  above  know- 
ledge in  the  scale  of  values,  now  that  it  was  necessary  to  defend  an 

inner  reality  which  in  the  perspective  of  reason  and  knowledge  was 

bound  to  seem  absurd  and  paradoxical?  Inspired  preachers,  men 

of  the  holy  spirit,  prophets— pneumatics  in  a  word,  to  employ  the 
term  commonly  used  in  the  history  of  religion— led  the  Sabbatian 
movement;  the  Rabbis  did  not  though  there  was  no  lack  of  them 

in  the  movement.  When,  as  happened  more  than  once,  both  types 

were  combined  in  one  person,  that  was  all  the  better,  but  it  was 

not  considered  essential.  It  is  this  ideal  of  pneumatic  leadership 

which  Hasidism,  likewise  a  movement  born  from  a  deep  and  ori- 
ginal religious  impulse,  adopted  from  the  Sabbatians,  but  as  we 

shall  have  occasion  to  see,  the  conceotion  of  the  ideal  was  now  to 

undergo  a  grandiose  change. 

3 

But  let  us  return  to  our  starting  point.  We  know  that  certain 

disciples  of  the  Baal  Shem's  most  important  follower.  Rabbi  Baer 
the  Maggid,  or  popular  preacher  of  Meseritz,  displayed  a  be- 

havior which  was  judged  extraordinary  by  their  contemporaries 

and  which  seemed  to  justify  the  suspicion  that  they  stood  for  a 
new  form  of  Sabbatian  antinomianism.  Abraham  Kalisker  was  the 

leader  of  a  group  of  Hasidim  who  were  in  the  habit— in  the  words 
of  one  of  his  Hasidic  friends,  who  thoroughly  disapproved  of  the 

practice— "of  pouring  scorn  on  the  students  of  the  Torah  and  the 
learned,    inflicting   all  manner  of   ridicule  and   shame  on    them, 
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turning  somersaults  in  the  streets  and  market  places  of  Kolusk  and 
Liozna,  and  generally  permitting  themselves  all  sorts  of  pranks 

and  practical  jokes  in  public.'""  And  yet  there  is  an  all-important 
difference  between  even  these  radical  groups  and  the  Sabbatians: 

their  motives  are  entirely  different.  For  the  followers  of  the  "Great 
Maggid,"  Messianism  as  an  active  force  of  immediate  appeal  no 
longer  had  any  importance.  The  mood  that  inspired  them  and 

scandalized  their  opponents  was  the  primitive  enthusiasm  of  mys- 

tical "friends  of  God."  I  have  already  mentioned  the  fact  that  in 
its  beginnings  Hasidism  bore  a  good  many  revivalist  traits.  Its 
founder  had  evolved  a  new  form  of  religious  consciousness  in 
which  rabbinical  learning,  whatever  its  intrinsic  significance, 

played  no  essential  part.  For  the  foundations  of  his  immediate  ex- 
perience he  went  back  to  the  Kabbalistic  books  which  helped  him 

to  give  expression  to  his  emotional  enthusiasm.  He  follows  the 
ideas  of  the  Tsimtsum  of  God,  the  uplifting  of  the  fallen  sparks, 
the  conception  of  Devekuth  as  the  highest  religious  value,  and 
other  notions  of  which  we  have  already  heard.  For  the  soaring 
flight  of  the  soul  from  the  worlds  created  in  the  act  of  Tsimtsum 

there  are  no  limits.  "He  who  serves  God  in  the  'great  way'  as- 
sembles all  his  inner  power  and  rises  upwards  in  his  thoughts  and 

breaks  through  all  skies  in  one  act  and  rises  higher  than  the  angels 

and  the  seraphs  and  the  thrones,  and  that  is  the  perfect  worship." 
And:  "In  prayer  and  in  the  commandment  which  one  keeps,  there 
is  a  great  and  a  small  way  .  .  .  but  the  'great  way'  is  that  of  right 
preparation  and  enthusiasm  through  which  he  unites  himself  with 

the  upper  worlds."** The  clearest  reflection  of  this  enthusiasm  is  to  be  found  in  the 

Hasidic  prayer  which  strikes  one  as  an  almost  complete  antithesis 
of  the  form  of  mystical  prayer  which  was  developed  at  about  the 

same  time  in  Jerusalem  by  the  Sefardic  Kabbalists  of  Beth-El.  The 
latter  is  all  restraint,  the  former  all  movement.  It  would  be  almost 

possible  to  speak  of  a  contrast  between  'sunken'  and  'ecstatic' 
moods  in  the  literal  meaning  of  the  term  ecstatic  "to  be  out  of 
one's  mind"— were  it  not  for  the  reflection  that  such  extreme  op- 
posites  are  always  two  sides  of  the  same  thing.  To  the  Hasidic 
mind,  Devekuth  and  Kawwanah  were  primarily  emotional  values, 
a  significance  which  they  had  by  no  means  always  had  before. 

**That  is  the  meaning  of  Devekuth  that  when  he  fulfills  the  com- 
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mandments  or  studies  the  Torah,  the  body  becomes  a  throne  for 

the  soul  .  .  .  and  the  soul  a  throne  for  the  light  of  the  Shekhinah 
which  is  above  his  head,  and  the  light  as  it  were  flows  all  round 

him,  and  he  sits  in  the  midst  of  the  light  and  rejoices  in 

trembling."" 
The  first  fifty  years  of  Hasidism  after  its  founder's  death  (1760— 

1810),  its  truly  heroic  period,  are  characterized  by  this  spirit  of 
enthusiasm  which  expressed  and  at  the  same  time  justified  itself  by 
stressing  the  old  idea  of  the  immanence  of  God  in  all  that  exists. 

But  this  enthusiasm  was  anything  but  Messianic.  It  was  not  based 

on  Chiliastic  expectations.  Here  is  the  explanation  of  the  fact  that 
when  it  came  into  conflict,  as  it  could  hardly  fail  to  do,  with  the 

sober  and  somewhat  pedestrian  spirit  of  rabbinical  Orthodoxy, 

typified  by  the  Lithuanian  brand,  it  more  than  held  its  own.  We 
have  seen  how  Sabbatianism  centred  round  the  hope  of  a  mystical 

redemption.  On  this  issue  no  compromise  was  possible  or  even  con- 
ceivable. With  the  shelving  of  the  Messianic  element  an  under- 
standing between  rabbinical  and  mystical  Judaism  was  no  longer 

ruled  out.  From  a  possibility  it  became  a  reality  after  the  Hasidic 
movement  had  outgrown  its  first  stormy  period  of  growth  and  from 
active  revivalism  turned  to  religious  organization,  if  still  on  a 

pneumatic  and  mystical  basis.  Here  and  there,  an  individual  be- 
came the  bearer  of  Messianic  hopes,  but  the  movement  as  a  whole 

had  made  its  peace  with  the  Galuth. 

Yet  it  is  this  later  period  of  Hasidism,  the  period  of  the  "Zaddik- 
im"  and  their  dynasties,  which  in  certain  important  respects  is 
closer  to  Sabbatianism  than  the  earlier  stages  of  the  movement.  It 

is  particularly  the  episode  of  Frankism  which  makes  for  a  certain 
similarity.  Sabbatianism  as  we  know,  perished,  not  in  a  cloud  of 

glory,  but  in  the  tragedy  of  the  Frankist  movement  whose  founder 
incarnates  all  the  hideous  potentialities  of  a  corrupted,  despotic 

Messianism.  Jacob  Frank  (1726—1791)  is  a  Messiah  with  a  thirst 
for  power;  indeed  his  greedy  lust  for  power  dominated  him  to  the 

exclusion  of  every  other  motive.  It  is  this  which  makes  his  person- 

ality at  once  so  fascinating  and  so  ignoble.  There  is  a  certain  de- 
monic grandeur  about  the  man.  The  quality  that  set  him  apart 

from  Sabbatai  Zevi  is  well  expressed  in  a  remark  attributed  to  him. 

"If  Sabbatai  Zevi,"  he  is  reported  to  have  said,  "  had  to  taste  every- 
thing in  this  world,  why  did  he  not  taste  the  sweetness  of  power? 

»>23 
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This  almost  sensuous  love  for  power,  which  Frank  possessed  in  the 

highest  degree,  is  the  stigma  of  nihilism.  To  Frank  the  grand  ges- 
ture of  the  ruler  is  everything. 

What  matters  here  is  that  the  development  of  Zaddikism,  after 
Hasidism  had  become  the  religious  organization  of  large  masses, 

took  a  similar  course.  True,  the  unlimited  power  and  authority  of 

the  Zaddik  over  his  followers  was  not  purchased  at  the  price  of 

such  destructive  paradoxes  as  Frank  had  to  uphold.  Zaddikism  was 

able  to  attain  its  goal  without  coming  into  open  confllict  with  the 

basic  tenets  of  traditional  Judaism.  But  this  fact  should  not  blind 

us  to  its  doctrinal  implications.  Lust  for  power  is  active  even 

among  those  profound  theoreticians  of  Zaddikism  who  developed 

the  doctrine  of  the  Zaddik,  the  saint  and  the  spiritual  leader  of 

the  Hasidic  community,  as  the  non-Messianic  Messiah,  and  charac- 
teristically carried  it  to  its  extreme.  A  man  of  genius  like  Rabbi 

Nahman  of  Brazlav  impresses  us  by  his  extravagant  references  to 

the  power  of  the  Zaddik,  but  he  does  so  because  in  his  case  one 

senses  an  obvious  concern  for  the  spiritual  aspects  of  Zaddikism. 

With  many  others,  however,  this  spiritual  character  is  only  faintly 

or  not  at  all  recognizable,  and  the  greatest  and  most  impressive 

figure  of  classical  Zaddikism,  Israel  of  Rishin,  the  so-called  Rabbi 
of  Sadagora,  is  to  put  it  bluntly,  nothing  but  another  Jacob 
Frank  who  has  achieved  the  miracle  of  remaining  an  orthodox 

Jew.  All  the  mysteries  of  the  Torah  have  disappeared,  or  rather 

they  are  overshadowed  and  absorbed  by  the  magnificent  gesture 

of  the  born  ruler.  He  is  still  witty  and  quick  at  repartee,  but  the 
secret  of  his  power  is  the  mystery  of  the  magnetic  and  dominant 

personality  and  not  that  of  the  fascinating  teacher. 

But  I  am  running  ahead  of  my  own  thoughts.  Let  us  return 
for  a  moment  to  the  question,  what  Hasidism  means  and  what  it 

does  not  mean.  There  are  two  things  about  the  movement  which 

are  particularly  remarkable.  One  is  the  fact  that  within  a  geo- 

j  graphically  small  area  and  also  within  a  surprisingly  short  period, 
the  ghetto  gave  birth  to  a  whole  galaxy  of  saint-mystics,  each  of 
them  a  startling  individuality.  The  incredible  intensity  of  creative 

religious  feeling,  which  manifested  itself  in  Hasidism  between  1750 
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and  1800,  produced  a  wealth  of  truly  original  religious  types 
which,  as  far  as  one  can  judge,  surpassed  even  the  harvest  of  the 
classical  period  of  Safed.  Something  like  a  rebellion  of  religious 

energy  against  petrified  religious  values  must  have  taken  place. 
No  less  surprising,  however,  is  the  fact  that  this  burst  of  mystical 

energy  was  unproductive  of  new  religious  ideas,  to  say  nothing  of 
new  theories  of  mystical  knowledge.  If  you  were  to  ask  me:  what 

is  the  new  doctrine  of  these  mystics,  whose  experience  was  obvious- 
ly first  hand,  more  so  perhaps  than  in  the  case  of  many  of  their 

predecessors?  What  were  their  new  principles  and  ideas?  I  say,  if 
you  were  to  ask  me  this,  I  should  hardly  know  what  to  answer.  In 

the  previous  lectures  it  was  always  possible  to  lay  down  a  blue- 
print, so  to  speak,  of  the  spiritual  architecture  of  the  subject- 

matter  and  to  give  a  more  or  less  precise  definition  of  its  ideational 

side.  In  the  case  of  Hasidism,  certainly  a  creative  religious  move- 
ment, we  cannot  do  so  without  repeating  ourselves  innumerable 

times. 

It  is  precisely  this  fact  which  makes  Hasidism  a  special  prob- 
lem for  our  interpretation.  The  truth  is  that  it  is  not  always  pos- 

sible to  distinguish  between  the  revolutionary  and  the  conservative 
elements  of  Hasidism:  or  rather,  Hasidism  as  a  whole  is  as  much  a 

reformation  of  earlier  mysticism  as  it  is  more  or  less  the  same 

thing.  You  can  say  if  you  like  that  it  depends  on  how  you  look  at 
it.  The  Hasidim  were  themselves  aware  of  this  fact.  Even  such  a 

novel  thing  as  the  rise  of  the  Zaddikim  and  the  doctrine  of  Zad- 
dikism  appeared  to  them  as  being,  despite  its  novelty,  well  in  the 
Kabbalistic  tradition.  So  much  seems  clear,  that  the  followers  of 

these  Hasidim  became  genuine  revivalists.  Rabbi  Israel  of  Koznitz, 

a  typical  Kabbalist  among  the  Zaddikim,  used  to  say  that  he  had 

read  eight  hundred  Kabbalistic  books  before  coming  to  his  teacher, 

the  "Great  Maggid  of  Meseritz,"  but  that  he  had  really  learned 
nothing  from  them.  If,  however,  you  merely  read  his  books  you  will 
not  find  the  slightest  doctrinal  difference  between  his  teachings 
and  those  of  the  old  authors  whom  he  affected  to  despise.  The  new 

element  must  therefore  not  be  sought  on  the  theoretical  and  litera- 
ry plane,  but  rather  in  the  experience  of  an  inner  revival,  in  the 

spontaneity  of  feeling  generated  in  sensitive  minds  by  the  en- 
counter with  the  living  incarnations  of  mysticism. 

A  good  deal  of  light  is  thrown  on  the  attitude  of  the  Hasidim 
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to  the  question  of  their  relationship— or  that  of  their  great  teachers 
—to  Kabbalism  as  a  whole,  by  the  testimony  of  Solomon  of  Luzk 

who  edited  the  writings  of  the  Maggid  of  Meseritz.**  On  the  one 
hand,  he  reproves  the  later  Kabbalists  for  their  supercilious  at- 

titude towards  earlier  documents  of  Kabbalism;  but  then  again  he 

seems  to  regard  the  writings  of  Rabbi  Baer  of  Meseritz  as  purely 

Kabbalistic  and  not  at  all  as  a  new  departure.  Speaking  generally 

one  does  get  the  impression  from  reading  Hasidic  authors  that  the 

continuity  of  Kabbalistic  thought  was  not  really  interrupted. 

Again  it  would  be  quite  wrong  to  regard,  as  the  original  and 

novel  contribution  of  Hasidism  to  religion,  the  fact  that  it  popular- 
ized the  Kabbalistic  ideas  of  a  mystical  life  with  God  and  in  God. 

Though  it  be  true  that  this  tendency  has  celebrated  its  greatest 

triumph  in  the  Hasidic  movement  and  its  literature,  its  antecedents 

go  farther  back.  Too  little  attention  is  given  to  the  fact  that  the 

popularization  of  certain  mystical  ideas  had  begun  long  before  the 

rise  of  Hasidism  and  that,  at  about  the  time  of  its  first  appearance, 

it  had  already  found  its  most  magnificent  literary  incarnation.  I 

am  thinking  here  of  the  now  almost  forgotten  writings  of  Jehudah 

Loewe  ben  Bezalel  of  Prague  (about  1520—1609),  the  "Exalted 

Rabbi  Loew"  of  the  Golem  legend.  In  a  sense,  one  could  say  that 
he  was  the  first  Hasidic  writer.  It  is  certainly  no  accident  that  so 

many  Hasidic  saints  had  a  penchant  for  his  writings.  Some  of  his 

more  voluminous  tracts,  such  as  the  great  book  Gevuroth  Adonai, 

"the  Mighty  Deeds  of  God","  seem  to  have  no  other  purpose  than 
to  express  Kabbalistic  ideas  without  making  too  much  use  of  Kab- 

balistic terminology.**  In  this  he  succeeded  so  well  that  not  a  few 
modern  students  have  failed  to  perceive  the  Kabbalistic  character 

of  his  writings.  Some  have  gone  so  far  as  to  deny  that  he  occupied 

himself  with  Kabbalistic  thought  at  all. 

The  Hasidim  themselves  did  not  go  so  far  in  their  populariza- 

tion of  Kabbalistic  thought  as  the  Exalted  Rabbi  Loew,  who  ap- 
pears to  have  renounced  the  Kabbalistic  vocabulary  only  in  order 

to  give  the  widest  possible  range  of  influence  to  Kabbalistic 

doctrine.  They  too  on  occasions  depart  from  the  classical  termi- 
nology of  Kabbalism,  especially  where  it  had  become  petrified; 

there  is  subtlety  and  ambiguity  in  their  writings  which  is  not 

found  in  earlier  authors,  but  on  the  whole  they  stuck  fairly  close 

to  the  old  formulae.  If  one  studies  the  writings  of  Rabbi  Baer  of 
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Meseritz  the  most  important  follower  of  the  Baal  Shem  and  the 
real  organizer  of  the  movement,  one  sees  immediately  that  in  them 

the  old  ideas  and  conceptions,  all  of  which  duly  make  their  ap- 
pearance, have  lost  their  stiffness  and  received  a  new  infusion  of 

life  by  going  through  the  fiery  stream  of  a  truly  mystical  mind. 
Even  this  popularization  of  the  Kabbalistic  vocabulary,  however, 
is  not  a  specific  product  of  the  Hasidic  movement,  but  one  that 

dates  back  to  the  literature  of  the  so-called  Mw^ar-books  (moraliz- 
ing tracts),  particularly  those  written  during  the  century  before 

the  rise  of  Hasidism.  There  you  get  works  and  pamphlets  on  moral 
conduct  and  Jewish  ethics  which  were  written  for  a  broader  public. 

Previously  I  said  that  since  the  period  of  Safed  this  kind  of  litera- 
ture was  for  the  most  part  written  by  men  who  were  under  Kab- 

balistic influence  and  whose  writings  propagated  doctrines  and 
values  peculiar  to  Kabbalism.  Since  the  Hasidim  drew  much  more 

on  these  books  than  on  the  metaphysical  and  theosophical  litera- 
ture of  Kabbalism,  an  analysis  of  Hasidic  doctrines  cannot  afford 

to  pass  them  by.  Unfortunately  no  serious  attempt  has  yet  been 
made  to  establish  the  true  relation  between  the  traditional  and  the 

novel  elements  in  Hasidic  thought— the  one  known  to  me"  has 
failed  completely.  In  the  absence  of  a  competent  scholarly  work 
on  the  question  one  is  reduced  to  dangerous  generalizations  from 
more  or  less  vague  impressions  and  occasional  intuitive  glimpses  of 

the  situation.  The  impression  one  gets  is  that  no  element  of  Hasi- 
dic thought  is  entirely  new,  while  at  the  same  time  everything  has 

somehow  been  transformed;  certain  ideas  are  more  strongly  em- 
phasized than  before,  while  others  have  been  relegated  to  the  back- 

ground. A  consistent  attitude  inspires  these  changes,  and  we  have 
to  ask  ourselves  wherein  it  is  to  be  found. 

If  one  leaves  out  of  account  the  lone  effort  at  religious  orient- 
ation made  by  Rabbi  Shneur  Zalman  of  Ladi  and  his  school,  the 

so-called  Habad-Hdisidism,  Hasidism  seems  to  have  produced  no 

truly  original  Kabbalistic  thought  whatever.  However,  this  interest- 
ing attempt  to  arrive  at  something  like  a  synthesis  of  Isaac  Luria 

and  the  Maggid  of  Meseritz,  despite  the  fact  that  it  stands  alone, 

provides  in  fact  the  best  starting  point  for  our  investigation.  It 
gives  a  new  emphasis  to  psychology,  instead  of  theosophy,  a  fact 
which  must  be  deemed  of  the  highest  importance.  To  put  it  as 

briefly  as  possible,  the  distinctive  feature  of  the  new  school  is  to 
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be  found  in  the  fact  that  the  secrets  of  the  divine  realm  are  pre- 
sented in  the  guise  of  mystical  psychology.  It  is  by  descending  into  the 

depths  of  his  own  self  that  man  wanders  through  all  the  dimensions 
of  the  world;  in  his  own  self  he  lifts  the  barriers  which  separate 

one  sphere  from  the  other;**  in  his  own  self,  finally,  he  transcends 
the  limits  of  natural  existence  and  at  the  end  of  his  way,  without, 

as  it  were,  a  single  step  beyond  himself,  he  discovers  that  God  is 

"all  in  all"  and  there  is  "nothing  but  Him".  With  every  one  of  the 
endless  stages  of  the  theosophical  world  corresponding  to  a  given 

state  of  the  soul— actual  or  potential,  but  at  any  rate  capable  of 

being  xcit  and  perceived— Kabbalism  becomes  an  instrument  of 

psychological  analysis  and  self-knowledge,  an  instrument  the  pre- 
cision of  which  is  not  infrequently  rather  astounding.  What  gives 

the  writings  of  the  Habad-school  their  distinctive  feature  is  that 
striking  mixture  of  enthusiastic  worship  of  God  and  pantheistic, 

or  rather  acosmistic,  interpretation  of  the  universe  on  the  one  hand, 

and  intense  preoccupation  with  the  human  mind  and  its  impulses 
on  the  other. 

Something  of  this  attitude  is  indeed  common  to  the  whole  Ha- 
sidic  movement,  even  though  the  majority  of  its  followers  rejected 

the  mood  of  religious  intoxication  peculiar  to  the  Habad  mystics, 

whose  theoretical  outlook  struck  them  as  being  a  little  too  scholas- 
tic and  strained.  This  much  then  can  be  said:  in  the  Hasidic  move- 

ment, Kabbalism  appears  no  longer  in  a  theosophical  guise,  or  to 

be  more  exact,  theosophy  with  all  its  complicated  theories,  if  it  is 

not  entirely  dropped,  is  at  least  no  longer  the  focal  point  of  the 

religious  consciousness.  Where  it  continues  to  play  a  prominent 
part,  as  for  instance  in  the  school  of  Rabbi  Zevi  Hirsh  of  Zydaczow 

(died  1830) ,  it  is  bound  up  with  some  belated  offshoot  of  the  older 

Kabbalah  within  the  framework  of  Hasidism.  What  has  really  be- 
come important  is  the  direction,  the  mysticism  of  the  personal  life. 

Hasidism  is  practical  mysticism  at  its  highest.  Almost  all  the  Kab- 
balistic  ideas  are  now  placed  in  relation  to  values  peculiar  to  the 

individual  life,  and  those  which  are  not  remain  empty  and  inef- 
fective. Particular  emphasis  is  laid  on  ideas  and  concepts  concern- 

ing the  relation  of  the  individual  to  God.  All  this  centers  around 

the  concept  of  what  the  Kabbalists  call  Devekuth,  the  meaning  of 

which  I  have  tried  to  explain  in  previous  lectures.  The  compara- 

tively few  terms  of  religious  expression  which  date  back  to  Hasi- 
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dism,  such  as  Hithlahavuth,  "enthusiasm,"  or  "ecstasy,"  or  Hitha- 
zkuth,  "self-maintenance",  are  related  to  this  sphere. 
There  is  much  truth  in  Buber's  remark  in  the  first  of  his  Ha- 

sidic  books  that  Hasidism  represents  "Kabbalism  turned  Ethos", 
but  a  further  ingredient  was  needed  to  make  Hasidism  what  it  was. 

Ethical  Kabbalism  can  also  be  found  in  the  moralizing  and  pro- 
pagandist literature  of  Lurianism  which  I  have  mentioned,  yet  it 

would  be  stretching  the  term  too  far  to  call  this  Hasidic.  What  gave 

Hasidism  its  peculiar  note  was  primarily  the  foundation  of  a  reli- 
gious community  on  the  basis  of  a  paradox  common  to  the  history 

of  such  movements,  as  the  sociology  of  religious  groupings  has 
shown.  Briefly,  the  originality  of  Hasidism  lies  in  the  fact  that 

mystics  who  had  attained  their  spiritual  aim— who,  in  Kabbalistic 
parlance,  had  discovered  the  secret  of  true  Devekuth—tVLrn^di  to 

the  people  with  their  mystical  knowledge,  their  "Kabbalism  be- 
come Ethos",  and,  instead  of  cherishing  as  a  mystery  the  most  per- 
sonal of  all  experiences,  undertook  to  teach  its  secret  to  all  men 

of  good  will. 
Nothing  is  further  from  the  truth  than  the  view  which  regards 

Zaddikism,  that  is  to  say  the  unlimited  religious  authority  of  an  in- 
dividual in  a  community  of  believers,  as  foreign  to  the  nature  of 

Hasidism,  and  insists  that  one  must  distinguish  between  the 

"pure"  Hasidism  of  the  Baal  Shem  and  the  "depraved"  Zaddikism 
of  his  followers  and  their  followers.  This  simon-pure  Hasidism  ne- 

ver existed  because  anything  like  it  could  never  have  influenced 
more  than  a  few  people.  The  truth  is  that  the  later  development 
of  Zaddikism  was  already  implicit  in  the  very  start  of  the  Hasidic 
movement.  As  soon  as  the  mystic  felt  the  urge  to  perpetuate  his 
personal  and  solitary  experience  in  the  life  of  a  community,  which 
he  addressed  not  in  his  language  but  in  its  own,  a  new  factor  made 

its  appearance  round  which  the  mystical  movement  as  a  social  phe- 
nomenon could  and  did  crystallize.  The  believer  no  longer  needed 

the  Kabbalah;  he  turned  its  mysteries  into  reality  by  fastening 
upon  certain  traits  which  the  saint,  or  Zaddik,  whose  example  he 
strove  to  follow,  had  placed  in  the  center  of  his  relation  to  God. 

Everyone,  thus  the  doctrine  ran,  must  try  to  become  the  embodi- 
ment of  a  certain  ethical  quality.  Attributes  like  piety,  service, 

love,  devotion,  humility,  clemency,  trust,  even  greatness  and  domi- 
nation, became  in  this  way  enormously  real  and  socially  effective. 
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Already  in  mediaeval  Jewish  literature,  as  we  have  seen  in  the 
third  lecture,  the  radical  or  extreme  practice  of  a  good  deed,  or 
Mitswah,  is  mentioned  as  characteristic  of  the  idea  of  Hasiduth. 

The  modern  Hasid  certainly  showed  himself  worthy  of  his  name. 

Certain  religious  values  were  pushed  so  far  and  became  symbolical 

of  so  much  ardor  and  piety  that  their  realization  sufficed  to  bring 

about  the  mystical  experience  of  Devekuth, 

All  this  demanded  from  the  first,  and  particularly  during  the 

most  creative  and  virile  period  of  the  movement,  the  existence  of 

the  Zaddik  or  saint  as  the  actual  proof  of  the  possibility  of  living 

up  to  the  ideal.  The  whole  energy  and  subtlety  of  emotion  and 

thought,  which  in  the  case  of  the  orthodox  Kabbalist  went  into  the 

exploration  of  the  theosophical  mysteries,  was  turned  about  in  the 

quest  for  the  true  substance  of  ethico-religious  conceptions  and  for 
their  mystical  glorification.  The  true  originality  of  Hasidic  thought 

is  to  be  found  here  and  nowhere  else.  As  mystical  moralists  the  Hasi- 
dim  found  a  way  to  social  organization.  Again  we  see  the  ancient 

paradox  of  solitude  and  communion.  He  who  has  attained  the 

highest  degree  of  spiritual  solitude,  who  is  capable  of  being  alone 
with  God,  is  the  true  center  of  the  community,  because  he  has 

reached  the  stage  at  which  true  communion  becomes  possible.  Ha- 
sidism produced  a  wealth  of  striking  and  original  formulations  of 

this  paradox,  formulae  which  bear  the  mark  of  the  utmost  sinceri- 
ty, but  which  with  the  decay  of  the  movement  became  only  too 

easily  a  screen  for  the  more  sinister  potentialities  of  saintly  exist- 
ence. To  live  among  ordinary  men  and  yet  be  alone  with  God,  to 

speak  profane  language  and  yet  draw  the  strength  to  live  from 

the  source  of  existence,  from  the  "upper  root"  of  the  soul*— that  is 
a  paradox  which  only  the  mystical  devotee  is  able  to  realize  in  his 

life  a^nd  which  makes  him  the  center  of  the  community  of  men. 

To  sum  up:  the  following  points  are  of  importance  for  a  charac- 
terization of  the  Hasidic  movement: 

1.  A  burst  of  original  religious  enthusiasm  in  a  revivalist  move- 
ment which  drew  its  strength  from  the  people. 

2.  The  relation  of  the  true  illuminate,  who  becomes  a  popular 

leader  and  the  center  of  the  community,  to  the  believers  whose  life 
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centers  round  his  religious  personality.  This  paradoxical  relation 
led  to  the  growth  of  Zaddikism. 

3.  The  mystical  ideology  of  the  movement  is  derived  from  the 

Kabbalistic  heritage,  but  its  ideas  are  popularized,  with  an  inevit- 
able tendency  towards  terminological  inexactitude. 

4.  The  original  contribution  of  Hasidism  to  religious  thought 

is  bound  up  with  its  interpretation  of  the  values  of  personal  and 
individual  existence.  General  ideas  become  individual  ethical  va- 
lues. 

The  whole  development  centers  round  the  personality  of  the 
Hasidic  saint;  this  is  something  entirely  new.  Personality  takes  the 

place  of  doctrine;  what  is  lost  in  rationality  by  this  change  is  gained 

in  efficacy.  The  opinions  particular  to  the  exalted  individual  are 

less  important  than  his  character,  and  mere  learning,  knowledge 
of  the  Torah,  no  longer  occupies  the  most  important  place  in  the 

scale  of  religious  values.  A  tale  is  told  of  a  famous  saint  who  said: 

"1  did  not  go  to  the  'Maggid'  of  Meseritz  to  learn  Torah  from  him 

but  to  watch  him  tie  his  boot-laces."**  This  pointed  and  somewhat 
extravagant  saying,  which  must  not  of  course  be  taken  literally,  at 

least  throws  some  light  on  the  complete  irrationalization  of  reli- 

gious values  which  set  in  with  the  cult  of  the  great  religious  person- 
ality. The  new  ideal  of  the  religious  leader,  the  Zaddik,  differs 

from  the  traditional  ideal  of  rabbinical  Judaism,  the  Talmid 

Hakham  or  student  of  the  Torah,  mainly  in  that  he  himself  "has 

become  Torah."  It  is  no  longer  his  knowledge  but  his  life  which 
lends  a  religious  value  to  his  personality.  He  is  the  living  incarna- 

tion of  the  Torah.  Inevitably  the  original  mystical  conception  of 

bottomless  depths  within  the  Torah  was  soon  transferred  to  the 

personality  of  the  saint,  and  in  consequence  it  quickly  appeared 

that  the  various  groups  of  Hasidism  were  developing  different  cha- 
racteristics in  accordance  with  the  particular  type  of  saint  to  whom 

they  looked  for  guidance.  To  establish  a  common  type  becomes  not 

a  little  difficult.  In  the  development  of  Hasidism  opposing  ex- 
tremes found  their  place,  and  the  differences  between  Lithuanian, 

Polish,  Galician  and  South  Russian  Jewry  were  reflected  in  the 

personalities  of  the  saints  round  whom  they  were  grouped;  all  of 

which  is  not  to  say  that  the  Zaddik  was  ever  completely  one  with 
his  environment. 



hasidism:  the  latest  phase  345 

The  upshot  of  all  this  unlimited  emotionalism  was  paradoxically 

enough  a  return  to  rationality.  Such  paradoxes  by  the  way  are  not 

infrequent.  In  the  event  the  waves  went  so  high  that  emotion 

turned  against  itself.  There  was  a  sudden  anti-climax.  Zaddikim 
such  as  Rabbi  Mendel  of  Kotzk,  the  most  important  among  this 

group  and  generally  speaking  one  of  the  most  remarkable  person- 

alities—not a  "saint",  but  a  true  spiritual  leader— in  Jewish  reli- 
gious history,  began  to  inveigh  against  the  extravagant  sentiment- 

alism  which  the  cult  of  religious  emotion  had  produced,  notably 

among  the  Jews  in  Poland.  Strict  rational  discipline  suddenly  be- 

comes a  fetish.  The  Rabbi  of  Kotzk  had  no  sympathy  for  the  Ha- 

sidic  community  whose  yoke  he  bore  only  with  the  greatest  reluct- 

ance. He  hates  emotionalism.  In  reply  to  an  inquiry  about  man's 
way  to  God  he  is  credited  with  the  frank  and  laconic  answer— in 

Scriptural  language.  Numbers  xxxi,  53— "The  man  of  war  had 
taken  spoil,  every  man  for  himself/"^ 

After  an  interval  of  a  hundred  years,  during  which  Hasidism  as 

a  whole,  apart  from  the  solitary  figure  of  Rabbi  Shneur  Zalman 

of  Ladi,  developed  independently  of  the  rabbinic  tradition,  there 

occured  a  revival  of  rabbinic  learning,  chiefly  under  the  influence 
of  the  Rabbi  of  Kotzk.  You  find  Zaddikim  who  write  rabbinical 

responsa  and  works  of  "Pilpul,"  that  is  to  say,  hair-splitting  casuis- 
try. But  important  as  these  aspects  of  later  Hasidism  no  doubt  are, 

they  certainly  represent  a  departure  from  what  is  new  and  original 

in  Hasidism.  There  this  sort  of  learning  was  of  no  consequence. 

Everything  was  mystery,  if  not  exactly  mystery  in  the  Kabbalistic 

sense,  for  compared  with  the  peculiar  note  of  Hasidic  emotion- 
alism, even  the  Kabbalistic  mystery  has  a  rational  character.  Now 

it  is  dissolved  into  personality  and  in  this  transformation  it  ac- 
quires*a  new  intensity.  The  miraculous  thing  about  it  all  is  the  fact 

that  Hasidism  did  not  conflict  much  more  sharply  with  orthodox 

Judaism  than  it  did;  and  yet  everything  seemed  to  move  towards  a 

mortal  struggle.  The  personality  of  the  Zaddik,  its  interpretation 

by  the  Hasidic  writers,  their  insistence  upon  his  supreme  religious 

authority,  his  elevation  to  the  rank  of  a  source  of  canonical  inspi- 

ration, of  a  medium  of  revelation— all  this  fairly  compelled  a  clash 
with  the  recognized  religious  authority  of  rabbinic  Judaism. 

Such  a  conflict  broke  out  with  great  vehemence  in  many  local- 

ities. The  "Gaon"  Elijah  of  Vilna,  the  oustanding  leader  of  Lithu- 
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ian  Jewry  and  an  excellent  representative  of  the  highest  rabbin- 
ical learning  combined    with  a    strictly    theistic,  orthodox    Kab- 

balism,  took  the  lead,  in  1772,  in  an  organized  persecution  of  the 
new  movement.    Nor    were  the    orthodox    squeamish    about    the 

means  that  were  employed  in  this  struggle.  As  late  as  1800,  fana- 
tical opponents  of  Hasidism  tried  to  induce  the  Russian  Govern- 

ment to  take  action  against  it.  The  history  of  these  organized  perse- 
cutions and  of  the  Hasidic  defence  against  them  has  been  fully 

described  by  Simeon  Dubnow.  There  can  be  no  doubt  that  the  Ha- 
sidim  cherished  a  feeling  of  moral  superiority  over  their  contempor- 

aries which  has  found  expression  in  the  writings  of  some  famous 

Hasidic  authors.  One  could  easily  make  a  collection  of  Hasidic  epi- 
grams which  breathe  a  spirit  not  very  far  removed  from  that  of 

Sabbatianism.  The  Hasidic  Zaddik,  too,  is  occasionally  compelled 
to  descend  to  a  lower  or  even  dangerous  plane  in  order  to  rescue 

the  scattered  sparks    of  light,  for    "every  descent    of  the    Zaddik 
means  an  elevation  of  divine  light.""  And  yet  Hasidism  did  not 
go  the  way  of  Sabbatianism.  Its  leaders  were  far  too  closely  con- 

nected with  the  life  of  the  community  to  succumb  to  the  danger  of 
sectarianism.  Opportunities  were  not  lacking.  Yet  these  men  whose 
utterances  not  infrequently  throw  more  light  on  the  paradoxical 
nature  of  the  mystical  consciousness  than  anything  before  them, 

became— supreme  paradox!— the  advocates  of  the  simple  and  un- 
tainted belief  of  the  common  man,  and  this  simplicity  was  even 

glorified  by  them  as  the  highest  religious  value.  So  profound  an  in- 
tellect as  Rabbi  Nahman  of  Brazlav,  a  man  whose  Kabbalistic  ter- 

minology hides  an  almost  hyper-modern  sensitiveness  to  problems, 
turned  all  his  energy  to  the  task  of  defending  the  simplest  of  all 
beliefs. 

The  fact  is  that  from  the  beginning  the  Baal  Shem,  the  founder 
of  Hasidism,  and  his  followers  were  anxious  to  remain  in  touch 

with  the  life  of  the  community;  and  to  this  contact  they  assigned 

an  especial  value.  The  paradox  which  they  had  to  defend,  that  of 

the  mystic  in  the  community  of  men,  was  of  a  different  nature 

than  that  upon  which  the  Sabbatians  took  their  stand  and  which 

inevitably  gave  a  destructive  turn  to  all  their  endeavors:  salva- 
tion through  betrayal.  The  greatest  saints  of  Hasidism,  the  Baal 

Shem  himself,  Levi  Isaac  of  Berdiczew,  Jacob  Isaac  the  "Seer  of 
Lublin,"    Moshe   Leib  of  Sassov   and  others,  were   also  its   most 
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popular  figures.  They  loved  the  Jews  and  their  mystical  glorifica- 
tion of  this  love  did  not  decrease  but  rather  added  to  its  socially 

effective  influence.  It  is  not  surprising,  rather  the  contrary,  that 

these  men  did  everything  in  their  power  to  avoid  a  conflict  with  a 

Judaism  they  intended  to  reform  from  within,  and  where  it  could 

not  be  avoided,  to  blunt  its  edge.  Hasidism  in  fact  solved  the  prob- 
lem, at  least  as  far  as  Judaism  was  concerned,  of  establishing  so 

close  a  relation  between  the  pneumatic,  that  is  to  say  the  man  who 

feels  himself  inspired  in  every  act  by  a  transcendental  power,  the 

Pneuma  or  Spirit,  and  the  religious  community,  that  the  inevitable 

tension  between  them  helps  to  enrich  the  religious  life  of  the  com- 
munity instead  of  destroying  it.  The  fact  that  this  possession  of 

superior  faculties,  this  pneumatic  character,  became  an  establish- 
ment, as  it  did  in  later  Zaddikism  after  the  holy  fire  had  burnt 

down,  is  merely  the  reverse  side  of  this  positive  achievement  of  Ha- 
sidism. Had  the  typical  Zaddik  been  a  sectarian  or  a  hermit  and 

not  what  he  was  in  fact,  namely  the  center  of  the  community,  such 

an  establishment  could  never  have  grown  up,  safeguarding  as  it 

did  a  distinctive  form  of  religious  life  even  after  the  spirit  had 

departed  or,  oven  worse,  been  commercialized. 

In  this  connection  a  further  point  must  be  kept  in  mind.  Class- 
ical Hasidism  was  not  the  product  of  some  theory  or  other,  not 

even  of  a  Kabbalistic  doctrine,  but  of  direct,  spontaneous  religious 

experience.  Since  the  men  who  met  with  this  special  experience 

were  for  the  most  part  simple  and  unsophisticated,  the  form  in 

which  they  expressed  their  ideas  and  feelings  was  somewhat  primi- 
tive compared  to  the  older  Kabbalah  which  reflected  something  of 

the  complicated  ambiguity  of  its  subject.  This  is  why  we  find  a  far 

more  definite  pantheistic  tinge  in  the  formulation  of  the  thoughts 

of  the  iirst  Hasidic  thinkers  than  ever  before.  Probably  under  the 
influence  of  this  fact,  Solomon  Schechter  defined  the  doctrine  of 

God's  immanence  in  all  things  not  only  as  the  very  root  and  core 
of  Hasidism,  but  as  its  distinguishing  characteristic."  It  is  permis- 

sible to  doubt  this;  as  has  been  shown  in  some  of  the  previous 

lectures,  the  same  doctrine  had  been  expounded  long  before  by 

some  of  the  great  Jewish  mystics  and  Kabbalists.  To  me  not  the 

doctrine  seems  new,  but  rather  the  primitive  enthusiasm  with 

which  it  was  expounded  and  the  truly  pantheistic  exhilaration 

evoked  by  the  belief  that  God  "surrounds  everything  and  pervades 
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everything."  It  was  this  which  so  deeply  shocked  the  Gaon  of  Vilna 
who  nevertheless  was  an  ardent  Kabbalist  himself.  The  Hasidim 

on  their  part  accused  him  of  having  misunderstood  the  doctrine  of 
Tsimtsum  and  through  a  misplaced  literal  interpretation  arriving 
at  the  false  idea  of  an  absolute  transcendence  of  God,  a  real  abyss 

between  God  and  creation."  To  the  Hasid,  at  least  during  the 
early  period  of  the  movement,  the  Tsimtsum  is  much  more  a  sym- 

bol of  our  natural  self  than  a  real  occurence  in  God;  in  other 

words,  it  is  nothing  real  at  all.  A  ray  of  God's  essence  is  present 
and  perceptible  everywhere  and  at  every  moment. 

Gradually,  it  is  true,  with  the  growth  and  spread  of  the  move- 
ment and  in  the  measure  in  which  it  became  detached  from  the 

primitive  environment  of  Podolia  and  was  joined  by  more  learned 

and  sophisticated  minds,  the  old  radicalism  began  to  wane.  Com- 
promises were  sought  and  found  and  gradually  Hasidism  learned 

to  speak  a  language  which  no  longer  shocked  the  orthodox.  For  the 
rest  the  Hasidim,  for  whom  it  was  a  commonplace  that  the  Torah 
is  the  law  of  the  Jewish  people  and  the  cosmic  law  of  the  universe, 
had  never  by  their  actions  transgressed  the  limits  of  orthodox 
Judaism,  at  least  not  in  principle.  Such  apparent  heresies  as  the 
elimination  of  fixed  hours  of  prayer,  and  similar  acts  which  sprang 
from  the  unbounded  enthusiasm  of  individual  Zaddikim,  clashed 

sharply  enough  with  certain  passages  of  the  codes  of  religious  law, 
but  did  not  amount  to  anything  like  a  real  conflict  between  the 

"Torah  in  the  heart"  and  the  written  Torah.  The  fact  is  that  Ha- 
sidism represents  throughout  a  curious  mixture  of  conservatism 

and  innovation.  Its  attitude  towards  tradition  is  somewhat  dialec- 

tical. Thus  when  a  great  Zaddik  was  asked  why  he  did  not  follow 

the  example  of  his  teacher  in  living  as  he  did,  he  replied:  "On  the 
contrary,  I  do  follow  his  example,  for  I  leave  him  as  he  left  his 

teacher."  The  tradition  of  breaking  away  from  tradition  produced 
such  curious  paradoxes. 

Consideration  must  finally  be  given  to  another  point.  This  is 
the  close  connection  between  mysticism  and  magic  throughout  the 
history  of  the  Hasidic  movement.  It  is  as  though  the  personality  of 

Israel  Baal  Shem  had  been  created  solely  for  the  purpose  of  con- 
fusing the  modern  theorists  of  mysticism.  Here  you  have  a  mystic 
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whose  authentic  utterances  permit  no  doubt  as  to  the  mystical 

nature  of  his  religious  experience  and  whose  earlier  and  later 

followers  have  resolutely  taken  the  same  path.  And  yet  he  is  also 

a  true  "Baal  Shem",  that  is  to  say,  a  master  of  the  great  Name  of 
God,  a  master  of  practical  Kabbalism,  a  magician.  Unbroken  con- 

fidence in  the  power  of  the  holy  Names  bridges  the  gap  in  his 

consciousness  between  the  magician's  claim  to  work  miracles  with 
his  amulet,  or  through  other  magical  practices,  and  the  mystical 

enthusiasm  which  seeks  no  object  but  God.  At  the  end  of  the  long 

history  of  Jewish  mysticism  these  two  tendencies  are  as  closely  in- 

terwoven as  they  were  in  the  beginning,  and  in  many  of  the  inter- 
mediate states  of  its  development. 

The  revival  of  a  new  mythology  in  the  world  of  Hasidism,  to 

which  attention  has  been  drawn  occasionally,  especially  by  Martin 

Buber,  draws  not  the  least  part  of  its  strength  from  its  connection 
between  the  magical  and  the  mystical  faculties  of  its  heroes.  When 

all  is  said  and  done  it  is  this  myth  which  represents  the  greatest 

creative  expression  of  Hasidism.  In  the  place  of  the  theoretical  dis- 
quisition, or  at  least  side  by  side  with  it,  you  get  the  Hasidic  tale. 

Around  the  lives  of  the  great  Zaddikim,  the  bearers  of  that  ir- 
rational something  which  their  mode  of  life  expressed,  legends  were 

spun  often  in  their  own  lifetime.  Triviality  and  profundity,  tradi- 
tional or  borrowed  ideas  and  true  originality  are  indissolubly 

mixed  in  this  overwhelming  wealth  of  tales  which  play  an  important 

part  in  the  social  life  of  the  Hasidim.  To  tell  a  story  of  the  deeds 

of  the  saints  has  become  a  new  religious  value,  and  there  is  some- 

thing of  the  celebration  of  a  religious  rite  about  it."  Not  a  few 
great  Zaddikim,  above  all  Rabbi  Israel  of  Rishin,  the  founder  of 

the  Eastern  Galician  Hasidic  dynasty,  have  laid  down  the  whole 
treasure  of  their  ideas  in  such  tales.  Their  Torah  took  the  form  of 

an  inexhaustible  fountain  of  story-telling.  Nothing  at  all  has  re- 

mained theory,  everything  has  become  a  story.— And  so  perhaps  I 
may  also  be  permitted  to  close  these  lectures  by  telling  you  a  story 

of  which  the  subject,  if  you  like,  is  the  very  history  of  Hasidism  it- 
self. And  here  it  is,  as  I  have  heard  it  told  by  that  great  Hebrew 

novelist  and  story-teller,  S.  J.  Agnon:" 
When  the  Baal  Shem  had  a  difficult  task  before  him,  he  would 

go  to  a  certain  place  in  the  woods,  light  a  fire  and  meditate  in 

prayer— and  what  he  had  set  out  to  perform  was  done.  When  a 
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generation  later  the  "Maggid"  of  Meseritz  was  faced  with  the  same 
task  he  would  go  the  the  same  place  in  the  woods  and  say:  We  can 

no  longer  light  the  fire,  but  we  can  still  speak  the  prayers— and 
what  he  wanted  done  became  reality.  Again  a  generation  later 
Rabbi  Moshe  Leib  of  Sassov  had  to  perform  this  task.  And  he  too 

went  into  the  woods  and  said:  We  can  no  longer  light  a  fire,  nor  do 

we  know  the  secret  meditations  belonging  to  the  prayer,  but  we  do 

know  the  place  in  the  woods  to  which  it  all  belongs— and  that  must 
be  sufficient;  and  sufficient  it  was.  But  when  another  generation  had 

passed  and  Rabbi  Israel  of  Rishin  was  called  upon  to  perform 
the  task,  he  sat  down  on  his  golden  chair  in  his  castle  and  said:  We 

cannot  light  the  fire,  we  cannot  speak  the  prayers,  we  do  not  know 

the  place,  but  we  can  tell  the  story  of  how  it  was  done.  And,  the 

story-teller  adds,  the  story  which  he  told  had  the  same  effect  as  the 
actions  of  the  other  three. 

You  can  say  if  you  will  that  this  profound  little  anecdote  sym- 
bolizes the  decay  of  a  great  movement.  You  can  also  say  that  it 

reflects  the  transformation  of  all  its  values,  a  transformation  so 

profound  that  in  the  end  all  that  remained  of  the  mystery  was  the 
tale.  That  is  the  position  in  which  we  find  ourselves  today,  or  in 

which  Jewish  mysticism  finds  itself.  The  story  is  not  ended,  it  has 
not  yet  become  history,  and  the  secret  life  it  holds  can  break  out 

tomorrow  in  you  or  in  me.  Under  what  aspects  this  invisible 

stream  of  Jewish  mysticism  will  again  come  to  the  surface  we 
cannot  tell.  But  I  have  come  here  to  speak  to  you  of  the  main 

tendencies  of  Jewish  mysticism  as  we  know  them.  To  speak  of  the 

mystical  course  which,  in  the  great  cataclysm  now  stirring  the  Jew- 
ish people  more  deeply  than  in  the  entire  history  of  Exile,  destiny 

may  still  have  in  store  for  us— and  I  for  one  believe  that  there  is 

such  a  course— is  the  task  of  prophets,  not  of  professors. 
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EJ  =  ENCYCLOPAEDIA  JUDAICA 
HUCA  =  HEBREW  UNION  COLLEGE  ANNUAL 

JQR  =  JEWISH  QUARTERLY  REVIEW 

JE  =  JEWISH  ENCYCLOPEDIA 

JThS  =  JEWISH   THEOLOGICAL   SEMINARY 

MGWJ    =  MONATSSCHRIFT  fur  GESCHICHTE  und 
WISSENSCHAFT  des  JUDENTUMS 

REJ        =  REVUE  des  ETUDES  JUIVES 
RM         =  RAYA  MEHEMNA 



NOTES  TO  LECTURE  I 

GENERAL  CHARACTERISTICS  OF  JEWISH  MYSTICISM 

1  A.  E.  Waite,  The  Secret  Doctrine  in  Israel  (London  1913) .  This  book 

is  incorporated  in  the  author's  later  work,  The  Holy  Kabbalah  (1930) . 
2  Philosophic  der  Geschichte  oder  ueber  die  Tradition.  4  vols.  (Miinster 

1827-1855) .  The  book  appeared  anonymously.  On  the  philosophy  of  the  au- 
thor cf.  Carl  Frankenstein,  Mohtors  metaphysische  Geschichtsphilosophie 

(1928). 

3  In  my  Bibliographia  Kabbalistica  (1927)  p.  94,  I  have  listed  the 
writings  of  Constant  pertinent  to  the  subject  of  Kabbalism.  EHphas  Levi 
is  a  Judaization  of  his  Christian  names  Alphonse  Louis.  No  words  need  be 

wasted  on  the  subject  of  Crowley's  "Kabbalistic"  writings  in  his  books  on 
what  he  was  pleased  to  term  "Magick,"  and  in  his  journal,  The  Equinox. 

4  Rufus  Jones,  Studies  in  Mystical  Religion  (1909) ,  p.  XV  of  the  Intro- 
duction. 

5  I  owe  this  quotation  from  Thomas'  Summa  Theologiae  to  Engelbert 
Krebs*  Httle  book,  Grundfragen  der  kirchlichen  Mystik   (1921)  p.  37. 

6  Levi  Isaac,  the  "Rabbi"  of  Berditchev,in  his  work  ni  DB'np  at  the  end  of 
section  mp£3: 

Tt«  (i"'Kn  bH  i^nonb  ninn  nD)W2))  ...'rr  Dvn  nryn  pi  ̂ v)2k  b2V2  isyoK  'k  nti 

7  MoHtor,  Philosophic  der  Geschichte  vol.  II   (1834)   p.  5Q. 

8  mn'jKn  nanyo  ascribed  sometimes  to  Perez  of  Barcelona,  Mantua  1558 
fol.  82b:  Hb'i  n'N'n:n  «*7i   nmnn  nb  ttot   nj'K  mot   it^K  e\)o  pnn    'd  ̂ t 

.TO-i  mp  minyn  '^yn  n  T'?np  ik  Vn  nmn  k*?!  n^ninsn  In  the  fixed  ter- 

minology of  this  author,  the  mystics  are  referred  to  as  rmnyn  '^ya  "the 
masters  of  worship." 

9  The  terms  D'tt^iirn  '73  trmiy  ,^\iin  mK»!/on  and  mtrn  nnnnn  (or  nKiirn 
nnnKn)are  to  be  found  in  particular  in  the  writings  of  those  thirteenth 

century*^  Kabbalists  in  Spain  who  show  an  outspoken  tendency  towards 
Neoplatonism. 

10  Hebrew:  D^irD  nnerion  pKttf  no  which  sounds  like  a  paraphrase  of  a 

Neoplatonic  dKorrdXn^n-oq.  It  is  to  be  found,  in  the  place  of  the  term 
En-Sof,  in  Isaac's  commentary  on  the  "Book  of  Creation"  and  in  the  writ- 

ings of  his  disciples. 

11  This  termpKH  'pojr  is  a  favorite  metaphor  of  the  thirteenth  century 
KabbaHsts,  cf.  my  remarks  in  the  Gaster  Anniversary  Volume  (1936)  p. 
505. 

12  Cf.  Philo's  De  vita  contemplativa,  ed.  Conybeare  p.  119. 
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13  Cf.  Martin  Buber's  eloquent  dissertation  on  this  point  in  the  introduc- 
tion to  his  anthology,  Ekstatische  Konfessionen  (1909) . 

14  See  the  first  and  last  sections  of  the  fourth  lecture. 

15  Simon  Ginzburg,  ̂ •\)1  'Jn^  ̂ idhsi^  D^m  nira  'n  (Tel  Aviv,  1937). 
16  J.  Bernhart  in  an  essay,  Zur  Soziologie  der  Mystik,  in  Sueddeutsche 
Monatshefte  vol.  XXVI  (1958)  p.  27. 

17  Rabbi  Kook's  great  work  entitled  VDpn  nmn,  the  first  two  volumes 
of  which  were  published  in  Jerusalem  in  1938  from  papers  left  by  the  au- 

thor, is  a  veritable  theologia  mystica  of  Judaism  equally  distinguished  by 

its  originality  and  the  richness  of  its  author's  mind.  It  is  the  last  example 
of  productive  Kabbalistic  thought  of  which  I  know. 

18  A  bibliography  of  Jewish  mystical  hterature  is  still  a  pium  desiderium 

of  Kabbahstic  research.  My  "Bibhographia  Kabbahstica"  (1927)  Hsts  only 
the  scholarly  literature  on  the  subject  of  Jewish  Mysticism,  not  the  texts 
themselves. 

19  Charles  Bennett,  A  Philosophical  Study  of  Mysticism   (1931),  p.  31. 

20  E.  R.  Dodds,  in  his  commentary  on  Proclus*  Elements  of  Theology 
(1933) ,  p.  219. 

21  This  thesis  is  elaborated  particularly  by  Meir  ibn  Gabbai  in  muy 
Vlipn  part  III  (written  in  1531) .  The  idea  that  the  Kabbalah  represented 
the  lost  tradition  of  the  earliest  state  of  mankind  was  familiar  also  to  the 

"Christian  Kabbalists"  of  the  late  fifteenth  and  sixteenth  centuries,  such 
as  Pico  della  Mirandola  and  Johannes  Reuchhn. 

22  loyo  DB'W'i  iDVD  n)pi2  »d  ddki  t^t  Dnoan  omntt'D  ddkb'  n^BiDi^'en 
n'^Ji,    quoted  by  Isaac  of  Acre,  cf.  Tarbiz  vol.  V  (1934) ,  p.  318. 

23  I  have  enlarged  on  this  point  in  my  essay,  Zur  Frage  der  Enstehung 
der  Kabbala,  which  appeared  in  Korrespondenzblatt  der  Akademie  fuer 

die  Wissenschaft  des  Judentums  1928  p.  4 — 26.  See  also  Juhus  Guttmann, 
Die  Philosophic  des  Judentums  (1933) ,  p.  238. 

24  David  ben  Abraham  Ha-Laban  nnnn  fniD»  (written  about  1300), 

published  in  D'OTii  »S'po  mnn  bw  i"j;  rmpnew  series  vol.  I  (1936)  p.  81. 
Exactly  the  same  imagery  is  used  by  Dionysius  the  pseudo-Areopagite 
(quoted  by  Inge,  The  Philosophy  of  Plotinus  vol.  II  p.  112)  and  by  John  the 
Scot,  called  Erigena,  in  De  divisione  naturae,  fiber  III,  19 — 23. 

25  Friedrich  Creuzer,  Symbofik  und  Mythologie  der  alten  Voelker.  Sec- 
ond edition,  first  part  (1816) ,  p.  70. 

26  Alex.  Altmann,  Was  ist  juedische  Theologie?  (Frankfurt-on-Main 
1933) ,  p.  15. 

27  This  analysis  is  to  be  found  in  the  third  paxt  of  the  "Guide  of  the  Per* 
plexed."  On  its  importance  for  the  history  of  refigion  cf .  Julius  Guttmann, 
John  Spencers  Erklaening  der  bibfischen  Gesetze  in  ihrer  Beziehung  zu 



GENERAL  CHARACTERISTICS  OF  JEWISH  MYSTICISM  355 

Maimonides,  in  Festskrlft  af  Professor  David  Simonsen  (Coj)enhagen 

1923) ,  p.  25&— 276. 

28  Since  the  days  of  the  Kabbalistic  school  of  Gerona  (about  1230) ,  Kab- 
balistic  writings  are  full  of  such  mystical  interpretations  of  mnon  'oyo. 
Specifically  Ezra  ben  Solomon  and  Jacob  ben  Sheshet  (the  true  author  of 

the  iinianm  n^iOKn  "ibd  which  has  later  been  ascribed  to  Nahmanides)  were 
the  first  to  treat  at  considerable  length  on  such  questions. 

29  Samson  Raphael  Hirsch,  Neunzehn  Brief e  ueber  Judentum.  Fourth 
edition  (1911)  p.  101. 

30  Gen.  Rabba  ed.  Theodor  p.  68.  This  conception  of  primeval  worlds 

also  occurs  in  the  "orthodox  Gnosticism"  of  such  Fathers  of  the  Church  as 
Clement  of  Alexandria  and  Origen,  albeit  with  a  difference,  in  as  much 
as  for  them  these  worlds  were  not  simply  corrupt  but  necessary  stages  in 
the  great  cosmic  process. 

31  To  this  category  belong  the  prayers  grouped  under  the  title  Tin'n  n^en 
which  are  ascribed  to  Rabbi  Nehuniah  ben  Hakanah  and  Rabban  Gamaliel 

but  the  style  of  which  is  the  enthusiastic  one  of  the  Kabbahstic  Neopla- 
tonists.  Cf.  also  the  great  prayer  of  Jacob  ben  Jacob  Hacohen  of  Segovia 

(Castile,  about  1265),  published  by  me  in  nnnm  'Vit3  vol.  II  (1927)  p. 
220—226. 

32  nibnn  Km 2^  nibsn  ̂ ^)pb  printed  first  at  Brazlav  1822. 

33  Zohar  II,  63b  and  III,  69b;  cf.  also  Joseph  Gikatila  miK  nnaf  (Offen- 
bach 1715)  f.  40b  ff. 

84     Cf.  H.  G.  Enelow,  Kawwana,  the  Struggle  for  Inwardness  in  Judaism, 
in  Studies  in  Jewish  Literature  issued  in  honour  of  Professor  K.  Kohler 

(1913) ,  p.  82 — 107,  and  my  own  exposition  Der  Begriff  der  Kawwana  in 
der  alten  Kabbala,  in  MGWJ  vol.  78  (1934)  p.  492—518. 

35  See  my  article  Buch  Bahir,  in  EJ  vol.  Ill  col.  969 — 979. 
36  H.  Cohen,  Ethik  des  reinen  Willens;  second  edition  (1907)  p.  452. 

87  Cf.  Jacob  Lauterbach's  studies:  The  Ritual  for  the  Kapparot-Cere- 
mony,  in  Jewish  Studies  in  Memory  of  George  A.  Kohut  (1935)  p.  413 — 
422;  Tashlik,  a  Study  in  Jewish  Ceremonies,  in  Hebrew  Union  College 

Annual  vol.  XI  (1936)  p.  207—340. 

38  The  single  case  of  a  woman,  Hannah  Rachel  "the  Maid  of  Ludomir," 
who  became  the  spiritual  leader,  or  Zaddik,  of  a  Hasidic  community  (in  the 
middle  of  the  nineteenth  century) ,  constitutes  no  convincing  evidence  of 
the  contrary.  Cf.  about  her  S.  A.  Horodezky,  Leaders  of  Hasidism  (1928) 
p.  113ff. 

NOTES  TO  LECTURE  II 

MERKABAH  MYSTICISM  AND  JEWISH  GNOSTICISM 

1  HTitt^  m  mjK    cd.  B.  M.  Lewin  p.  109—110,  Graetz  vol.  V,  p.  235. 

2  A.  Neubauer  in  REJ  vol.  XXm   (1893)   p.  256—264;  D.  Kaufmann. 
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Gesammelte  Schriften  vol.  HI  (1915)  p.  5 — 11.  In  the  earliest  extant  text 
he  is  described  as  follows  ,innD2  -ino  ,]^r\H  iDiri  ..Dm^a  pKo  Dm  on  v^h 

•innnH  ibni  ino  'jns   Kim  innn   ij'B"    nno  ]nn  isiy 

3  The  real  Ishmael  was  still  a  boy  at  the  time  of  the  destruction  of  the 
temple,  and  it  is  his  father  Elisha  whom  he  himself  describes  as  High 
Priest  {Tosefta  Holla  I,  10) .  Apparently  this  description  was  early  made  to 
refer  to  the  son.  The  Babylonian  Talmud  in  two  places  makes  a  mystical 
reference  to  Ishmael.  There  is  no  reason  apart  from  prejudice  to  follow 
Zunz  and  Bacher  (Aggada  der  Tannaiten  vol.  I  p.  267ff)  in  assuming  that 
these  passages  are  subsequent  Gaonic  interpolations.  The  fact  that  the 
earliest  Hekhaloth  texts  already  make  use  of  this  Ishmael  legend  without 
troubling  to  introduce  it  proves  that  it  was  then  already  an  established 
tradition.  This  transformation  of  Ishmael  into  a  High  Priest  and  at  the 
same  time  a  mystic  seems  likely  to  have  become  part  of  the  Talmudic  tra- 

dition already  in  the  third  or  fourth  century.  In  Berakhoth  7a  this  already 

legendary  Ishmael  is  made  to  say:  "Once  I  entered  the  holiest  of  holies  in 
order  to  burn  the  incense.  Then  it  happened  to  me  that  I  saw  Akhtariel 
Jah,  the  Lord  of  Hosts,  sitting  on  a  high  and  sublime  throne,  and  he  spoke 

to  me  thus:  Ishmael,  my  son,  give  me  your  praise  (or  blessing)  .'*  While 
the  Hekhaloth  tracts  visualize  Akhtariel  on  the  throne  of  the  Merkabah, 

Ishmael  has  a  vision  of  him  in  the  holiest  of  holies  in  the  Temple.  The  addi- 
tion of  niKni?  mrr  rr  to  the  name  entirely  accords  with  the  traditional 

usage  of  the  Greater  Hekhaloth.  There  too  we  read  ̂ k IB"  ̂ nbH  m.T  'rNmnr 
(chapter  III,  2)  or  •?«-)»"  'n*?**  m.T  ir"syn  (chapter  I,  1,  according  to  the 
Mss.)  The  archons  too,  in  addition  to  their  angehc  names,  bear  the  name 

nilT  "by  the  name  of  their  King,"  cf.  Odeberg  p.  29,  in  the  commentary 
to  the  Hebrew  Enoch,  chapter  10.  Further,  Berakhoth  51a  relates  three 

things  which  Ishmael  heard  from  the  "Prince  of  the  Divine  Face"  Suriel — 
not  from  Metatron,  as  later  Gaonic  additions  would  have  it!  At  an  early 

date  Ishmael  was  already  regarded  as  the  "type  of  the  martyr"  (Bacher 
loc.  cit.) .  This  may  explain  his  appearance  as  an  apocalyptic  visionary  in 
several  apocalypses  from  the  Hekhaloth  circle.  His  real  position  as  a  disci- 

ple of  Rabbi  Nehuniah  ben  Hakanah,  which  however  was  confined  to  the 
Halakhah,  received  a  mystical  projection  among  the  members  of  this  circle. 

Similarly,  his  controversial  attitude  toward  Akiba  in  the  Halakhic  discus- 
sions now  received  a  mystic  aureole  in  the  Hekhaloth  tracts. 

4  See  Sh.  Spiegel,  in  Journal  of  BibUcal  Literature  Vol.  LIV  part  III 

(1935)   p.  164-65. 

5  According  to  S.  Liebermann,  lO'n  'imo  (1940)  p.  16,  this  was  already 
attested  to  in  the  third  century  by  Origenes  in  his  preface  to  the  Song  of 
Solomon. 

6  For  this  particularly  important  text  see  G.  H.  Box*  Introduction  and 
Translation:  The  Apocalypse  of  Abraham,  London  (1919) . 

7  Baldensperger,  Die  messianisch-apokalyptischen  Hoffnungen  des  Juden- 
tums,  p.  68. 
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8  Thus  it  is  said  in  Midrash  Mishle  to  Prov.  XX,  2  lynp  ,iD'?iyn  mniy  no  ̂ 3 
KD3n.  Altogether,  correspondences  such  as  that  between  the  Throne  and 

Creation  play  a  large  part  in  the  more  mystical  Midrashim.  Instances  are 

the  parallel  between  the  World  and  Man  (macrocosm  and  microcosm) ,  or 
between  the  Tabernacle  and  the  World.  The  microcosm  motif  is  most  clearly 

expressed  in  the  passage  in  the  Aboth  de-Rabbi  Nathan,  chapter  31,  where 

it  says  di«i  k"i:i  ri»<^  n"2pn  Kinof  no  ̂ 3.  The  conception  of  the  Tabernacle 
as  a  parallel  to  Creation,  such  as  it  is  found  in  the  Midrash  Tadshe,  chap. 

II,  appears  to  belong  to  the  later  Midrash  and  to  have  come  from  South- 
ern France. 

9  Material  on  the  mysticism  of  the  Throne  from  pseudepigrapha  and 
Midrashim  (but  not  from  the  writings  of  the  Merkabah  school)  is  to  be 
found  in  Strack  and  Billerbeck,  Kommentar  zum  Neuen  Testament  aus 

Talmud  und  Midrasch,  Vol.  I   (1922) ,  p.  974—978. 

10  See  Ph.  Bloch  in  Festschrift  fuer  Jakob  Guttmann  (1915)  p.  113—123. 

An  analysis  of  the  names — not  explained  by  Bloch — of  the  Roman  king 
and  his  wife  in  the  apK>calypse  which  form  the  second  major  part  of  the 

Greater  Hekhaloth  reveals  a  curious  detail:  If  one  reads  them  as  crypto- 

grams according  to  the  t^^n  n"K  alphabet,  i.e.  if  one  substitutes  for  each 
letter  the  corresponding  one  by  counting  backward  from  the  end  of  the 

alphabet,  one  obtains  words  which,  though  corrupted,  clearly  reveal  them- 
selves as  Germanic  names  by  the  end  syllables  -  ich  and  -  ut.  And  in  fact 

one  also  finds  cryptograms  of  awkward  words  in  other  parts  of  the  manu- 
scripts of  this  text.  See  also  the  text  of  this  apocalypse  derived  from  such  a 

manuscript  in  Naphtali  Elhanan  Bacharach's  Emek  Hamelekh  (1648)  f. 39c  fl. 

11  Important  and  as  yet  unedited  material  on  the  subject  of  Merkabah 

mysticism  is  to  be  found  above  all  in  the  Hebrew  manuscripts  of  the  Bod- 
leian Library,  Oxford,  No.  1531;  British  Museum  752;  Munich  State  Li- 
brary 22  and  40;  JThS,  New  York,  828. 

12  3  Enoch,  or  The  Hebrew  Book  of  Enoch,  edited  and  translated  by 
Hugo  Odeberg,  1928.  Unfortunately  the  correct  text  has  to  be  worked  out 

with  the  aid  of  the  critical  apparatus,  since  the  edition  is  based  on  a  par- 
ticular^ bad  manuscript.  The  very  elaborate  commentary,  however,  is  on 

the  whole  valuable. 

13  The  "Greater  Hekhaloth"  have  been  edited  as  »nn"i  m'?3>n  in  Jellinek's 
Beth  Ha-Midrash  III  (1855)  p.  83 — 108,  and  from  a  different  manuscript 

as  m'?3'n  >piQ  by  S.  A.  Wertheimer,  Jerusalem  (1889).  Both  texts  are  ex- 
tremely bad.  A  new  edition  is  being  prepared  by  me  on  the  basis  of  the 

Mss.  and  the  printed  material  available  to  me.  The  "Lesser  Hekhaloth", 
'muu  m'?3in  are  to  be  found,  as  JelHnek  has  already  perceived  (preface  to 
Beth  Ha-Midrash  IV,  44) ,  in  the  Hebrew  manuscript  1531  of  the  Bodleiana 
in  Oxford,  fol.  38a — 46a.  Parts  therefrom  have  been  printed,  without  being 
recognized  as  such,  from  a  Ms.  of  the  Musajoff  collection  in  Jerusalem,  in 
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the  compilation  riD^iy  nsaiD  Jerusalem  (1922)  fol.  6a — 8b.  Here  again  the 
text  is  very  bad  but  can  be  corrected  from  the  manuscripts.  Odeberg  (In- 

troduction p.  104)  mistakenly  gives  the  name  of  "Lesser  Hekhaloth"  to  a 
piece  which  has  nothing  to  do  with  them  but  like  the  former  has  appeared 

in  the  compilation  HD^tt^  nnsio  and  belongs  to  the  "Mystery  of  Sandal- 
phon,"  from  a  book  called  Merkabah  Rdbba. 

14  In  the  "lesser  Hekhaloth,"  Enoch-Metatron  is  not  mentioned  at  all,  in 
the  "Greater  Hekhaloth"  only  once,  and  not  in  one  of  the  oldest  pieces. 
The  fact  is  that  the  system  of  these  tracts  has  no  room  for  him.  In  the 
Book  of  Enoch  (ch.  X)  a  belated  and  somewhat  artificial  attempt  is  made 
to  find  a  place  for  him  at  the  entrance  to  the  seventh  palace,  so  as  to 
estabhsh  a  link  with  the  older  tracts.  These  early  tracts  contain  a  great 
deal  more  truly  antique  material  of  somewhat  bizarre  originahty  than  the 

Book  of  Enoch  which  is  more  conventional  both  in  subject-matter  and 
style.  Their  references  to  the  Metatron  tradition  (for  details  see  further 
on)  are  not  the  source  of  the  corresponding  Talmudic  passages,  as  Odeberg 
seems  to  have  thought,  but  rather  vice  versa.  The  manner  in  which  the 
legend  of  Metatron  as  the  celestial  scribe,  as  well  as  the  entire  Aggadah  on 

Aher  in  Hagigah  and  the  position  of  Metatron  as  the  teacher  of  prema- 
turely dead  children  in  Paradise  {Abodah  Zarah  3b) ,  is  transformed  in  the 

tracts  shows  clearly  that  they  belong  to  a  much  later  phase  of  develop- 
ment. 

15  It  is  true  that  here,  too,  additions  were  made  at  the  beginning  and 
the  end  of  the  main  part  of  the  old  text,  with  the  result  that  its  antique 
and  very  characteristic  style  has  become  blurred.  The  Aramaic  of  the  text 
is  old  and  genuine,  the  dialect  Babylonian.  The  hero  is  Akiba,  while  the 

"Greater  Hekhaloth"  give  more  prominence  to  Ishmael. 

16  /.  Hagigah  II,  1:  Tosefta  to  the  same  passage.  U'lH  nnai  tt^m^ 

D'rse'nB'  is  employed  as  a  synonym  for  nnoio  ntryoa  trn't^,  the  term  used 
in  Hagigah  14b.  Ti:^^  as  a  theosophic  term  for  the  one  who  thrones  on  the 

Merkabah  is  fairly  general  in  second  century  Rabbinical  sources,  see  Mi- 

chael Sachs'  remarks  on  the  subject  in  Kerem  Hemed  VII,  275,  and  Senior 
Sachs  in  Ha-Tehiya  I,  22f.  The  use  of  phrases  hke  nit^D)  mp  ma  'by  on 
'n  nnai  niDnn  ,(!''»  'd  '«  'k  ̂ ^p^^b  «i5D)  nn^n  n«  Ktrn  ,(«  /n  njiun 
('3  'i  n:;un  'O^irnO  D'O^iyn.  are  proof  of  the  existence  of  a  quite  definite 
terminology. 

17  Hagigah  15b    nn:n  B^ontyn'?  nKiB'  nr  ipT*?  in^in.    The  verb    trDntrn 
in  the  whole  of  this  literature  is  a  fixed  term  for  "undertaking  theurgical 
practices."  kjjdi  tyonirKis  explained  already  in  the  Aboth  de-Rabbi  Nathan 
as  signifying  "to  make  magical  use  of  the  name  of  God  JHWH." 

18  First  used  in  the  Tosefta  Megillah  IV,  Ed.  Zuckermandel  p.  228.  In 

Megillah  24b  the  Munich  Ms.  already  reads  nm«  tki  k"?!  nnsiDS  iBir  nnin 
on^D^O.  In  the  Hekhaloth  tracts,  mention  is  always  made  of  naanon  n^'B*. 
Instead  of   ̂ u^  one  also  often  finds  the  term   n^H;j, 
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19  Originally  probably  in  the  Aggadath  Shir  Ha-Shirim,  Ed.  Schechter 

p.  13    Dnonty  omn  imK  hkih. 

20  This  passage  {Midrash  Tanhuma,  Ed.  Buber  1,  71a:  DHi  n"npn  hki 
nnaion  mn)  has  been  drawn  to  my  attention  by  Saul  Liebermann.  Of  still 

more  antique  appearance  is  the  formulation  of  an  Aggadah  on  Simeon  ben 

Azzai,  Akiba's  collaborator  in  the  Merkabah  studies,  of  \Ndiich  the  oldest 
text  is  found  in  Levit.  Rabba  Par.  XVI,  4.  Here  he  is  asked  7\>b  noK 
piDj;  nriK  nnanon  mna  KOtr.  This  reading,  instead  of  the  corrupted  mo 

nn3"io  in  the  prints,  is  borne  out  not  only  by  the  parallel  in  Shir  Ha-Shirim 
Rabba  1,  10  but,  according  to  Liebermann,  by  the  good  Mss.  of  Levit. 
Rabba  investigated  by  him. 

21  Ms.  Oxford  1531f.  39b;  nnbw  nnDio  f.  6b:  'D^'ryBf  nyv  nniKi  Kn^py  n"H 

22  The  names  of  the  archons  which  must  be  known  in  the  ascent  (which 
latter  is  mentioned  first!)  are,  according  to  ch.  XXII  (Ed.  JelHnek  III,  99) 
different  from  those  which  one  must  know  in  descending. 

23  This  interpretation  given  by  Bloch,  Ginzberg  and  Abelson  I  regret  to 
say  I  cannot  share.  Nowhere  in  all  the  texts  is  there  ever  any  suggestion 
that  the  visionary  himself  drives  in  the  Merkabah  as  though  in  a  chariot. 
It  is  true  that  during  the  ascent  from  the  sixth  to  the  seventh  palace  there 
is  a  very  vivid  description  of  the  way  in  which  the  celestial  traveller  passes 

the  gate-keepers  in  a  "chariot  of  radiance"  rm  b^  inp  on  his  way  to  the 
higher  sphere,  but  this  "chariot"  has  nothing  to  do  with  the  Merkabah. 
Also  the  verb  yarad  is  not  employed  in  this  context. 

24  Of  the  existence  of  a  heretical  Gnosis  of  a  dualistic  and  antinomian 

character  on  the  outskirts  of  Judaism  there  cannot  be  any  doubt,  to  my 

mind.  Surely  these  Gnostics  and  not  the  Jewish-Christians  are  the  target 
of  some  of  the  numerous  references  to  "Minim"  D'3'D  in  the  older  Rab- 

binical literature  on  which,  since  the  appearance  of  Graetz*  Gnosticismus 
und  Judenthum  (1846) ,  so  many  scholars  have  lavished  a  profusion  of 
thought.  I  do  not  propose  to  dwell  on  this  controversy  which,  like  the 
volumifious  literature  on  the  subject  of  the  Essenes,  has  become  the  happy 

hunting-ground  of  those  who  delight  in  hypotheses.  Any  reader  can  inform 
himself  from  the  works  of  such  writers  as  M.  Friedlaender:  Der  vorchrist- 

liche  juedische  Gnosticismus  (1898) ;  Die  religioesen  Bewegungen  innerhalb 
des  Judentums  im  Zeitalter  Jesu  (1905) ;  M.  Joel:  Bhcke  in  die  Rehgions- 
geschichte  (1880);  A.  Buechler  (in  Judaica,  Festschrift  fuer  Hermann 

Cohen,  1912);  and  the  same  in  MGWJ  vol.  76   (1932)  p.  412—456. 

25  The  most  remarkable  evidence  of  the  author's  strictly  Halakhic  atti- 
tude is  the  very  detailed  description  (Ch.  XVIII  of  the  "Greater  Hekha- 

loth")  of  the  procedure  by  which  the  adepts  recall  their  master  Nehuniah 
ben  Hakanah  from  his  ecstasy  to  a  normal  frame  of  mind.  IncidentaUy, 
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certain  unusual  expressions  and  ways  of  spelling  in  this  piece  are  mani- 
festly of  Palestinian  origin. 

26  This  is  confirmed  by  a  response  of  Sherira  Gaon  'do^  DOiKjn  isik 
finitynn  p'?n  ,nj';in  p.  12,  and  by  one  of  Hai  Gaon  in  DOi«jn  n"iiy  ed. 
Lyck  no.  31. 

27  Ms.  Casanatense  179  f.  109;  Oxford  1785  f.  281;  Brit.  Museum  822  f. 

270 — 273.  I  have  found  another  fragment  of  this  text  in  the  Taylor — 
Schechter  Collection  from  the  Geniza,  at  Cambridge,   (K  1,  84) . 

28  This  is  proved  by  F.  Boll's  remarks  on  the  history  of  chiromancy  in 
the  Graeco-Roman  period,  cf.  Catalogus  Codicum  Astrologicorum  vol.  VII 
p.  236—237. 

29  Jamblichus,  De  Vita  Pythagorica,  chapter  17. 

SO  Cf.  Yehamoth  120a  in  an  interpretation  given  by  Abbayi.  The  term 

D»2B  niDPi  occurs  also  in  the  response  quoted  in  note  26.  Harkavy  has 
questioned  its  authenticity  [Zikhron  Larishonim  vol.  IV  p.  XXVIII  and 

again  in  Ha-Kedem  vol.  Ill  (1912)  p.  198) .  His  argument  may  be  dis- 
missed. He  had  of  course  no  knowledge  of  the  fact  that  a  fragment  of  this 

old   DOB  man    still  exists. 

31  Cf.  Anz,  Zur  Frage  nach  dem  Ursprung  des  Gnostizismus  (1897)  p. 
9—58. 

32  Particularly  in  chapters  15-23  of  the  "Greater  Hekhaloth." 

S3    Cf.  14  'ttj;  nmirnn  p'bn  ,n"y  n"'  nji'jn  'dd'?  doik-jh  i5?in 

34  Dennys,  The  Folklore  of  China,  p.  60 — quoted  by  Otto  Stoll,  Sugges- 
tion und  Hypnotismus  in  der  Voelkerpsychologie   (1904) ,  p.  49 — 50. 

35  Cf.  Berakhoth  34b  and  Abodah  Zarah  17a. 

36  Cf.  nD'?«'  nnaio  f.  lb  (bottom)  myom  nsiDm  nnn'?m  whi  f\^^H  nbv 
njii^JT  «nn  noy  n^Snnon  (in  a  fragment  from  a  book  called  Merkabah 
Rabba) . 

37  >ni"i  m^3>n  chapter  XVII.  Thus  Celsus  relates  (Origenes,  Contra  Cel- 
sum  VII,  40)  that  the  members  of  the  Gnostical  sect  known  as  Ophites 

were  compelled  to  learn  the  names  of  the  "gate-keepers"  laboriously  by heart. 

38  «n'py  'm  «n>s  kb^k  in  Jellinek's  Beth  Ha-Midrash  vol.  Ill  p.  25.  Cf. 
also  my  remarks  in  Zeitschrift  fuer  die  Neutestamentliche  Wissenschaft 

1931  p.  171—176. 

39  We  possess  no  less  than  four  texts  of  the  "Midrash  of  the  Ten  Martyrs" 
mDTK  n^K  tyilD  representing  four  stages  of  progressive  popularization. 
Graetz,  in  a  very  scholarly  article  on  the  subject,  has  tried  to  substantiate 

the  utterly  erroneous  thesis  that  the  "Alphabet  of  Rabbi  Akiba'*  was  the 
chief  source  of  the  HekhaJoth  literature,  cf.  MGWJ  vol.  8  (1859)  p.  67  ff. 

J 
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40  Hagigah  15b:    "ism^b  m»n  »3k'?d  itt'p'a  M3'pjr  »an  f\n 

41  'nm  ni^a'H    chapter  III,  4:  fiDiTBrH'n  ̂ -jnoon  dtkh  to  M^pn  »Km 

42  Ms.  Oxford  1531  f.  45a  (bottom)  on  the  vision  of  the  ruler  of  the  firit 

door:   D'*?;*!  n'jm  on'  H^n  loy  'ir^ni  (I)   'H'  ibiv:  unimafa 

43  Ed.  Box  chapter  XVII  "fire  came  against  us  round  about  and  a  voice 
was  in  the  fire...  and  the  high  place  on  which  we  stood  at  one  moment,  rose 

upright,  but  at  another  rolled  downwards.** 

44  Hagigah  14b;  Tosefta  ed.  Zuckermandel  p.  234  where  the  decisive  (sec- 
ond) sentence  is  missing. 

45  "Paradise,**  as  Joel  has  pointed  out,  could  well  be  a  Talmudical  meta- 
phor for  Gnosis,  because  of  the  tree  of  knowledge  (Gnosis!)  therein,  cf. 

Manuel  Joel,  Blicke  in  die  Religionsgeschichte  I  (1880)  p.  163.  Origen 
(Contra  Celsum  VI,  33)  relates  that  the  Gnostical  sect  of  the  Ophites  used 
the  same  metaphor. 

46  Joel,  loc.  cit.  Graetz,  Gnosticismus  und  Judentum  (1846)  p.  94 — 95, 
and  similar  interpretations  by  other  writers.  Bacher,  Aggada  der  Tan- 
naiten,  vol.  I,  2nd  edition,  p.  333,  although  he  accepts  this  interpretation 
evidently  sensed  its  weakness.  A.  Hoenig,  Die  Ophiten  (1889)  p.  94  hai 
justly  stressed  the  absurdity  of  the  explanation,  but  without  offering  a 
better  one. 

47  Ms.  Munich  22  f.  162b,  an  elaboration  of  the  explanations  put  forward 

in  the  'fintsu  ni^a'n  (already  quoted  by  Hai  Gaon  in  this  connection)  and 

in  the  »nn"i  ni^a'n  chapter.  19.  The  Hebrew  text  of  the  passage  reads  m 
follows:  inoTKBf  p»3i  in^i  pjnn  vn  PD'n  i^o  mnn^  nKi  n'Kty  »o  nni 

nnsi  .p^m  pun  nin'?  iniM  t^a'^iyDi  in^K  porno  to  .ojDi  n^n  oian  i^ 
n  pKi  D'o  ̂ bi  mnn  »m  d'b^k  t\bH  hko  n  pTiitaty  iod  nmi  hm  ̂ wn  ̂ 3»n 
rrntf  '?3'ni  rn'ri^D  vnv  -nnta  m>v  »2ik  pt  imko  nbn  d'o  bv  nnn  neo  i^'dm 

j  ?  ]3»iD  no  ibbn  D'on  iok  dki  n;\»  onoij;  D'mtron  hSii  d'oo  mn  Dn»«no  lu 

'  Hoty  ,To>yi  nciir  nnn  pK  ,rrvoo  npn  :  pnoTKi  n'b'pDn  mnn  psn  n»o 
:K!ti'  "jTp  nn  13  DH  .ruo  n^o  niKi^  MKi  nnK  pm  nriK  ̂ :j:;  'pvio  ̂ »  oy-iro 
p3K'?o'i')  on*?  101'?  ynoT  ypim  (  pjb'?o?  )  nou^o  Msn  mam  »j;»ntyn  ̂ 3»no 
. n'70  niKn'7  MKi  ii>Ki  Kin  ̂ :iy  'pvio  ̂ v  oyito  'Knn  onnoK  nc»  :(In^ann 
I  .(2"jr  ,n"s  ]mn:D)  im  nr^on  ib^ki  dk  pyseoe'  ly  Dtro  tt  t:iki  .rspi 
iD':nKn  "imk  tu  nKin  'irtyn  ̂ D^nn  nnsn  dik  nyri'  k*?  nnn?  n^n^  nin  lo^oa 
;mKi?  MK-i  ii'«  i^'BKtr  ':so  .n^ro  nib  losy  N'n'  K^tr  on  d'O  nown  '?KtrM 
p'i'so  pn  K*?!  ,'?3'na  m^i'?D  Tnir  mnia  lyiy  ':nK  pt  imk  ̂ y  \bHW  n>Ki 

)  .mat  eia*?  iniK  pn  k'?k  iniH 

j  48  M.  Ninck,  Die  Bedeutung  des  Wassers  im  Kult  und  Leben  der  Alten 
I  (1921)   p.  112 — 117,  mentions  several  examples  of  the  fact  that  it  wa* 
possible  in  a  state  of  ecstasy  to  experience  a  feeling  of  going  under  or  being 
drowned  in  whirling  water. 
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49  Cf.  Papyri  Graeoae  Magicae,  ed.  Preisendanz  I  (1928)  p.  92 — 96,  and 
Albrecht  Dieterich,  Eine  Mithraslithur^e,  3rd  ed.  (1923) . 

50  The  first  to  recognize  the  Greek  element  in  an  important  passage  of 

the  "Greater  Hekhaloth"  was  M.  Schwab  in  the  Introduction  to  his  Vocab- 
ulaire  de  TAngelologie  (1897) ,  p.  13.  His  reading  and  translating  of  the 
only  slightly  corrupted  Hebrew  transcription  was,  however,  quite  fantastic. 

"L'ange  Dumiel  portier  de  I'enfer  addresse  au  survenants  ces  paroles: 
dpicrrriv  i'|jiepa[v]  dpiarriv  Kcxvd(3«vov  ae^iv6[v],elpr|vn  ]«K)DK  K1»0T  ]KBDnK 

...nJijr  B'iO^  li'Biai  En  ce  bon  jour,  a  ce  squelette  venerable  (!!)  paix." 
Now  Domiel,  so  far  from  being  the  gate-keeper  of  Hell  in  the  Hekhaloth- 
tracts  is  the  guardian  of  the  entrance  to  the  sixth  palace  in  the  seventh 

heaven.  The  correct  reading  has  been  given  and  interpreted  by  my  col- 
league Johanan  Lewy  in  Tarbiz  vol.  XII  (1941)  p.  164.  Domiel  says  to 

the  GnosticiocpiCTTriv  i*i|iepav,  dpiaxTiv  Euxnv  (or  rather,  if  the  text  is  properly 
corrected,  Tuxnv),  <i>fivov  anjie^ov,  e(prjvr|.  Instead  of  B'Jas  one  should  read 
IV 13!?  if  the  proper  graphical  changes  are  made.  The  phrase  now  reads: 

"Best  day,  best  luck;  show  [me]  your  sign  [viz.  the  seal] .  Peace!"  There- 
upon, i.  e.  after  he  has  seen  the  seal,  Domiel  "receives  him  in  the  friendhest 

manner  and  sits  down  next  to  him  on  a  bench  of  pure  stone"  (chapter 
XIX,  end) .  Such  remains  of  Greek  formulae  are  to  be  found  also  in  five 

other  places  in  'nn  m'73'n.  Domiel,  another  very  curious  detail,  was  ap- 
parently conceived  originally  as  ruler  of  the  four  elements.  Chapter  XVIII, 

6,  upon  the  first  mention  of  Domiel  and  the  seal  which  is  to  be  shown  to 

him,  asks:  "Is  he  called  Domiel?  Is  not  his  name  D^nm^iJ  "I'nK  ?''  This  is 
interpreted  by  Lewy,  rightly  as  I  think,  as  an  only  slightly  corrupted 
transcription  of  the  Greek  names  of  the  four  elements:  drjp,  yn,  uScop,  uOp. 

10K  is  the  common  Palestinian  transcription  of  "imh  drip,  as  Saul  laeber- 
mann,  luitrsa  'tt'^trn'  I  p.  221  has  shown.  D'n  (thus  in  the  Ms.  of  the 
JThS  in  New  York,  instead  of  the  DH'  of  the  Ed.  Jellinek)  is  a  graphically 

easily  explained  variation  of  "I'fi. 

51  This  has  been  justly  stressed  by  G.  H.  Box  in  his  introduction  to 

R.  H.  Charles*  Translation  of  the  Ascension  of  Isaiah  (1919)  p.  XXII:  In 

4  Ezra  "VTI,  90 — 98  we  find  a  description  of  seven  "ways"  or  stages  appor- tioned to  souls  after  death. 

52  Hagigah  12b,  following  a  tradition  dating  from  the  third  century  A.  D. 

53  ̂ KpTH^  nrHi  published  by  Jacob  Mann  in  ̂ «-itr»  noDHb  neiiJn  V  (1921) 
p.  256 — 264.  Preisendanz  has  published  (in  Papyri  Graecae  Ma^cae  vol. 
n  (1931)  p.  160)  the  inscription  of  an  amulet  from  the  fifth  century  which 
seems  to  reflect  Jewish  ideas.  Here  we  find  the  names  of  six  heavens  and  of 

their  respective  archons. 

54  In  his  book  (which  appeared  1912) ,  Abelson  paid  no  attention  to  the 
kabbalistic  conceptions  of  the  Shekhinah. 

65    Odeberg,  8  Enoch,  Introduction  p.  106  quotes  mni  n^ia^n  chapter  26 
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Dnnn  n*7i  ii  nnn.  But  the  correct  reading  is  ni»nn^8^T  ]mjn  nn'jn  -in  nriK 
(Ms.  David  Kaufmann  238  in  Budapest,  and  Ms.  New  York  J  Th  S  828) . 

56  'nm  m^DM  chapter  14.  In  the  rrtrKii  ntryoT  nn^nn  we  encounter  some 

attempts  to  give  a  closer  description  of  this  "intersection"  of  the  seven 
heavens  and  the  seven  earths. 

67  ̂ Knnnr  is  quite  conmion  in  the  "Greater  Hekhaloth"  (corrupted  into 
^Kmn?  and  ̂ Mnnr).  'i'HnnsM  is  to  be  found  already  in  Berakhoth  7a. 
mnnx  occurs  in  the  "Lesser  Hekhaloth"  Ms.  Munich  22  f.  163a.  Their 
meaning  is  quite  obvious.  The  full  formula  consists  always  of  the  mystical 

Name  plui  bH'w>   ̂ nbn  i"». 

58  K^DiBTia  or  «"Dnt3i3  is  very  common  in  the  Hekhaloth  texts.  It  cor- 

responds exactly  to  names  Uke  'Ap6a8idco  m  the  Papyri  Graecae  Magicae. 
The  Greek  magician  uses  the  Hebrew  word  n:?n"iK,  whereas  the  Jewish 
mystic  uses  the  Greek  term  Terpdq,  similar  to  the  predilection  for  Greek 
formulae  mentioned  in  note  50. 

59  Cf.no''?B'  nns-io  'd  lb,  ny"n   hkim  ni«;   ntr. 

60  Cf.  especially  'nni  m'?D'n  chapters  8 — i,  7 — 10,  24 — 26,  and  the 
prayers  and  hymns  which  are  printed  at  the  end  of  ̂ k'TI  "ibd  Amsterdam 
(1701)  f.  37 — 40.  Moreover,  there  is  a  great  deal  of  unpublished  material 
of  this  genre. 

61  Rudolf  Otto,  The  Idea  of  the  Holy,  translated  by  John  W.  Harvey 
(1923),  chapter  VI. 

i    62     Cf.  Philipp  Bloch  in  MGWJ  vol.  37  (1893)  p.  259. 

'    63    Loc.  cit.  p.  306. 

j   64    Eleazar  of  Worms  calls  it  aoK^on  m'K>  (in  Naftali  Treves'  commen- 
i   tary  on  the  prayer-book,  Thiengen  1560.) 

65  'fim  m^S'Pi  chapter  26,  altered  in  a  few  places  in  accordance  with  bet- 
ter readings  in  the  Mss. 

66  Bloch,  loc.  cit.  p.  259. 

j  67    ̂ nai^T'jD^n  chapter  24. 

I  68    This  has  been  proved  in  detail  particularly  by  Bloch  in  his  above- 
mentioned  article  on  the  subject. 

69  Megillah  18a  and  Berakhoth  S3b. 

70  Bloch,  loc.  cit.  p.  262flF.  He  overlooked  the  passage  in  J.  Berakoth  V, 
end  of  Halakhah  3,  K^'iBiKi  pinnvH  nta^on  which,  of  course,  is  not  a  later 
addition,  as  Bloch  has  contended  in  his  essay,  Rom  und  die  Mystiker  der 
Merkaba  (Festschrift  fuer  J.  Guttmann  1915)  p.  113.  Cf.  also  Hullin  91b 
on  the  prayer  of  the  angels  called  OfanrUm. 

71  Apocalypse  of  Abraham,   chapters  XVII   and  XVHI.   The  passage 
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quoted  from  the  Greater  Hekhaloth  is  from  the  beginning  of  chapter  9: 

72  For  comparison  see  the  prayers  in  the  so-called  Liturgy  of  Mithrae, 

and  the  prayer  of  the  primordial  man  to  the  "Father  of  Light'*,  in  Ch. 
Baynes,  A  Coptic  Gnostic  Treatise  (1933)  p.  26 — 36. 

73  Thus  for  instance  the  words  li'n't  splendour,    nu'D  exaltation. 

74  Cf.  the  text  in  Baer's  ̂ kib^'  mny  p.  547 — 552. 

75  Moses  Taku  in  D'on  ans  quoted  by  Baer  p.  547,  contends  that  the 
heretics  forged  it. 

76  Beth  Ha-Midrash  vol.  HI  p.  161—163.  Ms.  828  of  the  JThS  in  New 
York  includes  this  piece  as  part  of  the  text  of   'nm  m^3'n. 

77  This  is  not  a  verse  from  the  Bible,  but  a  formula  of  the  Merkabah 

mystics,  cf.  D^^a^n  »piB  ed.  Wertheimer  ch.  31,  where  the  text  is  deficient 
but  can  be  completed  from  early  quotations  of  this  passage,  such  as  Naftali 

Treves  in  his  commentary  to  13*^2  in  the  morning  prayer. 

78  ni^3»n  n3D0  §  7,  in  Beth  Ha-Midrash  vol.  II,  45;  3  Enoch  chapter  48 
(Odeberg  p.  155) .  955  is  the  numerical  value  of  the  word  D'Otrn,  the  final 
Mem  representing  the  number  600.  Another  theory  on  390  heavens  in 
Masekheth  Derekh  Erets  ed.  Higger  p.  294  ;  Dt^nn  njny  ed.  Urbach  p.  212; 
and  Azriel   nnjJKn  e^n^D    ed.  Tishbi  p.  46. 

79  »nai  ni^a'n  chapters  XVIII,  4  and  XXI,  3. 

80  'miau  r\\b2'>7\  Ms.  Oxford  1531f.  45b:  T\'['>'y:i7\  b^  li'yo  D^yi  mnv  ...'?Hn 
.nnano  nafyoa  Ki^py  'n^  \b  n'jjiii  mtifn  'dk^dd  iddji 

81  The  title  has  frequently  been  translated  "Measure  of  the  Height",  noip 
being  used  in  the  Biblical  sense.  This  is  wrong.  Komah  is  used  here  in  the 
sense  it  has  in  the  Aramaic  incantation  texts  where  it  simply  signifies 

"body." 

82  Cf.  Sahnon  ben  Yeruhim  in  his  'n  mon^D  'd  ed.  Davidson  (1939)  p. 
114 — 124.  Maimonides'  responsum  in  n"noin  mnitrn  ed.  Freimann  p. 
343;  Moses  Taku  in  Otsar  Nehmad  III  p.  62. 

83  We  have  the  following  texts:  1)  in  no'^tr  nnaiD  f.  30a— 33b;  2) 

^Hun  'D  1701  f.  37a— 38b  and,  with  various  different  readings,  in  nnaio 
PiD'^Bf  f.  34a — 40a;  3)  Ms.  Oxford  1791  f.  58—71  no^pn  nCD  in  12  chapters. 

Fragments  of  it  are  scattered  also  in  theMi'py  'it  m»fn«  and  other  works 
of  the  Merkabah  hterature. 

84  This  formula  is  an  imitation  of  the  ending  of  the  last  treatise  of  the 
Babylonian  Talmud,  Niddah,  where  it  is  saidnamo  di>  bDi  maSn  n:)vn  b^ 

.Knn  D^^yn  p  Kins'  i^ 

85  Jehudah  Halevi  in  ̂ i^^^n  'D IV,  3  defends  the  Shiur  Komah  tt"tr   nnyn 
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86  The  verse  Psalm  CXLV,  5  na  3-n  n'ini*  bM3  was  interpreted:  The 
height  of  our  Lord  is  236,  according  to  the  numerical  value  of  na  mi. 

87  nn^v  nnaiD  f.  38a. 

88  Ibidem  f.  37a. 

89  Cf.  Kropp,  Einleitung  in  die  Koptischen  Zaubertexte  (1930)  p.  41.  A 
kind  of  Shiur  Komah  mysticism  is  to  be  found  also  in  the  Coptic  Gnostic 
Treatise  translated  by  Charlotte  Baynes  p.  42:  the  hair  of  his  head  is  the 
number  of  hidden  worlds  etc. 

90  M.  Gaster,  Das  Shiur  Komah,  in  his  Studies  and  Texts  vol.  II  p.  1330 

— 1353,  particularly  p.  1344.  Although  mistaken  in  many  particulars,  Gas- 
ter has  recognized  the  true  Gnostical  connotations  of  the  Shiur  Komah. 

91  The  connection  between  the  speculations  about  the  "body  of  truth" 
and  the  idea  of  the  primordial  man  in  Marcus'  system  is  obvious. 
92  Ms.  Oxford   1531f.  40b:     i^^2^  ̂ nn  ̂ ao  ̂ nj  Kini  «in  nmo3  ̂ 13>23 

93  For  this  reason,  the  phrase  in  some  texts  reads  more  fully:  ...yiiM  ̂ 3 

Jimnn  lo  noiDO  Kinv  n"2pn  ̂ v  innv  Cf.  also  the  same  meaning  of  naw 
in  Gen.  Rabba  ed.  Theodor  p.  775. 

94  m^Dvn  f\u  in  nn^p:?  'm  npmHon  the  letter  n»n;cf.  also  the  quotation 
in   Dirnn  mny  'd  ed.  Urbach  (1939)  p.  127. 

95  MGWJ  vol.  VIII  p.  115ff,  and  similarly  in  his  History  of  the  Jews. 

96  "Schahrastani's  Rehgionspartheien  und  Philosophen-Schulen"  trans- 
lated by  Haarbruecker  vol.  I  (1850)  p.  116,  in  his  account  of  the  Mu- 

shabbiha. 

97  Ph.  Bloch,  Geschichte  der  Entwicklung  der  Kabbala  kurz  zusammen- 
gefasst  (1894)  p.  17. 

98  3  Enoch  ed.  Odeberg  chapter  VII. 

99  Ibid,  chapter  XV. 

100  Ms.  Oxford  1531  f.  137—145;  1539  f.  1—21;  New  York  JThS  Ma. 
Maggs  419  f.  66—70;  Vatican.  228  f.  93 — 103  (the  best  manuscript.)  Here 

we  find  the  ideas  of  1  Enoch,  viz.  a)  that  Azza  and  Azael  betrayed  God's 
secrets  to  man,  b)  their  fall  into  the  Tartarus  (here  the  "Mountains  of 
Darkness") . 
101  I  have  been  unable  to  discover  a  source  in  the  older  literature  for  the 

scurrilous  legend  current  in  the  Middle  Ages  of  Enoch  the  shoemaker — a 
mythical  Jacob  Boehme! — who  with  every  stitch  connected  the  upper  and 
lower  world.  The  legend  may  or  may  not  have  grown  out  of  Hasidic  circles 
in  mediaeval  Germany.  In  a  Ms.  from  the  year  1458  (Paris,  Bibl.  Nat. 

786  f.  109b)  it  is  already  mentioned  as  mna  'nKiro-  Odeberg,  in  his  exten- 
sive study  on  the  Enoch-Metatron  legend  in  the  introduction  to  his  S 
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Enoch,  makes  no  mention  of  it.  It  is  quoted  by  many  16th  century  Kab- 
baUsts. 

102  The  first  writer  who  seems  to  have  suspected  the  identity  of  Meta- 
tron  and  Yahoel  is  Box  (in  his  introduction  to  the  Apocalypse  of  Abraham 

p.  XXV) .  He  has  seen  deeper  than  the  author  of  the  article  on  this  Apoca- 
lypse in  the  EJ  vol.  I,  553. 

103  In  addition  to  Hsts  given  in  Odeberg's  edition  chapter  48  (and  in  his 
note  p.  174)  mention  must  be  made  of  the  list  printed  at  the  end  of  Abra- 

ham Hamoy's    pi  no  'D  (Livorno  1858)   f.  196—201. 

104  Sanhedrin  38,  Hagigah  15a  and  Abodah  Zarah  36. 

105  Odeberg,  Introduction  to  3  Enoch  p.  189  has  analyzed  the  Gnostic 

references  to  the  "little  Jao"  in  the  Coptic  work  Pistis  Sophia. 

106  The  instances  quoted  from  the  earher  mystical  texts  by  Odeberg  p. 
83  could  easily  be  supported  by  other  quotations.  Of  particular  interest  in 
this  connection  would  be  a  quotation  from  an  8th  century  Christian  text  in 
Sjrriac  which  I  have  found  in  Bidez  et  Cumont,  Les  Mages  Hellenises  11  p. 
115.  It  reads;  ':n«T  n^mm  lap  »inH  «3imj;^  kj«  kd'd  hth  innm^n 

^«"ity<  ':m  «n^m  KfrraB'  I'jrio  ̂ n:i.  Even  the  plain  spelling  ohk  has  its 
justification  in  specific  passages  of  the  hterature  on  the  names  of  Metatron. 
Cf .  also  J.  Mann,  Texts  and  Studies  in  Jewish  History  II  p.  85  and  88,  and 

Gruenbaum's  quotation  from  Mas'udi  in  ZDMG  vol.  XXX  p.  272. 

107  The  Karaite  author  Kirkisani  (beginning  of  the  10th  century)  quotes 

the  Talmudic  passage  (obviously  Sanhedrin  88):  ]«  nio^n'bw  '£3  )bnp 
Ittp  ̂ ">  in  intDiD'O.  It  is  well  possible  that  the  name  ]^:)  '"»  was  deliber- 

ately eliminated  from  the  Talmudic  manuscripts  because  of  its  heretical 
connotations. 

108  Ms.  British  Museum,  Margoliouth  n.  752  f.  45b:n'nB»  QV  '?)}  '7Kin» 
Hipir  ̂ H^on  Kin  bnin^  ...minn  ̂ 3  no«  onnnK"?  mb  mm  n^nn  omni*  ̂ v  nn 
'^K  —  '"'  bH  nby  noK  nirD  bn)  ty<  imnio  naooi  u'ttivb  m^jr^  noi  ntyo^ 

3Kin'  nrm«  ,n"in»  V'h  ,m  db^s  idb'B'  n^'bo  imn^  n^y  nbn  n^b  ̂ v^d 

109  Cf.  Odeberg  p.  125 — 142:  Origin  of  the  word  "Metatron**,  and  also 
Louis  Ginzberg,  Legends  of  the  Jews  vol.  V  p.  162. 

110  Cf.  'nm  m^3'n  chapter  XXII  and  Odeberg  to  3  Enoch  ch.  XVII, 

p.  59. 

111  m'72^n  n^DO  ed.  Jellinek  in  Beth  Ha-Midrash  vol.  IE  p.  40 — 47. 

112  Midrash  Mishle  ed.  Buber  f.  34a  S.  In  some  instances  I  have  corrected 

the  translation  in  accordance  with  the  readings  of  the  quotation  found  in 

the  Ms.  of  AzrieFs  nnjxn  B^n'B  in  the  Hebrew  University  Library  f.  29b. 
See  also  the  enumeration  of  subjects  in  chapter  IS  of  the  ̂ nm  f»^3»n. 
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113  Pistis  Sophia,  chapter  139,  in  Carl  Schmidt's  German  translation 

(1925) .  The  Greek  term  is  KaTa-rTeTda^orra,  whereas  the  Hebrew  texts 
speak  of  the  nuiB   or  U)^^  bv  nun£3. 

114  3  Enoch,  chapter  45;  xn^py  'n  m^mK  ed.  Wertheimer  p.  50;  quota- 
tion from  "i^onK  ty-ilD  in  Yalkut  Shimom  §  173;  cf.  also  Raslii  on  Yeha- 

moth  63b  and  Baba  Metsia  59a. 

115  Such  apocalypses  are:  chapters  4 — 6  of  theK^pT  Ki^B'in  ;'nm  m^DSi 
or  ̂ Kyaty'  'i  'P"id  Ms.  Enelow  Memorial  Collection  704  in  the  JThS  in 
New  York  (=  Parma  541  no.  21  and  Oxford  2257) ,  the  greater  part  of 

which  is  incorporated  in  the  version  of  the  >n2i  m*73'n  chapters  6 — 9  in  the 
Ms.  New  York  JThS  828;  the  entire  literature  around  the  figure  of  Zeru- 
babel;  the  apocalypse  of  Simeon  ben  Yohai,  etc. 

116  >nm  m'TD^n  chapter  XVI. 

117  Midrash  Tanhuma  ed.  Buber  V  p.  31. 

118  Cf.  the  Midrash  in  m^n;  moSn  ed.  Hildesheimer  p.  223  quoted  by 

L.  Ginzberg,  Legends  of  the  Jews  vol.  VI  p.  438,  and  Rashi's  commentary 
on  Canticles  I  2.  On  the  question  of  min  'oyta  cf.  Pesahim  119a,  Sanhe- 
drin  21b,  Shabbath  120a. 

119  Cf.  the  valuable  contribution  of  N.  Glatzer,  Untersuchungen  zur  Gc- 
schichtslehre  der  Tannaiten  (Berhn  1932) . 

120  There  are  several  fragments  of  the  rrcKin  ntryoT  KD'nn  a)  in 

•tk'T"!  'd  1701  f.  35a — 36b;  b)  under  the  title  n ' CKnn  nm  moin  mv-no  'nn 

ed.  Wertheimer  vol.  I  p.  1 — 31;  c)  in  the  supplement  to  Chone's  u^bys  m 
(1894)  p.  47—50;  d)  in  L.  Ginzberg's  itastr  >t:j  vol.  I  p.  182—187. 

121  Cf.  Mishnah  Hagigah  II,  1,  and  the  Excerpta  ex  Theodoto  of  Cle- 
ment of  Alexandria  ed.  Casey  (1934) ,  §  78. 

122  Hagigah  12b. 

123  Aboth  de-Rabbi  Nathan  chapter  37. 

124  See  note  35  to  lecture  I.  I  have  pubhshed  a  German  translation  (Das 
Buch  Bahir)  in  1923. 

^. f 

125  The  book  is  mentioned  by  Daniel  'DOTp^M,  cf.  J.  Mann,  Texts  and 
Studies  in  Jewish  History  vol.  11  p.  76,  79,  and  by  Hai  Gaon,  cf.  nsiM 
nmttTin  pbn  ,njun  nsDD^  doinjjh  p.  21. 

126  A  pupil  of  Eleazar  of  Worms  quotes  several  passages  from  the  TiD  'o 
bMin  in  his  commentary  on  the  Shiur  Komah,  which  I  have  discovered  in  a 
Ms.  of  the  Angelica  in  Rome  (Capua  no.  27)  and  other  Mss.  (partly  also 

in  New  York  JThS  844  f.  100a— 103a).  Another  fragment  from  the  mo 

'})':in  is  found  in  Ms.  Milano  57  f.  20  in  a  piece  called  nnDion  niD. 
127  There  exists  a  vast  literature  on  this  book,  cf .  my  article  Jezira  in  EJ 

vol.  IX  col.  104 — 111  where  bibliographical  notes  are  given.  The  Enghsh 
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translations  and  commentaries  of  W.  Westcott  (1893)  and  K.  Stenring 
(195S)  contain  some  rather  fantastic  passages. 

128  L.  Baeck  has  tried  to  show  that  the  Book  of  Creation  is  a  Jewish 

adaptation  of  certain  basic  ideas  of  Proclus,  much  as  the  books  of  Diony- 
sius  the  pseudo-Areopagite  are  a  Christian  one,  cf.  MGWJ  vol.  70  (1926) 

p.  371 — 376;  vol.  78  (1934)  p.  448 — ioo.  But  his  reasoning  is  not  conN'inc- 
ing,  although  his  thesis  looks  fascinating  enough.  Some  very  remarkable 
similarities  between  the  Book  of  Creation  and  early  Islamic  gnosticism 
have  been  pointed  out  by  Paul  Kraus,  Jabir  ibn  Hajyan  vol.  II  (Cairo 

1942)  p.  266-268. 

129  Such  words  or  phrases  are  no'^2  nn'CD  ,]TD27K  '^ii;,  which  make 
no  sense  in  good  Hebrew,  or  the  use  of  ps'.j,*  in  the  sense  of  principle.  nvniK 
TIC  seems  to  imitate  the  double  meaning  of  the  Greek  word  stoicheia, 
meaning  both  elements  and  letters. 

130  There  is  no  lack  of  passages  in  the  old  Aggadah  in  which  stress  is 
laid  on  the  hnk  between  Creation  and  the  letters  of  the  Torah,  as  well  as 
on  the  secret  powers  of  man.  Cf.  Berakhoth  55a,  Sankedrin  65b,  Aboth 

de-Rabbi  Nathan  ch.  39  (ed.  Schechter  p.  116);  Midrash  Tehillim  ed. 
Buber  17a.  The  ni'S'  ncD  regards  the  letters  and  their  combinations  as 
cosmical  powers — the  fundamental  hypothesis  of  every  magical  apphca- 
tion  of  words  and  names. 

131  The  Hebrew  phrase  est.  r,«  c-i''  corresponds  to  the  Syriac  one,  Odes 
of  Solomon  XXXIX,  7  Konoi  nsr  wzi.  Paul,  Rom.  XIII,  14  says  simi- 

larly: put  ye  on  the  Lord  Jesus  Christ.  This  goes  far  beyond  the  corre- 
sponding use  of    ri?  in  the  Hebrew  Bible. 

132  This  rite  is  described  in  the  !r",2~2.":  'z  found  in  many  Mss.,  e.  g.  Sas- 
soon  290  f.  311  f.;  British  Museum  752  (cf.  details  in  Margohouth's  cata- 
louge  p.  38) .  Cf.  also  note  112  to  lecture  IV. 

133  Cf.  T^i  nni'n  chapters  27 — 30  and  some  very  valuable  pieces  in 
Ms.  Oxford  1531. 

134  The  booknrsi  Hl^r^  has  been  first  published  by  Gaster  (1896).  Most 

of  these  books  are  extant  in  Mss.:  ns^n  'c;  Ki'p^r  '"ii  r^rizr.{d.  note  100) ; 

CMTi  -.Ez  (Sassoon  290  p.  302ff) ;  HTin  nr'.ay  and  c^'.-r  'r-,r:r  'r^z 
Kir  K:':sr!  i^  rrzr.  ',]',TH^r^  z-k^  ',:r':m^v2n  —  all  the  latter  in  many  man- 

uscripts. On  C'^nn  B",cy  cf.  M.  Grunwald  in  Mitteilungen  der  Gesellschaft 
fiir  jiidische  Volkskunde  no.  X  (1902)  p.  81 — 98,  particularly  p.  91ff.; 
Joshua  Trachtenberg,  Jewish  Magic  and  Superstition  (1939)  p.  108 — 113. 
A  full  German  translation  of  thez^^nn  trisr  by  G.  Sehg  has  app>eared  in 
Berhn  1788,  an  English  translation  by  L.  Weber  [from  Sehg]  in  London 

s.  a.   [ca.  1880.']. 

185  Cf.  Aptowitzer  in  Hebrew  Union  College  Annual  vol.  YLU/IX  p. 
S97.  on  Pe^ta  RabbaU  ed.  Friedmann,  lS5a. 
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136  Ms.  Oxford  1531  f.  52a:  T-  11^8'  no3  K2'py  'ib  ̂ nbnv  ̂ Kyoyi  i''k 

:  1^  "iDK  .D^oirn  ■nys'  hdd  nym  ^T^nn'jn  nn'om  nnir'  y"i  Vk  ?  nBfjj*?  -itrj 
,»n'>n  niT'  'j  b2^n2  ,'n''n  line  'n  ̂ 3'nn  ,'n"n  Tcn  iib^kt  *:2M2  'n'^:?!r3 

'^  ̂ D'nn  ,n"2  Do'^on  's'^o  ̂ mb  r\vMp  ̂ nyj^n  'n  'ys'ni  ,<n''n  d'dd  'n  ̂ 3'n3 

in^  niyya  ̂ n^yo  nn;  nKB'  iizt  ,*7y'7  in  ]'k  in'^u  )'"iki  d'c^  ms'  nofn'? 
n3  mnj  tje*?  omo  n-nn^n  zthk  n^n^n  tik  'i'sn  ist  bMin  bnn  ,isik  ̂ nna 

-[inD  nzizi  'mK  '?'sn  lair  npntt^i  irzbiyz  niryn  pis  ,pisi  rsKn  t:c^  "j^oyv 
.n'jn;:  mnn  "inn  '"'  nnn  inn  .ly*?  '?njK 

137  Jos.  Stoffels,  Die  Mystische  Theologie  Makarius  des  Aegj-pters  (1908) 
p.  79.  The  soul  is  pictured  as  the  Throne  of  God  in  Spanish  Kabbalism,  cf. 

Tikkune  Zohar   (1558)    f.  3b:    Dtr  n'2  Kntr?  .tdob':  DOtrm  ikq  i.tk  hhst 

138  Gen.  Rahba  ed.  Theodor  p.  475.  793,  983. 

NOTES  TO  LECTURE  III 

HASIDISM   IN  MEDIAEVAL  GERMANY 

1  Cf.  A.  Epstein  Tonn  "rKiDtr  'n  in  Hagoren  IV  (1903)  p.  81—101. 
2  Cf.  M.  Guedemann,  Geschichte  des  Erziehungswesens  und  der  Cultur  der 

Juden  ira  Mittelalter  vol.  I  (1880)  p.  153  f!;  Jekutiel  Kamelhar,  an'cn  'd 
D':icN-in  (1917);  J.  Freimann,  D'Tcn  ied'?  ki30  (1924).  Av  Aptowitzer, 
n"'nKi  -i2D^  Ki2f2  (1938)  p.  343 — 350,  who  also  supplies  some  interesting 
new  data  on  Jehudah  the  Hasid. 

3  Apart  from  the  literature  mentioned  in  the  foregoing  note,  there  is  a 

rather  uncritical  monograph  by  Israel  Kamelhar.npnn  kt'Oijo  iv^^h    n'3"i 

(1930) .  Concerning  the  year  of  Eleazar's  death  cf.  Aptowitzer  p.  317. 
4  Cf.  Bruell  in  Jahrbuecher  fuer  juedische  Geschichte  vol.  IX  p.  23. 

KameHiar  p.  54  suggests  that  R.  Senior,  who  transmits  this  "tradition", 
was  Jehudah's  contemporary  in  Speyer. 
5  There  are  three  versions  of  these  legends:  a)  a  Hebrew  one,  described 

by  Bruell,  Jahrbuecher  vol.  IX  (1889)  p.  20 — 45;  b)  D'DJ  ncya  by  Juspa 
Shamash  of  Worms  (1604 — 1678)  representing  the  local  tradition  of 
Worms,  pubhshed  (Amsterdam  1696)  in  Yiddish;  c)  the  vz  nT);:z  Basle 

(1602)  no.  158—182,  cf.  Ma'aseh  Book,  translated  by  Moses  Gaster  (1934) , 
and  Meiths,  Das  Ma'assebuch  (1933) . 
6  The  Sefer  HasidiTn  is  extant  in  two  versions,  a  shorter  one  published  in 
print  a  number  of  times,  and  a  more  detailed  one  pubhshed  (1891)  by 

Wistinetzki.  Quotations  are  from  the  latter,  in  accordance  with  the  se- 
quence of  paragraphs. 
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7  Baer,  onion  iso  bm  frninnm  rrmn  nojJDn,  in  ZionvoX.  Ill  (1938)  p. 

1 — 50.  The  objections  to  this  view  raised  in  Urbach's  preface  to  liis  edition 
of  Diyan  n:;ny  (1939) — to  be  found  only  in  some  of  the  copies — have 
failed  to  convince  me. 

8  This  question  was  raised  first  by  Guedemann  op.  cit.  vol.  I,  who  de- 
voted three  chapters  (V — VII)  of  his  valuable  book  to  the  Sejer  Hasidim. 

9  Guedemann,  op.  cit.  p.  158. 

10  Cf.  note  2  on  the  second  lecture. 

11  Published  by  A.  Neubauer,  Mediaeval  Jewish  Chronicles  vol.  II  p. 

Ill — 132.  A  critical  edition  by  B.  Klar  has  recently  appeared.  (Jerusalem 
1945) . 

12  iJiODn  '0  published  by  D.  Castelli,  Firenze  (1880).  On  Donnolo  cf. 
Cassuto's  article  in  EJ  vol.  V. 

13  Ott'nn  n;ny  ed.  E.  Urbach,  vol.  I,  Jerusalem  (1939). 

14  Cf.  A.  Marx  in  Hatsofeh  vol.  V  p.  195. 

15  Ms.  of  the  Landesbibliothek  in  Fulda,  cf.  Weinberg  in  Jahrbuch  der 

Juedisch-Literarischen  Gesellschaft  vol.  XX  p.  283 — 284. 

16  Cf.  Scholem  in  Tarbiz  II  p.  244  and  514;  Assaf  in  Zian  V  p.  117  and 

124.  Assaf's  identification  of  "the  prophet"  referred  to  in  the  document 
which  I  have  quoted  above  with  R.  Ezra  is  undoubtedly  justified. 

17  Cf.  Guedemann  op.  cit.,  chapter  VII.  A  more  recent  attempt  to  ana- 
lyze these  elements  has  been  made  by  J.  Trachtenberg,  Jewish  Magic  and 

Superstition  (New  York  1939) .  The  material  of  this  work  has  been  col- 
lected chiefly  from  the  literature  of  the  German  Hasidim  or  from  that 

influenced  by  them. 

18  Cf.  B'SJn  no2n,   Lemberg  (1876) ,  f.  14c,  17c,  18a,  20c. 

19  '?N'ny  11  eiDin  Nri'ni  and  a  prayer  ascribed  to  him,  cf.  A.  Epstein 
in  Hahoker  II  (1894)  p.  41—48. 

20  Cf.  A.  Epstein  in  MGWJ  vol.  37  (1893)  p.  75—78,  and  N.  Wieder  in 
Saadya  Studies  ed.  E.  Rosenthal  (Manchester  1943)  p.  256  who  quotes  a 

passage  from  Eleazar  of  Worms  on  Saadia  as  being  nK(2  nmn  nmon  'pn 

21  Cf.  A.  Marx  in  Hatsofeh  vol.  V  p.  198.  Mystical  commentaries  com- 
posed by  this  Rabbi  have  been  preserved  also  in  Ms.  Adler  1161  in  New 

York  JThS  f.  27a  and   (different  content)  Oxford  1816  f.  102b. 

22  Sefer  Hasidim  §  212  and  Wistinetzki's  note  who  quotes  the  'i  mo 
rrnnB.  But  §  630  contains  Hai  Gaon's  response  on  the  arrival  of  the  Mes- siah. 

23  In  his  valuable  essay  O'i'nn  >i3'n  n»T:3ty«n  nn»onn  which  appeared  in 
HaUefirah  (1917),  especially  §§  10  and  14. 
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24  Sejer  Hasidim  §  359. 

25  Cf.  §§331,  335,  424,  555,  591,  879— a  list  which  might  be  lengthened 
ad  libitum.  Eleazar's  B'S^n  noDH  'd  abounds  in  such  eschatological  ma- 
terial. 

26  Cf.  especially  in  irs^n  ni32n  'D. 

27  Sejer  Hasidim  §  1056. 

28  Cf.  A.  Marx    n'?TK;jn  n:ty  "?:;  "ioko     in  Hatsofeh  vol.  V  p.  194 — 202. 

29  usin  noDn  'd  f.  3c:  the  Tirr'n  tic  is  mentioned  in  addition  to  nyyo  do 

n'tr«ii  and  nnDion  no.  Eleazar  says:  yT  vt:n  na^n  tid  yivn  "ja  'd  yn 
nini'n  mo  (ibid.  f.  3d). 

30  Eleazar  of  Wonns  in  k^'TI  mo  'd  printed  in  Safer  Raziel  (1701)  f. 

7b  speaks  on  the  rrnson  no  as  one  of  the  "three  mysteries".  Cf.  Sefer  Hasi- 
dim §  1447  on    min  'Oyia.  Cf.  also  note  118  on  the  second  lecture. 

31  One  can  safely  say  that  at  least  half  of  the  literature  of  German  Hasi- 
dism  is  devoted  to  Scriptural  exegesis. 

32  iTBJn  n?33n  'd  f.  24d.  Eleazar  of  Worms  makes  use  of  the  Gematria 

■nm   rip  =  nnn.  Cf.  a\so  Sejer  Hasidim  §  1049. 

33  Guedemann  op.  cit.  p.  175. 

34  This  legend  is  quoted  in  I'^on  poy  'd  (Amsterdam  1648) ,  f.  15a  of  the 
preface,  from  a  mystical  commentary  on  Psalm  150  written  by  Avigdor 
Kara,  a  14th  century  writer  who  combined  Hasidism  and  Kabbalism. 

35  Cf.  L.  Gulkowitsch,  Die  Bildung  des  Begriffes  Hasid  I  (Tartu  1935) . 
where  only  the  Talmudic  usage  of  the  term  is  more  closely  analyzed.  Cf. 

also  Wistinetzki's  note  to  §  975  of  the  Sejer  Hasidim. 
36  The  bulk  of  the  following  analysis  of  Hasiduth  was  written  before 

Baer's  article  (note  7)  was  published.  Proceeding  from  different  starting 
points,  we  often  arrived  at  the  same  conclusions.  I  wish  to  acknowledge 

my  debt  to  Simhoni's  analysis,  although  I  disagree  with  him  on  several 
major  ;,pomts. 

37  This  is  quoted  from  Eleazar's  writings  in  Menahem  Zioni's  mystical 
commentary  on  the  Torah   (written  about  1460) ,  Cremona   (1560)    f.  20c. 

38  Eleazar's  nmsn  niDbn  (published  under  the  wrong  title  hutt  mo) 
ed.  Kamelhar  (1936)  p.  39. 

39  Sejer  Hasidim  §§  861,  984,  986. 

40  Ibid.  §§  978—980. 

41  Ibid.  §  975.  Cf.  also  the  anecdote  in  §  860.  There  may  be,  perhapa, 
some  connection  between  these  traits  of  Hasidism  and  the  older  Palestinian 

movement  of  the  V^^  '^nn,  "the  mourners  of  Zion"  of  whose  adherents 
similar  descriptions  are  given  in  the  Pesikta  Rabbati  oh.  34. 
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42  Ibid.  §  976. 

43  Ibid.  §  119. 

44  Ibid.  §  977. 

45  Ibid.  §§  987,  1979. 

46  Cf.  the  passages  quoted  by  Wistinetzki  in  his  note  to  §  975. 

47  On  this  point,  I  agree  entirely  with  Baer's  views  in  chapter  IV  of  his 
essay,  and  disagree  with  Urbach's  criticism  (cf .  note  7) . 
48  Cf.  Guedemann  op.  cit.  p.  154. 

49  Baer,  loc.  cit.  p.  34;  Sefer  Hasidim  §  1005. 

50  Baer  p.  12. 

51  I  owe  this  remark  to  Simhoni's  essay.  Aptowitzer  maintains  that  Je- 
hudah  wrote  n^bn^  onsD  dj  but  there  is  very  meagre  proof  for  this  conten- 

tion. The  eight  pages  on  Shehita  in  a  Paris  Ms.  are  not  a  "book",  and 
there  is  no  proof  that  they  contain  anything  novel  from  the  Halakhic  point 
of  view. 

52  These  nn'cn  maSn  and  the  nmtrn  m3*7n  following  them  were  also 
printed  separately  several  times. 

53  Cf.  Sefer  Raziel  (Ed.  1701)  f.  7b  and  9a. 

54  Eleazar  of  Worms  nn^on  maSn  in  the  paragraph  called  nnn«n  w'^w, 
55  Cf.  the  passages  quoted  by  Guedemann  p.  160. 

56  myni  nn^OK  'dX,4.  Such  erotic  imagery  for  Israel's  love  for  God 
already  occurs  in  a  famous  passage  of  the  Talmud,  Tr.  Yoma  f .  54a. 

57  Cf.  Rodkinsohn,  niia  nvf  ̂ b)}2  nn^m  (1876)  p.  96  from  then^ia  Dir  ina. 
In  ed.  Podgorze  (1898)  f.  6b  the  passage  is  given  in  a  much  briefer  form. 

58  Cf.  Sefer  Raziel  f.  8b  (from  Eleazar's  «'n  mo)  and  Sefer  Hasidim 
§  984. 
59  A.  Jellinek,  Beitrage  zur  Geschichte  der  Kabbala  II  p.  45  quotes  the 
Hebrew  text.  He  did  not  remark  that  the  core  of  the  story  isj  told  as  a 
Sufic  anecdote  in  Bahya  ibn  Pakuda  mnnSn  nmn  ch.  V,  5  (ed.  Stern 
1854  f.  74a/b) .  Eckhart,  Sermones  ed.  Benz  (1937)  p.  69  has  the  same 
definition  of  equanimity  (aequaliter  se  habere)  as  the  true  perfection  of 

man  when  he  may  set  out  to  "unbe"  {longe  fieri,  in  his  German  sermons: 
entwerden) . 

60  Ms.  Vatican.  266  f.  73b.  In  the  Tibbonian  translation  of  Saadia's  work 
(ed.  Leipzig  p.  88)  this  point  is  not  brought  out  clearly,  for  it  refers  not 
to  the   Ton   but  to  the  nmy.  The  Ms.  reads: 

nniK  mny*?!  nniK  i^DBf^^  nmts'y'?  m!JD^  miJOD  di»  b22  nunno  n^nv  io  bin 
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61  'T  ,n"t  ,nnK  'dq"?  o^ntsin  Bfn'e 

62  Cf.  Baer  loc.  cit.  p.  7. 

63  Sefer  Hasidim  §  80.  On  the  Hasid  in  the  brothel  cf.  Aboth  de-Rabbi 
Nathan  ed.  Schechter  f.  19a. 

64  All  the  magical  texts  of  the  13th  and  14th  centuries  are  already  full  of 

references  to  Jehudah  Hasid  as  a  hero  of  magic.  Cf.  also  i^on  poy  'c  f •  142a 
on  his  magical  powers,  quoted  in  the  name  of  Nahmanides! 

65  Cf.  my  article  "Golem"  in  EJ  vol.  VII  col.  501—507.  My  theory  has 
been  accepted  and  elaborated  by  B.  Rosenfeld,  Die  Golemsage  (1934) 

p.  1—35. 

66  In  Eleazar's  voluminous  work  Sode  Razaya  "The  Secrets  of  the  Mys- 
teries," preserved  in  Mss.  Brit.  Mus.  737,  Munich  81  etc.,  the  first  part  of 

which  is  included  in  the  Sejer  Raziel,  (Amsterdam  1701)   f.  7b — 24a. 

67  Cf.  the  literature  quoted  in  my  above-mentioned  article  col.  503.  The 
purpose  of  these  magical  ceremonies  comes  out  very  clearly  in  a  recipe 
which  I  have  found  in  several  Mss.  (Casanatense  197  f.  85a;  Vatican.  528 
f.  71b  etc.) . 

68  Chayim  Bloch,  The  Golem,  legends  of  the  Ghetto  of  Prague,  which 

has  appeared  also  in  an  English  translation  (1925) ,  purports  to  be  trans- 

lated from  a  manuscript  "edited  about  300  years  ago."  As  a  matter  of  fact, 
the  book  was  written  by  one  Y.  Rosenberg  around  the  year  1908  and  con- 

tains not  ancient  legends  but  modern  fiction. 

69  ;"'p  '^D  D^n  n"n«  -nc.  The  author  quotes  this  in  the  name  of  his 
brother  Yehiel. 

70  On  Gematria  and  its  methods  cf.  S.  A.  Horodezky  in  EJ  vol.  VII  col. 
170—179. 

71  m^snn  do  by  Eleazar  of  Worms  is  still  extant  in  several  manuscripts, 
e.g.  Paris  772.  A  considerable  part  of  it  has  been  incorporated,  in  the  form 

of  quotations,  in  Naftali  Treves'  commentary  on  the  prayers,  Thiengen 
1560." This  book  is  a  veritable  storehouse  of  Hasidic  traditions.  In  addition, 
there  are  quite  a  number  of  other  writings  on  the  mysticism  of  prayer. 

72  Guedemann,  op.  cit.  p.  160.  The  simile  of  the  ladder  also  occurs  in 

Treves*  commentary  (see  last  note) ,  signature  I  D  col.  b,  in  connection 
with  the  theory  of  mystical  Kavnuanah. 

73  Cf.  Gross  in  MGWJ  vol.  49  (1905)  p.  692—700. 

74  D'on  nriD  in  Otsar  Nehmad  III  (1860)  p.  84. 

75  D'tatrn  ID  nmtrm  m'?KB>  printed  several  times  (with  a  commentary, 
Cracow  1895) .  Cf.  also  Steinschneider  in  Hebraeische  Bibliographie  vol. 

XIV  (1874)  p.  122—124. 



374  NOTES  TO  LECTURE  III 

76  Many  of  these  recipes  are  collected  in  Abraham  Hamoy's  D»n^K  V)ib, 

77  Eleazar  of  Worms  in  his  nioiDn  trn^s  Ms.  Paris  850  f.  47b:  TJJn  ]d 

M'?n  D'DT  lOB'  H^o  D'm'jii  n^m  ioki  «in  nojan  rrnn  noy  nn«  Dysty  mo  >^ 
^m»3  pKty  nnu  noo  kst  n»m  n^m'?:^  imK  ̂ jr  nniu  nonn  n^m  nn^jun 

."botynn  ̂ {y  "imtn  pjjr  p  'a  nnun  nr^  nn"?  in  ̂ ii  :  tik  i"?  ioki 
In  a  Ms.  on  n'Vjro  n^np  belonging  to  the  late  A.  Z.  Schwarz,  I  found: 

78  Cf.  H.  Tykocinski,  Die  gaonaeischen  Verordnungen  (1929)  p.  100,  174. 

79  Cf.  Baer's  essay  p.  18  and  the  literature  quoted  by  liim. 

80  Cf.  Berakhoth  56a;  Rosh  ha-Shanah  16b;  Sanhedrin  37b.  Jacob  Ana- 

toU  regarded  this  form  of  penitence  as  unJewish,  cf.  Enelow's  note  to  his 
edition  of  -nKcn  mno  III  p.  116. 

81  Ci.  Sefer  Hasidim  §^  S7 — 53;Eleazar's  nniBTi  msSn  and  D'Kian  mV' 'd; 
Israel  Nakawa  I'.Non  mno  ed.  Enelow  vol.  Ill  p.  113 — 119.  Sometimes 

these  "Halakoth"  on  penitence  are  called  nnsan  ibd  (Ms.  Adler  900  f. 
128—131,  in  JThS). 

82  Sefer  Hasidim  §  1556. 

83  QO'j;  m»Ktt  'D  Ms.  Munich  17  f.  163a. 

84  Responsa  of  Jacob  Weil  No.  12;  Responsa  of  Israel  Bruna  No.  265. 

85  We  are  still  in  possession  of  some  valuable  tracts  which  represent  a 
blend  of  Hasidic  and  Kabbalistic  theology,  e.  g.  in  the  Mss.  British  Museum 
752  and  Adler  1161,  dating  mostly  from  the  13th  and  14th  cent. 

86  In  particular  there  is  an  abundance  of  new  material  on  angelology  in 
the  writings  of  the  Hasidim. 

87  Sefer  Raziel   (1701)  f.  8b. 

88  Cf .  Sefer  Hasidim  §  549  which  should  be  compared  with  corresponding 

formulas  in  Bahya  ben  Asher's  nopn  na  s.  v.  niiDK  and  s.  v.  nnjjtrn .  He 

quotes  in  this  connection  the  poetic  formula  :ii''\p'i   D'Oty  'OB'D  pim   p^m 

.nniro  :ii'\p 
89  men  nym  in  pm^  naiD  27  (1862)  p.  9:  cjuo  inp  ̂ d*?  mp  Kinn 
nott':^;  cf.  also  k^'ti   mo  ed.  Kamelhar  p.  37. 

90  On  the  mn'^T  n^ty  (printed  in  every  Siddur)  cf.  Baer,  '7Kitt»»  mini? 
p.  133fl.;  A.  Berliner,  Der  Einheitsgesang  1910.  The  passage  quoted  in  the 

text  is  found  in  this  form  in  Moses  Taku's  D'on  nna  cf.  Otsar  Nehmad  HI 

p.  81.  Jehudah's  commentary  is  already  quoted  in  a  piece  nnDittn  DD 
dating  from  the  13th  century,  Ms.  Ambrosiana  57f.  19a/b. 

91  Bloch  in  MGWJ  vol.  19  (1870)  p.  451— 54;Zunz,  Gesammelte  Schriften 
vol.  ni  p.  233  ff.;  Berliner  op.  cit. 
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92  De  Divisione  Naturae,  liber  V,  8  (Patrol.  Latina  vol.  122  p.  876) :  "erit 

enim  Deus  omnia  in  omnibus,  quando  nihil  erit  nisi  solus  Deus."  Cf.  I 
Cor.  XV,  28. 

93  Ms.  British  Museum  752  f.  78b:   ̂ 3   H^o  mnaf  nnn  D^iyn  iMKn  mm 

1^  »'  p'B*?  ,Dnn  mm^  D'i'j;  ̂ ^  pm  n^'H-i  i^t3  o  im  "jd  nnn  Kim 

iD!»jr  linn  mKn*?  na.  How  Xenophanes'  famous  saying  that  God  ouXoq  bpq 
came  to  the  knowledge  of  the  Hasidic  author  I  do  not  know.  Perhaps  he 
found  it  somewhere  in  Saadia. 

94  Saadya,  Commentaire  sur  le  Sefer  Yesira...  public  et  traduit  par  M. 

Lambert    (1891)    p.    19fl,   and  Jehudah   ben   Barzilai's  ni'iT'  ncD     ofn'C 
(1885)  p.  340. 

95  Otsar  Nehmad  III  p.  82:   b22  HSDJn  nmnn  nnyttf  loi'?  ]^b^2\ 

96  Berliner  op.  cit.  p.  8,  14. 

97  This  is  to  be  found  in  a  very  interesting  explanation  of  the  Sefiroth,  in 

Ms.  British  Museum  752  f.  41a.  God  is  called  noir:'?  nrsc:  for — says  the 
author—  ^"k  Hi'n  nKipJi  Kmn"?  np mi  n:itrKT  mno  nb'an:  nr^^zr^v  "inwD 
H'n 'ifi  ̂ yn  nniK  iirDii  nn^v'  'tsi  nnni  Kim  inri  noafjn  n"2pn  tk 
'"»  'D  inTT  noBfj*?  ntaafi  Kin  k'tk  ?nnKi  ̂ kd  .lan^af  'oi  ihk  Kim  noi^  i^ 

]»a'  I'noni  b^oo  l^np  3 —  K"ini  ̂ m^  bn  impn  th^k.  This  last  re- 
mark proves  that  the  author  was  fully  aware  of  the  implications  of  his  state- 

ment! 

98  C.  Siegfried,  Philo  von  Alexandria  als  Ausleger  des  Alten  Testaments 
(1875)  p.  223. 

99  The  chief  sources  of  this  theosophy  are,  apart  from  the  Hasidic  books 

mentioned  above,  Eleazar's  niiOKm  nin'm  Tion  nytr  pubhshed  by  JelH- 
nek  in  pn!t'  ̂ 3313  No.  27  (1862)  p.  7—15  and  his  treatise  ninin  '\^y 
in  several  Mss.,  e.  g.  Munich  285. 

100  Cf.  Aptowitzer  n"'3K"i  'd^  ki3D  p.  345  who  also  corrects  Epstein's 
erroneous  interpretation  of  the  subject  in  Hahoker  II  p.  38 — 40.  Saadia's 
teaming  on  the  Kavod  has  recently  been  analysed  by  Al.  Altmann,  in 

Saadya  Studies  ed.  Rosenthal  (1943)  p.  4 — 25.  He  has  shown  that  with 
Saadia  this  conception  is  but  a  rationalization  of  the  older  teaching  of 
Merkabah  mysticism  on  the  same  subject,  and  is  not  borrowed  from 
Islamic  sources. 

101  Eleazar  of  Worms  mn^m  TiDn   nyty  p.  9. 

102  Cf.  Otsar  Nehmad  III  p.  65  and  Jacob  Freimann  on^on  'd^  ki33 
p.  15 — 16,  49 — 56   (a  collection  of  quotations) . 

103  Thetermsare  »D'iB  ni33  (D>3K^t3  ni3^n  in  K^m  niD  p.6)  and 

n«»nn  -7133  (on'onn  -ibd§  1543).  The  identity  of  m33  ,n:^2V  and  v^pn  hM 
is  stressed  very  often,  e.  g.  in  themon  nyv  and  H"n  niD. 
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104  «'itn  mo  p.  6  uses  the  expression  "nnan  Dj;  nnnnn^  ni'sty  myn  lyT. 
Such  a  "communion"  with  the  Shekhinah  would  have  been  repulsive  to 
many  Talmudic  teachers  (cf.  Ketuboth  f.  11  lb  where  the  rhetoric  question 
is  asked    nJOtri  ^p'i^i'?  ib'SK  ot). 

105  Eleazar  of  Worms  mn'm  i^on  nyiy  p.  9. 

106  n»»nn  IBD  Ms.  Parma  Derossi  1390  f.  120b  D'H^K  nm  Dtrn  rsn  Hipi 
a^n  inm  wn  nnsi.    Of  this  dot  rsn  it  is  said  that  it  is  mnnn  ̂ 3i  pmo. 

107  The  same  Ms.  f.  127a. 

108  Sefer  Raziel  f.  12b. 

109  niDn  njrtr  p.  9 — 10. 

110  From  the  Tinan  'd;  Otsar  Nehmad  III  p.  65. 

111  Sefer  Hasidim  §  979. 

112  Cf.  Dtrin  mny  ed.  Urbach  p.  201. 

113  m^D'n  nsDD  chapter  VII  {Beth  Ha-Midrash  II  p.  45) — but  no  men- 
tion is  made  there  of  his  appearance  on  the  throne! 

114  On  the  Cherub  cf.  the  passages  quoted  by  Epstein  in  Hahoker  II  pp. 

38 — 39,  43 — 44,  and  those  collected  by  Naftali  Treves  in  his  prayerbook, 

Thiengen  1560  ("isii,,'?  nn^ns)  which  have  escaped  Epstein.  Much  mate- 

rial on  the  Cherub  is  found  in  Elhanan  ben  Yakar's  writings  in  two  Mss. of  the  JThS  in  New  York. 

115  Donnolo,  ed.  CastelH  p.  40;  trcin  noan  f.  7b/c;nin>m  nion  nytt'  p.  13. 

116  Eleazar  of  Worms  in  nin'm  mon  n^^  p.  14. 

117  Schreiner  in  RE  J  vol.  29  p.  207  (on  Mahk  al-Sejdulani  of  Ramleh 
and  Benjamin  Nahawendi) ;  Schahrastani  transl.  Haarbruecker  vol.  I  p. 
256;  Kirkisani  transl.  Nemoy  in  HUCA  VII  p.  386. 

118  Poznanski  in  REJ  vol.  50  (1905)  p.  10 — 31.  Nemoy  seems  to  have 
overlooked  this  important  article. 

119  Epstein  loc.  cit. 

120  Cf.  mn'm  DOn  nyiy  p.  14  (instead  of  ̂ «nnnT  the  reading  here  is 
^Kmn)  ;  ̂K'Tijr  ]n  e\Qin  Kn^nn  in  Hahoker  II  p.  44;  Elhanan  ben  Yakar 
nmo'n  i-iO^    Ms.  New  York  JThS  838  f.  104a. 

121  Cf.  Otsar  Nehmad  vol.  Ill  p.  80—81. 

122  I  discovered  these  fragments  of  the  totally  unknown  book  in  Ms. 

Adler  1161  of  the  JThS  in  New  York  f.  70b/71b  and  72b/73a.  {'•)  V^i 
]pn  ltr«  Dp^  1BD0  DTO'ii^p  'i  p  ̂Nioty).  The  "mysterious"  title  l)p^  nsD 
signifies,  as  I  am  informed  by  S.  Liebermann,  "Samuel's  book",  cf .  Ketuboth 
43b.  Speaking  of  the  Kavod  Samuel  says  f.  73a:  D'm  <3  ̂ nipn  n:n) 
Hbv  ''KDisn  pj'ian    b>"3  nmon  i^»ki  nn'30  Di'«B>  mo^nn    'oan  "nnno 
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123  These  speculations  are  found  in  the  mn^ni  men  nytr  p.  13 — 14  and 
already  in  the  fragments  from    Tiptr  nsD    (see  last  note). 

124  Baba  Bathra  ̂ Ssl. 

125  K''T-i  mo  ed.  Karaelhar  p.  82. 

126  Cf.  nin'm  nicn  'lyc  p.  13;  of.  also  MGWJ  vol.  78  (1934)  p.  495. 

127  Ms.  Adier  1161  f.  71b:  n:^2vb  n^bbnc  D'Ki2:n  ^2  r,:>2vn  nr  n'  ̂ '^bn 

losyn  n"2pnb  nSi'  mib  i^nyi  bin  nnnn  H^nv.  This,  as  far  as  I  am 
aware,  is  the  earliest  reference  in  Jewish  mystical  literature  to  a  duality  of 

the  two  terms  i^^'^p^  and  n:'2irn.  It  seems  to  have  originated  in  the  later 
Aggadah,  where  we  find  in  Midrash  Mishle  ed.  Buber  47a  a  passage  such 

as  the  following: 'i2T  D^iy  h^  lim  v:s'?  niDKi  W2p7\  ':s'?  n:»:Bf  moj;. 

128  Epstein  in  his  afore-mentioned  article  in  Hahoker  vol.  II. 

129  Cf.  my  article  on  this  subject  in  MGWJ  75  (1931)  p.  172—190. 

130  vs:n  narn  f.  20  a/d  and  passim;  crzn  nrr,";  p.  39;  Sejer  Hasidim 
§1514. 
131  Cf.  note  114  to  the  second  lecture. 

132  nm^m  nicn  ^')y^  p.  14. 

133  trsin  nr:3n  'd  f.  23b: 

134  Ibid.  f.  29c. 

135  Ibid  f.  28d. 

136  K^'T-i  mo  p.  84. 
137  vs:n  nosn  f.  20d. 

138  Ibid  f.  20a. 

NOTES  TO  LECTURE  IV 

ABRAHAM  ABULAFIA   AND  THE  DOCTRINE  OF  PROPHETIC  KABBALISM 

1  Dn"i2K  ̂ CK  'd  Fuerth  1701. 

2  Cf.  my  book    M:2trK   'sn-ifs  'n  'xn^B^n  bv  rmfai^n  (1938)  chapter  IV. 

3  First  published  1831.  The  best  edition  of  this  highly  interesting  book 

appeared  in  Warsaw  in  1868  under  the  title    Dm«'n  'Uip'^  'd. 

4  Ms.  British  Museum  749  f.  10 — 28;  Guenzburg  691   (formerly  Coronel 
129). 

5  An  analysis  of  the  idea  of  mpm  and  its  development  in  Judaism  is  a 
desideratum.  Cf.  Ibn  Ezra  on  Psalm  I,  3;  Nahmanides  on  Deuter.  XI,  22 
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and  on  Job  XXXI,  7;  Ezra  ben  Solomon  (published  in  my  book  T  'ana 

n'bapa  1930  p.  197ff.) .  Ezra  quotes  as  a  saying  of  his  teacher  Isaac  the  Blind: 
'131  "ppmn  m„  idb>  'iB^ini  n^'bott'on  mny  ip'y  (Pseudo-Nahmanides on 
Dn'vn  i»iy,    1763,  f.  8d). 

6  Cf.  the  articles  on  mp'in  in  on'on  pa''?  'd(1876)  f.  15  f.,  and  imn  'd 
DH^Dn  (1876)  f.  24ff. 

7  R.  Phineas  of  Koretz  gives  a  very  illuminating  paraphrase  in  Yiddish. 

He  "translates"  the  words  'ni  pn^  d*t«  tiij  miw  wcA-  aratn  ^otri  in  Ha- 
8chem,  cf.  DOtyitr  »taip>^  'd   (1876)  p.  14. 
8  Pubhshed  in  BerUn  1922. 

9  The  description  of  the  experience  of  the  High  Priest  in  entering  the 
Holy  of  HoUes  on  the  day  of  Atonement  has  such  an  ecstatical  character, 
cf.  Zohar  IH,  67a  and  102a;  Zohar  Eadash  (1885)  f.  19a  and  21a. 

10  Cf.  the  bibUography. 

11  JeUinek,  Philosophic  und  Kabbala  p.  23. 

12  I  know  of  some  Kabbalists  in  Jerusalem  who  copied  manuscripts  of 

one  of  the  most  difficult  of  Abulafia's  books,  not  in  order  to  sell  them  but 
for  the  sake  of  their  own  work. 

13  Jehudah  Hayat  in  the  preface  to  his  commentary  min*  nniO  on  the 
book   mn'bKn  nsnyo  Mantua  1558. 

14  Moses  Cordovero  and  Hayim  Vital  quote  him  more  than  once  as  a 
high  authority,  not  to  mention  minor  Kabbalists.  Eliezer  Eilenburg,  a 

German   Kabbalist    (ca.   1555)    says  of   Abulafia's  "iSB'  noK    in   rhymed 
prose  iBin  pimo  piDj;  I'jiatr  and  «in  "isiy  noK  nsD  e^'nao  nt^K  ty'«  b2 
1613  ty>K  IK  "TDD  tT^K  (Ms.  New  York  JThS  891  f.  101a). 

15  The  Kabbalists  used  to  quote  all  sorts  of  variations  on  Maimonides* 
saying  (in  n-nnn  mo'  ms^n  IV,  13):   «^k  onnsa  b^^-^b  nm  pK  ni3i«  ':ki 

16  Of  two  great  Kabbalists  of  the  13th  century,  the  brothers  Jacob  and 

Isaac  Hakohen  of  Soria,  we  know  on  very  good  authority  '^yi  I'H  K^ir 

mD'bna  nKmn  cf.  Tarhiz  vol.  HI  p.  261. 

17  The  following  account  is  based  chiefly  on  the  fragment  of  Ab.*s  py  l!iiK 
naj  pubhshed  by  JeUinek  in  Beth  Ha-Midrash  vol.  IH  p.  XL  ff.  of  the  in- 

troduction. Many  other  details  are  to  be  found  in  his  commentaries  on  his 

own  prophetical  writings,  cf.  Steinschneider's  analysis  of  Ms.  Munich  285 
in  his  Catalogue  of  the  Hebrew  Mss.  in  Munich  (1895)  p.  142 — 146. 

18  Koch,  Meister  Eckhart  und  die  Juedische  Religionsphilosophie  des 

Mittelalters,  in  Jahresbericht  der  Schlesischen  Gesellschaft  fuer  vaterlaen- 
dische  Kultur  1928  (p.  15  of  the  reprint) . 

19  Abulafia's  commentary  on  the  Moreh  is  extant  in  two  versions:  a) 
Win  »m     Ms.  Munich  408;  Erlanger  Memorial  Collection  96  in  JThS;  b) 



ABRAHAM  ABTTLAFIA  AND  THE  DOCTRINE  OF  PROPHETIC  KABBALIBM  379 

min  nfiD  of  which  more  than  25  manuscripts  are  known.  Some  pieces  of 

it  were  printed  (anonymously)  in  the  Kabbalistical  collection  nnstr  »oip'7 
riHB)    (Ferrara  1556)  f.  23—31. 

20  According  to  tijjj  ]iy  isih  Ms.  Oxford  1580  f.  17a. 

21  The  list  of  these  commentaries  is  printed  in  Beth  Ha-Midrash  vol.  IH 
p.  XLH. 

22  n'?npn  mnnsD  Ms.  Paris  770';  JThS  835,  cf.  my  article  on  the  author 
and  the  book  in  EJ  HI  col.  1105. 

23  n^ini  ̂ i3»    o'K^   mn3^  nbv    iotk   oki    'KBfn    »rKi    sidd'?  "idik   'jkt 

.om  pi  inn  oipon  n  my  nrim  nooi  nnia  ':«  p^  ̂ noj"? 

24  In  1279  he  is  full  of  praise  for  these  pupils,  cf.  the  passage  in  Jellinek's 
n^npn  noan  MiJ  German  part  p.  17  note  4.  By  1282  he  writes  rather 
coolly  about  them  (D'^nn  ibd  Ms.  Munich  285f.  21b)  and  1285  he  says 

bitterly  D^fiiTyi  i>n  jnta  »•?!  any:  o  np  mmn'?  iKti'  (fiet^  Ua-Midrash 
III  p.  XLI) . 

25  Cf.  MGWJ  vol.  36  (1887)  p.  558. 

26  Fragments  of  one  of  these  earlier  works  ITyi  mnnco  'd  are  extant  in 
Ms.  Vatican  291;  of  the  book  motrn  oj  in  Ms.  Oxford  1658. 

27  A.  H.  Silver,  A  History  of  Messianic  Speculation  in  Israel  (1927)  p. 
146  has  been  the  first  to  see  this  connection. 

28  The  account  is  published  in  MGWJ  vol.  36  p.  558. 

29  niKn  1130  pubhshed  by  JeUinek  in  Jubelschrift  zum  70.  Geburtstage 

des  Pfof.  H.  Graetz  (1887)  p.  65—85. 

80  MGWJ  vol.  36  p.  558.  Zinberg,  The  History  of  Jewish  Literature  vol. 

Ill  (1931)  p.  52  quotes  a  poem  of  one  of  Abulafia's  admirers  who  com- 
plains bitterly  of  these  persecutions.  Solomon  ben  Adreth  attacked  him 

for  his  activities  in  Sicily  as  a  prophet  and  quasi-Messiah  (cf,  K^'ntyin  n"iaf 
No.  548) . 

31  m.Kn  IBD  p.  76. 

32  In  his  moDnn  nnsDon  Genesis  Ms.  Parma  Derossi  141  f.  16b  and  28b. 

33  Ibid  f.  16b:  nm  men  n?  D^yipiy  n'oan  nsp  ono  e^'ty  pso  ]'Hi 

niDiK  n»Dn  bb^i  d":i  >i«  n^nn  tki  pso  k"?!  onyn  'nutr  y^  i^Ji  mon  idj; 
.nynn  ̂ ^yn*?  «'?«  nmn  n^no  K^ir  hotk  miyi  o'Knsn  nn  'jy  B'ln'?  i'kt  D'?Tyn 

34  Ibid  f.  28b:  nnoo  nm  dib'  ':od  ̂ np*?  i05?y  "bj;  mj  nw^m  di^-i  Tm«oi 
nD«  ntro  "10K1  rmntr  ny  oe^n  nyn»  ptrn  ̂ n  n^n  'nynpi  'oy  nn^nm  minn 

.nto  inn  'un  inyo  m"?:!^  y^\*i  pKi  dok  mnm 

85  Cf.  Landauer  in  Literaturblatt  des  Orients  vol.  VI  (1845)  col.  473. 

He  even  speaks  of  Abulafia  as  a  "rationalistic  Christian"  (!) ,  ibid.  col. 
590.  The  same  misinterpretation  is  given  by  S.  Bernfeld. 
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36  Cf.  niKn  -IBD  p.  71.  The  Mss.  of  his  books  are  full  of  polemical  pas- 

sages, especially  the  '7^yi  p  Ms.  Munich  58*  (partly  incorporated  into  the 
nK''7Bn  'D  1784  f.  50—56). 

37  Cf.  tllKn  IBD  p.  71  col.  b.  He  enlarges  on  such  "trinitarian"  ideas,  espe- 
cially in  the  F''?o  IBD  using  the  terminology  of  m'?K  ,m'i'«  p  and  trnpn  nn 

for  the  three  aspects  of  the  intellect  which  are  explained  in  other  metaphors 

in  the  passage  quoted  in  note  75.  In  pBTin  'd  Ms.  Enelow  Memorial  CoU. 
858  of  the  JThS  f.  26b  he  says:     \i  "iidk  nmbv  mn'^Knty  Dn«  ']b  lax'  d«i 

38  Cf.  n'?npn  noon  ujji  Hebrew  part  p.  19;  Philosophic  u.  Kabbala  p.  38. 
One  of  Ab.*s  treatises,  nnt'?  iiai  e[D2b  s\']'H2'd  Ms.  Sassoon  56  is  written  es- 

pecially against pK  '31  nn'SDnpoKniy  in'D'rna  nnt*  to*?;!  i^  inntrnD  myta 

89  Cf.  his  nHiiin  pjj;,  a  very  illuminating  piece  (from  the  wt:n  'm  'd) 
published  by  Jellinek  in  the  collectanea  following  his  edition  of  the  m«n  ibd 
p.  86. 

40  Ms.  Enelow  Memorial  Coll.  in  the  JThS  §  702  f.  22b:  oninK  'Otrn  Hipn 
ifUB^o  '>iy»  iB»K  ly'Na  oTyn  ...laBtyo  miKn  'jiq^m  .'jn  idihi  Dmnx 
noa  n>  ̂ nn^erii  <ii!»n  ̂ nmsm  ...noD  nm  lion  "inin  k*?  irninD  in  nnn*? 

maya  Dmp'DHi  po  tiik  D'«"iip  n'n  'mwin  ,t3yo  ti^is'd  n^yii*?  Kiniy 
Dm'n  nuym  .ntnnn  o'j'i'Tnn  nyn  p'oi  'bd  h^i  noKn  D>r.'7K  nmy  'n^^niy 
Dn>^nna  »:«  m  'iyptrn'?  d'^td»  pntr^  D'Hotr  rn  ̂ mnni  D^ypir:  on'oni  an 
^sm  nya  noun  'S-n  nnyK  nb  'd  dkt  mtyyo  i"?  n'7'^n  ik  anitryo  ntrnom 

'ipB'n.  His  epistle  min>'?  dkti  ed.  Jellinek  in  Auswahl  kabbal.  Mystik  p.  13 — 
28  is  one  of  his  refutations  of  personal  attacks.  Here  he  says  likewise: 

>3B»  'i'D  »B*?  ODD  nnp  DHKinD  cnsD  n^npn  inn*?  "jmpD  dik  noip  n^  »3 
.mDB'm  nn'BD2  ,DnDTjn  n'p^n 

41  Cf.  the  text  printed  in  Philosophic  und  Kabbala  p.  44  to  which  must 

be  added  the  introductory  part  found  in  my  book  nbipi  T   ̂ zr\2  p.  26. 

42  In  the  preface  of  his  pirnn  ibd  Ms.  Enelow  Memorial  Coll.  (in  JThS) 

No.  858  f.  2b  in^HD  bs}m  P2y  inv  n^T  mK^SDn  nn>D«  :}i^'>n. 

43  Literaturblatt  des  Orient  vol.  VI  col.  345.  S.  Bernfeld  (in  D^^^K  nyi) 

and  Guenzig  have  accepted  Landauer's  theory  without  research  of  their own. 

44  Proof  of  the  accuracy  of  the  description  now  following  is  to  be  found 

in  the  translation  appended  to  this  lecture,  and  in  Abulafia's  great  system- 
atic manuals,  especially  the  "ie:^   nDM    and    bzvn  mK. 

45  He  refers  to  mam  nn  ntrp  n-inn  cf.  n^npn  naon  'n,3p.  18  (the  phrase 
occurs  several  times  in  his  unpublished  writings) . 

46  Ibid.  p.  20. 

47  Samdhi-nirmocana  Sutra  ou  Sutra  detachant  les  noeuds,  ed.  Lamotte, 
Paris  1935. 
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48  Thus  he  parallels  the  meaning  of  the  metaphor     fiiDtrn   bn    »y'jn2 

49  ̂ lyi   1^  'o     Ms.  Munich  58  f.  322b.  The  text  of  the  passage  is  printed 
in  the  hk'^b  'd  (1784)  f.  52d/53a. 

50  Philosophie  und  Kabbala  p.  15;  'D':£n  ])^ir^n  norn  K'n   ei'ii^'in  no3n 

51  Cf.  "iBir  nOK  Ms.  Munich  285  f.  75b:  nK»2  ntr^Q  (nvmK  d^d)  itjj  dj 
D^iy  mD3     ittfTB^    'DNi  HDby  innK'na'    Kan  d*?!];.!    p:j;n  duid  Kim    p:y .nvniKn 

52  In  his  ]*''?o  ncD  in  the  same  Ms.  he  says:      b'iH  lasy  ':Bn  D^iy  mK  '?3 
.n'?npn 

53  Cf.  mnn  "ibd  p.  71;  Philosophic  und  Kabbala  p.  20  where  he  uses  the 
phrase  im'ST'ty  -nnn  '?Daf  ny  iripn  ]iir^  ̂ k  nn^trSi  *?d  (I)  ynnb  ins 
.npmK  n"a  ontr  irnipn  nrmKO  imno  Kin  i^k3  i:2trn'  mcira'i  vcn  i^ian 
Inhis^3Bfn  iik  part  VII,  he  gives  the  Gewa^na  nvniKr  p.n'ii-nmB'?  D'yiw. 

54  Knn  D7iy  '»n  (written  1280).  I  know  of  about  25  manuscripts.  Fur- 

ther details  cf.  in  my  book  n'jnpn  T»   »nn3  p.  24 — 30. 

55  hi^n  "iTK  (written  1285)  extant  in  no  less  than  fifteen  Mss.  I  have 
used  Ms.  Munich  92.  Already  Jellinek  has  justly  pointed  out  that  this  is  an 
exceedingly  interesting  work,  cf.  Philosophie  und  Kabbala  p.  39. 

56  nsiy  nOK  (written  1291),  also  extant  in  about  fifteen  Mss.  I  have 

used  Ms.  Munich  285.  e^n'sn  "ibd   in  Ms.  Paris  Bibl.  Nat.  774. 

57  Cf.  e.  g.  Philosophie  und  Kabbala  p.  18—20. 

58  A  "full  elaboration  of  the  technique  of  association  has  been  pubhshed 
by  me  (from  n^b):n  0*710  'o  )  in  Kirjath  Sefer  vol.  XXII  (1945)  p.  161 —171. 

59  Ibid.  p.  44 — 45,  from  Ksn  Db)y  '^n  'o .  I  have  translated  several  pas- 
sages in  accordance  with  the  better  readings  of  Ms.  8^  540  of  the  Hebrew 

University  Library. 

60  These  seven  stages  are  described  by  Abulafia  in  his  minn  nn^nj  ynef 
Philos(^hie  und  Kabbala  p.  I — 4. 

61  Cf.   n'?3pn  T  ̂ 2no  p.  25. 

62  Ibidem.  In  his  IBS'  noK,  Abulafia  says:io  p'BJi  tjj  in  n  "inj  o  yn 
rrni  tdi  t:do  nin^   is  ids'  Tn^?  nnBO  inTn?i  "noir?  e]i^j3n  nnsi   Mitsnp 

.n'3  Dtrn  nnBO  'o  iDipo^  miy'  n"?  p  Q«  ̂ ^^  lo^y  f^^  ̂ "n^  ><in 

63  nny  ibd  Ms.  Munich  285  f.  37b: nni  ub)2  '^K'n  nniv  niKion  nnir  yn 
.■jnyi  DiKo  13  nin  nb  ivn  i'D'i  pnn  nny  im'i'jnn  cnn  '^yi  B'-iison  db'  'jy 
Cf.  also  the  passage  quoted  in  note  40. 

64  iTBin  "n  'o  printed  at  the  end  of  niKn  nco    p.  85. 

65  BfBin  ''n  'D  Ms.  Munich  408  f.  67a:  onn'Dbm  O'K'njn  nn  on  o'^mpon. 
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66  Particularly  in  his  commentaries  on  Maimonides*  Moreh. 

67  Examples  of  this  are  to  be  found  inn*?npi  T  ̂ 'ir\2  p.  27,  29;  Philoso- 
phic imd  Kabbala  p.  40 — 41;  Moses  Cordovero's  D'iioi  DllS  'd  ch.  XXI, 

1   (from  Abulafia's  '^'ipin  IBD). 

68  See  the  sources  quoted  in  the  last  note. 

69  Cf.  the  passage  pubhshed  in  my  book  n'i'npa  T    ofiD  p.  27. 

70  nn'BDn  nnso  'd  Ms.  Ambrosiana  (Milano)  53  f.  157b:  T1»  ̂ ^atri 
nnuDH  onytrn  i*?  mns'?  ̂ o'is  nmj;»  *?«!  ̂ ino  nnnn  nnoD  ̂ mpD  y^io  ̂ « 
m«Bnn  mo  mtrn  K»n  rr'^Dtrn  mNnnniy  motrm  nn'son  nno«  nioi  tos'? 

71  Cf.  ifliy  noK  Ms.  Munich  285  f.  90a;  itrK  Kin  in«n  h'jk  iitk  i^'Kn 
1^  njiDD>B>  m  ̂ K  no  it'k  ̂ ntas'  «^iy  i:boi  K>n  ntrio  n'?i3  n'?npn  i*?  nK*i 
1K^  D«l   ,3110   no   31    V^y   KSI3'    D«l    ...nJDO    IBDn    nT3  3in3   HSD'ty  no    1^  p'BDM 

.nBon  nT3  njoo  K:iD'B'  no  oy  ni3y' 

72  nny  "IBD  Ms.  Munich  285  f.  39b  Abulafia  quotes  his  own  prophecy  i.e. 
the  divine  voice  speaking  to  him,  and  gives  his  own  interpretation.  Dip,, 

;nii3irn  b2  noo  —  "-j'jds  inntyon,,  ;mB'B2n  '>n  Kin  —  "m'tro  irKn  Dpm 
»  n  K  1  p  1  o  ty  1  „  .  ..'"?KiB"  mSnp  "rj;!  "bKity'  ̂ y  n^D*?  in^nniyD  »jk  o„ 
noKO  pi  njnan  '?3  ton  [sic!]  'oo'J  ntt>  moiy  —  "  i  o  ir  3  >  n  ly 
HTD  inp  trniBD  nT3  T\^bih  ib'bk  'kt    "Kin    '  3  j  k  i    1  3  j  k    k  1  n  i„ 

.Dirn  n^'B'D  Kin  >"Dtyjn  ntrn  niDty 

73  iSan^ednn  38a:  13*1  01^3  lotr.  The  words  intaiao  and  HB' have  the  same 
numerical  value  314. 

74  Cf.  n'73p3  T»  »3n3  p.  25;  niKn  'd  p.  70 — 71. 

75  ̂ KiJin  no3ni  natron  nyn^    Ms.    Munich    285    f.   26b.    The    Hebrew 

text  reads:  .niosn  "ikb'o  nni»  nKi3i^  3npn  »^3n  K»n  mib  nD3nn  hkt  »3 
Kip'  ,n>'7xr  Dni»n  onBon  10  no^ti'  no  ninia  mKn  nijn'B>3  niK^iwan  nnoKi 
,^31  po  »B0  n^3pB'  'D  IK  nioirn  »fl  ̂ y  njyTty  >d  i*?  nooty  n'73p3  niyTB'si  ,D3n 
yib  i3»3  ]ni:i  Kinjiy  inoi  kb^o  ib  ̂ y  13^  nino  nyn^iy  »o  ̂ 3k  .p3o  Kip» 

nnoK  yTty  <d  d:oki  .inyn  Kip'  ,niK'!Jon  'j":y  id  it^  yjine'  no  "by  losy 
110^  3110  no3nn  nnm  onsTJn  D'^njy  'jn  i'tk  13^3  I'^npJtt'  nn  by  niK'son 
»i'K  ,n3B'no3  inoi  kb^o  3110  nymi  D^noKn  D'^3ipon  'bo  n^3ipon  n^oni 

"byBnn  ik  "byfinn  k^  ̂ 3B»noi  'i»yBB'  ny  '733  k'jk  13^  k'3J  Kip'  tr'Kn  nTty  10 ik 
'^iTK  Kin  I'l  (noo)  ̂ yBnniy  Ji'trni  'jyBnn  dk  '?3k  —  "byann  uooiy  Ji'trn  k^i 
,im'  IK  inK  DB'3  DK  131  Dt^s  lOQf  ni'n  by  nno  Diy3  Kipn^  ub>»  b2  'jski 
p3i  13DB'  Kin  1311  131  Kin  nini  mo  niBi  k^  Kinaf  'jbo  ,i'niOB'  '?33  dki 
HBJn  131B'   1031     .(I)    Kin   Kin    '3  n3D   Dltr3   IJOO    ITIBn^   ItyB'K    'Kti>   pl31   13 
,^yiB3  D^iy^  13  nnK  piy  Dnty^ty  ib»k  ̂ 3tno  ̂ 'sb'o  b2^  Ton  Kip'  loin  ̂ 30 

^3tno  n'n'  tki  ̂ yiB3  ji'tyu'  ny3  b^^  Kip'  mi'on  DB'n  '7y3  ini'on  nr  p 
iD3ry3  in'jyo  n'^sn  131b'  'iso  k'?k  Dn'i'3  '7i3n  r.\  pKi  .i3i3  ̂ yiB3  b2>»  ̂ '3W0 
.Dni3W3K3)  D'Ki3in  'T  by  in^yo  ̂ k  yjin  nti  ,d^i3  D'Ki3in  lo  in^iT3  k^i 
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76  This  is  in  accordance  with  Maimonides'  theology  and  borrowed  there- 
from. 

77  nn'fion  nnso  Ms.  Ambrosiana  53  f.  164b:   nz  nb^Di  nn  "iiDm   nn  nicn 

78  Cf.  n'bapi  T   >nn3  p.  225—230. 

79  Cf.  my  article,  Eine  Kabbalistische  Deutung  der  Prophetic  als  Selbst- 
begegnung,  in  MGWJ  vol.  74  (1930)  p.  285—290. 

80  Gen.  Rabba  ed.  Theodor  p.  256. 

81  Cf.  the  complete  text  in  the  article  quoted  in  note  79. 

82  This  statement  is  found  in  Ibn  Ezra's  commentary  on  Daniel  X,  21. 

83  On  the  ecstatic  sensation  of  anointment  cf.  the  quotation  from  Abu- 

lafia  in  Johanan  Alemanno  ptrnn  "lyty  'd  ed.  Halberstadt  31a;n'?np2  T  'nna 
p.  228.  On  Dtrn  n'tt^o  cf.  the  passage  quoted  in  note  72. 

84  The  terms  motrn  tit  and  nn'UDn  Tn  occur  very  often,  cf.noan  nn 
n^3pn  p.  15,  17. 

85  "Jiy:  p  'D  Ms.  Munich  58  f.  322b. 

86  Cf.  the  passage  quoted  in  note  38. 

87  The  Sefiroth  are  by^sn  b2vn  'poy  in  the  passage  from  h))}i  p  (note 

85).  The  'jyifin  b^v  is  m^^vn  im  Ms.  Jerusalem  8^  540  f.  13b. 

88  Philosophic  und  Kabbala  p.  11. 

89  Ibid.  p.  4. 

90  Cf.  n^oann  nnso  Ms.  Parma  Derossi  141  f.  19a.  ntynso  nbipn  pK 

^Dtrn  'CO  mjTH  n^npnty  k^«  n'?npn  ]^2i  noonn  pn  pK  o  noann  nn'?uB'  no 
(n'?ipn)  3"k  in»fii3  nnjnn  tib'  n^n  dj;  nosnn  mjjiniy  noo  npioy  inm  ̂ yisn 

.npT  ini'  mjn 

91  The  same  Ms.  f.  12b  ff.  no  «■?«  n'^ia  n*nnn  ̂ dd  iyp3»  «■?  K'n:n  d:oki 
imonpi  trnn  •!«  ponp  D'?iyn  d«  )b  no  ̂ 3  .n^n^n  n^^  iK^nn^  P'sdov 
ino''?«f'iy  no  p  DK1  ...H'n  inD  rrn  "jtrwty  in;j*no  nms'  k^i  n'?yo  i^  ̂ 'oin  «^ 

92  He  had  been  attacked  for  defending  the  eternity  of  the  world,  as  re- 
lated by  him  in  b))}i  p  Ms.  Munich  58  f.  327b.  Elsewhere  he  suggests  a 

solution  of  his  own  for  the  problem. 

93  Cf.  Jellinek,  Auswahl  kabbalistischer  Mystik,  German  part  p.  20; 
Steinschneider  in  Hebr.  Bibliographic  vol.  XIV  p.  8  and  p.  VII  (correc- 

tions) . 

94  Cf.  Philosophic  und  Kabbala  p.  22,  43 — 44. 

95  n^npn  t»   'nnap.  30  and  the  words  of  his  disciple  quoted  on  p.  160. 

96  n»yi  nneo  'd  Ms.  Vatic.  291  f.  29a  in  a  lengthy  passage. 
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97  D>n'7«  -i:  'd  Ms.  Munich  10  f.  172b  iSD  npin  pyjty  innirnai  n^y  ̂ « 
Dn  D»^;ijr  id  mcy'?  o'lrpnaniy  nKn''?n  k^jj;  Knn^  hd  n-i'S»  (cf.  San^e- 
drin  65b) . 

98  D'-.nD  n7ja  published  in  Edelmanns  HTn:;  mon  (1856)  f.  42 — i5;  cf. 
my  remarks  on  it  in  Tarbiz  vol.  VI  No.  3  p.  94. 

99  nnno  nnn  first  edition  Amsterdam  1648.  In  Kabbalistical  manuscripts 
there  still  exist  a  large  number  of  other  works  of  this  genre  including  some 
fairly  interesting  ones  in  the  very  valuable  Ms.  Sassoon  290. 

100  These  two  books  are  cnti'n  pK  Ms.  Jerusalem  8^  416  (cf.  T  'DDD 

n^api  p.  89 — 91)  and  eiDT  nnntr  'd  Ms.  Vienna,  Library  of  the  Jewish 
Community  260   (Schwarz  p.  203—204) . 

101  Cf.  the  text  published  in  Kirjath  Sepher  vol.  VII   (1930/31)   p.  153. 

102  Cf.   n'?^:)!  T   ODD  p.  34  and  Kirjath  Sepher  vol.  I  p.  127—139. 

103  Mss.  Jerusalem  and  Columbia  University  Library  .X  893 — Sh  43. 
Several  pages  of  the  autobiography  have  been  lost  by  accident  and  are  not 
included  in  the  latter  Ms.  The  two  other  Mss.  are  Leiden  (Warner  24,  2) 
and  Gaster  954  (now  in  the  British  Museum) . 

104  The  original  text  was  pubhshed  by  me  in  Kirjath  Sepher  I  (1924)  p. 

130 — 138.  In  some  places,  particularly  in  the  last  part,  my  translation  fol- 
lows the  much  better  readings  of  Ms.  Leiden.  Some  passages  at  the  begin- 
ning and  at  the  end  have  not  been  translated  as  having  no  direct  connec- 
tion with  the  subject  matter. 

105  Hebrew  np'no.  This  is  indeed  the  Sufic  term  mahw.  Abulafia  himself 
alludes  to  this  notion  when  he  says,  with  reference  to  the  Name,  that  he  is 

np'na  n^  ]'Ntr  np'pn  —  a  play  of  words  on  a  Talmudic  saying  concern- 
ing D'pnoi  d:ihv  motrcf.  his  r\H)2:n  mo  (after  mxn  ibd    p.  86). 

106  This  description  gives  an  accurate  picture  of  the  actual  content  of 

the  bulk  of  Abulafia 's  works. 

107  This  maty  n''y  in  uv  is  construed  from  letters  of  the  three  verses 
Exodus  XIV,  19 — 21,  each  of  which  consists  of  72  letters,  cf.  Blau,  Das  alt- 

juedische  Zauberwesen  (1898)  p.  139.  The  major  part  of  Abulafia's  "n  'd 
Knn  D^ij;  is  a  guide  to  meditation  on  these  72  names  whose  parts  and  com- 

binations are  here  inscribed  in  a  large  number  of  circles,  each  of  them 
serving  for  a  special  meditation. 

108  Kiddushin  71a. 

109  Perhaps  the  correct  translation  should  be:  "For  every  attainment  in 
Kabbalah  is  only  an  accident  in  relation  to  its  substance,  even  if,  for  us,  it 

be  the  substance  itself."  The  Hebrew  text  reads:   lo  J'tt'Jtr  no  i2  iHniaof 
.13'ninD  's'i'  Dsj?2  H»nty  B''yK  nmno  'b^  mpon  pn  njj'«  riNtn  no^nn 

110  Cant,  n,  4  nnnK  '^y  i^jni.  The  Midrash  reads  homiletically  ui^m 

as  though  God  says  "and  his  skipping  over  me."  The  Kabbalist  gives  to 
this  "skipping"  a  new  meaning. 
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111  See  above  p.  139,  the  passage  on  self-confrontation. 

112  This  degree  of  mystical  meditation  and  perception  of  the  Divine  is 
mentioned  by  Moses  ben  Nahman  in  his  commentary  on  Genesis  XVIII: 

'DT3  nirn  ':'y^  ̂ t^v  trin^D    d  '  y  t  i  '  n    *?  s  k    K-ip^  D'2K7oa  H12:  ti^3  Kin 

Abulafia  himself  mentions  it  several  times  in  his  writings.  It  seems  to  be 

connected  with  the  cn'i'on  ibd,  cf.  note  132  to  the  second  lecture. 

NOTES  TO  LECTURE  V 

THE  ZOHAR  i:  THE  BOOK  AND  ITS  AUTHOR 

1  Cf.  the  manuscript  published  by  M.  J.  Guttmann  under  the  title  Dim 

ryi«po  Dn:D  n'2-i  (Bilgoraj  1931),  §  117  p.  26.  The  Baal-Shem,  the 
founder  of  Hasidism,  is  credited  with  the  saying:  "When  I  open  the  book 
Zohar,  I  behold  the  whole  universe,"  cf.  o^trynn  'nztr  f.  6b. 

2  mn^KH  no-iyopublished  Mantua  1558.  The  book  is  sometimes  ascribed 
to  R.  Perez  of  Barcelona,  cf.  my  remarks  in  ibd  nnp  vol.  XXI  (1945)  p. 

284 — 287.  In  any  event  it  is  certain  to  have  been  written  by  a  pupil  of 
Solomon  ben  Adreth.  An  analysis  of  the  book  has  been  attempted  with 

doubtful  success  by  David  Neumark  ^KiB"n  n^Eicn^cn  nnr/D  vol.  I 
(1921)  p.  192 — 204,  303 — 322.  Neumark  proceeds  on  the  false  assumption 
that  the  Maarekheth  is  older  than  the  Zohar.  He  goes  so  far  as  to  assert 
(p.  206)  that  without  the  Maarekheth,  the  Zohar  would  never  have  been 
written. 

3  The  previous  stages  of  this  discussion,  which  was  frequently  carried  on 
without  the  necessary  philological  groundwork,  are  represented  by  some 
books  and  essays  included  in  the  bibliography  on  this  lecture. 

4  Cf.  Geschichte  der  Juden  vol.  VII  third  ed.  (1894)  p.  424 — 442. 

5  Cf.  e.  g.  A.  Kaminka  'Km»  ]i  iiyatr  '1  bw  D'nicn  nm'ynn  in  ibd 
liTT'jp  (1937)  p.  171 — 180,  and  by  the  same  author  innn  "isd  moip^  in 
Sinai  vol.  VII  (1940)  p.  116 — 119.  These  essays  are  typical  of  a  form  of 

"scientific"  literature  with  which  I  do  not  propose  to  deal  in  this  book. 

6  Cf.  my  opening  lecture  at  the  Hebrew  University,  nnrrn  'yno  vol.  I 
(1926)  p.  16—29. 

7  Here  it  may  be  permissible  to  mention  that  I  have  prepared  a  special 
dictionary  of  the  language  of  the  Zohar  which  I  hope  will  see  the  light  one 
day.  The  work  on  this  dictionary  has  done  more  than  anything  else  to 
convince  me  of  the  correctness  of  the  views  which  I  have  advanced  in  this 
lecture. 



886  NOTES   TO  LECTURE  V 

8  The  usual  editions  of  the  Zohar  comprise  three  volumes,  the  pagination 

of  which  is  the  same  as  that  of  the  editio  jyrinceps  Mantua  1558 — 1560. 
(Only  three  folio  editions  include  all  this  material  in  one  volume,  Cremona 
1560  etc.)  I  am  quoting  by  volume  and  folium.  To  this  must  be  added  the 
volume  containing  the  Tikkune  Zohar  (also  printed  first  in  Mantua  1558) 
and  the  volume  entitled  Zohar  Hadash.  This  title  does  not  signify  that  this 

is  a  "new  Zohar,"  an  imitation  of  the  old  one,  as  some  writers  have  sug- 
gested, but  that  it  contains  those  parts  of  the  2k)har  and  the  Tikkunim 

which  were  missing  in  the  manuscripts  used  by  the  editors  of  the  Mantua 
versions.  The  material  was  collected  chiefly  by  Abraham  Halevi  Berokhim 
from  Mss.  found  in  Safed  and  includes  some  of  the  most  important  texts. 
I  am  quoting  from  the  ed.  Warsaw  1885.  All  the  editions  of  these  three 

"parts'*  are  enumerated  in  my  Bibliographia  Kabbalistica  (1927)  p.  166 —182. 

9  This  is  simply  an  Aramaic  metaphrase  of  the  Hebrew  terma'iriD  n^UD. 
1J?'35J    is  used  Zohar  II,  239a  in  the  same  sense  as  in  this  title. 

10  Zohar  11,  176b — 179a.  No  scientific  value  can  be  attached  to  Paul 

Vulliaud's  Traduction  Integrale  du  Siphra  di-Tzeniutha  (Paris  1930),  cf. 
MGWJ  vol.  75  (1931)  p.  347—362,  444—448. 

11  Zohar  III,  127b— 145a. 

12  In  my  review  of  Vulliaud's  book  (cf.  note  10)  I  have  dealt  more  fully 
with  these  links  between  the  two  texts. 

13  Zohar  HI,  287b— 296b. 

14  Ibid,  n,  127a — 146b.  It  is  quoted  or  rather  alluded  to  in  the  Idra 
Rabba,  but  the  later  Kabbalists  did  not  know  where  to  look  for  it.  From 

quotations  in  an  old  Kabbalistic  work,  n'son  run*?  (written  1328)  it  is  clear 
which  part  is  really  meant.  In  our  editions  it  is  simply  a  part  of  the  section 
Terumah, 

15  Ibid.  I,  38a— 45b  and  11,  244b— 268b  (in  two  parts:  a)  244— 262b 

on    KtrnpT  Kii3D*7  r^3'n;   b)  262b — 268b  on  HKOitan   nn^'n). 

16  Ibid,  n,  70a — 78a.  The  continuation  of  II,  75a  is  found  in  Zohar  Ha- 
dash (1885)  f.  35b— 37c. 

17  One  text  is  incorporated  in  the  bulk  of  the  Zohar,  the  other  bears  a 

special  title  which  is  clearly  an  imitation  of  the  pseudo-Aristotelian  secre- 
tum  secretorum  well  known  in  the  Middle  Ages,  which  includes  a  chapter 
on  physiognomies.  The  Hebrew  translation  nm on  no  of  this  treatise  has 

been  pubHshed  by  Gaster,  Studies  and  Texts  vol.  Ill;  cf.   p.  268 — 271 

18  Zohar  n,  94b   (bottom)  —  114a. 

19  Ibid.  Ill,  186a— 192a. 

20  Cf.  ibid.  I,  238b  ff.;  11,  166a;  Zohar  Hadash  9a. 
I 
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21  Ibid.  Ill,  161b— 174a. 

22  Ibid.  I,  74a— 75b,  76b— 80b,  88a— 90a,  97a— 102a,  108a— Ilia,  146b— 
149b.  (According  to  several  manuscripts,  the  piece  I,  15a — 22b  contains 
the  Sithre  Torah  on  n'tPKin  nty-iD). 

23  Ibid.  I,  62,  74,  97,  100b,  107b,  121,  147,  151,  154,  161b,  165,  232, 
233b,  251;  II,  4a,  12b,  68b,  74,  270b;  III,  49,  73b,  270b;  Zohar  Hadash  Id, 
3a,  105a,  122b. 

24  Zohar  Hadash  f.  6 Id— 75a. 

25  Ibid.  f.  56d— 58d. 

26  Ibid.  f.  1—9. 

27  Ibid.  f.  37c— 41a. 

28  The  sections  ']i  l'?  ,ni  ,n'tr«"inof  the  Midrash  Ha-Neelam  are  printed 
in  the  Zohar  Hadash  f.  2 — 26;  from  x in  to  nn7in  I,  97a — 140a;  k^'*. 
in  Zohar  Hadash  f.  27 — 28.  Zohar  II,  4a — 5b,  14a — 22a  contains  the  Mid- 
rash  Ha-Neelam  to  mnc'  ncis. 

29  Zohar  Hadash  f.  75a— 90b.  Ibid.  f.  90 — 93  there  is  also  a  piece  styled 

30  The  N:o^no  N'yn  is  scattered  through  vols.  II  and  III  of  the  editions, 
although  in  the  manuscripts  it  is  generally  found  together  in  separate 
copies.  The  Ms.  tradition  of  this  part  differs  distinctly  from  that  of  the 

aforementioned  ones.  The  bulk  of  the  R.  M.  is  printed  II,  114a — 121a,  III, 
97—104,  108b— 112a,  121b— 126a,  215a— 259b,  270b— 283a. 

31  There  are  considerable  differences  of  arrangement  between  the  editio 
princeps  of  the  Tikkune  Zohar  Mantua  1558  which,  it  is  true,  is  not  to  be 
rehed  upon,  and  later  editions. 

32  Zolmr  Hadash  f.  31a— 37c  and  93c— 122b.  To  the  Tikkune  Zohar  be- 

longs also  the  passage  I,  22a — 29b. 

33  On  the  title-page  of  the  Cremona  edition  of  1560,  a  nn  kd  ioko 
is  mentioned  as  a  part  incorporated  in  that  edition.  Which  part  this  refers 

to  is  not  quite  clear,  but  it  appears  to  be  col.56 — 72,  where  every  paragraph 
be^ns  with  the  formula  un  KD.  This  piece  is  printed  in  the  vulgata  edi- 

tions as  an  addition  at  the  end  of  the  first  volume,  ed.  Vilna  f .  256a — 262a. 
Later  imitations  are:  I  f.  211b — 216a  an  imitation  of  the  Midrash  Ha-Nee- 

lam (found  already  in  Ms.  Vatican.  Casa  dei  Neofiti  23) ;  the  so-called 
Zohar  on  Ruth,  cf.  Bibliographia  Kabbalistica  p.  183;  a  chapter  called 

Ki^y;  nDN!3  is  mentioned  by  Azulai  and  extant  in  Ms.  Paris  Bibl.  Nat.  782, 

as  well  as  in  Vital's  copies  from  older  Kabbahstic  Mss. 

34  London  1931 — 1934.  This  translation  is  not  always  correct  but  it  con- 
veys a  clear  impression  of  what  the  Zohar  is.  It  is  to  be  regretted  that  too 

much  has  been  omitted.  The  iimumerable  deliberate  falsifications  of  the 
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French  translator,  Jean  de  Pauly,  are  of  course  not  to  be  found  in  thi« 
more  solid  and  workmanlike  translation. 

35  The  only  attempt  to  separate  "authentic"  parts  from  "interpolations" 
has  been  made  by  Ignaz  Stern,  Versuch  einer  umstaendlichen  Analyse  des 

Sohar,  in  Ben  Chananja  vols.  I — V  (1858 — 1862) .  The  argument  amounts 

to  a  complete  reductio  ad  absurdum  of  the  author's  own  thesis,  as  I  have 
shown  in  the  case  of  the  Kmy':!iT  «"ied  in  MGWJ  vol.  75  p.  360.  Notwith- 

standing this  fact,  it  is  a  very  interesting  essay  and  much  can  be  learned 
from  it. 

36  His  preference  for  sentences  with  I '  12  reflects  the  mediaeval  use  of 
Hebrew    TK. 

37  E.  g.  nnt2b  ,b)}^Kib  ,'DTD'7  instead  of  nwin*?  ,nN'?r*>''?  /HJOT'jand  vice 
versa  Kiipb  ,nH^^iib  ,«iin«'7  instead  of  nipD*?  ,niJ'i3'?  etc.  Most  common  is 

the  preposterous  KiS'^iNfor  "I  have  learned." 

38  E.  g.  •nont*  ,in^jnK  ,:in!inN  ̂ inyts^na  ̂ 'jiddk  etc.,  or  nK2n«  which  is 
clearly  mediaeval  Hebrew. 

39  kioddk'?  ,]>bn  Knynx'?  ,K:TnK^  ,Npmn«'7  .-lyns  in  the  sense  of  "to  deal 
with  something"  is  13th  century  use  of  the  Hebrew  *nij;nn. 

40  He  frequently  uses  i  in  the  sense  of  "with  "  e.  g.  «nijna»n  H2b^  in». 
'3jj^    appears  in  the  most  unlikely  places. 

41  E.  g.  Knn^ST  «D'7jr  ̂ Kmstrax  ,«d';u  (Hyle!),   ,jr:f3no  ,Hfnn:jB'«. 

42  The  author  derived  this  Arabic  use  of  ])}::i  from  David  Kimhi's   ito 
D'lrntyn   sub  voce  lya. 

43  Especially  in  phrases  such  as  'imj  ,]n'nifi  'Jm:  ,pB''?;;  ]^:n'^:i 
pDiO'i  meaning  always  angels  of  wrath  and  even  demons  (  =  tnn  noitr). 

44  ]on  «ODi^=  Spanish  endulzar.  The  later  Hebrew  phrase  inn  npnran 
is  taken  from  the  Kabbalistic  language  of  the  Zohar.  Already  Simeon 

Duran  }>"nB*n  (Part  IH  §  57)  endeavoured  to  explain  this  highly  un- 
Midrashic  parlance. 

45  Preposterous,  too,  is  the  standing  expression  >D1D  n'?n  imBnN"they 

accompanied  him  three  miles."  The  author  here  confused    ni^b    and  m'jnl 

46  KVia — he  goads  the  donkey  Ki fan  pyta.  The  author  obviously  thought 

that  the  word  had  something  to  do  with  lyis.  The  contention  of  Sh.  Pushin- 

ski  that  there  was  an  authentic  Aramaic  usage  of  NV'^t^in  the  sense  em- 

ployed in  the  Zohar  is  baseless.  The  material  collected  by  him  ptr'?  ')pnb 
nnrn  in  Yavneh  vol.  II,  1940,  p.  140 — 147  clearly  proves  the  exact  contrary 
of  his  own  thesis. 

47  «BipD«  (talm.  KSpD'K)  cf.  I,  67a  Ko'?yT  «mi2  ̂ 20  K'^r^DKi  hi  KSipDMa 
etc.  The  explanation  offered  by  R.  Margulies  in  nnu  '!ti!i':  on  I,  46b  has 
no  philological  base. 
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48  KBpin  based  on  a  misunderstanding  of  the  translation  of  Numbers  XI, 

12  ip^nn  in«B»  in  Targum  Onkelos  lepinn  MiiiD.The  author  mistook  the 
Midrashic  interpretation  for  a  literal  translation! 

49  He  confuses  the  Aramaic  «mn!f  which  never  signifies  anything  but 
thirst,  with  the  Hebrew  mns  particularly  as  substitute  in  the  Talmudic 

quotation  {Megillah  28b)  Kfn'b'S  K'ya  Kfiyotr  which  now  becomes  Ki^ns 
KDjroB'^  KmniJ    and    «mn^  «'yi  Kn^niKT  n'rol 
50  See  note  45. 

51  Of  this  genre  are  e.  g.  Nminnpi  HJ'sn  (a  most  fantastic  develop- 
ment!)   Kta'Dn  ,)')^n\:i  ,KDBt3. 

52  E.  g.  kd'jqt  »nois  tr'n^Kin  the  sense  of  making  counterfeit  coins  — a 

very  awkward  phrase  with  an  interesting  "history." 

53  XD'BDIp    ,KQ"|ip    ,Kl3nTip    ,KTBt1p     etC. 

54  This  is  the  case  with  kD'DDid  "dross"  which  is  not  Greek  as  R.  Eisler 
assumed  MGWJ  vol.  69  p.  364  ff.  and  I  believed  with  him  for  some  time, 
but  a  delicate  deformation  of  the  Talmudic  kedis.  Of  the  same  kind  are 

HTBBp  (=Kit3p)  ,MBitt*i'p  ,]miaDip  ,Kpnnta  ,Dn'Bnp    etc. 

55  This  has  been  pointed  out  already  by  Graetz  in  the  first  edition  vol. 
VII  p.  503^  but  the  whole  paragraph  has  somehow  disappeared  in  the  third 
edition! 

56  Cf.  the  literature  quoted  in  note  10. 

57  There  are  more  than  125  compounds  of  this  kind  in  many  hundreds  of 
places. 

58  This  is  not  an  allusion  to  Trinitarianism,  but  refers  to  the  doctrine  of 
the  three  parts  of  the  soul,  which  the  author  expounds  in  the  following 

pages. 

59  E.  g.  'niriy  »:nn  Ka'j'pT  kidbiis  (I,  89a),  in^'UDpi  KD'^yi  N-i^Bopn 
'iT^ty  (I,  33a),  'n'3tt'  »nVj:bp  kidbiut  K!:b>d  (I,  241a)  etc.  The  author  has 

a  predilection  for  ending  such  "formulae"  with  the  word  'rTDC. 

60  ima  D'Ki  imta  D'K  ;  yP  ri'Ki  rP  ri'N  etc.,  in  hundreds  of  places. 

61  This  was  the  assumption  of  the  late  Dr.  H.  G.  Enelow  in  the  Introduc- 

tion to  part  III  of  his  edition  of  Israel  Nakawa's  Menorath  Ha-Maor 
(1931)  p.  34. 

62  Cf.  my  essay  on  this  question  in  the  yearbook  Zion  vol.  I  (1926)  p. 

40 — 55,  to  which  much  could  be  added. 

63  "11  ST  ̂ IJJO  II,  94b  is  based,  as  my  late  lamented  colleague  Samuel 
Klein  has  told  me,  on  a  misreading  of  a  passage  in  Megillah  6a  also  found  in 
En  Yaakob. 

64  In  a  note  to  my  essay  mentioned  in  note  62,  p.  56.  The  recent  at- 
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tempt  of  R.  Margulies  to  "vindicate"  the  author  of  the  Zohar  by  pointing 
to  a  Tahnudical  passage  which  mentions  Ti^  and  «'pt2i£p  together  (and 

according  to  M.'s  interpretation  "as  neighbouring  places")  is  pure  apolo- 
getics, cf.  his  article  in  Sinai  vol.  V  (1941)  p.  237 — 240.  The  Zohar  has 

clearly  misunderstood  the  Tosefta  quoted  by  Margulies  in  the  same  way  as 
Margulies  himself. 

65  Cf.  Sabbath  33b  (n>3nn).  There  is  no  point  in  M.  Kunitz*  "reinterpre- 
tation"  of  the  passage,  cf.    '«m'   p  'd    (1815)  §67. 
66  Zohar  IH,  144b,  200b,  240b. 

67  Cf.  Zohar  Hadash  f.  22c  on  K'Jip*?  p  nyoty  \i  'DV  and  the  source  in 
Pesahim  86b.  Cf.  also  Bacher,  Agada  der  Tannaiten  vol.  I  p.  448. 

68  Typical  is  the  case  of  R.  Haggai  in  Zohar  III,  158a  who  owes  his 
mythical  existence  to  a  remark  on  the  Amora  of  this  name  in  Abodah 
Zarah  68a. 

69  Zohar  I,  11a  and  often  in   D'?yin  nn  trmo. 

70  Cf.  Caster's  article  s.  v.  Zohar  in  Encyclopedia  of  Religion  and  Ethics 
ed.  Hastings  vol.  XII  (1921)  p.  858 — 862.  A  good  many  statements  in  this 
article  do  not  bear  serious  investigation. 

71  Cf.  finiSn  nmn  ^rmrnsn  lyiy  chapter  3. 

72  riKDip  Kimn     often  in  the  R.  M.  to   onis  ntris. 

73  A  list  of  such  passages  was  compiled  as  early  as  1635  by  Aaron  Selig 
ben  Moses  of  Zolkiew  in  chapter  5  of  his  )J^^  moy  lun,    Cracow  1635. 

74  A  Tel-Avivian  scholar,  Reuben  Margulies,  has  begun  to  publish  an 
annotated  edition  of  the  Zohar,  in  which  many  of  the  Rabbinical  refer- 

ences are  mentioned.  It  is  a  very  useful  book  for  every  student  of  the 

Zohar,  but  the  author  is  careful  to  avoid  any  expression  of  opinion  sound- 

ing of  "criticism"  and  has  in  many  cases  adopted  apologetic  methods 
of  very  doubtful  value  in  order  to  "explain  away"  difficulties  raised  by 
modern  criticism.  Yet  the  "parallels"  quoted  by  him  tell  the  story  of  the 
Zohar  and  its  sources  to  every  critical  reader,  in  rather  flagrant  contradic- 

tion to  his  own  apologetic  attitude. 

75  L'exegese  biblique  dans  le  Zohar,  in  RE  J  vol.  22  (1891)  p.  33 — 46, 
219—229. 

76  Cf.  J.  L.  Zlotnik  HDDH  noK  p^n  ;nnnirn  ns'^on  B'nD  ibdd  nnfawo 

(Jerusalem  1939)  p.  5 — 16.  As  in  the  case  of  so  many  other  modem  de- 

fenders of  the  "antiquity"  of  the  Zohar,  the  facts  which  he  presents  with 
much  proof  of  erudition  but  without  critical  analysis,  prove  precisely  the 
opposite  of  what  he  infers  from  them. 

77  It  is  easily  forgotten  that  only  the  "Zabian"  theory  of  Maimonides 
made  this  explanation  of  the  nature  of  paganism  possible.  The  author  has 
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combined  the  definitions  of  niT  ni)2y  maSi  I,  1 — 2  with  those  given  in 
Moreh  Nebukhim  III,  29.  This  is  clearly  reflected  in  passages  hke  Zohar  I, 
56b.  99b;  II  69a,  112a;  III,  206b. 

78  Cf.  on  Ezra  and  Azriel  Tishby's  introduction  to  his  edition  of  Azriel's 
Perush  Ha-Aggadoth   (Jerusalem  1945)   and  his  studies  in  Sinai  vol.  VIII 
(1945)  p.  159—178  and  Zi(m  vol.  IX  (1944)  p.  178—185.  The  Zohar 

made  particular  use  of  Ezra's  commentary  on  the  Song  of  Songs  and  that 
of  Azriel  on  the  prayers. 

79  The  author  of  the  Zohar  used  Nahmanides*  m«n  min,  his  conmientary 
to  the  Torah  and  that  to  Job.  Very  illuminating  for  the  manner  in  which 
the  author  read  his  sources  is  Zohar  III,  23a  as  compared  with  its  obvious 
source  in  Nahmanides  to  Job  XXXVIII,  36. 

80  Knn  «mpJ  does  not  signify  "a  point"  or  "one  point"  but  "the  centre" 
I,  15a,  30b,  71b  (Iko^j;  ̂ 3T  nin  ni^::)^)  229a;  II,  157a,  259a,  268a;  III, 
250a  etc.  All  this  is  found  in  passages  which  cannot  be  isolated  from  their 
context. 

81  The  most  striking  passage  is  to  be  found  in  njxn  Dj:)  (Hanau  1615)  f. 
55a/b.  The  Zohar  has  only  added  the  combination  of  these  ideas  and 
terms  with  the  theory  of  the  Sefiroth  of  which  Gikatila  makes  no  use  in 
this  connection.  Other  Kabbalists  before  Gikatila  have  spoken  of  the  divine 
Hokhma  as  a  point,  but  the  term  dhk  n1^;)l  mo  and  the  combination  with 
the  idea  of  the  primordial  Torah  is  his. 

82  Cf.  note  74. 

83  S.  A.  Neuhausen  (Baltimore)  n'^yo  h\ff  nnsD  (1937),  which  is  much 
fuller  than  the  list  given  by  Zunz,  Gesammelte  Schriften  vol.  I  p.  12 — 13. 

84  Cf.  Zohar  I,  34b:   Nnj3tr«   pNQip   piBon. 

85  An  excellent  example  is  provided  by  the  comparison  of  Pesahim  Sb 
and  Zohar  II,  124a. 

86  Very  characteristic  in  this  regard  is  the  mythology  of  the  "great 
dragon"  II,  35a  and  the  way  it  has  been  connected  with  the  Aggadah  on 
the  Tn:in  niH   in  Hagigah  12a. 

87  An  analysis  of  the  commentary  on  Genes.  I  (Zohar  I,  15a — 22a)  shows 
most  clearly  how  these  different  modes  of  thought  coexist  in  one  context  of 
close  literary  uniformity. 

88  The  texts  of  the  Kabbalist  brothers  of  Soria  and  of  Moses  of  Burgos 

have  been  pubhshed  by  me  in  two  studies  nnn»n  'jrnavol.  11  (1927)  and 

Tarbiz  vol.  II— V  (1931—1934) .  Todros  Abulafia's  nnan  itius  was  printed 
in  a  full  edition,  Warsaw  1879.  His  DUin  lytr  (Ms.  Munich  209  etc.)  still 
awaits  publication. 

89  For  an  example  see  Bacher  in  REJ  vol.  22  (1891)  p.  137—138;  vol.  2S 
p.  133— 1S4. 
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90  Cf.  Karl  Preis,  DieJVIedizin  im  Zohar,  MGWJ  vol.  72   (1928). 

91  D.  Neumark's  attempt  to  prove  the  existence  of  major  doctrinal  differ- 
ences between  the  "original  books,"  such  as  the  Sifra  Di-Tseniutha  and  the 

IdrcLS,  and  the  Midrash  Ha-Zohar  has  been  unsuccessful;  it  is  based  on 

quite  a  few  unwarranted  assumptions,  cf.  ̂ KiB^a  n'fJiD^'j'Bn  nn^in  vol.  I 
p.  204—245. 

92  A  number  of  texts  bearing  on  this  question  are  to  be  found  in  the 
studies  quoted  in  note  88. 

93  Pubhshed  Koretz  1784  and  in  a  much  better  edition  Lemberg  1893. 
This  outstanding  work  still  awaits  an  adequate  analysis. 

94  Cf.  E.  Gebhardt,  Mystics  and  Heretics  in  Italy  at  the  End  of  the 
Middle  Ages  (1923) ;  E.  Benz,  Ecclesia  Spirituahs  (1934) . 

95  Zohar  III,  136a  in  the  correct  reading  preserved  by  Menahem  Reca- 
nati  mson   'oyta  (Basle  1580)  f.  21b:  n'nn  Knn«7  n"np  ]^i2n  p:ir  ei^«  'j 

96  This  idea  is  mentioned  many  times  in  the  writings  of  the  Temunah- 

circle,  cf.  specifically  David  ibn  Zimra's  quotation  from  one  of  them  (in  his 
nn  pn:  Amsterdam  1714  f .  49b)  r\>r\^  minn  id  dhk  m«  men  n  nno"?  o 
'ui  nrmx  j"2  KDin  Nc'-Kn  mkt  and  Ms.  Vatican.  223  f.  197  the  far- 

reaching  conclusion  (in  a  text  not  much  later  than  the  Zohar)    ntryn  k*?  »3 
.D'S'pn  D':nn  n^Ktiu  lioas'  icn:ir  niKn  imK  inono  ki  (n-nnn) 

97  Baer  has  suggested  that  a  strong  influence  was  exercised  by  the  Fran- 
ciscan followers  of  Joaquim  of  Fiore,  the  so  called  Spirituals,  on  the  author 

of  the  Raya  Mehevma,  cf.  his  important  essay  in  p'"  vol.  V  (1939)  p. 
1 — 44.  I  would,  however,  stress  the  differences  between  the  Zohar  and  the 
R.M.  much  more  than  Baer  with  whose  judgment  on  the  historic  role  of 
the  RM  in  Spain  I  disagree. 

98  Cf.  passages  like  II,  42b — 43a,  III,  257b  and  the  "prayer  of  Elijah"  at 
the  beginning  of  the  Tikkunim.  Many  writers  have  been  led  astray  by  con- 

sidering these  passages  as  genuine  presentations  of  the  theology  of  the 
Zohar  proper. 

99  Cf.  Stern's  analysis  (note  35);  Jacob  Emden  in  onsD  nncao  (1769). 
100  Cf.  Abraham  Zaccuto  pcni'  isjd  (1857)  p.  88,  quoting  from  Isaac  of 

Acre's  diary    D'Q^t  isd. 
101  Most  illuminating  in  this  respect  are  the  beginnings  of  Idra  Rabba 

in,  127b  using  a  formula  from  the  Midr.  Ha-N.  in  Zohar  Hadash  f.  16a; 
the  beginning  of  Idra  Zutta  III,  287b  quoting  a  story  told  in  the  Midr. 

Ha-N.  ibid.  18d  ff.;  HI,  191b  quoting  Zohar  Hadash  f.  9a— lOd. 

102  Cf.  e.  g.  Zohar  Hadash  25c  ff.  as  compared  with  1,  89^-, Zohar  Hadash 
19a,  21a  as  compared  with  III,  67a  and  102a;  Zohar  Hadash  80  a/e  and  ISd 
as  compared  with  I,  218a/b. 
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103  The  two  old-fashioned  commentaries  to  the  book  show,  however, 
fairly  clearly  the  real  state  of  things,  cf.  Abraham  Mordecai  Vernikovski 

nty^K  pB'DT  ttfn'B  oy  *?n;jn  nty^K  'i  nnns  K-ip^n  d^'H  mniK,  and  Ger- 
shon  Enoch  Leiner  D''n  mniM  (Lublin  1903).  It  is  curious  that  JeUinek 

who  published  the  second  part(ni;  ]i  "no,  in  Beth  Ha-Midrash  III  p.  131— 
140)  did  not  recognize  the  truth. 

104  Moses  of  Burgos  calls  the  contemporary  KabbahstsD^yin  armon  oikj 
cf.  Tarbiz  vol.  V,  p.  51. 

105  Cf.  e.  g.  the  beginning  of  the  R.  M.-fragment  II,  40b — 41b  and  the 
continuation  II,  42 — 43.  Some  paragraphs  from  this  part  (never  from  the 
Ray  a  Mehemna)  are  indubitably  quoted  by  Moses  de  Leon  before  1291. 

106  Ms.  Cambridge  University  Library  Add.  1023  (written  about  1370) 

f.  8a — lib.  I  have  pubHshed  it  now  in  the  Louis  Ginzberg  Jubilee  Volume 
(New  York  1945) ,  Hebrew  Section,  p.  425 — 446. 

107  Some  unidentified  quotations  from  the  Zohar  are  found  in  Recanati's 
commentary  on  the  Torah. 

108  Cf.  Zohar  II,  32a. 

109  Cf.  Steinschneider,  Polemische  und  apologetische  Literatur  (1877) 

p.  360—362. 

110  Cf.  A.  H.  Silver,  A  History  of  Messianic  Speculation  p.  90 — 92.  (The 
date  1608  which  he  mentions  as  the  year  of  Redemption  is  based  on  a  mis- 

understanding of  the  text) . 

111  Zohar  H,  9b. 

112  He  mentions  this  town  in  the  prefaces  of  his  books  until  1290.  Isaac 

of  Acre  relates  that  he  was  known  among  his  contemporaries  as  "Rabbi 
Moses  of  Guadalajara." 

113  He  cannot  have  died  in  1293  as  has  sometimes  been  suggested  —  cf. 
nnn»n  »yno  vol.  I  p.  20 — 22  —  since  we  possess  a  treatise  by  him  which 
must  have  been  written  later,  thetioa  ni'itra  'd  Ms.  Adler  1577  in  JThS. 
The  date  given  by  Isaac  of  Acre  is  obviously  correct. 

114  no2nn  ^mn  'd  Basle  1608,  and  tripn  ̂ py  'd  ed.  Greenup,  London 
1911.  I  know  of  twenty  books  and  smaller  treatises  written  by  him,  of 
which  fourteen  are,  at  least  in  part,  still  extant. 

115  Ms.  Cambridge  Add.  505,4  and  Warsaw,  Library  of  the  Jewish  Com- 
munity 50.  The  lengthy  fragment  in  Ms.  Munich  47  which  I  believed  for 

some  time  to  contain  this  book,  is  certainly  from  a  work  of  Moses  de  Leon's 
but  not  the  nny  itrity  cf.  MGWJ  vol.  71   (1927)  p.  109—123. 

116  No  less  than  six  manuscripts  are  extant.  I  have  used  Ms.  British 
Museum  759. 

117  Cf.  Tarbiz  vol.  Ill  (1932)  p.  181—183.  Only  after  having  published 
this  article  did  I  find  the  whole  quotation  in  the  Cambridge  manuscript 
of  the  Zohar  mentioned  in  note  106. 
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118  Cf.  my  article  in  Kirjath  Sefer,  vol.  VI   (1930)  p.  109—118. 

119  Isaac  of  Acre,  too,  speaks  of  Moses  de  Leon's  relations  with  Joseph ben  Todros  Abulafia. 

120  Bahya  mentions  the  '"ntr")  e^mti  only  twice,  but  he  uses  it  in  many 
other  places.  This  has  escaped  the  notice  of  many  modern  writers  but  was 

recognized  already  1589  by  Moses  Mordecai  Margohouth  in  'n  non 
f.  26b. 

121  Cf.  my  essay  in  Kirjath  Sefer,  vol.  IV  (1928)   p.  311  flf. 

122  Some  early  authors  quote  parts  of  the  Zohar  as  'O^n?  nn'BD  "iiry 
nitron  >DDnb  n^wnii  ntryo  ̂ nitron  etc.  And  Moses  de  Leon  liimself  does  the 
same  in  quoting  Zohar  1, 19b  with  the  introduction  njiron  '03n  >nma  'n^m 
cf.  HQjnn  ms:n  ch.  2. 

123  Cf.  Steinschneider,  Gesammelte  Schriften  I  (1925)  p.  171—180.  St. 

did  not  know  that  the  original  Arabic  text  of  Ibn  Wakkar's  voluminous 
work  is  still  extant  in  Ms.  Vatican.  203,  cf.  my  article  in  Kirjath  Sefer, 

vol.  XX    (1944)   p.  153—162. 

124  Ms.  Vatican,  203  f.  63b     p-nn»    i«  'n;j'S  inun  nsD  lo  ij'  no  hdh) 
n»e  ypi   ih  Kn^'ry  dtj;>   nba  nB'?Nn  hot   Nn^'^jr  n^v^bt  msT  no*?  psjKi   kos 

.ta^jj'  Kb  \Kb  n:a  mnnn  tacnn'  ]«  2'v  hi^  n^nD  ta'^;n 

"As  to  what  is  found  of  the  book  Zohar,  it  is  necessary  to  be  careful.  To 
those  passages  that  are  in  accordance  with  what  I  have  said  he  may  pay 
attention,  but  to  those  that  disagree  he  should  pay  no  attention,  for  there 
occur  in  the  book  very  many  errors.  Therefore,  it  is  necessary  to  be  careful 

and  keep  within  bounds  from  it  in  order  not  to  make  mistakes."  The 
Hebrew  synopsis  Ms.  Oxford  1627  f.  11a  is  much  shorter    ibsi  "inun  ISDI 

.iya»  «7tr  hd  (I)  ono  lotrn^  n^nn^  inrz  mm  m^yra  in 

125  E.  Zeller,  Vortraege  und  Abhandlungen.  Erste  Sammlung  (second 
edition)    1875  p.  336. 

126  The  text  of  this  testimony  is  printed  in  pDHT  "ISD  (1857)  p.  88f., 
and  better  in  JQR  vol.  IV  (1892)  p.  361  ff.  Cf.  also  Graetz  vol.  VII  (1894) 

p.  427—430. 

127  Ms.  Adler  1589  in  JThS  (in  a  fragment  of  Isaac's  n^nn  ISIK) 
f.  123b:  T1SD  'ODm  Tnnn  "isd  Kin  prn  tic  '?y  udd»  N^ji^nD  ̂ oon 
nibv  D'ttfn  ynD'  ̂ otyoni  inun  ibd  Kin  r'o«  tid»  b^f  laoo  (Castile  =) 

.Dn'i'3 128  This  epitheton  is  found  in  Graetz  vol.  IX  (1866)  p.  451. 

129  Ibid.  vol.  Vn  (1894)   p.  199. 

130  It  is  interesting  to  note  that  almost  everything  that  has  been  said 

by  Jewish  rationalistic  critics  of  the  author  of  the  Zohar  was  said  in  almost 

identical  words  by  Christian  writers  of  a  similar  bent  about  that  great 

Byzantine  mystic  who  wrote  about  500  A.D.  under  the  assumed  name 
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of  Dionysius  the  Areopagite,  known  from  the  Acts  of  the  Ap)ostles  XVII,34. 
As  a  matter  of  fact,  the  parallel  between  these  two  groups  of  writings  goes 
far  beyond  these  strictures  on  the  genius  and  the  character  of  their  authors 
(See  note  156) .  The  position  occupied  by  them  in  the  history  of  Christian 
and  Jewish  mysticism,  respectively,  is  strikingly  similar. 

131  Ms.  Guenzburg  771,  cf.  I.  Zinberg,  The  History  of  Jewish  Literature 
[in  Yiddish]  vol.  lU   (1931)  p.  55. 

132  This  is  especially  true  of  parts  of  poin  "i2C,  of  the  ynr  lit* 
(Ms.  Vatican  212)  and  of  the  great  fragment  without  title  in  Ms.  Munich 
47  (cf.  note  115). 

133  Parts  of  his  irn?  "n«  which  are  to  be  found  (without  title  or  name 
of  the  author)  in  Ms.  Vatican  428  f.  80 — 90  could  easily  be  taken  for 
writings  by  Gikatila.  On  the  other  hand,  it  required  some  critical  analysis 

to  ascertain  that  the  important  fragment  New  York  JThS  851  f.  62 — 92 
was  really  written  by  Gikatila  and  not  by  Moses  de  Leon.  This  is  part 
of  a  hitherto  unknown  commentary  on  the  Torah  written  in  the  vein  of 
TUKH  n:;;  and  it  can  be  conclusively  shown  that  Moses  de  Leon  has  made 
use  of  it. 

134  Cf.  the  references  given  in  nnn'H   ^yi^  I  p.  27. 

135  This  is  borne  out  by  the  earliest  manuscripts  (e.  g.  Florence,  Lau- 
rentiana  PI.  II  Cod.  41,  written  1325),  although  Isaac  of  Acre  quotes 
the  book  already  as   mi«    nyv  (in  his  O'i'y   m^KO    Cod.  Munich  17). 

136  Cf.  nnn'H  'no  I  p.  27,  note  40. 

137  "niynn  as  a  transitive  verb;  forms  like  "nonn  ,Ti!Jnn  etc.;  the  ge- 
rundival  use  of  the  infinitive  (fnnnn  b^  Diyo  bvbn^nb  nnt*  mi  pi  ...Kin 
very  common  in  the  Zohar) ;  nn«  binvn  ;  Dtrn  n^i;  in  the  sense  of 

Dtrn  H-^p^nb  ;  npi'^no  D'DDO  "to  settle  a  quarrel"!  !1)  ,»^s«  Ki:r  and  many 
other  wrong  constructions  with  '?^«  (cf.  note  40);'iTin  instead  of  "iMno 
—  to  give  only  some  characteristic  examples  all  of  which  recur  in  the  Zohar. 

138  A.  Jellinek,  Moses  de  Leon  und  sein  Verhaeltnis  zum  Sohar  (1851), 

especially  p.  24 — 36. 

139  Thus  the  parable  Zohar  I,  170a  is  used  and  "edited"  in  nnyn  ]2^r2 
Ms.  Berlin  Or.  833  f .  59b  to  serve  as  a  simile  for  the  gradual  acchmatization 
of  the  soul  to  the  other  world. 

140  Zohar  I,  20a  and  Zohar  Hadash  f.  71a  as  compared  with  nnyn  iriTD 
f.  35b. 

141  L.  Ginzberg  has  suggested  (Legends  of  the  Jews  vol.  VI  p.  123) 

that  Zohar  III,  184b  made  use  of  Maimonides*  explanation  of  yiT 
in  his  commentary  in  the  Mishnah-Treatise  Sanhedrin.  It  is  precisely 
this  passage  which  Moses  de  Leon  actually  quotes  in  his  treatment  of 
'3ipn   niH  in  the  ]io"in  nso. 
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142  Pesikta  de-Rab  Kahana  ed.  Buber  f.  6a.  n'n3  n'ba  niro  n'?3  Dio  »nn 
.N^iij'?  «n'i'3  n*?!;!  dti 

143  In  his  noin  "isd  Ms.  Brit.  Museum  f.  6  he  quotes  all  the  motifs 
and  associations  of  thought  which  occur  in  the  passage  on  v^n  nu'O 
KnnntsQT  nnD  Nnm  nnNO  D^n'?«nin  Zohar  I,  236b  in  the  name  of 
the  Pesikta.  In  particular,  the  surprising  connection  with  Num.  XXX,14 
in  both  passages  is  most  interesting. 

144  This  was  a  favorite  idea  of  Jellinek's  and  was  adopted  by  Graetz 
vol.  VII  (1894)  p.  200.  Moses  de  Leon  "quotations"  from  the  Enoch 
Book  are  published  in  dts^d  c^nu  s.  v.  ]iv  P  (1860)  f.  115a  flF.  and 

partly  in  Jellinek's  Beth  Ha-Midrash  III  p.  195 — 197. 

145  Cf.  my  book  n^npn  t   'nna  p.  35. 

146  The  response  in  question  is  to  be  found  in  nmBTi  nytr  No.  80.  The 
riniD  on  several  commandments  which  constitute  the  second  part  of 

nnsnn  trsin  'd  are  extant  in  two  versions.  One  is  the  printed  one  in  which 
Moses  de  Leon  quotes  a  passage  from  this  response  as  Vti  noK  (§  12). 
But  there  is  another  version  in  manuscript  (e.  g.  in  an  important  codex 
which  was  some  years  ago  in  possession  of  Mr.  Jacob  Zevi  Joskowitz  in 

Zelow,  Poland)  and  there  he  quotes  R.  Hai  Gaon!  n'm  nmi  »n'«n 
m  'H'SQ'  mnKi  o^nm  imon  ]Kxnty  lot  bD^  iks  njn-i^  b^o  V't  ]\h^  ̂ 'kh 

.HTotr  T")!?  n>K  noin  nnn  i^y'?  oiDi^  n's:  l«iin  "by  nn^oB'  ins  «in 

147  David  Luria  inrn  nsD  mmp  noKO    (1856  and  1887),  ch.  11. 

148  Zohar  III,  184b  quotes  a  book  nnriip  bnn^2i  rtrin  'JW.  Moses 

de  Leon  has  a  further  legend  on  this  Kasdiel,  in  his  Dn!?o  nn^'i^  no 
Ms.  Schocken  f.  82a. 

149  The    brief   allusion   in    Zohar    I,    15b    to   the    three    vowel    points 

Kin  KTT  n>3j;n«i  hii  hi  i'^i^ddxt  p-i^n  pmc  n'rn  is  fully  developed  in 
the  punn  isd.  For  another  example  cf.  Jellinek,  Moses  de  Leon,  p.  37. 

150  nn^nn  ^s:n  'd  §   12    (nn^n  mo)  iT.un  pya  tstrsn:  n'tsyio  D'O'oy 

151  Ms.  Berhn  Or.  833   f.  51a/b.  The  Hebrew  text  reads  as  follows: 

D'lrnpn  D'osnn  pi  i'nB>  duujt  omno  nmo  ^\b^n  'jxtr  n«-inB'  B''r«i 
moo*?  vn»  K*?  lyo'?  ,Dm^:j'?  n«T  on^  pN  ib^k  D'pioy  ,DnmDOi  n'trnp 
^3^  Di'jj  K^i  Dn'DDm  nn  nnio'  ̂ 3  D'trnpn  nmK  I'i'DyB'  nno  Kn>  ̂ d^  ynb 

(?)  jTJOtt'  Dirn  «T  HN-in  dk  k^k  nm*?  n"?  th'  p  ̂ r  /Drn^j*?  nny  'nxn  ̂ ki 
rnvHT  nnr  nntrnoi  n^iyn  'Ji  n^'jy  'iK  'mN"in  ...imiuoi  imin  (?iOTtr) 

m»ij;  D^iy^  moB^n  nynm  ,ki  nni  n*?Tn  im  ^I'i'Sn  D'i'^iyn  miiti'n  nnosj 
Hb  DH^^y  n^s:  '"'  nonin  '3  D'iiy'  d^3  '3  r'po  p«i  yow  pni  n^n  pk^ 

(?im^j'7)  'm'jj^  n3  i^'y^i  t^jj^t  nins^  TiD-iifin  ,pii)':i  n'?^  xnp?  nb)  b'iHvh 

cnn  i^oy  D':T?3ipn  n'trnpn  c^osnn  itrx  n^Nn  onmn  ̂ 3  ymn*?!  ̂ '3iro  ̂ 3^ 

D'JTOiai  oniBs^  onp'  Dn':iflsom  onnmm  iio^ni  Dnnso  onty  on'mo'  "js 

Dm^;>^  nm  pRir  imi  D'pioyn  onneD  ̂ 3  lO'^ym  on'^jy  njD  nytrm  ,d'3'JB0 
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(p)  by)  nmn  bn  'j'dd  'jT^n  noiKi  V't  y'ii^n  o^nn  ms  inDi  .omM  dd-ib'?i 
K>xin^  mso  Hin  o  ':«  djj  'nyT    [sic!]   o  '?yi    .onoan  n'riom  on^np  lO'^yn 

.y'T  n^non  on  "wh  D'oinon  onan  ymn'i'i  ma'?!!  iik^ 

In  the  same  context  we  read  two  pages  later  f.  52b — 53a  the  following 
passage  (at  the  beginning  of  his  exposition  of  the  mysteries  of  Gan 

Eden):  "itrx  D'^jn^  D'o^n*?  vrnp'^noi  py  p  o^iy  men  'n^«-i  ninn  onmn 
anain  imxn  Tstroi  cnnnx  o'Knn  [53a]  nnnn  dji  cmao  pin  ̂ az  noK 

nyin  ioik  n^^a  D'j;trj  dj'ki  .n'^Kn  D'iii^yn  onoDOD  nibz  lypn^i  lypnnji 
ij^cD  hb'd'?  r\2bn)  nb2p  (k'h)  ntr«  n'D'icn  noDnn  mcD  ti'jtt  Kinon  n^o  nb) 
DH  TK-in  .mNin  oosn  dos  iot  *itr«  ip'by  'mtro  Doioipn  D'osn  i^njm 
imotyo  DK  noB'T  imtr^  r'^x  in-ip'  nom  iiripo  ̂ k  TKn  non  ,D'72B'n  mKn^  n'jon 
nn'ji'iyi  DnnnDoi  d^bis  nsm  irmo  D^pino  ...no':c  ■j'^on  ̂ 3'na  cnnm  "jdi 
]:j  pjy  no  'i'y  m'rj^T  •rnynn'?  nny  ̂ i  ptrry  .nnnnn  onoy  imntr  Dn^nmo^ 

*  nnynn  ick  oo'ijyn  ddtk  n'j'nnn  n*?  onpKi  .Trmoi  ri'^iyi  rmp*?nm  ]iy 
inyi  DKD  c"K  i'?««rn  cnosn  pDiyn  onnnon  i:>B:im  Vt  D'JiQipn  n''?y  'odh 
piB>  m  'jy  DToyn*?  im  omK  in'B'M  D'p»ny  onnn  o'pioy  QO":yD  nibHvf 
n'ym  mn^i  n'jn  Hb  iitk  -im  crmnyQ  y-ij:  nb  np^rzyn  noznn  moi  ...py  'oaf 
nnon  .'i'KOB'T  I'O'  mta:'?  tit  \h  ick  D'o^nn  n7«  b2  n'onoo  n:i3:  n^np 
inDDtt'j  M«  iNii'  nyi  "jk  nyioi  nm'i'jn  m:i  noy  '^n  i^  nbm  toij  ib'k  uTimy 
iy-in  ]>N  '3  lyT  K^  njoo  imi  iyD:i  itrn'  nornn  'j'^yoi  m>'?;irn  mo^nn  "ra 
iDiroj  nnn  "in«'7i  G':iir  d''730  d''7dt  c^ina  no3n  mn«  p  *7yT  ...irpno  rm 
^3   'n-noi   'mo«  "iirKa  d'jb^  h^i  "nnn'?  thm   D':pn  ^bvn  ̂ bin  n^i  nnt* 

.iri'vyv  ponn  "ibd  noipnn  iBon  nr 

152  Ibid.  f.  58b:  '3  ym»  '"'  D'H^n  'jk,  onmo  n^j!3  ':«  nnyir  »b  'jy  eiKi 

.n  ̂ ST'B'  n3  D'pns'?  ni;n  mtam  noNn  oynm  inotrn  omtyBi  "ry  iktm 

153  Jellinek,  Moses  de  Leon,  p.  21. 

154  The  following  very  interesting  passage  is  found  in  lioin  ied  Brit. 

Mus.  f.  107 — 108a:  dot  Vn  nmm  minn  D''?inB>a  rnir  D»tr:H  »n»H-n 
nBD  'Ji  iNnn  dph  ^nn  M«-in  »B3  m^  mtan  oipon  n«  onmy  rni  n^»^i 
I'bnntt'n  o^m  d'd  mpo  mryn  oDinn  itstrn  d:j  nnn  '"»  by  n^t'Dn'?  (1)  n'^^n 
Dis^'jirn  mnom  nnnn  nm  inTy  "nyx  ny  onnnK  nnyn  iDtron  onsen  DmK3 
.niisnn ''onyn  loixn  iptr'?  Vn  nm  («"y  n''p  ein)  D^ntrin  pm  du  nn« 
onn  pK  mn'?«n  nm  onnTiyi  norno  n^n  D'pim  o  njiy  ]'«i  'bip  pK  n:m 
•iir«  D'miDn  on'sm  by)  nme'K-in  "ry  innn  nnnK  d'B':n'?  lasni  non  -■b'k  ny 
D^nin  nan  d^b  o'KB'n  vnc'  'n*?!?  V't  nm  ̂ y  uy'bn  i!i:fi^nM  onp  nnn  idSt 
liBO  y'Ti  "ry  D'nin  nyn  onmo  i»n  k^b'  D'tr^y  im  nn'on  im  o  noKM 
Tn  ntrto  >3  ny  .onnm  '?3  mcBta  o  D'ntyim  "in«  in  'isa  nb  o'no  vnir 
onntiyT  oopn  nmn  D'ytryntyoi  D'!i!?i'?noi  ou'y'jo  nt  oy  nr  nnn'^no 
D'Kni  n"nn  ooTpon  nnr^))}^  niDion  jn  'o^n  on"?  'n'Ni  myi  .onnm  D'piym 
1D1K1  on^'i'y  D'j'y'i'oi  D^'^mty  om  nn^n  n"D  n'no  D'n^i'?n  D'nnio  D'n^Kn  nny 
nmnn  K^n  on^yian  noKi  jnnK  k*?!  n*?!*?  pk  nnb)  nyi  n'on  on  o^'bao  »3 
ontyin  onx  d'd»  nyntt»  d3m'7k  »"»  'iB"?  onnotyi  nin3iy  'bntrn  u  nn^p^tr  moK 
.ijjjjy^T  unoty'?  m^tatyi  nnt  »'?3t  eiD3  »^3  mo  K'?n  i^noa^'?  DO'on  ibn  Kin'ty 
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itTK  nj;  I '?nn  ̂ sn  ?  ht  ti!?  Kin  ntrn  n«  nnn"?  n>3n!?  liKty  onntt^n  kSt  no«i 
TD3  'n'?iT  p^'snn  pj^r  p«  nnoiK  vn  ,nn^  on'?  T'?Ntyi  t*?!::!  Dty«-in  hnij  n-i 
D'Djrs  noD  iJifin  N-nn^  it^t^  t:*?  mta  inDT  ̂ nt  ̂ '«in  To^ir  pn  inar^i  mn2ir 
omN  D'Km  DnsDn  amx  n^npi'^T  ,"im'  njum  nmta  «'ntr  ]n3T  inn  oi^n 
Dnnmn  ni«nnnD  vn  nmnn  'irsim  .dok  n-nn  «'n  u  o  Dnoim  onmn 

n'?npi  n'ritf  D^pTiy  nnnx  nnn  ptr  'i'D  in«  im  t^'sk  im^  n'?q  on^  n^n  nb) 
nnin  nn^ntrj  n  nno  b^  .on'sjn  cniK  "nsT'i'T  Dim'?  n2b  dk'jo  n^i  d'jtdip  D»:pt 
inK  mty^  nnia  nsy  mx  'in  inp^i  mnN  nn  Dtrn  I'yn  itr^  ny  '^nib^o  nnn 
^nN  n-nynniy  ayo  nn"nynna  y'r-i  nmn  Dnm  uom  'rr  'D'okh  x-nnn  nyn 
nmnn  nnK  'i'nfurn'?  b^i  b2t2  nnyn  in'in  n*?!  monn  Dnispo^  omnm  oyn  my 

155  In  his  nny  ]2^^  Ms.  Berlin  f.  32a.  The  passage  is  here  ascribed 

vaguely  to  plti  mio  perhaps  because  he  did  not  want  to  mention  Aris- 
totle's name  in  so  sublime  a  connection. 

156  Steinschneider  who  thought  little  of  Moses  de  Leon's  merits  said  in 
his  acid  way:  "Wie  unser  gewissenloser  Buecherfabrikant  ueberhaupt  geme 
sich  in  Moralisation  ergeht,"  cf.  his  catalogue  of  the  Hebrew  manuscripts 
in  Berlin  vol.  II  (1897)  p.  39.  This  reminds  one  of  the  naive  exclamation 
of  John  of  Scythopolis  (about  540)  the  first  Greek  commentator  of 

Dionysius  who  said  of  pseudo-Dionysius  the  Areopagite:  "What  a  des- 
perate human  being  would  a  writer  have  to  be  who  misused  the  names 

of  so  many  sacred  p)ersons  and  things  from  early  Christian  times  for 
such  a  fabric  of  lies  and  who  yet  proved  to  be  for  the  rest  so  pious  and 

enlightened  a  writer." 

NOTES  TO  LECTURE  VI 

THE    ZOHAR    II :     THE     THEOSOPHIC   DOCTRINE 

1  Of  Abulafia's  commentary  to  the  Torah  (written  in  1289  in  Messina) 
we  still  possess  ma^nn  nnsQ  'd  to  Genesis  Ms.  Parma  141,  New  York 

JThS  843;n'.cc'n  nnsa  'd  to  Exodus  Ms.  New  York  843:  nn'Bon  nnso  'd 

to  Numbers  Ms.  Ambrosiana  53;  nn^inn  nnsD  'd  to  Deuteron.  Ms.  Oxford 
1805. 

2  There  can  be  little  doubt  in  my  opinion  that  the  famous  stanzas  of 

the  mysterious  Book  Dzyan  on  which  Madame  H.  P.  Blavatsky's  magnum 
opus,  The  Secret  Doctrine,  is  based  owe  something,  both  in  title  and  con- 

tent, to  the  pompous  pages  of  the  Zoharic  writing  called  Sifra  Di-Tseniutha. 
The  first  to  advance  this  theory,  without  further  proof,  was  L.  A.  Bosman, 
a  Jewish  Theosophist,  in  his  booklet  The  Mysteries  of  the  Qabalah  (1916) 

p.  31.  This  seems  to  me,  indeed,  the  true  "etymology"  of  the  hitherto  un- 
explained title.  Madame  Blavatsky  has  drawn  heavily  upon  Knorr  von 

Rosenroth's  Kabbala  Denudata    (1677 — 1684),   which  contains    (vol.   II 
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p,  347 — 385)  a  Latin  translation  of  the  Sifra  Di-Tseniutha.  The  solemn 

and  magniloquent  style  of  these  pages  may  well  have  impressed  her 

susceptible  mind.  As  a  matter  of  fact,  H.  P.  B.  herself  alludes  to  such  a 

connection  between  the  two  "books"  in  the  very  first  hues  of  Isis  Unveiled 
(vol.  I  p.  1)  where  she  still  refrains  from  mentioning  the  Book  Dzyan 

by  name.  But  the  transcription  used  by  her  for  the  Aramaic  title  shows 

clearly  what  she  had  in  mind.  She  says:  "There  exists  somewhere  in  this 
wide  world  an  old  Book  .  .  .  It  is  the  only  original  copy  now  in  existence. 

The  most  ancient  Hebrew  document  on  occult  learning  —  the  Siphra 

Dzeniuta  —  was  compiled  from  it"  The  Book  Dzyan  is  therefore  nothing 

but  an  occultistic  hypostasy  of  the  Zoharic  title.  This  "bibhographical" 
connection  between  the  fundamental  writings  of  modem  and  of  Jewish 
Theosophy  seems  remarkable  enough. 

3  See  second  lecture,  section  10. 

4  n:^r2n  nnsio   a  term  used  by  Todros  Abulafia,  Moses  of  Burgos  etc. 

5  D'O'isn  nnaiDn    — a  very  common  term. 

6  Particularly  the  writings  centering  on  the  l^pn  'D  and  the  I'yo  'D 
no^nn,  cf.  my  article  in  Korrespondenzblatt  der  Akademie  der  Wissen- 
schaft  des  Judentums  1928  p.  18  £f. 

7  Fourteenth  century  Kabbahsts  (e.g.  David  ben  Jehuda  in  ̂ in:;n  ibd 
the  oldest  commentary  on  the  Idra  Rabba  in  the  Zohar)  refer  to  mnsns  ntrj: 

which  are  above  the  Sefiroth.  Cf.  also  Cordovero's    D'^tdt    dtie chapter  XI 
(mnsnsn  nyir). 

8  See  first  lecture,  section  4.  The  Zohar  uses  the  Hebrew  term  ^iid  pn 
without  translating  it  into  Aramaic.  It  was  used  first  by  Isaac  the  Blind 
and  his  disciples. 

9  Cf.  the  anthropomorphic  passages  in  the  book  Bahir;  Gikatila's  preface 
to  his  Shaare  Orah.  The  formula  used  in  the  text  is  found  in  ibn  Latif's 

n^bys  m  §  9  and  Emanuel  Hai  Rikki,    az*?   ntrr   part  one,  chapter  3  §  15. 
10  Zohar  HI,  159a,  cf.  Tarhiz  vol.  HI  p.  38.  The  interpretation  of  the 
passage  found  in  the  English  translation  vol.  V  p.  226  is  incorrect. 

11  Zoltar  III,  70a.  The  phrase  itself  is  taken  from  the  Sefer  Yetsirah  ch. 
I,  6. 

12  D.  H.  Joel,  Die  Religionsphilosophie  des  Sohar  (1849) ,  particularly  p. 
179  ff. 

13  The  most  important  enumeration  and  analysis  of  such  symbols  of  the 

Sefiroth  is  contained  in  Gikatila's  n^Mi.  nytr  'd.  Also  very  valuable  are  the 
Dtrn  iBDby  an  unknown  Rabbi  Moses  (about  1325) — ^not  written  by  Moses 
de  Leon,  as  has  long  been  thought  (cf.  Kirjath  Sefer  I  p.  45 — 52) — and 

chapter  23  of  Moses  Cordovero's  D'iioi  Diis  (D^nasn  'Dny  lya^). 

14  Cf.  my  article,  Bibel  in  der  Kabbala,  in  EJ  IV.  col.  688--692.  Very 
typical  of  this  attitude  is  the  symbolic  aura  given  to  Levit.  XVI,  3       nnrn 
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lyipn  bn  ]")nK  Kn'  in  a  large  number  of  passages.  It  is  interpreted  as  meanv 
ing:  Only  when  the  Shekhinah  (called  n«T)  is  with  a  man,  shall  he  enter 
the  holy  place! 

15.     Cf.  Bacher's  article  REJ  vol.  22    (1891)    p.  37  fl.    Only  the  passage 
II,  99a/b  is  from  the  real  Zohar;  the  passages  I,  26b  and  III,  110a  are  from 
the  Tikkunim  and  Ray  a  Mehemna.  Moses  de  Leon  says  1290  that  he  has 
composed  a  Sejer  Pardes  TiDn  im«  ^mnntr  yn^  pj:r  ̂ y  dtis  latr  'fi«ipi 
n'D  nc-i'i  To'i  titr's  ...D'sit  't     (Ms.  Munich  22  f.  128b). 

16  Cf.  Bacher  loc.  cit.  p.  41—46,  219—229. 

17  Cf.  Zohar  11,  99a/b  and  III,  152a. 

18  m,  152a. 

19  The  author  calls  the  Talmudic  scholarrnnnoT  manadding  thatnon 
is  an  abbreviation  of  pni  nn  k^bio  D3n(III,  275b).  Other  examples  in 

Graetz,  Geschichte  der  Juden,  vol.  VII  p.  505 — 506. 

20  See  nK^'^sn  ibd  ed.  Koretz  1784  and  better  Przemysl  1883;  n:)pn  isd 
Porizk  1786.  Cf  Graetz  vol.  VIII,  note  8;  S.  A.  Horodezky  in  Hatekufah 

vol.  X  (1920)  p.  283—329;  Verus  (A.  Marcus),  Der  Chassidismus  (1901) 

p.  244 — 261.  Marcus'  views  on  the  authorship  of  the  book,  which  have  been 
accepted  by  several  recent  writers  (e.  g.  by  M.  Kamelhar  K""ip  nn^'iH  'l 
in  Sinai  vol.  Ill  p.  122 — 148)  are  entirely  mistaken. 

21  Many  examples  are  given  in  the  literature  quoted  in  note  20. 

22  Cf.  Graetz  loc.  cit.  and  already  Cordovero  n:3ip  -nya'  (1883)  f.  79—80. 
23  Hibbert  Journal  vol.  28   (1930)   p.  762. 

24  There  are  about  ten  editions  of  the  book  and  a  Latin  translation  of 

large  parts  of  it  by  Paulus  Riccius,  Portae  Lucis,  Augsburg  1516. 

25  Waite's  Secret  Doctrine  in  Israel,  which  first  appeared  1913,  has  been 
incorporated  in  his  Holy  Kabbalah  (1929)  which  contains  also  his  earlier 
book,  The  Doctrine  and  Literature  of  the  Kabbalah  (1902) .  The  chapters 
taken  from  this  book  are  unfortunately  of  very  little  value. 

26  Ktrnp  wa^oi  r«^y  pinr  III,  30b,  or  simply   Kj'jo  nna. 
27  Zohar  III,  lib,  70a. 

28  H3^»  '£«  II,  86a,  or  pHO'iB  pBi«. 

29  The  terms   PJIT    and    ]>i'ini      are  those  employed  most  frequently. 

III,  7a  speaks  of   "inn  trn^DN  ks'jdt  ip>   'trn'?  in'«„. 

80     Cf.  Das  Buch  Bahir,  German  transl.  by  G.  Scholem  §  85. 

31  The  term  poip  ci«  itself  is  not  used  in  the  main  parts  of  the  2k>har 

but  only  in  the  Tikkunim.  The  Zohar  speaks  of  Hb^]fbi  DTK.  But  III, 
1 93b  we  find  the  Aramaic  term  Ni^oa  nuKtip  m«T  nnby  N;j*n.  In  the  Idra 

iJcbba  III,  139b  we  read:     n:Tpnn  ijpn«  na  k^'tdt   pirnp  inna  ]n'K  ̂ a 
.«^3  ̂ »^3T  KJpPT  ,m«  inpriK 
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32     This    is  the  expression  coined  by  Cordovero  in  his  D'iiDl  DTiB. 

S3  The  chapter  D'^yai  mos^  lye'  in  Cordovero's  magnum  (ypus  is  de- 
voted to  the  discussion  of  this  problem. 

34  Cf.  Zohar  I,  245a  bottom. 

35  Cf.  Zohar  III,  10—11. 

36  Zohar  I,  16b. 

37  Zohar  I,  74a.  The  same  symboHsm  is  used  I,  15a/b.  Moses  de  Leon  ex- 
p)Ounds  its  meaning  in  many  passages  of  his  Hebrew  books. 

38  On  mn  and  nnt<  cf.  Zohar  II,  90a;  III,  290a;  on  ':m  I,  65b, 
204a/b. 

39  The  tenth  Sefirah  is  the  KnnaMOT  KTin  ̂ y'D*?  Kynn  Zohar  I,  lib. 

40  Cf.  Commentary  to  the  Sejer  Yetsirah  ascribed  to  R.  Abraham  ben 

David,  in  ed.  Warsaw  1884  p.  5  col.  a.  On  the  true  author  of  this  commen- 
tary cf.  my  essay  in  Kirjatk  Sefer  IV  p.  286 — 302. 

41  n-iiK  nyir  'd  (Offenbach  1714)  f.  108b.  The  same  idea  is  expressed 
in  the  "preface"  to  Tikkune  Zohar  (Mantua  1558)  f.  7a,  and  in  a  more 
developed  form  in  Peliah   (1883)   f.  14c. 

42  Zohar  I,  2a:  Moses  de  Leon  tPipn  *?ptr  'd  p.  25.  Cf.  Isaac  Hacohen 
nn.-3nf2n  irn'B  in  Tarbiz  vol.  II  p.  195,  206. 

43  Jacob  ben  Shesheth  D'ni3J  onm  n'tra  'd  Ms.  Oxford  1585  f.  28a/b. 
He  does  not  use  the  term  mi p: but  speaks  of^'nna  n:r3a  iwrs  npi  nnn 
BttfBnn^i  IVDnb  itrrn  ip.  His  friend  Nahmanides  uses  it  in  a  veiled  form 
in  his   (generally  misunderstood)  commentary  on  Genesis  I,  1. 

44  In  Moses  de  Leon's  ])ri^n  ibd    Ms.  British  Museum  759  f.  125 — 230. 

45  mir'n  n'^nnn  a  terra  very  common  in  the  writings  of  the  Geronese 
Kabbahsts. 

46  Zohar  I,  15a.  My  translation  differs  considerably  from  that  of  the 
printed  English  edition,  but  I  cannot  go  into  philological  detail  here. 

47  The  author  plays  on  the  Talmudic  saying  {Megillah  21b)    'a:  n'B'Kin 
.ton  "IDKO 

48  Zohar  I,  15a/b. 

49  The  Zohar  I,  2a  says  of  the  divine  nrtrnfa  which  is  identified  with  wis- 

dom pB*'?;  b2  n2  ppn  ,]^^v^r^  bz  nn  T^ii.  Cf.  also  III,  43a.  Azriel  of  Gerona 
states  in  his  nn;xn  B'n'B  Ms.  Jerusalem  f.  42b  that  nr^zn  means  '?2  n2 

nvn'?  "iB>2xir  nra,  but  he  says  also  (ibid.  f.  44a/b)  that  the  essences  mnn 
of  everything  are  contained  in  no^n. 

50  Cf.  Zohar  I,  15b. 

61  III,  65b  KC1B  ̂ 3T  Hbbz.  Azriel  of  Gerona  speaks  of  Hokhmah  &&  73  'il:i 
no'Bf"!  inn  pHv  mnnn  and  of  Binah  &s  nn^^ri  inn  v^v  mnnn  b2  iiz    in 
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chapter  I  of  hism^!?'  nsD  trn'S  which  is  found  in  the  printed  editions  of 
Yetsirah,  the  name  of  Nahmanides  being  given  as  that  of  the  author. 

52  I'KDip  PDV   Zohar  in,  134b,  or  very  often    rH*?!;  pop. 

53  Shelley,  Adonais  LII. 

54  Zohar  I,  lb— 2a,  30a,  85b;  II,  126b  ff.,  138— 140b. 

55  I,  15b.  The  same  interpretation  is  given  by  all  the  disciples  of  Isaac 
the  BUnd  and  Nahmanides. 

5Q     Cf.  the  passages  quoted  in  MGWJ  vol.    (1927)   p.  118—119. 

57  One  of  these  pantheists  is  David  ben  Abraham  Ha-Lavan  (about  1300) 

whose  nnnn  miDO  'd  I  have  pubhshed  1936. 
58  Zohar  I,  240b. 

59  I,  241a. 

60  Cf.  my  analysis  of  this  term  in  Tarbiz  HI  p.  36 — 39. 

61  Zohar  I,  241a  ini  Kpbo  «^3  '^o  p*7DnD'  na.  Similar  expressions  are  used 
many  times. 

62  This  idea  is  advanced  as  the  mystical  meaning  of  Psalm  XIX,  5 

Dip  KS'   r"i«n  '722   cf.  Zohar  II,  137a. 

63  These  HekhcUoth  are  described  at  length  in  the  Zohar  I,  38 — 45  and 
II,  245a— 262b. 

64  Part  of  a  lengthy  passage  in  Moses  de  Leon's  poin  "iSD  Ms.  Brit. 
Museum  759  f.  47b  which  contains  a  pantheistic  paraphrase  of  a  passage 
in  thePe«A:ta  i^66a<£  ed.  Friedmann  f.  98b:  ̂ 2  s\)D  ny  nu  ht  itrpj  b2n^ 

Ksom  pjj?n  ]jnnn  ...n^yo^i  niaQ*?  im«s'D  nnow  nun^  niso'^D  -ity«  mynian 
mnnn  '?3i  mo^iyn  b22  nb^bnwri)  mtrpj  imN'so  nnoK  Tinri'   «in  o  by 

65  They  speak  of  onnn^  onmn  b2  nntrn  which  corresponds  exactly 
to  the  term  apokatastasis  that  played  so  large  a  part  in  the  ideas  of  many 
Christian  mystics. 

66  Cf.  mn'i'Kn  nsnya  f.  6b  D^'^npon  n!?o  «'?«  D^nje^n  p«  ;  Zohar  II, 
176a  l^n  «-iiaDU  «'?«  npnx  n^  »«n  '^la;  III,  141a/b.  The  same  Neopla- 
tonic  formula  is  used  by  Christian  mystics  like  Meister  Eckhart,  cf.  A. 

Dempf,  Meister  Eckhart  (1934)  p.  93.  Cf.  also  Gabirol's  Pons  Vitae  ed. 
Baeumker  III,  33  and  Jacob  Guttmann,  Die  Philosophic  Gabirols,  p.  163. 

67  Moses  de  Leon's  older  contemporary,  Isaac  ben  Jacob  Hacohen,  has 
given  a  vivid  description  of  such  an  ascent  and  descent  of  the  Shekhinah 

in  the  Sefirotic  world  in  his  m^'SKn  ̂ y  "iDKD  which  I  have  published  in 
nnn'H  'yno  vol.  II  (1927)  p.  246. 

68  Cordovero's  D'Jiian  DTifi  (written  1548)  appeared  1592  in  Cracow, 
his     »n3i  no'^K    (written  1567—68)  in  Brody  1881. 
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69  Elisha  GaJlico  of  Safed  has  a  very  illuminating  passage  on  thia  subject 

in  the  preface  to  his  on'trn  Tty  irn'S  Venice  1587  f.  2a. 

70  Cf.  Zohar  I,  lib;  II,  216a;  III,  56a  and  a  long  disquisition  on  the  sub- 

ject at  the  beginning  of  Moses  de  Leon's    poin  isd, 

71  Zohar  II,  97a  and  146b.  These  passages  have  only  too  frequently  been 
misinterpreted  by  modem  writers.  A  very  interesting  parallel  passage  is 

found  in  Moses  de  Leon's  nnyn  pco  Ms.  Berhn  Or.  833  f.  36a:  The 

devout  may  "adhere"  to  the  Shekhinah  but  solely  in  her  "veiled  state"  in 
which  she  is  called  '^iJiy  (Exod.  XX,  21) .  A  real  mystical  union  exists 
only  between  the  Shekhinah  and  her  Master. 

72  Zohar  I,  21b — 22a:  (I)  vi2^  r\vt2  ...ntron  n'3  KJJinTK  ...[Knnntso] 
(a  symbol  of  the  Shekhinah)  Kin'oa  ksu2  in^m  nij;3. 

73  A  first  attempt  to  analyze  this  symbolism  has  been  made  by  Waite  in 

the  chapter  on  "The  Mystery  of  Sex"  in  his  Secret  Doctrine  in  Israel  p. 
235 — 269.  But  his  analysis  is  built  on  the  incorrect  hypothesis  that  the 
Zoharic  term  KriuaTiQT  «n  means  a  sex  mystery.  As  a  matter  of  fact, 
this  term  simply  signifies  the  whole  of  the  ten  Sefiroth,  the  mystical  world 
of  God,  without  any  sexual  or  erotical  connotation. 

74  Zohar  I,  207b  uses  the  termKi^np  KJjnTj'III,  7a  Kn^intaoi   K3'?di  «mu 
75  The  critics  of  Kabbalism  have  fastened  on  this  point  as  proof  of  its 
essentially  pagan  character.  Cf.  in  particular  the  well  documented  but  very 
superficial  treatise  by  S.  Rubin,  Heidenthum  und  Kabbala,  Wien  1893,  p. 

85 — 114,  and  the  eloquent  polemics  of  the  Yemenite  scholar  Yahya  Kafih 

in  his  work  against  Kabbalism  ovn  man7Q  'd   Tel-Aviv  1931. 

76  Outstanding  examples  of  this  symbolism  are  to  be  found  in  Zohar  I, 
162a;  II,  128a/b;  III,  5a/b  and  26a. 

77  M.  D.  Georg  Langer,  Die  Erotik  der  Kabbala,  Prag  1923. 

78  Zohar  III,  296a/b,  in  a  mystical  interpretation  of  Psalm  CXXXH,  13. 

Here  ]^^'i  is  used  as  a  sexual  symbol.  On  the  critics  of  this  symbohsm  cf. 
Simeon  ibn  Labi   tb  Dfia    (1795)  f.  lib  and  185b. 

79  Cf»  my  German  translation  §§  36,  43,  44,  52,  90. 

80  Ibid.  §  90. 

81  The  terms  Hfrantao  ,Kni::  and  nhtbz  n^zare  employed,  particularly  the 
first. 

82  pj^y  n^  D'^T  «n-i'iJttf  Kno^^v  taken  from  the  Zohar  II,  95a  where 
it  symboHzes  the  Torah.  As  a  symbol  of  the  Shekhinah  it  is  used  by  the 
whole  Lurianic  school. 

83  Cf.  D't3'  mon  1BD  (Venice  1763)  vol.  II  f.  4a/b;  Meir  Poppers 

-i»'n   niK   1BD   (Amsterdam  1709)  f.  7d. 

84  Cf.  Zohar  I,  228b:HmnD3  pDnp  Ko'?yT  »npn  ̂ 2  Kfji'SBf. 
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85  See  note  73. 

86  Dnjnnn  onmn  ̂ 20  b^bj  Dl«n  —  a  formula  originally  employed  by 
Ezra  ben  Solomon,  fifty  years  before  the  Zohar.  In  the  latter's  language, 
man  Ls  h^d  b^b2i  KJpin  (III,  139b). 

87  Ezra  says  in  nyin  rv  11D  Ms.  Oxford,  Christ  Church  College  198  f.  7b: 

nK")  iTn  p  b^i  ̂ nibH)  inna  max'^D  tym'ji  ':nn  t'?id  n'n  in^oK  mip  D^« 
nf2tr:n  nn'S  cntr  py   p  nn^sa  '?12n'7.    Cf.  Zohar  III,  83b. 

88  miK  nyttf  (Offenbach  1715)  f.  9a. 

89  Zohar  II,  41b;  216b;  III,  77b. 

90  Cf.  the  interpretation  given  in  Zohar  III,  77b  of  Zechariah  XIV,  9  and 
III,  260b. 

91  Cf.  the  same  passage  of  the  Zohar  m  n^fiiTH  K^T  TOlJi  «D^y  O'^n  KDtrn. 

92  Zohar  I,  164a  and  often. 

93  PK':'i;  I'B'itt'  cf.  II,  34a. 

94  The  Zohar  very  often  uses  the  verb  nnNon  npnnx  but  only  seldom 
the  substantive   Km  pan. 

95  Nahmanides  on  Deuteron.  XI,  22. 

96  Sayings  like  HagigahQh:  «^i  btn\ff^b  ifi'*?  nmts  nna  b2  by  n"2pn  ith 
nrij?  Hbn   K^J2  are  exceptional. 

97  ;n^2n  p:«o  cf.  Zohar  I,  10b  etc.,  cf.  my  note  in  Baer's  article  in  Zion 
vol.  V  p.  80. 

98  l^onn  "i£3D  Ms.  British  Museum  f.  35b. 

99  Cf.  Baer's  article  in  Zion  vol.  V.  p.  1 — 44,  and  note  97  on  the  previous 
lecture. 

100  Zohar  I,  249b. 

101  Cf.  L.  Ginzberg,  Legends  of  the  Jews  vol.  V  p.  325. 

102  Ps.-Nahmanides  iniTK  bn  ninn  mnn  piyn  ...^ffi^^n  mjK,  first 

edition  Rome  1546.  Cf.  my  article  in  Kirjath  Sefer  vol.  XXI  p.  179 — 186. 

103  Cf.  Moses  Cordovero    Dmoi  Dnns     chapter  IV  §  9. 

104  I  have  published  Moses  of  Burgos'  ̂ batz^n  may  'd  in  Tarbiz  vol. 
IV  p.  208—225,  cf.  also  the  analysis  ibid.  Ill  p.  272—286. 

105  These  ideas  are  developed  in  the  numerous  nniD  of  the  13th  century 

Kabbalists  on  the  question  of  Adam's  sin.  The  classical  formula  of  the 
Zohar  is  given  I,  12b;  the  essence  of  sin  was:  ♦  .  .  N'^'y^  b^isdni  Hnr\b  inn 
nb^)}^  N-inn':^  Knn^  nb'ien'?  inaifxi  pjn.  The  mystical  term  for  this  destruc- 

tive separation  is  mjr'isjn  y^'ip.  The  term  is  frequently  employed  by  the 
Geronese  school.  Ezra  ben  Solomon  says  in  his  riy~n  yv  tid  Ms.  Oxford, 
Christ  Church  College  198  f.  7l>— 8a  that  the  Tree  of  Life  and  the  Tree  of 
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Knowledge  were  separated  only  by  Adam's  sin.  The  other  symbolism  quoted 
in  the  text  is  used  by  Meir  ibn  Abu  Sahula,  a  disciple  of  Solomon  ben 

Adreth,  in   minn  ̂ y   i^no-in  v)'\^eib  niK'n    (1875)  p.  5. 

106  Cf.  Zohar  I,  35b  and  36b,  where  the  origin  of  magical  knowledge  is 

described  as  the  direct  consequence  of  the  my'u:3  r^^'P-  As  a  matter  of 
fact,  Bahya  ben  Asher  (1291)  defines  qitra  sorcery,  asnr  D'pi^n  onm  mnn 
nto  (in  his  commentary  to  Exod.  XXII,  17.)  Cf.  also  Zohar  III,  86a  on 
D'«^3    (which  is  taken  from  Nahmanides) . 

107  Zohar  III,  15b  in  a  mystical  paraphrase  of  the  Talmudic  saying 
m^ny  n-nu  ni'nj;. 

108  This  fundamental  thought  is  alluded  to  quite  often  in  the  Zohar  and 

in  Moses  de  Leon's  Hebrew  writings.  The  principal  passage  where  it  is  ex- 
pounded at  some  length  in  Zohar  I,  17a — 18a.  The  world  of  Satan  originates 

in  the  hypertrophy  of  wrath  H^mp  KimHCpin  I,  74b;  148a  or  pnsn  KEpin 
I,  161b. 

109  Baader,  Vorlesungen  zu  Jacob  Boehme's  Lehre  (1855)  p.  66  tries  to 
sum  up  Boehme's  teachings  on  the  mystical  nature  in  God  "in  the  vein 
of  Angelus  Silesius": 

Licht  und  Liebe  sich  entzuenden 

Wo  sich  Streng'  und  Milde  finden. 
Zorn  und  Finsternis  entbrennen 

Wo  sich  Streng*  und  Milde  trennen. 

This  reads  exactly  like  a  versified  paraphrase  of  Zohar  I,  17ff. 

110  Friedrich  Christian  Oetinger's  Selbstbiographie,  edited  by  Hamberger 
(1845)  p.  46. 

111  Cf.  Zohar  III,  192b.  II,  9Sa  describes  it  as  the  mno  K5:y  of  the 

cosmic  tree.  Other  frequent  similes  :  K^om  once  ,K2mi  Krsmt  ,Dn';;;*  c^r2 
]iBfin  \^nl^^  etc. 

112  Zohar  I,  19b;  II,  69b;  108b;  184b;  III,  185a. 

113  Gikatila  has  written  a  short  treatise  on  this  question, itsctroi  trn^n  l^o 
which  is  found  in  several  manuscripts  e.  g.  Leiden,  Cod.  Warner  32.  Here 
we  find  a  myth  on  the  origin  of  evil  (f.  155b-156a) :  D'tnK3  pns'3  o  yi 
»iiDipn  trn:  ̂ ir  tr«-i  Kin  p'??3y  '3  ym  p'^oy  '"yi  dhk  '"y  inr^vb  ano'  n"^ 
p^oyi  irnjn  iK^iOi  ("d'tbi,,)  Dipa  iniKm  ..."innaio  wnim  trn^n  thkj  mm 
innnn  n^nnn  irn^n  '3  iokhi  yn  ...its  '^y  vn:  i"n  n'n^i  nnna  d'^ihto 
Hinj  ̂ nj  tyottf  n^n  Kim  loipon  noiy  ini'nn  o'i'iyn  ppna  'rn;  i"ns  n'n 
*?3n  '3  iniKi  ̂ iKC  Tj  12211  }»nK  ̂ nnn  tj  ickii  ni^ycni  m^'^rion  'riy  712D7 
HTi  .loipon  nnK  ̂ 3  mns-ion  b2  ]ipn^  *?n;j  1"nsi  oipo  )'?  n>n  d^3  mo'i'iyn 
niyo^  niToo  ddik  -jsnom  D'^j'?;n  b2  y':on  Kim  n*i'^»  'on  yn^n  »"^nn  niD 
,D''n  m^n  "jj^j  nnniy  o^iyn  ̂ 3d  nnn  uwb  pK  —  Kin  K'?t2^Ki  ,Dm'?  ]1£3^di 
r^no  iDiy  n'H  n'?nnDi   ,D'Kiajn  bs  nn^in^  nmiynn  i'ki   ,nn'D5n  nynr 
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imnn  (I)nnnn»nBf  n^rm  ̂ ms^  f^no  imno  n^n^  nafnpn  nuno  '^ns"? 
n'm  d'jb'?  d:2»^  mpD  i*?  n»n  w*?!  fin  'b^3  nms  vjbi  ̂ msn  mpm  i^n  'a 
ns'B'?  .yni  3ia  nynn  ry  i\d  inri  yinno  nn'?inm  nn'iasn  mmy  mny"?  loipo 
D'pim  Dn'2Bf  y-im  nianv  mjri  nynn  ryn  yj»  K'btr  iiB'K'in  dhk"?  '"t^n  Tnrn 
in'bij;  on^iyi  'jiy  n'biyn  n«  tibh^  pno'S'  ny  yinno  nn  D'jBno  nrw  [?nn'] 
ddjd:  niiij'n  nnoiisn  n«soji  '?3'ni  n'i's  d'jdh  :in2D  npni  '^nsi  ins  fi« 
n'Dym  n'onty  mpo  imKn  inx  "td  oDipo  ontr^  dm^nh  ntryo  ̂ d  '3  yT  ...d>jb^ 
Q^bm  nv)y  ioh:  na'B^i  ...yi  mn  loipoo  Ksn  nflnj  dki  „.3ie»  hih  ̂ innnnn 

114  Zohar  II,  69a/b,  216a,  227a;  III,  252a. 

115  Zohar  II,  103a;  I,  171a  on  the  "legs"  of  the  serpent,  Sammael,  who, 
according  to  Gen.  HI,  14,  was  left  with  nothing  to  stand  on,  but  is  pro- 

vided with  "legs  on  which  to  stand  firm  and  upright"  by  Israel's  sins. 
116  Zohar  11,  34b. 

117  KinK  K-iBD  andw^KOtt'T  «ittD  are  very  frequent  metaphors  for  the  de- 
monic power. 

118  Zohar  I,  223b;  II,  34b;  III,  135b  and  292b.  Cf.  also  the  -^v^-n  of  the 
pseudo-Gikatila  on  the  question  yi  Kti'  meina  ik'H  in  Festschrift  Dr.  Jakob 

Freimann  zum  70.  Geburtstag  (1937),  Hebr.  part  p.  170;  m'b'SK  riDDQ 
ed.  JelHnek  in  n'bnpn  noan  't:j    (1853)  p.  2. 
119  Zohar  11,  163a. 

120  The  Hebrew  text  of  the  whole  hymn  is  printed  in  Michael  Sachs,  Die 

rehgioese  Poesie  der  Juden  in  Spanien,  2.  Aufl.   (1901)   p.  50 — 51. 

121  Cf.  Sachs,  op.  cit.  p.  328 — 331;  I  have  given  a  complete  German  trans- 
lation in  Almanach  des  Schocken  Verlags  auf  das  Jahr  5696/1936  p.  86 — 89. 

122  Cf.  L.  Husik,  A  History  of  Mediaeval  Jewish  Philosophy  (1918)  p. 
XLVII. 

123  Zohar  I,  206a;  II,  141b;  III,  70b.  The  original  character  of  this 

psychology  can  still  be  gauged  from  the  Midrash  Ha-Neelam  especially 
on  the  section   ri'B'Kin     (printed  in  the  editions  of  the  Zohar  Hadash) . 

124  Binah  is  often  called  'monp  p  p'B2i  n^jn  in:  and  Neshamah 

emerges  from  this  stream  of  light.  (The  Zohar  connects  'stream'  in:  with 
'hght*  Kiini).  II,  174a  hints  at  an  even  higher  origin  of  Neshamah  in  the Sefirah  of  Hokhmah. 

125  Moses  de  Leon  puts  this  question,  1290  in  'i'piyon  'd  (Basle  1608) 
ch.  II,  and  1293  in  the  unpubhshed  nnyn  ptrD  'd.  The  solution  quoted 
in  the  text  is  that  of  the  latter  work. 

126  Zohar  I,  81b.,  226a/b;  III,  70b  says  that  Neshamah  returns  immedi- 
ately after  death  to  its  heavenly  abode  in  H^'y^T  py  ]js.  Only  one  passage 

II,  97a  mentions  a  judgment  on  the  Ktt'np  Knoiri;the  term,  however,  is 
used  there  not  in  the  pregnant  sense  of  a  special  part  of  the  soul  but  signi- 
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fies  the  soul  as  a  whole.  Cf.  also  II,  210a.  Moses  de  Leon  says  in  nnyn  \2WD 
Ms.  Berlin  f.  46a  m'rtyn  K^n  p,7m  inyi  fpm^  [n^n^jn]  n  Km  D2d:  pn:in  nn. 
The  idea  that  the  souls  of  the  just Q ma:?  D'pn:?  descend  to  Hell  for  the 
purpose  of  saving  other  souls,  is  alluded  to  in  HI,  220b. 

127  The  theories  of  the  Zohar  are  further  embellished  in  the  pseudepi- 

graphic  "Testament  of  Rabbi  EHezer"  (the  so-called  pj;  P  -no  printed 
by  Jellinek  in  Beth  Ha-Midrash  III,  p.  131—140) ;  cf.  note  125. 

128  Zohar  III,  302b. 

129  Ibid.  Ill,  68a/b. 

130  Ibid.  I,  233b;  II,  161b. 

131  Ibid.  I,  224a. 

132  Ibid.  II,  209b— 212a. 

133  Cf.  my  German  translation  of  the  Bahir,  §§  86,  104,  126ff.,  135.  The 
term  Gilgul  occurs  only  after  the  publication  of  the  book  Bahir.  It  is  not 

generally  known  that  the  term  was  borrowed  by  the  Kabbalists  from  the 
philosophical  literature.   David  Kimhi  uses  it  in  his  commentary  to  Psalm 

CIV,  but  the  passage  is  found  only  in  the  editio  princeps  Naples  1487.    '?u'?; 
and  its  synonym      npnyn    are  both  translations  of  the  Arabic  term  for 
transmigration,  tanasuh. 

134  On  the  Catharists  cf.  Jean  Giraud,  Histoire  de  ITnquisition  au  Moyen 
Age  vol.  I  (1935) :  Cathares  et  Vaudois.  On  metempsychosis  p.  59  ff. 

135  Zohar  I,  186b;  III  7a. 

136  Ibid.  II,  99b;  III,  177a. 

137  The  system  of  Joseph  ben  Shalom  of  Barcelona  (ca.  1310) ,  the  au- 
thor of  tiie  commentary  on  Sefer  Yetsirak  ascribed  to  Abraham  ben  David, 

is  based  on  it,  cf.  EJ  IX  col.  708.  For  Recanati's  theory  cf.  his         by  vm^d 
noKn  i"n  by  n-nnn  in  the  sections  yin*D    and  O'lrnp. 

NOTES  TO  LECTURE  VII 

ISAAC  LURIA  AND  HIS  SCHOOL 

1  The  Marrano  Pedro  de  la  Caballeria  relates  in  his  Zelus  Chrlsti  (Venice 
1592)  f.  34  that  the  Zohar  was  found  in  Castile  only  in  the  hands  of  isolated 
Jews,  apud  peculiar es  Judaeos.  This  was  written  about  1450. 

2  See  above  p.  177  and  207—208,  230. 

3  7\vi  r\i;>  'D  (Prague  1610)  f.  7a.  This  text  was  written  by  the  au- 
thor of  the  book  Peliah. 

4  This  calculation  of  the  End  was  based  on  Job  XXXVIII,  7  'nDiD  nn»  pn 

ipn.  The  numerical  value  of     T'la  was  variously  interpreted  as  signifying 
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1490  or  1492,  cf.  Zunz,  Gesammelte  Schriften  vol.  Ill  p.  228.  In  Ms.  Vati- 
can 171  f.  96  b  we  are  told  that  in  1492  the  renovation  of  the  world  would 

begin,  D^iyn  trnnn*. 

5  This  idea  is  developed  in  Abraham  Halevi's  P  lup  H'-wa  (Constantinople 
1510)  and  other  writings  of  this  kind,  especially  in  the  Ms.  of  nmiapn  «13  'd 
who  interpreted  n»  n'^moa  'iJj;    as  alluding  to  the  year  1492. 

6  Cf.  my  essays  in  Kirjath  Sefer  vol.  II  (1925)  p.  101—141,  269—273  and 
vol.  VII  (1930)  p.  149—165,  440—456. 

7  Regarding  the  n'tron  ibd  I  have  given  some  details  in  my  ti  inna 

n^npn  p.  85 — 89.  The  voluminous  rrniapn  eip  'd  is  preserved  in  several  man- 
uscripts. I  have  used  Paris,  Biblioth.  Nationale  845.  The  book  was  known 

to  the  Mystics  of  Safed;  Vital  quotes  it  in  his  unpublished  book  on  Magic 
(Ms.  MusajoflF  f.  69a) .  Passages  from  other  writings  by  the  same  author 
are  found  in  a  Ms.  of  the  Schocken  Library  in  Jerusalem. 

8  miiapn  eia  on  Psahn  XXIX. 

9  Ibid,   njnn  hd  ̂ 3i  poBfoi  ijt  ̂ a  niK^i  jjnn^  ̂ miv>  'b\»  m^n  mn  mn. 

10  Ibid.  f.  54b.  Their  books  belong  to  ̂ n:tt»o  kuo  iiokt  ̂ mod  and  it  is 

they  m'i'jn  lanKHB'.  These  are  ideas  famihar  to  us  from  Joseph  Jaabez* 
polemical  writings  on  the  causes  of  the  catastrophe  of  1492. 

11  Midrash  Ha-Neelam  in  Zohar  Hadash  {1SS5)  i.  23d:     inm'    'N    I  l^m 
.Hn^b^  *?3  lyjDn'  Dm 3 in  ,NnB''j3  tun  m<  ndc^d  'trn  nmtrnn 

12  Already  the  author  of  l^on  pay  'd  (1648)  f.  148d  interpreted  this 
Zoharic  saying  as  a  reference  to  Safed. 

13  Very  interesting  is  the  quotation  in  Abraham  Azulai's  preface  to  his 
commentary  on  the  Zohar  nonn  m«   (Jerusalem  1876) .  He  says: 

lOT*?  iTH  M^jn  noKH  noann  ipDyn»  nbv  n'?yD^  ')Uiv  no  »3  mna  tihso 
mn;n  mmm  nKinn  kit  N-ip<  i'7'kt  otroi  (11490)  T'ln  njty  m'jirn  ny  miip 
]  o  n  1  !t  D  (1540)  m'^''?  B'"n  njtrm  omrn  nson  poynn'?  ruin:  ms'im 
ni^niy    ...o'Jtapi    dOtt;;    D'nns    ipD^rri'B'    nniion 

14  Azikri  n^MNis  the  correct  spelling  of  the  name  usually  misspelt 
Azkari,  according  to  the  Mss.  written  in  Palestine  at  that  time,  e.  g.  the 

autograph  of  Vital's  autobiographical  notes   (Ms.  Toaff  in  Leghorn) . 

15  S.  A.  Horodezky's  presentation  of  the  subject  is  very  unsatisfactory,  cf . 
n'nnnp  ntrts  'i  bvf  n^npn  min  (1924)  and  '''nsn  min  in  the  yearbook 
Keneseth  vol.  HI  (1938)  p.  378—415. 

16  Schechter,  Studies  in  Judaism,  Second  Series  (1908)   p.  202 — 306. 

17  Ibid.  p.  258.  Cf.  Steinschneider's  remarks  in  H.  B.  vol.  VIII  p.  147.  He 
finds  the  Lurianic  writings  "completely  incomprehensible." 

18  Cordovero  alludes  to  his  experience  during  meditation  in  his    noip  "nyo' 
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(1883)  §  93,  and  in  myj  itk  end  of  chapter  V.  His  piyn'j  ncD  (1601)  is 
based  on  a  special  mystical  technique  devised  by  him  and  his  teacher  Sol- 

omon Alkabez  cf.  Kirjath  Sefer  vol.  I  (1924)  p.  164,  and  vol.  XVIII  (1942) 
p.  408. 

19  'nm  nooK  (1881)  f.  24d:  ni^Kn  K^iOJ  b2  ]'kt  wsa:  b2  ni'^Kn.  It  is 
perhaps  interesting  to  note  that  the  German  philosopher  F.  W.  Schelling 

employed  precisely  the  same  formula  to  define  Spinoza's  attitude  towards 
the  problem  of  "pantheism,"  cf.  Schellings  Muenchener  Vorlesungen  zur 
Geschichte  der  neueren  Philosophic,  ed.  A.  Drews  (1902)  p.  44.  Cf.  on  this 

question  of  Cordovero's  "pantheism"  MGWJ  vol.  75  (1931)  p.  452  ff,  76 
(1932)   p.  167—170. 

20  HDip  iiyBf  (1883)   §  40,  p.  98. 

21  On  Cordovero's  works  cf.  EJ  vol.  V  col.  663 — 664. 

22  Cf.  Cordovero's  ethical  prescriptions  pubhshed  by  Schechter  op.  cit. 
p.  292—294. 

23  »"iKn  'nnir  printed  first  in  no^n  moi'^yn  (Basle  1629),  cf.  Schechter 
p.  323.  Another  letter  of  Shlomel's  was  recently  pubhshed  by  S.  Assaf 
T  ̂ V  pip  new  series  vol.  Ill  p.  121—133. 

24  noan  moi^yn    37b;    D"m  'uip^  (Livorno  1790)  33c. 

25  Pubhshed  e.  g.  in  Vital's'^nir-i  noKD  lytr  (Jerusalem  1898)  f.  22a— 
30c.  The  authenticity  of  the  commentary  can  be  proved  conclusively;  cf.  my 

article  on  Luria's  authentic  writings  in  Kirjath  Sefcr  vol.  XIX  (1943)  p. 
184—199. 

26  The  □>"iyB'  n^iniy  were  printed  for  the  first  time  in  Jerusalem  between 

1850  and  1898.  They  contain  the  version  edited  by  Vital's  son  Samuel.  An- 
other version  of  Vital's  writings  is  given  by  Meir  Poppers;  the  best  edition 

of  part  of  which  (theD'^n  ry) appeared  in  Warsaw  1891.  Quotations  from 
the  Ets  Hayim  are  given  in  accordance  with  this  edition.  The  other  parts 
bear  separate  titles  for  each  volume: 

27  On  Joseph  ibn  Tabul  cf.  my  essay  on  Luria*s  disciples  in  Zion  vol.  V 
p.  133—160,  especially  p.  148  ff. 

28  Tabul's  book  under  the  title  ni  >!i£3n  'd  was  published  at  the  be- 
ginning of  1.-13  nnnm,  by  Mas'ud  Hakohen  Al-Haddad    (Jerusalem  1921). 

29  Many  of  them  are  collected  in  D'pns  mniH  'd  (printed  in  D"»  'isip^ 
Livorno  1790),Q'^iJJ^jn  lytrchapter  37ff.,  and  in  Jacob  Zemahmsm  t;j  'd 
(1712). 

30  Cf.  the  hst  of  sacred  tombs  given  at  the  end  of  c'JiJJ^Jn  nytr. 

31  Cf.  mr,i2n  lyty  (1873)  f.  50d,  which  is  obviously  based  on  the Tosafoth  to  Hagigah  13a. 
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82  nm^3n  nyw  8d:  niDi  tdi  b"  d^ts"?  o. 
33  Ibid.  50d. 

34  Cf.  Zion  vol.  V  p.  125  and  241  ff. 

35  Cf.  the  essay  quoted  in  note  27. 

86  On  the  question  of  Sarug  and  his  activities  cf.  my  essay  in  Zion  vol. 

V.  p.  214—241. 

37  Herrera's  Puerta  del  Cielo  is  found  not  only  in  the  Royal  Library  at 
The  Hague,  but  also  in  Columbia  University  Library  in  New  York  (X 
86— H  42Q) . 

38  Porta  coelorum,  at  the  end  of  vol.  I  pars  secunda,  of  Knorr's  Kabbala 
Denudata.  This  was  translated  (or  rather  condensed)  from  the  Hebrew 
edition  which  appeared  1655  in  Amsterdam. 

39  J.  G.  Wachter,  Der  Spinozismus  im  Juedenthumb  (!)  oder  die  von 
dem  heutigen  Juedenthumb  und  dessen  Kabbala  vergoetterte  Welt  (1699) , 

drew  heavily  upon  Herrera's  books. 

40  This  view,  which  is  entirely  unfounded,  is  taken  by  Horodezky  in  a 
number  of  books  and  essays.  Cf.  note  15. 

41  There  can  be  no  doubt  in  my  opinion  that  Luria  had  read  and  made 
use  of  a  treatise  written  about  1480  by  Joseph  Alkastiel  in  Jativa  (near 
Valencia)  which  is  preserved  e.  g.  in  Ms.  Oxford  1565.  Several  Lurianic 
termini  technici  have  their  ori^n  in  this  book. 

42  Ms.  Brit.  Museum  711  f.  140b:  ...D''73ipDn  >ncDn  »nKse»  ]^vbr\  nn 
p'tn'ty  HD  iDSjr  riK  osoaoi  inn  n«  rnpo  Kinty  uik2  ?'id^ij;  kiii  «>»on  Ts^n 
fsp  nv^n  ininni  ne^in  o^iyn  iHVf:^  i'?iy  neion  mn  DStt!«  p  ̂ nnnon  nn  isvto 
n?22n  mNi'72  mNnpjn  mnin:-  DmD  »N''!iin^  nz  c^y^c  2:?m  oni:;.  This  explan- 

ation leans  on  Nahmanides'  interpretation  of  the  first  words  of  the  Sefer 
Yetsirah,  cf.  Kirjath  Sefer  vol.  IV   (1930)   p.  402. 

43  Cf.  Exod.  Rabba  to  Exod.  XXV,  10;  Lev.  Rabba  to  Levit.  XXIII,  24; 

Pesikta  de-Rab  Kahana  ed.  Buber  20a;  Midrash  Shir  Ha-Shirim  ed.  Gruen- 
hut    (1899) ,  15b. 

44  Vital  Ets  Haijim  chapter  I,  1—2;  nnjrttf  Kno  (Jerusalem  1904)  f.  i; 

Tabul  ni  'ssn  trm  chapter  I.  The  images  in  some  manuscript  versions  of 

Vital's  teaching  are  highly  naturalistic. 

45  The  formula  lO^ty  bn  iDSjro  lOiij;  D!fO!f  is  used  first  by  Sarug  and  the 

author  of  the  b^  ystif  'd     (Hanau  1618) . 

46  The  parallel  between  onrsv  and  ni'nttf  which  suggests  this  interpre- 
tation, is  hinted  at  by  Vital  himself,  though  in  a  different  context,  cf.  EU 

Hayim  VT,  5  p.  54  and  a  veiled  allusion  in  the  first  chapter  of  his  any  if  mt30. 

I  am  indebted  for  this  remark  to  Tishby's  book  quoted  in  note  68. 
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47  Vital  speaks,  therefore,  of  this  first  act  as  ITB^k-i  di^to^.  The  principle 
is  stated  Ets  Hayim  p.  71   (all  quotations  are  from  ed.  1891)     '^    P^ri    djj 

.Disoiin  p:v  on*?  onp  ̂ ^^  u^vm  nniKn  mx^iin  nnmn  b22 
48  Jacob  Emden      onsD   nnsao    (Lemberg  1870)  p.  82. 

49  This  was  the  reason  why  Joel  in  "Die  Religionsphilosophie  des  Sohar" 
attempted  to  show  that  the  Zohar  does  not  teach  emanation. 

50  Cf.  the  discussion  on  the  meaning  of  Tsimtsum  in  Joseph  Ergas* 
noiOH  noiw   (part  two)   and  Emanuel  Hay  Rikki's  nn^  n?yT»     chapter  I. 
51  The  only  attempt  in  this  direction  has  been  made  by  M.  Teitelbaum 

n"nn  hjj'jbot  hk'^d  mn  vol.  II  (1913)  p.  37 — 94.  Other  authors  who  have 
written  on  the  question  of  Tsimtsum  are  Molitor,  Philosophie  der  Geschichte 

vol.  II  (1834)  p.  132 — 172;  Isaac  Misses,  Darstellung  und  kritische  Beleuch- 
tung  der  juedischen  Geheimlehre  II  (1863)   p.  44 — 50. 

52  Ms.  Jerusalem  cf.  n'jnpn  t  'nns  p.  135.  The  text  is  published  in 
Kirjath  Sefer  vol.  XIX  p.  197 — 199.  Its  authenticity  is  beyond  doubt. 

53  This  is  emphasized  in  all  the  early  writings  on  the  doctrine  of  Tsimtsum. 

54  This  is  the  course  taken  by  Cordovero*s  Dmon  mns  in  the  lengthy 
chapter  VIII  n:>n:m  mno  where  he  deals  chiefly  with  the  question  of  the 
meaning  of  in.  Cf.  also  ch.  V  §  4,  where  Cordovero  develops  the  theory 
that  the  primeval  worlds  were  destroyed  not  because  of  a  hypertrophy  of 
din  but  rather  because  of  its  being  wanting. 

55  This  is  borne  out  clearly  by  the  abovementioned  fragment  written  by 

Luria  himself  and  by  Ibn  Tabul.  The  idea  is  somewhat  blurred  in  Vital's version. 

56  Ets  Hayim  p.  57  and  particularly  p.  59.  This  fundamental  idea  has 
been  made  the  basis  of  the  great  Kabbalistic  system  propounded  in  Solomon 

"Eliassov^s  magnum  ojyus  nt^^nn'i  mw  dq^^  'd.  The  third  volume  (Jerusalem 
1924)  is  called    mp'?nDni  niewBnn  ^bbz, 

57  Vital  seems  to  have  had  some  reason  for  not  mentioning  the  theory  of 

iD»tr"i  in  its  proper  place  but  only  later  (e.  g.  Ets  Hayim  p.  55).  Luria 
and  Ibn  Tabul  stress  its  importance. 

58  Cf .  the  text  quoted  in  note  52. 

59  For  Basilides  see  Hippolytus,  Philoscrphcmmena  VII,  22;  cf.  Mead, 
Fragments  of  a  Faith  Forgotten,  third  edition  (1931)  p.  261.  For  the  Coptic 
gnostic  book  Jeou  cf.  Mead  p.  543. 

60  Chapter  11— VIII  (p.  29—78)  of  the  EU  Hayim  include  full  details 
of  this  process. 

61  Ets  Hayim  p.  9  (D'^^^n  lytr).  The  terms  nmpin  Db^y  and  D>nipyn  uh)y 
favored  by  Vital  are  based  on  a  jeu  de  mots,  cf .  Genesis  XXX,  39. 

62  Cf.  the  text  published  in  Zion  vol.  V  p.  156,  and  l^^n  pay  'd  (1648) f.  82d. 
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63  This  process  is  described  in  detail  in  Ets  Hayim  chapter  IX. 

64  See  first  lecture,  note  30. 

65  Zohar  III,  128a,  135a/b,  142a/b,  292a/b. 

66  Ibid.  II,  176b.  The  Aramaic  term  is    Hbpna. 

67  Ets  Hayim  IX,  8  p.  93;  XI,  5  p.  103. 

68  I  am  basing  myself  here  on  a  very  thorough  analysis  of  the  Lurianic 
doctrine  of  D'^on  m'nty  and  the  conception  of  evil,  made  by  my  pupil 
Isaiah   Tishby,    '''n«n  n^npn  ns^'^pm  y-in  min   (Jerusalem   1942). 

69  Cf.  Ets  Hayim  XI,  5  p.  103;  '"niyi  nOKO  lyv  (1898)  f.  22b  (from 
Luria's  authentic  writings!)  and  33a;    onyttf  KnD     (1904)  f.  35d. 

70  Vital    D»t3ipSn  1DD  (Jerusalem  1913)    f.  21b. 

71  This  is,  for  instance,  the  objection  raised  by  Moses  Hayim  Luzzatto  at 

the  beginning  of  his  '?mpoi    "ipin  'D. 

72  Menahem  Azariah  Fano  iTHton  ]oyn  noipn  at  the  beginning  of  his 
D'^KDiP    (1648);  i^fsn  poy    24b. 
73  Ets  Hayim  chapter  XVIII,  i  p.  170. 

74  This  is  described  at  great  length  ibid.  ch.  XI  and  XVIII.  Vital  states 

that  the  m^ntr  affected  all  the  worlds,  chapter  XXXIX,  3. 

75  Most  of  chapters  XII — XL  of  Vital's  Ets  Hayim,  deal  with  this  subject of  Tikkun. 

16    Ets  Hayim  XI,  7  p.  107  gives  the  best  summary. 

77  The  following  quotation  from  the  German  philosopher  F.  W.  Schelling 
(died  1854)  reads  like  a  description  of  the  Tsim^tsum  and  its  significance 

for  the  personality  of  God.  "Alles  Bewusstsein  ist  Konzentration,  ist  Samm- 
lung,  ist  Zusammennehmen  seiner  selbst.  Diese  verneinende,  auf  es  selbst 
zurueckgehende  Kraft  eines  Wesens  ist  die  wahre  Kraft  der  Persoenlichkeit 

in  ihm,  die  Kraft  der  Selbheit"  (Schellings  saemtliche  Werke,  Abteilung  I, 
Band  VIII  p.  74) . 

78  Cordovero  in  'Dm  no'^K  already  speaks  of  five  mjionin  the  same 
sense. 

79  Zohar  III,  128b. 

80  The  Idra  Zutta  III,  290  fl.  speaks  of  the  symbolism  of  ho'KT  KnK 
(after  the  chapter  on  Kcnp  «p'ny). 

81  D'CK  -i!fp  is  taken  from  Prov.  XIV,  17.  Gikatila  in  miH  nyv  gives 
the  correct  interpretation. 

82  Ets  Hayim  chapters  XVI— XXIX. 

83  These  are  the  mystical  stages  of   TBiN  "I'^T  called   r'np^^i^  ̂ m^"?  ,-nn'y 
.fn^n;i  nnisp 
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84  p»np  I'men  '?pnZohar  III,  128b  and  in  many  other  passages  (based 
on  a  mystical  interpretation  of  a  Talmudic  passage,  Taanith  29a) . 

85  On  the  development  of  this  theory  cf.  my  essay  mra^iyn  mm  mnncnn 

in  Tarbiz  II  p.  415 — 442;  III  p.  33 — 66.  Its  significance  was  emphasized 

by  Cordovero,  cf.  doidt  di-id  chapter  XVI. 

86  EU  Hayim  chapters  XL  S. 

87  Ets  Hayim  chapter  XL VI,  1 — 2,  and  in  many  other  places.  Cf .  Molitor, 
Philosophic  der  Geschichte  vol.  I  (2nd  edition  1857)  p.  482.  Luria  himself 

(in  his  KmyoiiT  kicd  wn'S  ,^"2Vi  noKO  ^'jm  f.  23d)  states  quite  bluntly 
a  purely  theistic  view  which  seems  to  have  been  somewhat  blurred  in  his 
later  oral  teachings. 

88  Both  Ibn  Tabul  and  Vital  assert  that  the  theory  of  the  "curtain" 
holds  good  only  for  the  'DOD  dh  but  not  for  the  ̂ TpD  "iiK  which  per- 

meates and  surrounds  all  the  worlds  in  its  original  substance.  In  his  more 

popular  treatise  on  morals  ntrnp  nyB*  'd  Vital  deliberately  employs  a 
purely  theistio  terminology. 

89  Cf.   noDnn  n'?nnn  '"j^j  oiiaiip   (1893)  and  b^^po)  ipin      ed.  Freystadt 
(1840)  p.  15—18. 

90  This  view  is  taken  by  Emanuel  Hai  Rikki  in  nn"?  •\m]K 

91  Ets  Hayim  chapter  XXXIX,  i   (vol.  II,  p.  130) . 

92  D'^n  yy  ns    I,  i  (Dubrowno  1804)   f.  5a. 

93  Ets  Hayim  chapter  XXXVI. 

94  Cf.  the  passage  quoted  in  note  91.  On  Adam's  sin  cf.  also  the  lengthy 
passages  in  D'cnp"?;!  ncD  (1913)  f.  56d  and  the  n"m«  wan  tym  in 
D'p^Dcn  lytr  (1912)  f.  Id — 4b. 

95  '"nvn  noKO  nyv    (1898)  f.  37c/d. 

96  Cf.  Sefer  Ha-Gilgvlim  ch.  1—3;   '''no'i  noKO  lyty    loc.  cit. 

97  n"\i  n">  Dty  nm^b  lO'nm  I'r'mn  •tdj'db'i  Kin  ina  Ktrnp  iin^  nvb 
D'^v  H\in'3.  This  formula  was  generally  introduced  among  the  circles  in- 

fluenced by  Lurianic  Kabbalism,  especially  with  the  aid  of  Nathan  Han- 

nover's   ]v*i  nyw.  Cf.  Vital's   mnon  lyiy   (1872)  f.  3b  and  4b. 
98  Cf.  my  essay,  Der  Begriff  der  Kawwanah  in  der  alten  Kabbala,  in 

MGWJ  78  (1934)  p.  492—518. 

99  This   is   the  theory  of  na^ia  developed   in  nmnn  'd  (Venice    1620), 

en  ry  '">B  'd  (best  edition  Dubrowno  1804)  and  nmian  lyiy  (Jerusalem 
1873) . 

100  Ets  Hayim  chapter  I,  5  p.  29. 

101  All  this  was  expounded  by  Vital  in  a  very  interesting  note  printed  at 



414  NOTES  TO  LECTURE  VII 

the  beginning  of  the  so-called  Siddur  Ha-Ari  nion  in  ̂ jr  n^snn  mo 
Zolkiew  1781,  f.  5c/d. 

102  Their  prayer-book  ha«  been  published  in  Jerusalem  1911 — 1916.  It 
is  the  so-called  Siddur  of  R.  Shalom  Sharabi,  concerning  whom  cf.  above 

p.  328. 

103.  Paulus  Berger,  Cabahsmus  Judaeo-Christianus  detectus  (1707)  p. 
118,  says  that  he  has  found  the  Kavnvanah  called  Sabbatismus  ac  silentium 
sacrum  by  the  Kabbalists.  I  have  not  yet  been  able  to  trace  the  source  of 

this  statement  v.hich  seems  to  have  been  taken  from  Knorr's  Kabbala 
Denudata. 

104  All  this  and  the  following  remarks  originate  from  Vital's  D>^u^;n  ibd, 
the  best  and  most  complete  edition  of  which  appeared  Przemysl  1875.  Cf. 

especially  ch.  1 — 4  and  6.  A  Latin  translation  in  Knorr's  Kabbala  Denudata 
vol.  II  pars  2   (1684)   p.  243—478. 

105  This  idea  is  based  on  the  mystical  interpretation  of  an  Aggadah  on 

Adam,  cf.  Midrash  Tanhuma  Ktfn  o  'id    §  12  and  Exod.  Rabba  Par.  40. 

106  Dn»J  r\"um  Dni«  n"oi  cf.  Targum  Jonathan  ben  Uziel  on  Gen.  I, 
27  and  Zohar  I,  170b. 

107  Cordovero,  nnm  no  in  'd    (Jerusalem  1928)  p.  5. 

108  Cf.  D'piDfin  lyB'    f.  3a;   D'^u^jh  'd   ch.  XVIII. 

109  D>t2ipST    1BD     f.  Sb. 

110  Sejer  Ha-Gilgulim  chapters  XV — XVIII;  also  '"nir-i  no«D  iy» 
f.  86b  fl. 

111  Sefer  Ha-GilgiUim  chapter  I. 

112  EU  Hayim  chapter  XXVT,  1.  In  other  passages  it  is  stated  that  his 
body  was  taken  from  the  higher  world  Yetsirah. 

113  Sefer  Ha-Gilgulim  chapter  XVI  and  XVIII. 

114  Se/er  i^a-GiV^rw/m  chapter  XVIII  and    D»aip^n  ibd    f .  8c. 

115  Its  most  important  predecessor  is  a  voluminous  book,  the  k'»tt  »^:; 
written  1552. 

116  Cf.  my  note  on  this  subject  in  Gaster  Anniversary  Volume  (1936) 

p.  504. 

117  The  term  notf^n  nib^  for  Gilgul  was  used  already  in  the  thirteenth 
century  by  the  anonymous  author  of  the  n:ion  ICD  (Lemberg  1892)  f.  56b. 

118  Cf.  EJ  vol.  IX  col.  708  and  Festschrift  fuer  Aron  Freimann  (1935) 

p.  60. 

119  Sefer  Ha-Gilgulim  chapter  V. 

120  Ibid,  chapter  VIII;  Vital's  nuiy  'iip'n  nyir  in  D'mn'n  nyv  (Koretz 
1783)  f.  30—39;  nniwn  'J^pfi  nyv  in  l^isn  pay  (1648)  f.  15 — 21;      ':ipn 
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naiwn  at  the  end  of  '^'^pri  nosn  n>^ni  and  (better)  at  the  end  of  Menahem 
Azariah  Fano's  n^^vp  hko    (1892)  f.  58 — 69. 

121     Shemtob  ben  Shemtob  miiDK  ied    (Ferrara  1556)   f.  78a. 

'22  Abraham  Galante  nnn  ̂ '\nf  on  Zohar  II,  105b.  It  is  said  of  Isaac 
the  BHnd  (about  1200)  that  he  could  tell  by  perception  of  the  aura  ns'^in 
TlKH  whether  a  man's  soul  was  "new"  or  "old",  cf.  Recanati  minn  cn'S 
(sections   :ib"i  and   K5in  '2). 

123  Cf.  Cordovero  noip  it^b'  f.  83d;  Vital  irnipn  nn  I'jv  (Jerusalem 
1912)   f.  3a— 5b;    rr. 'B^n  ir-no     (I860)    f.  108a. 

124  The  bookK'Ti  '^Jwas  only  partly  printed  (Mohilev  1812)  and  is 
preserved  in  a  more  complete  version  in  Ms.  Oxford  1820.  Cf.  Kirjath  Sejer 

n  p.  119—124. 

125  D'tsip'jn  IBD  f.  89b. 

126  A.  H.  Silver,  A  History  of  Messianic  Speculation  in  Israel  (1927)  p. 

137 — 138  has  collected  the  evidence  from  the  legends  told  by  Luria's  fol- 
lowers. On  the  year  1575  as  the  Messianic  year  cf.  ibid.  p.  135 — 137.  The 

year  1630  has  been  marked  as  the  beginning  of  the  general  spread  of  Luri- 
anic  teaching  by  the  Kabbalist  Moses  Praeger  in  ne'e  Snpn  (Dessau  1699) 
f.  58a:  y"v  niv  ny  (1575)  n"iv  n:tro  \n2i  pD20  pn  V't  »"-iKn  no^n. 
(1630). 

127  Most  of  these  rites  are  explained  in  the  nmirn  lyty  at  their  proper 
place.  See  also  A.  Abeles,  Der  kleine  Versoehnungstag  (1911),  and  V'PD 
D'om    (Mantova  1648)  on  nm  Kiytrin. 

128  See  the  literature  quoted  in  note  120. 

129  Cf.  A.  Berliner,  Randbemerkungen  zum  taeglichen  Gebetbuche  vol.  I 

(1909)  p.  30 — 47;  Abr.  I.  Schechter,  Lectures  on  Jewish  Liturgy  (1933)  p. 
39 — 60.  This  important  subject  still  requires  a  more  exhaustive  study. 

130  D'O'  mon    printed  first  at  Izmir  1731. 

131  Cf.  Rosanes  n'piinn  Dmn»n  nmp  vol.  IV  (1935)  p.  445 — 449;  M. 
HeilprJn  D'02n  in^  (Jerusalem  1896)  which  has  given  rise  to  a  good  deal 
of  polemical  discussion;  Jehuda  M.  Fetaya  min»  nn:o  (Bagdad  1933) 
f.  37—39. 
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1  Jacob  ben  Abraham  de  Botton    npy^n  nny  n")m    (1720)    f.  42a,  re- 
printed by  Rosanes  vol.  IV  p.  473. 

2  S.  Trivush  in  the  Russian  monthly  Voschod  1900  No.  7  p.  99. 

3  Bleuler,  Lehrbuch  der  Psychiatric,  sechste  Auflage,  p.  321  ff;  J.  Lange 
in  Handbuch  der  Geistcskrankheiten  vol.  VI  (1928)   p.  93  ff. 

4  Thomas  Coenen,  Ydele  Verwachtinge  der  Joden  getoont  in  den  Persoon 
van  Sabethai  Zevi  (Amsterdam  1669)  p.  9. 

5  This  has  now  been  published  by  A.  M.  Habermannmnn  ^ir  T  by  ymp 

D'ttn-iJ  'S'po      new  series  vol.  Ill  (1940)  p.  209. 
6  Ibid.  p.  208. 

7  niKn    and    D'iS  iddh      in  the  account  given  by  Baruch  of  Arezzo 
(«n5r  'nntr  nny   ed.  Freimann  p.  64,  67);    nmn  and   .T^'Si  in  a  letter  by 
Nathan  published  in  REJ  vol.  104   (1938)  p.  120,  where  he  plays  on  the 

Talmudic  name  of  the  Messiah  '  '^Si  in    {Sanhedrin  96b) . 

8  Nathan  of  Gaza  in  his    mnin  isd   Ms.  Berlin  Or.  oct.  3075  f.  6b: 

Dysty  [  =  S.  Zevi]  n"n>o«n  ijin^a  nc^npn  njiD«^  n'U"i£3  idt  «o;jn  v^  ]3i 
m'7Sirm  nnnn  rr'^sni  oyei  m^yon  nnn  noi^.  Nathan  in  D»j':nn  irm 

Ms.  Halberstamm  40  f.  92a  says:  D'^sys  hdd  m'^n;!  nnPDjn  n^ipn  iN'nn 
D'trmn  im«  DTiEO  pni  nnn  Noinm  Npoiy'?  'jsn  n^n  u^dv  am  iDiy  .Tniy  in« 

."I'bmD^  ̂ 131  'tyyon  '7::tyn  pNtr  nnn  m'?n;j  nvNin  th'tk  n'«  i^  loi^ 

9  Cf.  the  interesting  account  given  by  Tobias  Cohen  rrmia  ntrjro  I,  6:  Dyi 

D'oys^  '3  Dno^K^  nnj;3  ntrj?o  ntyij?^  jnn  miv^o  wn  mo''?!  inoan  ̂ d 
i»m  mnn  piiio  vn  mnnnttt  'rj;  D'^'Dsn  niryoD  ntyivi  maty  nn  n  noja: 

.*i"D3i  ntaity  ̂ niK  imp 

10  'ns  »nnty  »:»ij;  p.  95. 

11  See  above  p.  207—208. 

12  The  Hebrew  text  is  found  in  Ms.  2223  of  the  Endow  Memorial  Col- 

lection in  the  JTh  Seminary  in  New  York  f.  228:  ,N21!J  d-iN3  inoo  inytyD 
Y^n  'k  nb>b  ina^n  'n  nn  p'?^  nni  (n''n)  n"KTn  n:^tz^  i^i^jj;  ̂ d  nx  u^  ibd 
inn  D'n^K  ̂ ip  yDtrty  ly  nnnntti  tatysio  myty  iritt'a  mt^n  lo  pirn  "I'y'i? 
DK  b'in:ib  Tnj;  nriNi  npy'  'h'^n  n'tro  nn  in  n'tra  ̂ kib"  y'trio  nn«  :  loy 
»Tiy  ynm  ii'13'i  nK  j^niriT  D'^trn'  'Dsinn  pKn  mD33  'n»  D^jnp'b  ̂ Kiiy> 
vnpn  nnn  tyn*?;!:  nyiy  nm«D  pni  .^«u  in'ru  ]'ki  'noxn  ̂ Knn  nriKiy 
nKi^ty  na  'bd  ont  o^t^yo  ntriyi  mrmKn  'n  dk  njin  n'm  n^n:i  niKnn) 
pn  H^  Qinnn  .ipn»  n»n  mn  ib'k  Doipni  nno  noa  ':bo  mtry^  'i«"i  pof  i^ 
pKnv  li'nm  D.T'i'j;  ip^  D'layu  noDi  jrnynoa  ono'ys  n^m   Tjnjj;  n'i'no 
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»jno  trns'?  maio  n^ntr  ly  b^vnn  D»pTm  rnsf  I'lryo  (?  yn  V'^t)  in  ̂ y  '7Hiir» 
pHir  no  HKm  nmnoT  n'bim  hi:i  n^n  HKino  iTniy  oys  b2^)  nn^ion  '?«  mn 
D'oyD^i  nioirn  ttd  nini  D'oys^i  'rnjj  nysn  nyuso  n'n  o'oye'ji  nm'?  n'?i3'  nsn 
invnn  n^rnn  n:tr2B'  ly  □'7122  loyi  moo  D^typ  Qi^n:  m:TD:n  inc:  Dtrn 
n^njj  nynirn  niry  3''nKi  ivD:n  noy  n^^bv  ̂ nj  p'Oi  n"3pn  ino:  onsoi 
nyntrnn  niry  ncK  nyn  iniKn  orn  'nn  inoj'  k"?  niyo'  D'jnnm  m^en  noan 
DHino  n'm  cyn  nnKD  n'm  niKnn  b:^^  mnn  triipn  nn  ̂ d  v'^yo  p'jno:  K'nn 
nytra  ]»ao  .thb^  tod  nn'ro'  oyia  niy  i^no  n^n  k*?  '3  niry  ivh  anin  TB'yo  "ry .DD^'cy 

13  From  the  important  Sabbatian  manuscript  Kaufmann  255  (now  in  the 
Hungarian  Academy  in  Budap>est)  f.  30a  we  know  that  this  transgression 
was  practised  by  him  precisely  in  the  hours  of  maniac  exaltation: 

lOTO  HM  n-iKnn  n^nv2  D'oys^  n'n  ̂ m3'?o  nooncn^w  mip  n^TOKc   'nyT 
.Tfnannn  ctrn  dk 

14  Cf.  note  9. 

15  Nathan's  apocalypse  on  Sabbatai  Zevi  —  ascribed  to  Abraham  Yak- 
hini  by  modern  historians  without  justification,  as  has  been  shown  by 

Rosanes  —  mentions  them  in  the  spring  of  1665: -..Q'i^iT  »:n  u'tk  nnnrr 
imyi:"'?  ImIETt  Tom  dik  ':n  'y;::  noy:  ':n  ]^:^H.  Cf. '3!*  'Duty  n':y 
p.  99.  The  meaning  of  the  expression  noyj  'J3  is  that  of  demons  born  of 
concupiscence,  cf.  Zohar  I,  19b;  III,  76b. 

16  Cf.  Nathan's  D'r:nn  trm  Ms.  Halberstamm  40  f.  90b:  oniD'H  ̂ 3T 
,mB'^p  'i'Q  b2  '"y  O'lrp  nmo'  no3  ̂ ncof  i»^y  dk  'd  c^'k  m'Kn  noK2» 
and  f.  102b:      niE'^pn  b^  nmoKn  n»nn  D'ity  't  DTn*?  n"n»OK  Ti!iin  ]2i 

.D'pTm  D'^nj  D'lyp  cmc  '•no  tki 

17  Relation  de  la  veritable  imposture  du  faux  Messie  des  Juifs  nomme 
Sabbatay  Sevi   (Avignon  1667)   p.  37. 

18  The  original  text  is  found  in  a  Sabbatian  notebook  preserved  in  the 

Columbia  University  Library  in  New  York  (X  893— Z  8  vol.  i  No.  20) 
f.  16b — 17a.  This  is  the  full  text  of  the  passage: 
'i  Hsoi  Hb  nrn  Di'n  iy  'nniapo  o  moh  nny  i^)}nb  "tid'  tiim  none'  'o  n:n 
H*?  D'jiyoi  ,bHb  mm  ,n'7'*i'^  doi>  nn  »n^jm  'iiyo  nmnn  »no''pT  ̂ ^d'b  ynv 
«!iOKO  ̂ Dn  D^nj'y^  d'bu'd  e]>DiD  'n'^n  di'  ̂ ^m  m^otrj  nnnn  nnx  'ncni 

ninan  >nin  »mo'?i  ...hkt  'nme^n  nn'co  n>oir;i  nN^n  ̂ '73  'H'^hj  «^^  >nD 
niintt'  'O  '73  "jy  Vt  i''-,Kn  noKe>  I'r'^rn  pp^nn  'n'tryi  n:3'  ontry  ]2  'nm  r; 
n3*?3i^o  'irsi  »^iNT  DKn  vn'iry  TTon  ]iy  'n  k^oj  k^  y'ntr  '"eyw  yitrc'? 
^"■iKn  »nn30  tyoi  inrn  ied  tio^^  'n^nnn  oncyn  n:trm  .i"n  in«  ̂ u^jjo 
vmocii  D'lrnpn  tzk'^oo  n'?ty^  n^oirn  id  Tm«  pyi'DO  nni:'*?  Nnm  V't 
niK-ion  in3  i-nyn::^  nn«  nzv  nnMiZ)  .niinn  nmco  nmn  ':iymm  nnin'^n 
nnpo  -nnn  -njsD  ̂ :ni  '?npn  ntyisn  npcEnn  ^nvnn  niB'np  moc:i  d'^n'-o 
nan  O'jnnnn  picy  mpnn  ̂ n;  '3nn  trn^  n^^cn  ̂ nbbtsnnv  -inK  mnam  ncnpn 
iri'Km  n23io2  ^n^E^*  ]trp:  xi'?  ki  'nmziNi  ntrn  niys'  locn  r^i^n'  ':s  '^y  nn 
c»K'3:n  10  inK3  n-noj  nKin:  ^nni:  tni  n'ji'bn  ̂ 3i  mnn  opn  '73  n'n'-K  mx-.o 

nnno  m>Hi  k*?  mirT  ..jnmaj  nn'n  'ta  *?y  mo;  in'33  '3^3  ppnji  'n  iok  n3 
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onm  HTyn  )my  ddib  ̂ Huntr  Tjr  'n*?!  0102  nmn  iKiriT  di'h  ny  dko  n^nj 
.imn^oK  '^  j;ni:T  'n'Kniy  no  ddis^  nnnn  hk'jd  '"jr  Ti'iymn  tk^  n'tro  db'i 

19  This  autobiographical  statement  is  confirmed  by  Nathan's  account  of 
his  ecstasy  to  Moses  Pinheiro  in  Livomo,  cf.  'S^f  ̂ niv  ^i^jy  p,  95^  where 
the  text  is  corrupt,  and  the  original  manuscript  in  the  JThS  reads:     ̂ 3   nxil 

.n^'iiDN  eiis-i£3T  nn^iom   piDo  onmn 

20  In  the  letter  published  by  Habermann  —  cf.  note  5  —  p.  208:  t[^2n 
."ity'ji'?  nnoi  ]ip'n  Hi-sr^b  HTy"?  n^m  Kin  ntr«n  mni^B'n 

21  Cf.  note  19. 

22  Ms.  Halberstamm  40  (Jews'  College,  London) ;  British  Museum  856,i; 
Beth  Ha-Midrash  in  London  (Catalogue  by  Neubauer  1886)  123,3;  Badhab 
83  in  Jerusalem  (erroneously  ascribed  to  Isaac  Luria!) 

23  Nathan  speaks  of  the  yearT^un  in  terms  of  a  future  event,  but  he 
mentions  Sabbatai  Zevi's  imprisonment. 

24  Vital  says  of  the  soul  of  the  Messiah  in  his  D''7i;i'?jn  IBD  ch.  19: 
'\bDn^  D'jiyne'  Kinj  Die'  pny  H'Sk  n^T  nb  nnby  Kinuo  notrj?  nt2v:n  o  j;t 
n^ta'^  Tny  n'tron.   Nathan  makes  no  use  of  this  passage. 

25  On  the  symbolism  of  the  serpent  cf.  Mead,  Fragment  of  a  Faith  For- 
gotten, third  edition   (1931)   p.  182  ff. 

26  Ms.   Halberstamm   40  f.  99b.    The  full   text  of  the  passage  reads: 

na  '7tD3'  TK  mn  nn'  iiun«  n^n;i  ymn*?  «•?«  i'?j'7:;ni  Hi  ibn  onmn  ̂ a 
nmts  n'nir  nnxi  ,"imK  pnso  vn  TDntt>  ps>pn  pn'jy  i'tr-iB»n  ty-iniron  trnin 
iniKn  nonoi  nn>niy3  n  TnKnn'?  D^^ia^  I'n  ms'^-jn  iino  n'bnj  nipnp  K'i'in'? 
in33  Dn^ty  QiNia  vn  mxsn  K'ntt'  in:ioKi  nu''7tt'  on^  n^ntr  )b  d'nio  pm 
inyosoi  ntin  n^n  imKn  nym  /n  »o  nyns  idkb'  io3  imoD  nnaio  Dn^  B»n 
nmnKi  i'jkt  Dnnn«n  noKiB»  noo  ni^nn  iDKjn  ̂ nj  V'ti  nnsB'  n»n  tidi  nt  h2) 

nvK  mnsn  iokb'  'moK  -insi^  yno  idt  D'n'?K  nt  miK*m  in^  D»n'i'«  nt  n'nr 
lb  H2  H'nira^  nys  'o»  oniy  iirnn  'ta'a  n^n  nri  ms^^pn  tn  ypB'io  n^nty  loiy 

pK  '3  'ui  ntrn  en  mnn  B"Kn  n'ni  noN  nt*?  o  nnoB»i  nnuo  »d>  Dnir  niNn 
"Itrinn  'O'n  ]3  n'?  ,mB'^pn  nino  n!Jp  "yno  idi„  n^n  tni  nnntr  iitr^  n^n  n^m 
ypB'ioi  D^ny  i^  n^niy  i^^BNiy  onnnNo  inn'  i^  u'n  ,mfl'S"5ri  pn  ypirio  n^naf 

."iTH  N*?  mu'  Dno  [N!iO  i?yK3  ̂ 2  Dn-i2N  ]3  N*?  ,Dn  tr^N  n'n  Dn':»n 

27  This  is  the  major  point  in  which  the  views  taken  in  this  lecture  differ 

from  the  presentation  of  the  subject  in  my  essay  n*>»ny2nNan  m!i»  pub- 
lished in  Keneseth  II  (1937)  p.  346—392. 

28  It  is  not  impossible  that  his  apostasy  itself  was  brought  about  by  this 
illness,  for  it  appears  that  at  the  time  of  it  he  was  once  more  in  a  state  of 

depression  and  utter  passivity,  cf.  my  note  in  nnBD  nm"?  tpiir  riNSin  yi'ip 
pp.  165—166. 

29  Leopold  Loew,  Gesammelte  Schriften,  vol.  11  p.  171  and  IV  p.  449. 

30  S.  Hurwitz   (ynmn  af>M  »"»)   vv6^  pno   (1914)  pp.  181— 285. 
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31  Cf.  W.  Rabinowitsch  in  Zion  vol.  V  p.  127—132. 

32  Cf.  G.  Scholem  mj^b^h  'DTid  'n  'Knairn  bm  rmoi'jn  (1938)  and  Zion 
vol.  VI  p.  94—96. 

33  His  full  name  is  mentioned  in  a  document  published  by  Israel  Halperin 
in  Haolam  (1930)  No.  36.  This  disposes  of  the  suggestions  advanced  by 
Rosanes  IV  p.  478. 

34  mm  pB  »3!«  '"I   inoT^  onOKO     (Vienna  1933)  p.  333. 

35  The  exact  date  has  been  settled  by  Cardozo's  account  of  the  event,  cf. 
Bemheimer  in  JQR  (1927)  p.  102  and  my  article  in  Zion  vol.  VII  p.  12  ff. 

36  Leopold  Loew,  Gesammelte  Schriften  vol.  11,  p.  255  and  Adolf  JelHnek's 
letter  ibid.  vol.  V  p.  193  who  says  very  characteristically:  "Ueber  den  Sab- 
bataeismus  Chorins  habe  ich  einen  Zeugen,  der  merkwuerdige  Beweise  gibt: 

es  ist  aber  die  Frage,  ob  es  klug  ist,  jetzt  diesen  Punkt  zu  diskutieren." 

37  npy   py^  Bfn'B    Ms.  in  the  Schocken  Library  in  Jerusalem. 

38  Cf.  also  my  essay  m'nyn  nn2n  m:fD  in  Keneseth  vol.  II  (1937)  p. 
392.  A  very  interesting  hght  on  this  connection  between  the  late  Sabbatian- 

ism  and  the  "enlightenment"  is  shed  in  the  documents  pubhshed  by  V. 
Zacek  in  Jahrbuch  fuer  Greschichte  der  Juden  in  der  Czechoslovakischen 

Repubhk  vol.  IX  (1938)  pp.  343—410. 

39  I  am  very  much  indebted  to  Miss  Pauline  Goldmark  of  New  York, 

who  has  been  kind  enough  to  present  me  with  a  copy  of  this  very  remark- 
able document  written  by  her  grandfather,  Gottlieb  Wehle. 

40  KisjrD  KnJOBf  HOpH^  cf.  the  long  disquisition  of  the  "Maggid,"  one 
of  the  holy  souls,  addressed  to  Mordecai  Ashkenazi,  in  my  b^  pmoi^n 

MiavK  »3TiD  '■>  >Knntrn  pp.  79 — 100. 
41  Hullin  7a. 

42  Cf.  the  aforementioned  discourse  p.  80. 

43  Far  too  little  account  has  been  taken  in  the  hterature  on  Messianisra 

of  his  great  book    '^kiit'   nsj     (Prague  1599). 

44  Cf.' Cecil  Roth,  The  Religion  of  the  Marranos,  in  JQR  n.  s.  vol.  22 
(1931)   p.  26. 

45  Cf.    rn'n  ps  *3X  'n  tnar'?  Dn?2«D    (1933)  p.  344. 

46  Cf.   Cardozo's  great  epistle  in  '3X   TiDty   »3":v  ed.  Freimann    (1913) 
p.  87—92,  especially  88  and  90. 

47  Cf.  Ch.  Wirszubski's  Hebrew  essay  on  the  Sabbatian  view  of  the  Apos- 
tasy of  the  Messiah,  in  Zion  HI  (1938)  pp.  215 — 245. 

48  There  exists  an  extensive  Sabbatian  literature  on  the  reasons  for  the 

apostasy  of  the  Messiah.  We  still  have  some  of  Nathan's  epistles  on  the 
subject,  his  disciple  Abraham  Perez' omnK  ];d  mjK(cf.  note  50),  and  the 
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Ms.  David  Kaufmann  255  in  Budapest,  the  author  of  which  interprets  many 
Psalms  as  foreshadowing  the  fate  of  the  new  Messiah. 

49  Cf.  p.  175 — 177  on  the  books  Temunah  and  Ray  a  Mehemna. 

50  DmnN  pa  m;^?pubhshed  by  me  in  T^  *?:;  r^ipn.  s.  vol.  II  (1938)  pp. 
121 — 155.  There  I  made  the  erroneous  assumption  that  its  author  was 
Cardozo.  The  real  author  is  mentioned  in  Ms.  Guenzburg  517,4.  Cf.  Wir- 
szubski  (see  note  47)  pp.  235 — 245  on  the  doctrine  of  the  book. 

51  DmnK  ]j!:3  mj«     p.  135. 

52  Cf.  my  book    ̂ ^:z^H  i::ma  'i   ̂ KDniyn  b^  vmoi'^n    (1938). 

53  The  author  of  Ms.  David  Kaufmann  255  (of  which  a  photostate  is 
extant  in  the  Schocken  Library  in  Jerusalem)  mentions  with  much  indigna- 

tion that  some  scholars  among  "the  believers"  refused  to  become  Moslems 
when  called  up  to  do  so  by  Sabbatai  Zevi. 

54  Cf.  Zion  vol.  Ill  p.  228. 

55  Cf.  tinty  ntt^n'?  (Hanau  1726)  f.  2b:  mpni)  nn^y  inD  njotyn  enoNa 
n!fD  iiyrn  nn  ipn*?  itrEN  >Hm  ')^)}}n  mriK  d«  o  ht^hk  n)s>bpb  ihb'j  n^i 
13-n3  Hb^  Dnm  ^"v  P*i  nvMpn.  Cf.  on  this  theory  my  remarks  in  Zion 
vol.  VI  (1941)   p.  136—141. 

56  Cf.  Ps.-Nahmanides  in  vipn  ni;«  chapter  II;  Is.  Horovitz  in  mm?  KV 
n>nnn     (1698)    f.   293a;   Nehemyah  Hayun  in    D'.T^n^  ny  (1713)    f.  20d; 
DmnK  ]J!0  mjK  p.  150. 

57  This  phrase,  quoted  by  Clement  of  Alexandria,  Stromata  III  13,  92 

from  the  "Gospel  according  to  the  Egyptians,"  originally  had  a  radically 
ascetic  meaning. 

58  Mishnah,  Berakhoth  IX,  5. 

59  D^ytyie  nity    (London  1714)  f.  33b  (the  book  has  no  pagination) . 

60  Cf.  Eugene  de  Faye,  Gnostiques  et  Gnosticisme  (1925)  pp.  413 — 428; 
L.  Fendt,  Gnostische  Mysterien  (1922) ;  H.  Liboron,  Die  karpokratianische 
Gnosis    (1938). 

61  I  have  given  a  detailed  account  of  this  mythology  of  nihilism  in 

Keneseth  II  (1937)  pp.  381 — 387.  Cf.  also  Joseph  Kleinmann's  valuable 
essay  (in  Russian)  Moral  i  poezia  Frankizma,  in  Yevreiski  Almanack 

(Petrograd  1923)   pp.  195 — 227,  which  came  to  my  knowledge  only  after 
my  aforementioned  article  had  appeared  in  print. 

62  These  writings  are  (a)  a  "rewriting"  of  the  prophecy  of  Isaiah  in  the 
spirit  of  Frankism,  a  very  curious  document  fragments  of  which  have  been 
published  by  A.  Kraushar,  Frank  i  Frankisci  Polscy,  vol.  II  (1895)  pp. 

183 — 218;   (b)  the  commentary  on  En  Yaakob  Ms.  Schocken,  in  Jerusalem. 

63  A  considerable  part  is  included  in  scattered  form  throughout  Kraushar's 
book  (see  the  aforegoing  note)  and  particularly  in  the  annexes  vol.  I  pp. 

378—429;  vol.  II  pp.  304—392. 
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64  Nazir  23b  noir'?  K^tr  msDO  noty'?  ni'ny  n*?!!;. 

65  r^^^^"^  inr  nmn  ̂ s'  n':'rL:n.  The  saying  is  found  in  MeTia^of^ 99b  with 
the  reading  miD'  inr.  The  reading  of  the  Sabbatian  formula  is  the  same 

as  in  Wistinetzki's  edition  of  the  Sejer  Hasidim  §  1313. 

QQ    Cf.   finty  ntym'7    (1726)    f.  2a/b. 
67  Sanhedrin  98a. 

68  This  is  the  doctrine  of  non  Ktrra  expounded  in  hundreds  of  Frank's 
sayings,  but  mentioned  already  1713  by  Hayun  in  n'onj  nan  f.  81  f!.,  who 
describes  it  (polemically)  by  using  other  symbols. 

69  It  must  be  borne  in  mind  that  only  a  small  part  of  Frank's  followers 
actually  went  over  to  Catholicism. 

70  This  formula  is  attested  to  by  several  writers  dealing  with  the  anti- 
nomianists  of  Salonica  who  used  to  ascribe  it  to  Sabbatai  Zevi  himself.  It 

is  based  on  a  pun,  omoM  thd  for  D'*^id>k  I'DO  "who  frees  those  who 

are  imprisoned."  Cf.  Midrash  Tehillim  ed.  Buber  f.  268  and  Buber's  notes. 

71  Cf.  Keneseth  II  pp.  370—371. 

72  Cf.  Zacek  in  his  essay  quoted  in  note  38  p.  404.  A  monograph  on  Moses 

Dobrushka  —  Thomas  Edler  von  Schoenfeld  —  Junius  Frey  is  still  a 
desideratum.  He  was  certainly  one  of  the  leading  Frankists. 

73  cyj-iKD  DyTKO  pc  nnnDt  n  in  ijrusnty  ytt^nxacn  pubHshed  by  the 
Yiddish  Scientific  Institute,  vol.  I  (1929)  col.  266.  The  original  German 
text  (of  which  only  a  translation  has  been  published  by  Dr.  N.  Gelber) , 

reads  "Die  Erloesung  aus  geistigem  und  politischem  Druck  ist  ihr  Zweck, 
ist  ihr  Ziel." 

74  Some  of  them,  such  as  Israel  Jaffa  in  bn^w^  ̂ \n  (1702)  and  Zevi 
Chotsh  represent  the  Lurianic  school  of  Sabbatianism.  It  is  scarcely  an 
accident  that  the  author  of  the  first  attempt  to  p>opularize  parts  of  the 

Zohar  in  the  vernacular  Yiddish  was  a  Sabbatian,  Zevi  Chotsh  in  'ii^  n'^n: 
(1711).  But  the  most  interesting  among  this  group  is  undoubtedly  Jacob 

Koppel  Lifshitz,  the  author  of  an  exposition  of  Kabbalistic  doctrine  ^iV^ 
py  IJ  which  was  held  in  high  esteem  by  the  later  Hasidim.  Tishby  has 
proved  fns  intimate  connection  with  the  heresy  beyond  doubt,  cf.  Keneseth 

vol.  IX   (1945)   p.  238—268. 

75  Of  these  Sabbatian  authorities  Samuel  Primo's  ideas  are  known  only 
indirectly,  through  lengthy  polemics  against  them  in  Cardozo's  writings.  By 
far  the  most  voluminous  tracts  on  Sabbatian  theology  are  those  of  Cardozo 
of  which  we  have  several  volumes  in  manuscript. 

76  My  study  on  this  important  Sabbatian  leader  has  appeared  in  Zion 
vol.  VI  (1941)  p.  119—147,  181—202. 

77  Cf .  Mortimer  Cohen's  apology  of  Eibeschuetz  in  his  book  Jacob  Emden, 
a  Man  of  Controversy  (1937)  and  my  critical  remarks  on  it  in  Kirjath  Safer 
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vol.  XVI  (1939)  pp.  320—338.  The  whole  question  has  now  been  re- 

examined by  M.  A.  Perlmutter  in  his  comprehensive  analysis  of  Eibeschuetz' 
Kabbalistical  writings  which  leaves  no  further  doubt  as  to  his  Sabbatian 

belief,  cf.  his  book   m«nntrn  '?«  lonn  }»'trn''«  in:in>  'n    (Jerusalem  1946). 

78  Cf.  Cardozo*s  account  of  these  ideas  pubhshed  by  Bernheimer  in  JQR 
n.  s.  vol.  XVIII  (1927)  p.  122.  In  several  of  his  unpubUshed  tracts  he  is 

still  much  more  outspoken  about  this  "philosophy  of  Jewish  History."  Cf. 
also  Cardozo's  treatise  mn^Kn  ttdi  nn^o  published  in  Weiss*  Beth 
Ha-Midrash   (1864)   pp.  63—71,  100—103,  139—142. 

79  dm'jh'?  T^y  Berhn  1713.  This  book  has  in  its  day  given  rise  to  bitter 
and  protracted  polemics,  cf.  Graetz  vol.  X  (1897)  p.  468 — 495;  D.  Kaufmann 
in  REJ  vol.  36  (1897)  pp.  256—282,  vol.  37  pp.  274—283;  G.  Levi  in 
Rivista  Israelitica  vol.  VIII  (1911)  p.  169—185;  vol.  IX  p.  5—29;  J.  Sonne 

in  T  •?]?  r^ipn.  s.  vol.  11  (1938)  p.  157—196.  Graetz*  interpretation  of 
Hayun*s  teachings  is  incorrect  insofar  as  he  ascribes  to  him  the  theory  of 
incarnation  accepted  by  the  most  radical  wing  of  the  Sabbatian  movement, 
but  rejected  by  many  Sabbatians.  On  the  real  history  of  the  Sabbatian  ideas 

on  Sabbatai  Zevi*s  apotheosis  and  their  transformation  into  a  theology  of 
incarnation  cf.  chapter  V  of  my  essay  on  Baruchiah,  in  Zion  vol.  VI  (1941) 

p.  181—191. 

NOTES  TO  LECTURE  IX 

hasidism:  the  latest  phase 

1  See  the  bibliography. 

2  Ahad  Haam    nnn  n^nn,    in    nom  ntr-iB  "/V    vol.  II  p.  129. 
3  See  the  bibliography. 

4  This  was  the  view  taken  by  M.  Loehr,  Beitraege  zur  Geschichte  des 
Hasidismus,  Heft  I  (Leipzig  1925)  and  Lazar  Gulkowitsch,  Der  Hasidismus 
religionswissenschaftlich  untersucht  (1927)  p.  68. 

5  Verus  (i.  e.  Aaron  Marcus) ,  Der  Chassidismus   (1901)  p.  286. 

6  Cf.  Ariel  Bension  'n^iir  n\bv  n»   (Jerusalem  1930). 

7  Ariel  Bension,  The  Zohar  in  Moslem  and  Christian  Spain  (1932)  p.  242. 

8  Several  of  these  documents  have  been  published,  cf.  e.  g.  Ar.  Bension, 

oyis'  m^B'  niy  pp.  89 — 90  and  especially  E.  Tcherikover*s  essay  J^Jio^Jp  n 
tt"ij;iiin"in«'  iyu-18  lu'o  t«  "n\b^  nir^t^,,  D''?mpo  -lya^'i'B'n'  ps  in  YIVO 
Studies  in  History   (in  Yiddish)  vol.11  (1937)  pp.  115— 139. 

9  The  members  of  this  congregation  of  Kabbalists  were  recruited  from 

among  the  Jews  of  North  Africa,  Turkey,  the  Balkans,  Persia  and  Yemen. 
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10  There  is  a  vast  literature  on  the  "Palestinian  movement"  in  early  Ha- 
sidism most  of  which  is  calculated  to  obscure  the  real  issue  of  Ha- 

sidism and  Messianism,  e.  g.  Isaac  Werfel  '?MiBf'  yih\  nn'onn  (Jerusalem 
1940) .  A  historical  analysis  of  the  movement  in  less  romantic  colors  has 

been  given  by  Israel  Halperin  in  his  study  on'onn  '?tr  nme^xin  fiT'^yn 
■jKlB"  K^x*?    (Jerusalem  1946). 

11  Even  the  legendary  ta''B'j;nn  'nntr  still  remember  the  existence  of  such 
Hasidim,  and  we  are  informed  that  two  of  the  Baal  Shem's  earliest  disciples 
belong  to  them,  cf.  ta'^cyan  'nnc  ed.  S.  A.  Horodezky  (1922)  p.  25. 

12  Salomon  Maimon's  Lebensgeschichte  ed.  J.  Fromer   (1911)   p.  170. 
13  The  nephew  of  Jehudah  Hasid  who  was  later  converted  to  Lutheranism 

tells  us  that  he  and  his  comrades  made  the  journey  to  Jerusalem  "because 
of  the  false  Messiah,"  cf.  A.  Fuerst,  Christen  und  Juden  (1892)  p.  260. 

14  Cf.  Wolf  Rabinowitsch,  Der  Karliner  Chassidismus  (1935) . 

15  The  most  complete  collection  of  these  fabrications  has  appeared  in  the 

Quarterly  of  the  Habad  Hasidim  D'Dfin  1935 — 1938.  The  motive  of  the  au- 
thors was  obviously  to  prove  the  historicity  of  everything  told  in  the     'n^B^ 

16  Cf.  now  the  texts  published  by  Wolf  Z.  Rabinowitsch  in  Zion  vol.  V 

(1940)  pp.  126—131. 

17  Cf.  the  details  concerning  his  personality  in  the  article  quoted  in  the 
preceding  note. 

18  Cf.  Zion  vol.  VI  (1941)  pp.  80—84. 

19  Cf.  my  note  on  this  subject  in  Zion  VI  pp.  89 — 93. 

20  Cf.  Dubnow  nn'onn  nn'?^n    (1930)  p.  112. 

21  tr'^nnn  nxin    (1913)  p.  27,  SO. 

22  Tiijjn  -nx    (Zolkiew  1800),  section  fri^Kin. 

23  Kraushar,  Frank  i  Frankisci  Polscy  vol.  I  (1895)   p.  30. 

24  Cf.  his  foreword  to  his  teacher's  onOM   'ta^p"?  'd    (1781). 

25  'n  rirnnj  'd  Cracow  1592. 

26  Cf.  A.  Gottesdiener,  :>1D  'ODnny  nKn  (1938)  p.  38 — 52:  V'-inon 
^mpo  mnn,  who  has  collected  some  Kabbalistic  material  from  his  writings 
without  attempting  anything  like  a  real  analysis. 

27  Torsten  Ysander,  Studien  zum  Bescht'schen  Hassidismus  in  seiner  re- 
ligionsgeschichtlichen  Sonderart,   (Uppsala  1933) . 

28  Cf.  nSn  mny  by  Rabbi  Aaron  Halevi  of  Staroselje  vol.  II  (Lemberg 
1862)   f.  62  d. 

29  All  the  writings  of  the  "Maggid"  of  Meseritz  and  his  disciples  abound 
in  references  to  this  basic  paradox  of  Zaddikism. 
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80    Cf.   B'Tnn  nnnn  mo    p.  35. 

31  Verus,  Der  Chassidismus   (1901)  p.  308. 

32  Cf.  S.  A.  Horodezky,  Religioese  Stroemungen  im  Judentum    (1920) 

p.  95. 

33  S.  Schechter,  Studies  in  Judaism  vol.1  (1896)  p.  19—21. 

34  Cf.  M.  Teitelbaum    n"nn  DibsD)   ntibn  mn   vol.  I  (1913)  p.  87  if. 

35  Cf.  ts^trjrnn  mniy  (1815)  f.  28a  in  a  passage  remarkable  for  its  radical- 
ism: nnD-iD  niyyfin  pDiy  t'7'K3  ,0^-5  ns  ̂ nntrn  -ieddb'  'O.  Rabbi  Nahman  of 

Brazlav  goes  so  far  as  to  say  that  by  telling  D'pns  bv  m'B'yn  msD 
one  draws  the  light  of  the  Messiah  into  the  world  and  expells  much  of  the 
darkness,  cf.  his   rmon  IBD    s.  v.    pnir. 

36  The  core  of  this  story  is  to  be  found  already  in  a  Hasidic  collection  on 
Rabbi  Israel  of  Rishin,  Keneseth  Israel,  Warsaw  1906  p.  23. 



BIBLIOGRAPHY   TO  LECTURE  I 

GENERAL  CHARACTERISTICS  OF  JEWISH  MYSTICISM 

(a)      On  Mysticism  in  General: 

Charles  A.  Bennett,  A  Philosophical  Study  of  Mysticism.  New  Haven  1931. 

Martin  Buber,  Ekstatische  Konfessionen.  Jena  1909. 

Henri  Delacroix,  Etudes  d'Histoire  et  de  Psychologic  du  Mysticisme.  Paris 
1908. 

Friedrich  von  Huegel,  The  Mystical  Element  of  Religion,    [especially:] 
Second  Volume,  Critical  Studies.  London  1908. 

William  Ralph  Inge,  Christian  Mysticism,  Considered  in  Eight  Lectures. 
Second  Edition.  London  1912. 

Rufus  M.  Jones,  Studies  in  Mystical  Religion.  London  1909. 

Rudolf  Otto,  Mysticism  East  and  West.  A  comparative  Analysis  of  the 
Nature  of  Mysticism.   New  York  1932. 

E.  Recejac,  Essay  on  the  Bases  of  the  Mystic  Knowledge.  London  1899. 

Evelyn  Underhill,  Mysticism,  A  Study  in  the  Nature  and  Development  of 

Man's  Spiritual  Consciousness.  London  1926. 

(6)     On  Jewish  Mysticism  in  General: 

Franz  Joseph  Mohtor,  Philosophic  der  Geschichte  oder  ueber  die  Tradition. 
Vol.  I— IV.    Muenster  1827—1857. 

G.  Scholcm,  Bibliographia  Kabbalistica.  Leipzig  1927. 

Idem,  Kabbala,  in  Encyclopaedia  Judaica  vol.  IX  col.  630 — 732   (1932) . 

J.  Abelsoii,  Jewish  Mysticism.  London  1913. 

Arthur  Edward  Waite,  The  Holy  Kabbalah,  A  Study  of  the  Secret  Tradi- 
tion in  Israel.    London  1929. 

BIBLIOGRAPHY  TO  LECTURE  II 

MERKABAH    MYSTICISM 

(a)     On  Gnosticism,  in  General: 

Wilhelm  Anz,  Zur  Frage  nach  dem  Ursprung  des  Gnostizismus.  Leipzig  1897. 
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Ernesto  Buonaiuti,  Gnostic  Fragments.   London  1924. 

F.  C.  Burkitt,  Church  and  Gnosis.   Cambridge  1932. 

Eugene  de  Faye,  Gnostiques  et  Gnosticisme.  2nd  Edition.  Paris  1925. 

A.  Hilgenfeld,  Die  Ketzergeschichte  des  TJrchristentums.  Leipzig  1884. 

Hans  Jonas,  Gnosis  und  spaetantiker  Geist.   Goettingen  1934. 

G.  R.  S.  Mead,  Fragments  of  a  Faith  Forgotten.  Third  Edition.  London 
1931. 

Carl  Schmidt,  Koptisch-Gnostische  Schriften.  Erster  Band.  Leipzig  1905. 

(6)     On  Merkabah  Mysticism  and  related  subjects: 

J.  Abelson,  The  Immanence  of  God  in  Rabbinical  Literature.  London  1912. 

Avigdor  Aptowitzer,  m;j«n  »B  "by  n'7ya'?»  wip^n  n>3  in  Tarbiz  vol.  II 
(1931)   pp.  137—153,  257—287. 

L.  Blau,  Altjuedisches  Zauberwesen.  Budapest  1898. 

Philipp  Bloch,  Die  nzzin  mu,  die  Mystiker  der  Gaonenzeit,  und  ihr 

Einfluss  auf  die  Liturgie.  In  MGWJ  vol.  37  (1893)  pp.  18—25,  69—74, 
257—266,  305—311. 

Idem,  Geschichte  der  Entwicklung  der  Kabbala  und  der  Juedischen  Re- 
ligionsphilosophie  kurz  zusammengefasst.    Trier  1894  pp.  5 — 36. 

Moritz  Friedlaender,  Der  vorchristliche  juedische  Gnosticismus.  Goettingen 
1898. 

H.  Graetz,  Gnosticismus  und  Judenthum.  Krotoschin  1846. 

Idem,  Die  mystisclie  Literatur  in  der  gaonaeischen  Epoche.  In  MGWJ  vol. 

VIII  (1859)  pp.  67—78, 103—118,  140--152. 

D.  H.  Joel,  Der  Aberglaube  und  die  Stellung  des  Judenthums  zu  demselben. 
Fascicle  I— II.    Breslau  1881—83. 

J.  Lewy,  'nm  n^'73'n  'on  D^'iT  moiyi  n'tssco  nn^  in  Tarbts  vol.  XII 
(1941)  pp.  163—167. 

Hugo  Odeberg,  3  Enoch  or  the  Hebrew  Book  of  Enoch,  edited  and  trans- 
lated for  the  first  time  with  Introduction,  Commentary  and  critical  Notes. 

Cambridge  1928. 

G.  Scholem,  Zur  Frage  der  Entstehung  der  Kabbala.  In  Korrespondenzblatt 

des  Vereins  zur  Gruendung  und  Erhaltung  einer  Akademie  fuer  die  Wissen- 
schaft  des  Judentums  IX   (1928)  pp.  4—26. 
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Idem,  Ueber  eine  Formel  in  den  koptisch-gnostischen  Schriften  und  ihrcn 
juedischen  Ursprung,  in  Zeitschrift  fuer  Neutestamentliche  Wissenschaft 

vol.  XXX  (1931)  pp.  170—176. 

(c)  Texts: 

Qbvn  Kn'py  >s"n  rn'mn  ed.  S.  A.  Wertheimer,  Jerusalem  1914.  ni^DM 
'nm      ed.  Jellinek,  in     triion  nn  vol.  Ill  (1855)  pp.  83—108,  161—163. 

ntyoT  Knin  ed.  M.  Gaster,  London  1896. 

m'73'n  nsDO  ed.  Jellinek,  in  tr-non  n'3  vol.  II  (1853)  pp.  40 — 47;  ed. 
Wertheimer  in  mtr-na   'nn  vol.  II  (1894)  pp.  16 — 22. 

nnbv  nnaio   ed.  S.  Mussajoff.  Jerusalem  1922. 

fl'lTKim  nm   mo  ed.  Wertheimer,  in    mv"nD    'fin     vol.1  (1893)  pp.  1—31. 

^nn  m*?3M    'piC    ed.  S.  A.  Wertheimer,  Jerusalem  1889. 

^KpTn»  m'Mi  ed.  J.  Mann,  in  ̂ Hiv  noan^  neiirn  vol.  V  (1921)  pp.256 — 
264. 

(d)  On  Sefer  Yet  sir  ah: 

li'nn  DnnnK"?  onvon  m'^»  nco  Mantua  1562;  Warsaw  1884. 

Jehudah  ben  Barzilai  of  Barzelona  nTS>  nBD  Bfn»D  ed.  S.  Z.  H.  Halber- 
stamm.   Berlin  1885. 

David  Castelli,  11  Commento  di  Sabbatai  Donnolo  sul  Libro  della  Creazione. 
Firenze  1880. 

Translations:  Isidor  Kalish,  A  Book  on  Creation,  New  York  1877. 

Lazarus  Goldschmidt,  Das  Buch  der  Schoepfung.  Frankfort  on  the  Main 
1894. 

Knut  Stenring,  The  Book  of  Formation.   London  1923. 

Leo  Baeck,  Zum  Sepher  Jezira,  in  MGWJ  vol.  70  (1926)  pp.  371—376. 

Idem,  Die  Zehn  Sephiroth  im  Sepher  Jezira,  in  MGWJ  vol.  78  (1934)  pp. 
448-^55. 

Abraham  Epstein,  Recherches  sur  le  Sefer  Yecira.  Versailles  1894. 

Louis  Ginzberg,  Book  Yezirah,  in  Jewish  Encyclopedia  vol.  XII  col.  606 — 
612. 

BIBLIOGRAPHY  TO  LECTURE  III 

HASIDISM  IN  MEDIAEVAL  GERAIANY 

(a)      Texts: 

Dn^on  1BD    ed.  Wistinetzki.  Berlin  1891. 

DH'Dn  IBD    [vulgata].  Lwow  1926. 

Eleazar  of  Worms,  wDin  noan  'd  Lwow  1876. 
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/rfem,niiOKni  nin'm  men  nytr  ed.  Jellinek,  in    ?n:i>   03i3  No.  27(1867) 

pp.7— 15. 

Idem,  H'Tl  moed.  Kamelhar.  Bilgoraj  1936. 

Idem,   nmeri  maSn   and  nn'on  ms^n  in  his  npn  ibd. 

^HMl  ncD   Amsterdam  1701. 

Moses  Taku,  D'on  nn2   ed.  R.  Kirchheim  in  nonj  '\)i)H   III  pp.  54—99. 

Abraham  ben  Azriel,  nvm  n;ny  'd  ed.  E.  Urbach.  Vol.  I  Jerusalem  1939. 

Naftah  H.  Treves,    n'?npn  *T"y  B'n'i)  oy  niifn  ̂ 30  n^cn.     Thiengen  1560. 

(6)     Studies: 

Av.  Aptowitzer,    n"'3Kl  ICD^  Kno     Jerusalem  1938,  pp.  316—318;  343— 
350. 

I.  F.  Baer,  Dn»Dn  'D  bv  n'mnn-n^mn  nrs^on  in  Zion  vol.  Ill  (1938)  pp. 
1—50. 

A.  Berliner,  Der  Einheitsgesang    (nirrn  Ttr)   eine  literar-historische  Studie. 
Berlin  1910. 

Abr.  Epstein,  D'T^DB^Kn  n'jnpn  nmpS   in  ipinn   vol.11  (1892)  pp.  1—11; 
37—48. 

Idem,  Tonn  'jkidb' 'n,  in    ]'\^^n    vol.  IV  (1904)  pp.  81— 101. 

Jakob  Freimann,  DH'Dn  IBD'?  «inf3.  Frankfort  on  the  Main  1924. 

M.  Gaster,  The  Maaseh  Book,  translated.  2  vols.  Philadelphia  1934. 

M.  Guedemann,  Geschichte  des  Erziehungswesens  und  der  Kultur  der  Juden 

in  Frankreich  und  Deutschland,  vol.  I.  Vienna  1880.  Chapters  V — VIII. 

Israel  Kamelhar,    "n:)M„n  ̂ yn  KT'on^o  it^'^h   nim  1930. 

Jekutiel  Kamelhar,    D^iitrKin  nn^on    Waitzen  1917. 

Adolf  Neubauer,  Abou  Ahron  le  Babylonien,  in  RE  J  vol.  23    (1891)   pp. 
256—264. 

Beate  Rosenfeld,  Die  Golemsage.    Breslau  1934. 

G.  Scholem,  Reste  neiiplatonischer  Spekulation  bei  den  Deutschen  Chassi- 
dim,  in  MGWJ  vol.  75  (1931)  pp.  172—191. 

Idem,  Golem,  in  EJ  vol.  VII  col.  501—507. 

I.  N.  Simhoni,  D'j'nn  'O^n  nuj^trKn  nn'onn,  in  m'Cifn  1917    in  continua- 
tions. 

Joshua  Trachtenberg,  Jewish  Magic  and  Superstition.  New  York  1939. 

J 
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BIBLIOGRAPHY  TO  LECTURE  IV 

ABRAHAM    ABULAFIA   AND   THE   DOCTIJINE.  OP   PROPHETIC    KABBALISM 

Dov  Bacr  ben  Shneur  Zalman,  Di^ysrinn  DiiaJ^p,  best  edition  Warsaw  1868 

under  the  title  oniK'n  'taip'^  'o. 

Joseph  Gikatila,    tux  n::;.    Hanau  1614. 

Adolph  Jellinek.  n'rnpn  nosn  'TJJ.  Title  of  the  German  part:  Auswahl 
kabbalistischer  Mystik.   Leipzig  1853. 

Idem,  Philosophie  und  Kabbala,  Erstes  Heft,  enthaelt  Abraham  Abulafi&'s 
Sendschreiben  ueber  Philosophie  und  Kabbala.   Leipzig  1854. 

Idem,  Sefer  Ila-Oth,  Apokalypse  dcs  Pseudo-Propheten  und  Pseudo- 
Messias  Abraham  Abulafia.  Published  in  Jubelschrift  zum  siebzigsten  Ge- 
burtstage  des  Prof.  Dr.  H.  Graetz.  Breslau  1887  pp.  65 — 88  of  the  Hebrew 
section. 

Idem,,  Bet  Ila-Midrash  vol.  Ill    (1855)  pp.  XL-XLIII  of  the  Introduction. 

M.  H.  Landauer,  Vorlaeufiger  Bericht  in  Ansehung  des  Sohar,  in  Literatur- 
blatt  des  Orient  vol.  VI  (1845),  in  twelve  issues.  [On  Abulafia  as  author 
of  the  Zohar.] 

G.  Scholem,  ̂ KU'DinoiKm  'Oi«^n  n^neon  n>nn  D'N:fn:n  nb^^i  t<  '^no 

D''?tt'n'n.  Jerusalem  1930  pp.  24—30;  89—91;  225—236. 

Idem,  n»Bj;'7inK  omnK  't  d'tisdkd  r\b':^^i  idkd  "pn^  nyir,,  in  Kirjath  Sefer 
vol.  I   (1924)  pp.  127—139. 

Idem,  'rtan^K  m^n>  '"j"?  n'^yn  d'jid  'dd  D'pnu  in  Kirjath  Sefer  vol.  XXII 
(1945)  pp.  161—171. 

Idem,  Eine  kabbahstische  Deutung  der  Prophetic  als  Selbstbegegnung,  in 
MGWJ  vol.  74    (1930)   pp.  285—290. 

Moritz  Steinschneider,  Die  Hebraeischen  Handschriften  der  Hof-  und 

Staatsbii)liothek  in  Muenchen.  1895,  pp.  142 — 146.  [On  Abulafia's  pro- 
phetical writings], 

Simon  Bernf eld, n'^^jr  'JlTel  Aviv  1931,  pp.  68 — 90;  [sic!]   K'5':'ynN  omnK. 

I.  Guenzig,  «'E«7in«  cmnK  'i  b^ii^rzn  in  Ha-Eshkol  vol.  V  (1904)  pp. 
85—112. 

On  the  theory  of  meditation  on  the  Holy  Names: 

Pseudo-Abraham  of  Granada,   nmiO  nnn    Amsterdam  1648. 

Moses  Cordovero,  DOiDi  dtid  Cracow  1592,  chapters  XX,  XXI  and 
XXX. 
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BIBLIOGRAPHY  TO  LECTURES  V  AND  VI 

THE  ZOHAR.  THE  BOOK  AND  ITS  AUTHOR.  THE    THEOSOPHIC    DOCTRINE 

OF  THE  ZOHAB 

(a)     Texts: 

mm  i£3D   3  vols.  Vilna  1882. 

vm  IHT   Warsaw  1885. 

IHT   'ilp'n   Mantua  1558;  Amsterdam  1718. 

•^nm  IBD  vol.  I-II  (Genesis  and  Exodus)  with  Rabbinic  parallels  nnr  'sno 
by  Reuben  Margulies.    Jerusalem   1940 — 1944. 

bMin  nTy»^«  'n  nnns  Kipjn  D"n  mmn  'd  with  the  commentary  pvon 
"ITJT'^H   by  Abraham  M.  Vernikovski.  Warsaw  1888 

Moses  de  Leon,  noDnn  vam  Basle  1608. 

/(few,    Vlpn  bpv     London  1911. 

Joseph  Gikatila,    n-ii«  nyv   Offenbach  1715. 

Meir  ibn  Gabbai,    n2iJ3K  Tn  Berlin  1850. 

Perez [?],    mn'?«n  naiyo    Mantua  1558. 

Abraham  Azulai,   nonn  "itk    4  vols.  Przemysl  1896 — 98. 

Simeon  ibn  Labi,    Tfi  DDS    2  vols.  Livorno  1795. 

[The  last  two  works  are  the  most  valuable  commentaries  on  the  Zohar  yet 
produced.  A  complete  list  of  these  commentaries  is  given  in  my  Bibho- 
graphia  Kabbalistica,  pp.  183 — 210] 

Menahem  Recanati,    nonn  nm  "by  m^nn  by  tyn'D    Venice  1523. 

n«'^Bn  IfiD  Koretz  1784. 

n:pn  ibd  Poritzk  1786. 

njionn  isd  Lemberg  1892. 

The  Zohar.  Translated  by  Harry  Sperling  and  Maurice  Simon.  5  vols. 
London  1931—34. 

Der  Sohar.  Das  heihge  Buch  der  Kabbala.  Nach  dem  Urtext  herausgegeben 
von  Ernst  Mueller.    Vienna  1932. 

Die  Geheimnisse  der  Schoepfung.  Ein  Kapitel  aus  dem  Sohar  von  G. 
Scholem.   Berhn  1935. 

Das  Buch  Bahir,  ins  Deutsche  uebersetzt  und  kommentiert  von  G.  Scholem. 
Leipzig  1923. 
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(6)    Studies: 

W.  Bacher,  L'exegese  biblique  dans  le  Zohar,  in  RE  J  vol.  XXII  (1891) 
pp.  33—46,  219—229. 

I.  Baer,    "Kio^no  K'yi„n  bvf  mao'nn  )}p'\n     in  Zion  vol.  V    (1940)   pp. 
1—44. 

Ariel  Bension,  The  Zohar  in  Moslem  and  Christian  Spain.  London  1932. 

Jacob  Emden,  nnsD  nnsao   Altona  1768. 

A.  Franck,  The  Kabbalah  or  the  Religious  Philosophy  of  the  Hebrews. 
Enlarged  Translation  by  Dr.  I.  Sossnitz.  New  York  1926. 

M.  Gaster,  Zohar,  in  Hastings*  Encyclopedia  of  Rehgion  and  Ethics,  vol. 
XII   (1921),  pp.  452—469. 

H.  Graetz,  Geschichte  der  Juden,  vol.  VII  note  12:  Autorschaft  des  Sohar. 

A.  Jellinek,  Moses  de  Leon  und  sein  Verhaeltnis  zum  Sohar,  Leipzig  1851. 

Idem,  Beitraege  zur  Geschichte  der  Kabbala,  vols.  I — II.  Leipzig  1852. 

D.  H.  Joel,  Die  Religionsphilosophie  des  Sohar  und  ihr  Verhaeltnis  zur 
allgemeinen  juedischen  Theologie.    Leipzig  1849. 

S.  Karppe,  Etude  sur  les  origines  et  la  nature  du  Zohar.  Paris  1901. 

Moses  Kunitz,  >Hmi   p  IBD  Vienna  1815. 

M.  D.  G.  Langer,  Die  Erotik  der  Kabbala.  Prague  1923. 

David  Luria,  inTH  ibd  moip  naKQ    Warsaw  1887. 

Isaac  Myer,  Qabbalah.  The  Philosophical  Writings  of  Solomon  Ibn  Gabirol... 
and  their  connection  with  the  Hebrew  Qabbalah  and  Sepher  ha-Zohar,  etc. 
Philadelphia  1888. 

David  Neumark,  D>npnon  mo  ̂ B  "bj;  bHiv^2  n>s^o^b^tin  nn^in  vol.  I  New 
York  -  Warsaw  1921,  pp.  166—354. 

Karl  Preis,  Die  Medizin  im  Sohar,  in  MGWJ  vol.  LXXH  (1928)  pp. 
167—184. 

S.  Rubin,  Heidenthum  und  Kabbala.   Vienna  1893. 

G.  Schblem,  ?  intn  ibd  nn  ])H^b  n  ntro  'n  inn  dk.i  in  nnn»n  »jrnD 
I  (1926),  pp.  16—29. 

Idem,  Alchemic  und  Kabbala,  in  MGWJ  LXIX  (1925)  pp.  13—30,  95— 
110,  371—374. 

Idem,  '7K"iir'-pK  ̂ jr  I'myn'  nino  inrn  n'^'ip:^^  m^Kty  with  a  note  by 
Samuel  Klein  in  the  yearbook  Zion  vol.  I  (1925)  pp.  40 — 56. 

Idem,  n^npn  nnsD  nn^in*?  D'piB  chapters  I,  II,  VI,  VIII,  in  Kirjath 
Sefer  vol.  IV   (1928)  pp.  286—327,  vol.  VI  (1930)  pp.  109—118,  385—419. 

/<iei?i,"inn3tr  nby^n  m')'it2n  \n  nvm  ntS'iB  in  Louis  Ginzberg  Jubilee  Volume 
(New  York  1946) ,  Hebrew  Section,  pp.  425 — 446. 
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Idem,   insn  npy»  'i  »in  pns>  'ii  apy*  'i  n^^np  in  nnn^n  'yno      vol.  n 
(1927)  pp.  163— S93. 

Idem,    \r\27\  pn*i'  'i  n'jnp  ipn'?    in  Tarbiz  vol.  II— V  (1931—1934). 

Idem,    n'i'npn  '?n'n;j  'tb'  I'mnpy   in    ̂ kib"   pK   ns^D  «idkd      (1940)    pp. 
160—178. 

Idem,  Eine  unbekannte  mystische  Schrift  des  Mose  de  Leon,  in  MGWJ 

vol.  LXXI   (1927)   pp.  109—123. 

Idem.,  Vulliauds  Uebersetzung  des  Sifra  de-Zeniutha  aus  dem  Sohar,  in 
MGWJ  vol.  LXXV   (1931)   pp.  347—362. 

Ignaz  Stern,   Versuch   einer  umstaendlichen  Analyse   des  Sohar,   in   Ben 

Chananja  I— V   (1858—1862). 

A.  E.  Waite,  The  Secret  Doctrine  in  Israel.  A  Study  of  the  Zohar  and  its 
Connections.   London  1913. 

Hillel  ZeitHn,"inT„n  nED^  nnso    in   nsiprin  VI  (1920)  pp.  314—334;  VII, 
pp.  353—368;  IX  (1921),  pp.  265—330. 

J.  L.  ZIotnik,  noan  now  pbn  .nnnjrn  ns^^ian  e^mo  ibdo  onano  Jerusalem 
1939. 

BIBLIOGRAPHY  TO  LECTURE  VII 

ISAAC  LURIA  AND  HIS  SCHOOL 

(a)      Texts: 

Moses  Cordovero  D':toi  dtis  'd    Cracow  1592;  Munkacs  1906. 

Idem,   noip  my'B'  'd  Warsaw  1883. 

Idem,  'Dm  no>'?K  'd   Brody  1881. 

Idem,  mm  iDin  'd    Jerusalem  1928. 

Elijah  de  Vidas,     n02n  D'CKl  'D  Venice  1593. 

Abraham  Halevi  Berukhim   [?]    K'^tt  '*?;  'd  Mohilev  1812. 

Joseph  ibn  Tabul,nn  '^sn  in  ins  nnoa'  'c   Jerusalem  1921   [ascribed  erron- 
eously to  Vital]. 

Hayim  Vital,     en  r^  '^     Warsaw  1891. 

Idem,  cm  ry  '12  'D  Dubrowno  1804. 

Idem,  onytr  niittB'  :I  niD":pn  lytr  Jerusalem   1850    (better  edition  1909); 
II/III     '"nirn  noKO  lys*     and      Vti   noNO  ivty        Jerusalem    1898;  IV 
D'piCEn  lytrJerusalem    18G4;  Vn*i!if3n  "^ycJerusalem   1872;  VI  m:n2n  lyir 
Jerusalem  1873;  VII    vi)pn  nn  nyir    Jerusalem  1874;  VIII    D'^u^;n  lyir 
Jerusalem  1863. 
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Idem,  DOU^Jjn  "ied   complete  edition,  Przemysl  1875. 

Idem,    Dnyiy  Kino    Jerusalem  1904. 

Idem,     Ti^'i^?  nyir    Jerusalem  1926. 

Israel  Saruk,  m^'!»M  mo*?  Munkacs  1897  [ascribed  eroneously  to  Vital.] 

Shiomel  Dresnitz,  '"iKn  'nair  'd  Livorno  1790. 

Isaiah  Horovitz,   nnsn  mm*?  'Jir  'd  Amsterdam  1648. 

Naftali  ben  Jacob  Elhanan  Bacharach,     '\b}2T\  pD;«  'z    Amsterdam  1648. 

Abraham  Herrera,    D'Oirn  nytri  D»n'7K  n»a  'd    Amsterdam  1655. 

Joseph  Ergas,   D':iok  ifiic'  'd     Amsterdam  1736. 

Emanuel  Hay  Rikki,  n^"?  itrp  'd   Amsterdam  1737. 

Moses  Hayim  Luzzatto,     nosn  'nnc  r\"bp      Koretz    1785. 

Dio»  mon  'D    4  vols.  Venice  1763. 

Solomon  Eliassov,  no'bnm  nir  n^b  'd  5  vols.  1911—1935. 

Christian  Knorr  von  Rosenroth,  Kabbala  Denudata.   Sulzbach  1677 — 1684. 
[Copious  Latin  translations  from  Lurianic  writings] 

(6)     Studies: 

Ph.  Bloch,  Die  Kabbala  auf  ihrem  Hoehepunkt  und  ihre  Meister.  Pressburg 
1905. 

A.  Berliner,  Randbemerkungen  zum  taeglichen  Gebetbuch    (Siddur)   Vol. 
I,  Berlin  1909. 

S.  A.  Horodezky,  n^nnrnp  niro  'n  bv  nb2pn  mm  Berlin  1924. 

Idem,  '"iKH    in    dotko    1934  pp.  277—293. 

Idem,  '"n«n  mm    in    hd^d  III  (1938)  pp.  378 — 415. 

Idem,'\0'i^'i  mirns  b\ff  u^:^  hko   in   nsiprin  vol.  XXII   (1924)   pp.  290— 
323;  voJ.  XXIV  (1928)  pp.  389—415. 

Idem,  b2\pn2  "i^H^i^h  D'm  ntru  't    in     ddjd    vol.  V  (1940)  pp.  303—328. 

Isaac  Misses,  njyi:  n:B5r  Darstellung  und  kritische  Beleuchtung  der  juedi- 
schen  Geheimlehre.   Two  fascicles,  Cracow  1862/63. 

Abraham  Schechter,  Lectures  on  Jewish  Liturgy.   Philadelphia  1933. 

Solomon  Schechter,  Safed  in  the  sixteenth  century,  in  Studies  in  Judaism, 

second  series  (Philadelphia  1908)  pp.  202—306,  317—328. 

G.  Scholem,  '"nnn  n^abn  bv  nnirpnnn  luw     in  Zion  vol.  V   (1940)   pp. 
133—160. 

Idem,  ?'"iKn  i^Qbn  —  ;jnD  ̂ mir'   in  Zion  vol.  V  (1940)  pp.  214—243. 
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Idem,   n^npn  '"ikh  bw  D^noNn  unna  in  Kirjath  Scfer  vol.  XIX    (1943) 
pp.  184—199. 

Idem,    nSl  1TV''?«  p  Dmn«  'l  ̂ mpon      in  Kirjath  Sefer  vol.   II    (1925) 
pp.  101—141,  269—273;  vol.  VII   (1931)  pp.  149—165,  440—456. 

Idem,  Lyrik  der  Kabbala?  in  Der  Jude  vol.  VI  (1921) ,  pp.  55 — 69. 

Idem,  Der  Begriff  der  Kawwanah  in  der  alten  Kabbala,  in  MGWJ  vol.  78 

(1934)  pp.  492—518. 

M.  Teitelbaum  l"2n  n;'?BOi  n«^o  mn  vol.  II  (1913)  pp.  3 — 94  [on  the 
Tsimtsum,  doctrine]. 

Isaiah  Tishby,  '"inn  n'?np3  ns'^pm  yin  min  Jerusalem  1942. 

J.  G.  Wachter,  Der  Spinozismus  im  Juedenthumb  oder  die  von  dem  heu- 
tigen  Juedenthumb  und  dessen  geheimen  Kabbala  vergoetterte  Welt.  Am- 

sterdam 1699. 

M.  Wiener,  Die  Lyrik  der  Kabbalah.  Wien — Leipzig  1920. 

BIBLIOGRAPHY  TO  LECTURE  VIII 

SABBATIANISM  AND  MYSTICAL  HERESY 

(a)     Texts: 

Abraham  Miguel  Cordozo,     mn'?«n  liDn  nnso      ed.  Bruell,  in  wmon  n'3 
ed.  I.  H.  Weiss  vol.  I  (1865)  pp.  63—71,  100—103,  139—142. 

Jonathan  Eibeschuetz,     D^iy  Dtt'      ed.  Weissmann.  Vienna  1891. 

Jacob  Emden,     m«:pn  min     Altona  1752;  Lwow  1877. 

Idem,    mpnKnn  Altona  1769:  Lwow  1877. 

Aron  Freimann  [editor],  '22?  'fiiB'  ':''jy  Berlin  1913. 

A.  M.  Habermann  [editor],     mHnntrn  i^i  d^d^ibh  nn^m'?   in    T  ̂ y  Y^^p 
new  series  vol.  Ill,  Jerusalem  1940,  pp.  187 — 215. 

Nehemiah  Hayun,  D'n^«^  Tiy  Berlin  1713.  j 
Idem,      '3S  nsn     Amsterdam  1714. 

Moses  Hagiz,    D'ytriB  nns'    London  1714. 

Idem,     e^-iuf  nv^nb     Hanau  1726. 

S.  Ginzburg  [editor],  'i'\'i^  'im  liSKSl'?  D'^n  nmn  'i    2  vols.  Tel  Aviv  1937. 

Jehuda  Loewe  ben  Bezalel,    '7K1B"  n'Si   Prague  1599. 

Nathan  of  Gaza,    H'lria  nnpyn    ed.  G.  Scholem.  Jerusalem  1944   [a  col- 
lection of  some  of  his  tracts  on  Sabbatian  theology] . 
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Abraham  Perez,  Dmnn  ]J0  mjJK  ed.  G.  Scholem  in  T  ̂ y  r^ip  new  series 

vol.  II,  Jerusalem  1938,  pp.  123 — 155  [there  erroneously  ascribed  to 
Cardozo]. 

Moses  Porges,  DyjiKB  DyTKD  ]td  m:n3T  n  ed.  N.  Gelber,  in  Historische 
Schriften,  pubHshed  by  the  Yiddish  Scientific  Institute,  vol.  I  (1929)  col. 
253—296. 

Jacob  Sasportas,  »n»  ̂ nn  n^'5»  '\)^p    Altona  1757,  Odessa  1867. 

(6)     Studies: 

M.  Balaban,    rrpiKicn  nyiinn  nn'?in'?     vol.  I— II  Tel  Aviv  1934-35. 

C.  Bernheimer,  Some  new  contributions  to  Abraham  Cardoso's  Biography, 
in  JQR  n.  s.  XVIII  (1927)  pp.  97—129. 

Mortimer  Cohen,  Jacob  Emden,  A  Man  of  Controversy.  Philadelphia  1937. 

H.  Graetz,  Geschichte  der  Juden,  vol.  X. 

S.  I.  Hurwitz,    ]Hb)   ]'KD    Berlin  1914.  pp.  259—286. 

David  Kahana,  D'TDnm  D'Hnnirn  D'^mpon  nn'jin  2  vols.  Odessa  1913/14. 
Joseph  Kleinmann,  Moral  i  poezia  Frankizma,  in  Yevreiski  Almanack. 

Petrograd  1923  pp.  195—227    (in  Russian). 

A.  Kraushar,  Frank  i  Frankisci  Polscy,  2  vols.  Cracow  1895. 

G.  Levi,  La  lotta  contro  N.  Ch.  Chajjun  a  Firenze,  in  Rivista  Israelitica  vol. 

VIII  (1911),  pp.  169— 185;  IX   (1912)   pp.  5— 29. 

D.  Kaufmann,  La  lutte  de  Rabbi  Naftali  Cohen  contre  Hayyoun,  in  REJ 

vol.  XXXVI  (1897),  pp.  250— 282;  XXXVII   (1898)   pp.  274— 283. 

M.  Perlmutter,  mnnnirn  bn  lonn  )>'B»n''K  in:^   'i   Jerusalem  1947. 

W.  Rabinowitsch,  n'KJi^iBDn  HT'ijn   p    in  Zion  vol.  V   (1940)  pp.  126 — 
132.    c|-n:jn  isd  "^y   in  Zion  vol.  VI  (1941)  pp.  80 — 84. 
S.  Rosanes,  noiJinn  'jk-ib"  'D'   nm  vol.  IV.  Sofia  1935. 

I.Sonne,  n'^ta'Kn  niKnne'n  nn^in^  in  ddihd  •niD2'7«  nna^  ̂ m'n  ibd 
New  York   1943  pp.  89—104. 

G.  Scholem,  mnyn  HKnn  nno  in  nD:3    vol.  II  (1937)  pp.  437—392. 

Idem,    m^VH  '3*no 'n  'Hnntrn  '?»'  I'moT'i'n  Tel  Aviv  1938. 

Idem,  'i^'ii'^Hp  cmnH  Dyn^b  mtrin  in  nrn  ps  '^^  'i  inar^  oniaKO 
Vienna  1933,  pp.  323—350. 

Idem,  'ntyn  ]Dii  'nx  'miy  in  nnuD  n^ib  ipitr  nn^^n  r^ip  Tel  Aviv 
1940,  pp.  150—166. 

Idem,  T)^Hn2wn  nyunn  ipnn  nptPiD  in  Zion  vol.  VI  (1941)  pp.  85 — 100. 

Idem,    ̂ p^i)bHVf2  D'Knnwn  vh-^  nonn  ibid.  pp.  119 — 147,  181—201. 
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Idem,  Review  of  M.   Cohen's  Jacob  Emden,  in  Kirjath  Sefer  vol.  XVI 
(1939)  pp.  320—338. 

Idem.  (r'Bfa>>K  ]rnv  't  by  nB'nnn  nnu:Dn  riDiyn^)  dp^jjid  tap'?  Tel  Aviv 
1941. 

Idem,  nniKp  '3n2  ']^m  mnnntrn  nyn*^  in  Zion  vol.  VII  (1942)  pp. 
12—28. 

/c?em,nn  'yin  'on    mvin  m'Knnty  nmyn  in  Zi&n  vol.  VII  pp.  172—196. 
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Demiurge,    12,    65,    114;    see    also 
Creator 

Dempf,  A.,  402 
Demuth,  117 

Dennys,  360 
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Cinzburg,  Simon,  17.  354 
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G.,  11.  12;  G.'s  holiness,  see  Holi- 
ness; G.'s  measurement,  see  Mea- 

surement and  Shiur  Komah;  G. 
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Guttmann,  M.  J.,  385 

Ha&ad-Hasidism,  121,  340  f. 
Habermann,  A.  M.,  416,  418 

Haggai,  390 
Hagiz,  Moses,  316 
Ha-Hoker  We-Ha-Mekubbal,  412  f. 
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Harkavy,  A.,  360 
Hasde  Hashem,  394 
Hashmal,  71,  73,  103 

Hasid,  91-95.  97-99 
Hasidism    (Hasidim) ,  German,  37, 

80-118,  144.  173,  226.  365 

Hasidism.  Polish,  1,  2.   10,  16,   19, 

118,  325-350 
Hasiduth,  91  ff.,  95  f.,  104,  343 
Havdalah  of  Rabbi  Akiba,  68,  78, 

368 

Haye  Ha-Nefesh,  378-381 
Haye  Olam  Ha-Ba,  135,  381,  384 
Hayim  Malakh,  303 
Hayoth,  42.  73,  76 
Hayun,  Nehemiah,  321,  323,  420  ff. 
Heavens,  seven ^  50,  54 

Hebrew  language,  17,  62,  134 
Hecht,  Koppel.  238 
Heftsi  Bah,  409 

Heilprin,  M..  415 
Hekhaloth  tracts,  20,  45-79,  114,  117. 

160,  207,  356-368.  376 
Hell,  243.  282.  362,  407 

Hemdath  Yamim,  285^  403,  415 
Heresy  and  Heretics,  9,  10,  47,  65. 

114  f..  125.  299.  306.  311 

Herford  R.  T.,  211 

Herrera,  Abraham  Cohen,  257,  410 
Hesed,  213 

Heshel  Zoref,  303,  332  f.. 

Hibbut  Ha-Kever,  89 
Hibbur  Ammude  Sheva,  390 

Hilkhoth  Ha-Kavod,  371 

Hippolytus,  411 
Hirsch,  S.  R.,  30,  351 

History,  8,  19  ff.,  90,  245,  274 
Hithazkuth,  342 
Hithlahavuth,  342 
Hod,  213 

Hoenig.  A.,  361 
Hokhmah,  213,  219.  270 

Hokhmath  Ha-Nefesh,  370  f.,  376  f. 
Hokhmath    ha-Tseruf,    133  f.,    143, 

145.  149.  153  f. 

Holiness  of  God,  111,  115  f. 
Holiness  of  sin,  315,  317,  319 

Holy  Spirit,  111  f. 
Holy  union  in  God,  228 
Homiletics,  157  f. 

Horedezky,  S.  A.,  325,  355,  373,  400, 
408,  410,  424 
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Horovitz.  Isaiah,  251,  420 

Hovoth  Ha-Levavoth,  372,  390 
Hurwitz,  S.,  302,  418 
Husik,  L.,  406 

Hymns,  57-62,  248 

Idra  di-be-Mashkana,  160 
Idra  Rahba,  160,  166,  181,  185,  215. 

266,  386,  399 

Idra  Zutta,  160,  166,  181,  266,  392 

Iggereth  Ha-Kodesh,  404,  420 
Iggereth  Magen  Abraham,  420 
Iggereth  Rav  Sherira,  355 
Imma,  270 
Immanence  of  God,  55,  108  ff.,  112, 

216.  347 

Imre  Shefer,    135,   380  ff. 
Incarnation,  307 

Inge,  354 
Initiation  in   Merkabah  mysticism, 

48 

Intellectus  agens,  131.   139  f..  143 
Intention,  see  Kawwanah 
Intuition,  10,  21,  120 
Isaac  ben  Moses  of  Vienna,  94 
Isaac  ibn  Abu  Sahulah,  187 
Isaac  ibn  Latif,  281 
Isaac  Hacohen,   120,  175,  178,  236, 

378,  391,  401  f. 

Isaac  of  Acre,  96,  106,   190  f.,  354, 

392-395 

Isaac  of  Dampierre,  85 
Isaac  the  Blind,  12,  353,  378.  399. 

402,  415 
Ishmael,  369 

Ishmael  the  "High  Priest,"  42,  45, 
48,  52,  64.  67.  71,  78,  356,  358 

Islam  and  Moslem.   10,  37,  44.  66. 
314 

Israel,  angel,  62 
Israel  Baal  Shem.  96,  325.  330-334. 

340,  346,  348  f..  385 
Israel  Bruna,  106,  374 
Israel  of  Koznitz,  338 
Israel  of  Rishin.  337.  349  f..  424 

Israel  Sarug,  257  f.,  410 

Italy,  47.  102 

Jacob  Anatoli,  374 
Jacob  ben  Abraham  de  Botton.  416 

Jacob  ben  Asher.  100 
Jacob  Emden,  392.  411 
Jacob  ben  Jacob  Hacohen.  100,  120, 

175.  355.  378,  391 

Jacob  ben  Sheshet,  120,  355,  401 
Jacob  Halevi  of  Marv^ge,  103 

Jacob  Isaac  of  Lublin,  346 
Jacob  Koppel  Lifshitz,  333,  421 

Jacob  Weil,  374 
Jacob  Zemah,  409 
Jaffe,  Israel,  421 
Jamblichus,  48,  360 

James,  William,  19 
Jehudah  ben  Barzilai,  375 
Jehudah  Halevi,  24,  33,  173,  364 
Jehudah  Hasid   (17th  century)  ,  331, 423 

Jehudah  the  Hasid,  82  f.,  88  f..  94, 
98  f..  101,  103.  107  f.,  112  f.,  369, 
372 

Jehudah  Hayat,  124.  378 
Jehudah  Loewe  ben  Bezalel,  308  f. 

Jehudai  Gaon,  78 
Jellinek,  Adolph,  124.  130,  199,  203, 

372,   375.    378  f.,   381.    383,    393, 
395  ff.,  419 

Jerome,  St.,  42 
Jerusalem,  278,  297 

Jesus,  19,  308,  315,  368 
Jewish  Gnosticism  and  Gnostics,  5, 

41,  50.  55,  65  f.,  74,  115.  355.  357 

Jewish  mysticism,  definition  of  and 
characteristics.  3,  6,  10,  13,  18-21 

Jewish     philosophy     and     philoso- 
phers, 23  ff.,  28  ff.,  35 

Jewish  theology,  28,  38,  63 

Joaquin  of  Fiore,  179.  392 

Job,  296,  298 
Joel,  D.  H.,  209.  399,  411 

Joel,  M.,  359,  361 
Johanan  Alemanno,  383 
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Johanan  ben  Zakkai,  41  f.,  47 

Jolin  the  Baptist,  295 

John  the  Scot,   109,  354,  375 

John  of  Scythopolis,  398 

Jones,  Rufus,  3,  4,  6,  353 

Joseph,  235 
Joseph  Alkastiel,  410 

Joseph  ben  Abba,  41 

Joseph    ben    Shalom    of    Barcelona 

(Pseudo-Abraham     ben     David)  , 
217,  255,  401,  407 

Joseph  ben  Uziel,  87,  370 

Joseph  de  Avila,  190 

Joseph  ibn  Sayah,  146 

Joseph    ibn    Tabul,   254,   257,    263, 
409  ff.,  413 

Joseph  ibn  Wakkar,  189,  394 

Joseph  Jaabez,  408 

Joskowitz,  J.  Z.,  396 

Josscl  of  Kletzk,  331 

Juliana  of  Norwich,  37 

Juspa  Shamash  of  Worms,  369 

Kabbalah,  meaning  of  the  term,  18, 
20,  197 

Kabbalism,  origins  of,  75;  popu- 
larity of,  250;  popularization  of, 

327  f.,  339  f.,  342 

Kabbalistic  Neoplatonists,  353,  355 

Kabbalists  as  outstanding  rabbis,  125 

Kad  Ha-Kemah,  374 

Kaf  Ha-Ketoreth,  248,  408 
Kalonymides,  82,  84,  102 
Kamelhar,  Israel,  369 

Kamelhar,  Jekutiel,  369 
Kamelhar,  M.,  400 

Kaminka,  A.,  385 

Kanah,  211,  255,  292,400 
Kant,  Immanuel,  304 

Kapotkia,   169 

Kara,  Avigdor,  371 
Karma,  281 

Kasdiel,  396 

Katspiel,  archon,  53 
Kaufmann,   D.,  355,  422 

Kav  HaMiddah,  161 

Kav  Ha-Yashar,  251 

Kavod,  110-115,  358,  375 

Kawivanah,    34,    101,    110,    275-278, 
335,  353,  373,  413 

KedushaJi,  60 

Kedushath  Levi,  353 

Kelipah,  239,  267,  280,  297  f.,  311 
Keneseth  Israel,  213 

Kethav  Tamim,  373,  374 

Kethem  Paz,  403 

Kether  Elyon,  213,  217 

"Keys  to  Kabbalah,"  127,  379 
Kimhi,  David,  388,  407 
Kirkisani,  366,  376 

Kit  live  HaAri,  254 

Klar,  B.,  370 

Klein,  Samuel,  169.  389 

Kleinmann,  Joseph,  420 
Kne  Binah,  407 

Knorr  von  Rosenroth,  398,  410,  414 

Knowledge,   the    unity    of  knower, 

knowledge,  and  the  known,  141 

Koch,  Josef,  12o,  378 
Kook,  Abraham  Isaac,   18,  354 

Kraus,  Paul,  368 

Kraushar,  A.,  420,  423 

Krcbs,  Engelbert,   353 

Kropp,  365 
Kunio,  Baruch,  321 

Kunitz,  M.,  390 

Kuntras  Ha-Hitpaaluth,   121 
Kuzari,  364 

Landauer,  M.  H.,  130,  379 

Lange,  J.,  416 

Langer.  G.,  403 

Language,  14,  17,  75,  133  f. 
Laniado,  Solomon,  292,  295 

Lauterbach,  Jacob,  355 
Left  emanation,  177 
Left  side,  239 

Lehishath  Saraf,  420  f. 

Leiner,  G.  E.,  393 

Letters,  see  Alphabet 

Levi,    Eliphas,    see    Constant,    Al- 

phonse  Louis 
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Levi,  C,  422 

Levi  Isaac  of  Berdichev,  346,  353 

Lewy,  Johanan,  362 
Liboron,  H.,  420 

Liebermann,  Saul,  356,  359,  362,  376 

Lifshitz,  J.  K.,  333.  421 

"Light    of    Intellect,"    see    Or    Ha- 
Sekhel 

Likkute  Amarim,  423 

Likkute  Shas,  409 

Likkute  Torah,  409 

Lilith.  174 

Limmude  Atsiluth,  257 

Liturgy,  33  f.,  57,  60  f.,  100.  176,  285 

Liturgy  of  Mithras,  53,  364 

Livnath  Ha-Sapir,  386 
Loehr,  M.,  422 

Loew,  Leopold.  301,  418  f. 

Logos,  107,  112.  114ff. 
Lot,  26 

Love  of  God.  55.  95,  138.  226 

Luria.  David,  200,  396 

Luria,  Isaac,  17.  22.  82.  210.  251-266, 
269-287.  294,  296,  304,  320,  340, 
409  ff.,  413,  418 

Luria,  Solomon,  109 

Lurianic    Kabbalism.  22,  251.    256- 

287,    292.    295-98,  302,  305,   308, 
310,  320,  327  f..  330 

Luzzatto    Moses    Hayim,    17,    251, 
272  f..  412 

Luzzatto,  Samuel  David,  1.  29 

Maoniiiiim    (Sabbatians)  .  304 

Maarekheth  Ha-Elohuth,    158.  232, 
353,  378,  385.  402 

Maase  Buck,  82.  369 

Maaseh  Bereshith,  20,  42.  55,  73,  75 

Maasch  Merkabah,  143 

Maaynn  Ha-Hokhmah,  399 
Macarius  the  Egyptian,  79,  369 

Macro-anthropos,  269 

Mafteah  Ha-Sefiroth,  382  f. 
Mngen  David,  392 

Maggid   of  Meseritz,  see   Baer    the 

Alag^id 

Magic,  30.  33.  36.  49  f.,  61.  77  f..  102, 
144  ff..  153,  237,  277,  348  f. 

Mahshav,   135 

Maimonides,  see  Moses  Maimonides 

Maimon,  Solomon,  331.  423 

Malbush,  155 

Malcbranche.  252 

Malik  al-Sejdulani,  376 
Malkhuth,  213 

Man,  231.  233.  238.  273 

Mani.   Manichaeism,   243.   269,   280 

Mann.  Jacob.  362.  366  f. 
Marcus.  Aaron,  328,  400.  422  ff. 

Margoliouth.  M.   M..  387 

Margulies.  Reuben,  388,  390 
Markos.  the  Gnostic,  65.  365 

Maroth  Ha-Tsoveoth,  188 

Marranos,  307-310,  319 
Marriage,  235 

Martyrdom,  146,  356 
Marx.  A..  370  f. 

Mashal  Ha-Kadmoni,  187 

Masoreth  Ha-Berith,  354.  402 
Masekheth  Atsiluth,  406 

Mas'ud  Hakohen  Al-Haddad.  409 
Mas'udi,  366 

Mathematical  mysticism,  76 
Mathnithin,  161 

Mead,  411.  418 
Meah  Kesitah,  415 

Measurement  of  God,  71 

Mechthlld  of  Magdeburg.  37 

Meditation,  5,  7,  10,  23,  34,  122. 

125.  132-138,  143.  145  f..  150-153. 

155.  221;  see  also  Contemplation 

Megillath  Setharim,  384 
Mcirath  Eynayim,  374,  395 
Meir  ibn  Gabbai,  354 

Meir   ibn  Abu   Sahula,  405 
Meitlis,  369 

Menahem  of  Recanati,  243,  392,  393, 

407,  415 

Menahem  Azariah  Fano,  412,  415 
Menahem  Zioni,  367 

Mendel  of  Kotzk,  345 

Mendelssohn,  Moses,  304 
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Menorath  HaMaor,  374,  389 

Meorer  penimi,  139 
Merkahah,   42,  46,    103,    223,   272. 

295.  356,  358 

Merkabah  mysticism,  37.  40-79,  84  f., 
89  f..  96,  102,  107,  110,  183.  206  f.. 
357,  359  f.,  363  f. 

Merkabah   Rabba,  358,  360 
Merkabah,  second,  207 

Merkabah  Shelemah,  358,  360,  363  ff. 
Meshare  Kitrin,  408 
Mesilath  Yesharim,  251 

Messiah,  72,  88,  274,  296-299,  308- 
312.  314  f.,  318,324 

Messianic:  —  age,  302;  —  calcula- 
tion, 87,  246;  -  end,  87,  89,  245  ff.; 

—  tendencies,  244  f.;  —  world,  224, 
319 

Messianism,  245-248,    250,  284-288, 
296.  305,  308,  329  f.,  335  f. 

Metatron,  67-70,  72,  140,  279,  356, 
358,  366 

Metempsychosis.  243.  250,  278. 
281  ff.;  see  also  Gilgul 

Mevo  Shearim,  410 

Micro-cosmos,  269,  353 
Middoth,  74 

Midrash  Ha-Neelam,  162,  166,  169, 
181-188.  191,  193,  200,  204,  232. 
239.  387,  406,  408 

"Midrash    of    Rabbi    Simeon    ben 

Yohai,"  188,  394 

"Midrash  of  the  Ten  Martyrs."  51. 
360 

"Midrash  on  the  Creation  of  the 

Child,"'  92 
Midrash  Rabba,  173 

"Midrash  to  the  Proverbs,"  71,  377 
"Midrash  to  the  Psalms."  173 
Midrash   Talpiyoth,  396,  415 
Midrash  Ha-Zohar,  392 
Miktav,  135 

Minhath  Yehudah,  378 
Minim,  359 

Minkin,  Jacob.  325 

Mishkan  Ha-Eduth,  192,  195,  199, 
201.  395.  398.  403.  406  f. 

Mishnah,  study  of  in  remembrance 
of  the  deceased,  285 

"Mishnah  of  the  Hasidim."  94 
Mishneh  Torah,  29 

Misses,  Isaac,  411 

Mitpahath  Sefarim,  392,  411 

Mitswoth,  28  f.,  90, 149.  233.  242,  343 
Mivta,  135 

Molitor.  Franz  Josef,  2,  353,  411, 413 

Monotheism,  11,  22,  38,  225,  322 

Moralizing  mystical  literature.  250  f ., 
340,  342 

Mordecai  Ashkenazi,  121.  321,  377, 419 

Mordecai  of  Czernobyl,  332 
Moreh    Nebukhim,    194,    251,    354, 

378,  382.  391 

Moses,  6,  170,  199  f.,  226  f.,  366 

Moses  Azriel,  109 

Moses  of  Burgos,  24.  175,  178,  236, 
391,  393.  399,  404 

Moses  Leib  of  Sassov,  346,  350 

Moses  de  Leon,  159,  186-204.  218, 
221,  223.  226  f..  231,  234.  236,  241. 

243,  393-396.  398.  400-403,  405  ff. 
Moses  Maimonides,  11.  29,  38,  95, 

97.  126  f..  138,  145.  148,  173,  183, 
194.  203,  240.  251,  354,  364.  378, 
383,  390,  395 

Moses  Nahmanides.  28,  125.  128, 

173,  233.  235.  240  f..  255.  355,  373, 

377,  385,  391, 401  f.,  404  f.,  410,  420 
Moses  Taku.  101,  109,  114,  364,  374 

Moslem  ascetics,  147 

Moslem  mysticism.  144;  cf.  also 
Islam 

"Mourners  of  Zion."  371 
Musar-hooks,  340 

Mystical  moralism.  118 

Mystical  Union,  see  unio  mystica 

J 
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Mysticism,  definition  of,  3,  4  ff.;  ser 
also  Jewish  mysticism 

Mysticism    of    prayer,    see    Prayei 
mysticism 

Myth,    mythology,     and     mythical. 
7f..  13.  22.  29,  31,  34  37  f..  68.  87. 

113.   117,    157.  174.   178,  225-230. 
265.  269,  271.  297,  349 

>iagid    Utnetsawweh  409 
Nahawendi,  376 

Nahlath  Zevi,  421 
Nahmanides,  see  Moses  Nahmanides 
Nahman  of  Biazlav,  20.  326  f..  837, 

346.  424 
Name  of  God,  56.  133,  137.  210.  213 
Nathan  Hannover,  413 

Nathan  of  Gaza,  285,  288  ff.,  292-298. 

310  ff.,  314,  321,  416-419 
Nathan  of  Nemirov,  33 
Natural  forms.  131,  147 
Nature,  7,  8 

Nefesh,  240  f. 

Nejesh  Ha-Hokhmah,  393,  396 
Negation  of  negation,  11 
Nehuniah  ben  Hakanah,  355,  359 

Nemoy,  376 
Neoplatonism,  20.  48,  86,  115  f..  166. 

175.  184,  203,  208.  257,  260,  353. 
402 

Neshamah,  240  f. 
Netsah,  213 
Netsah  Y Israel,  419 
Neubauer,  A.,  355,  369 
Neuhausen,  S.  A.,  391 
Neumaik.  David.  158,  385,  392 
Newman,  Louis,  327 

Nihilism,    mystical,   299,   303,    309. 
314-318 

Ninck,  M..  361 
Notarikon,  99,  127 

Nothing,  the  mystical  experience  of, 
5,  25,  217  f..  221 

Occultism,  86 

Odeberg,  Hugo,  45.   856,  357,   862, 
865  f. 

Odes  of  Solomon,  368 

Oetinger,  F.  C.,  238.  405 
Ofannim,  67.  71.  73.  363 
Olam  HaNekudoth,  265 

Olam  Ha-Tohu,  265 

Ophites,  298,  360 
Or  Ha-Ganuz,  423 

Or  Ha-Hamah,  408,  415 
Or  HaSekhel,  135.  379.  381 

Or  Ha-Yashar,  403 
Orhoth  Hayim,  893 
Orhoth  Zaddikim,  409 

Origenes,  355  f.,  360  f. 

Original  Sin,  see  Adam's  Fall Oroth  HaKodesh,  354 
Or  Y Israel,  421 
Or  Zarua,  94.  395 

Otsar  Ha-Kavod,  188,   391 
Otto,  Rudolf,  57,  363 
Oz  I.elohim,  420,  422 

Pablo  Christiani,   128 

Palaces,  heavenly,  49,  78 
Palestine,  250 

Pantheism,  38,  107.  109  f..  123,  141, 

216.  222  ff..  241,  251  f..  258,  262. 

272,  341,  347,  409 
Paradise,  89 
Pardes,  400 

Pardes   Rimonim,    382,   899,   401  f., 
404,  411.  413 

Partsuf,  269-273 
Path  of  the  Names,  143  f.,  150 
Path  of  the  Sefiroth.  143 

Paul,  the  Apostle.  295.  368 

Pauly.  Jean  de.  212,  388 
Pedro  de  la  Caballeria,  407 

Peliah,  211,  244,  821.  400  f..  407 

Penitence.  78,  104  f.;   see   also   Te- 
shuvah 

Perek  Shirah,  62 

Perez  of  Barcelona,  853,  885 

Peri  Ets  Hayim,  408,  418 
Perlmutter,  M.  A.,  422 

Perush  Al  Ha-Torah,  407.  415 
Perush  Shir  Ha-Shirim,  408 
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Pesiktoth,  173.  199  f..  371,  402 

Petahyah  of  Regensburg,  88 
Petrus  Olivi,  234 
Philo  of  Alexandria,  14,  110,  112. 

114,  853 

PhUosophy,  22-28,  143  f.,  323 
Phineas  ben  Yair,  169 
Phineas  of  Koretz,  156,  326,  378 

Physiognomies,  48,  386 
Pico  della  Mirandola,  354 
Pinheiro,  Moses,  292,  418 
Pirke  Rabbi  Eliezer,  170,  173.  182 

Pistis  Sophia,  72,  366 

Piyut,  57 
Plato,  80,  117,240 
Platonism.  257 

Pleroma,  44,  73,  207,  230,  265.  268 
Plotinus,  203,  224,  272 
Pneumatics  334,  347 

Poppers,  Meir,  397,  409 
Porges,  Moses,  320 
Poverty  as  religious  value.  234 
Poznanski,  Sam.,  114,  376 
Practical  Kabbalism,  144,259 

Practical  mysticism,  125,  341 

Praeger,  Moses,  415 
Prayer:  8,  33  f.,  62,  100  f.,  116,  233. 

274-277,  285,  334,  355,  415;  mys- 
ticism of,  100  ff.,  116,  373 

Preis,  Karl,  392 
Preisendanz,  362 

Primo,  Samuel,  321,  421 
Primordial  man,  65,  365 

Primordial  point,  173,  218  ff. 
Proclus,  354,  368 

Prophecy,  102,  111,  113,  116,  118. 
138-142.  144 

Prophetic  Kabbalism,  125,  130-155. 
193,  205 

Prophets,  6 
Provence,  33,  75 

Psychology,  mystical,  90,  239-242, 
282,  341 

Pushimki,  Sh..  388 

Quakert,  801 

Rabia,  37 

Rabbinical  Judaism,  47 
Rabinowitsch,  W..  419,  423 
Rachel,  270,  275 

Radical  Sabbatianism,  314  ff.,  317  ff. 
Rahamim,  213 

Rashi.  93,  1-73,  366  f. 
Rationalism,  23.  301.  345 
Rav,  74 

Rava,  41 

Rav  Methivtha,  101 
Rav  Pealim,  399 

Raya  Mehemna,  162.  168,  170,  176, 
180.  185,  188,  191,  211.  234.  244, 

312,  387,  392  400,  420 

Raza  de-mehemanutha ,  230 
Raza  de-Razin,  160 
Raza  Rabba,  75,  367 
Raziel,  127,  138 

Raziel,  363  f..  367,  371-374.  .376 
Rebirth,  249 

Recanati,  see  Menaheni  of  Rccanati 

Recejac,  E.,  225 
Redeemer,  see  Messiah 

Redemption.  9f.,  49,  72  f.,  89,  142. 

224.  231,  245-248,  250,  274.  286. 
288.  305  f..  311,314.  330 

Rehumai,  Rabbi,   157,  170 
Reincarnation  of  Sabbatai  Zevi,  302 

Religion,  the  function  of,  7 

Religion,  mystical,   10 
Religious  anarchism,  299 

Repentance,  249 

"Responses  from  Heaven."  103,  373 
Restoration,  see  Tikkun 
Reshimu,  264,  267 

Reshith    Hohhmah    Ha-Katser,  251. 415 

Resurrection,  89 

Reuchlin,  Johannes,  354 
Revelation.  9-13,  17.  22.  HI,  217  f.. 

261,  323 

Revival  and  revivalism,  334,  336, 
338,  343 

Riccius,  Paulus,  400 
Rikki.  Emanuel   Hai,  399,  411,  413 
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Rodkinsohn,  372 
Rokcah,  82,  95 
Root  of  all  Roots,  12 
Rosanes,  S.  A..  408  f..  411,  415.  417, 

419 

Rosenfeld.  B.,  373 

Rosenberg,  Y.,  373 
Roth,  Cecil,  419 

Rovigo,  Abraham,  303,  321 
Ruah,  110,  240f. 
Rubin.  S..  403 

Saadia  Gaon.  28,  38,  86  f.,  96  f., 

107  f..  111-114,  116f.,  372.  375 
Sabbatai  Rashkover,  332 

Sabbatai  Zcvi,  211,  287-296,  298, 
300,  302-306,  308  ff.,  312,  316, 
319-322,  325,328,  332,  336,418-422 

Sabbatianism,  10,  247,  288-324,  327. 
328,  330-336,  346;  see  also  Radical 
Sabbatianism 

Sachs,  Michael,  358,  406 
Sachs,  Senior,  358 
Safed,  81,  247,  250  f. 

Safed  school  of  Kabbalism,  19,  226, 
249.  259  f.,  272.  281  f.,  292.  305, 
321.  338 

Salmon  ben  Yeruhim.  364 

Salvation,  245,  268,  274,  306  f.,  323 
Sammael,  239.  406 

Samuel  ben  Kalonymus  the  Hasid, 
82.  102,  115  f.,  376 

Samuel  ben  Vital,  409 
Samuel  of  Niniveh,  88 

Sandalpht)n,  358 
5a  r  Torah,  77 
Sarah,  26 

Sarug,  see  Israel  Sarug 
Satan,  177,  237,  405 
Sava,  161 

"Sayings  of  the  Fathers,"  93,  141 
Schcchter,  Abr.  I.,  415 

Schechter,  Sol.,   252.  347,   408,  424 
Schelling,  F.  W.,  409,  412 
Schneerson,  F.,  123 

Schopenhauer,  Arthur.  134 

Schreiner.  376 

Schwab.  M.,  362 

Schwarz,  A.  Z.,  374 

Sefer  Eduth,  381  f. 

Sejer  Ha-Beriah,  310,  416 

Sejer  Ha-Errninoh    We-Ha-Ditahon, 
355 

Sefer  Ha-Gevul,  399 

Sejer   Ha-Gilgulim,    281,    283.    402. 
406  f..  409,  413  f..  418 

Sejer  Ha-Hayim,  see  "Book  of  Life" Sejer  Halyyun,  399 

Sefer  Ha-Kavod,  376 
Sejer  Ha-Kawwanoth,  413 

Sejer  Ha-JLikkutim,  412-415 
Sejer  Ha-Malbush,  368 
Sejer.  Ha-Meshiv,  248,  408 

Sejer  Ha-Middoth,  424 
Sejer  Ha-Mishkal,  406 
Sejer  Ha-Oth,  128,  379-382 
Sejer  Haredim,  251 

Sejer  Ha-Rimmon,     187.    198.    203. 
395  ff.,  402  ff. 

Sejer  Ha-Shem,  399 

Sejer  Ha-Shorashim,  388 
Sejer  Hasidim,  83,  88  f.,  92  ff.,  97  f.. 

105  f..  117.  234,  369-377,421 

Sejer  Ha-Tseruj,  135,  332 
Sejer  Ha-Yamim,  392 
Sejer  Melits,  379.  381 

Sejer  Yetsirah,  69,  75,  77.  84  f..  88. 
99,  112,  126  f.,  138,  145,  H9,  153. 
206.  353,  367  f.,  399 

Sejer  Yuhasin,  392.  394 
Sefiroth,    11,    13,    76  f.,    112  f.,    143, 

177  f.,  197,  206-209.  213-222.  224  f., 
227  f.,  233,  252,  265  ff.,  269.  271 

Self-knowledge,  18,  341 
Senior,  369 

Seraphim,  67,  73 

Serpent,  297  f.,  406 

"Seventy  Names  of  Melatron,"  68 
Sexual  symbolism,  225-228,  235,  372 
Shaar  Ha-Heshek,  383 
Shaar  Ha-Mitswoth,  413 
Shaar  Ha-Yihudim.  409.  414 
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Shaar  Ruah  Ha-Kodesh,  415 
Shaare  Gan  Eden,  421 

Shaare  Ha-Sod,  375  ff. 
Shaare  Kedtishah,  122,  251,  413 
Shaare  Orah,  195,  212,  355,  395,  399, 

401,  404,  412 

Shaare  Teshuvah,  396 
Shaare  Tsedek,  146 
Shaare  Zion,  413 
Shaddai,  140 
Shahrastani,  66,  361,  371,  376 
Sharabi,  Shalom,  328,  414 
Sheerith  Yosef,  384 

Shekel  Ha-Kodesh,  393,  401 
Shekhinah,  38,66,  111  ff.,  116,  192  f.. 

216,  220,  223,  226  f..  229-233,  235. 
270  f.,  276,  323,  362.  376  f.,  400,  403 

Shemitah,  178  f. 

Shelley,  Percy,  220,  402 
Shemonah  Shearim,  254,  409 
Shemtob  ben  Shemtob,  415 
Shemuiel,  62 

Shene  Luhoth  HaBerith,  251,  420 
Sherira  Gaon,  360 
Shever  Posheim,  420 

Shevirath    Ha-Kelim,  see   Breaking 
of  the  Vessels 

Shimmushe  Tehillim,  78 
Shinanim,  67 

Shiur   Komah:   the  conception    of, 

63-67,  70,  85,  113,  365,  367:  the 
book,  400,  408,  415 

Shivhe  Ha- Art,  409 
Shivtie  Ha-Besht,  423  f. 
Shlomel  Dresnitz,  253,  409 
Shneur  Zalman  of  Ladi,  340,  345 
Shomer  Emunim,  411 

Shushan  Eduth,  187,  393 

Siddur  Ha-Ari,  414 
Siegfried,  C,  375 

Sifra    di-Tseniutha,    160,    166,    I85, 
254,  392,  398  f. 

Silver,  A.  H.,  379,  393.  415 
Simeon  ben  Azai,  359 
Simeon  ben  Lakish,  79 

Simeon    ben    Yohai,    157,    159-163, 
169  f.,  182,  188,  190,  228,  322 

Simeon  Duran,  388 
Simeon  ibn  Labi,  403 

Simhoni,  J.  N.,  88  f.,  371  ff. 
Simon,  Maurice,  162 

Sin,  231,  236,  239,  241,  404,  406,  413 
Sithre  Othioth,  162 

Sithre  Torah    (part  of  the  Zohar)  , 
161,  184 

Sithre  Torah    (commentary  on  the 
Moreh) ,  379 

Sitra  ahra,  178 

Skipping,  154 

Sode  Razaya,  371-377 
Solomon   ben  Adret,  125,  379,  385, 405 

Solomon  ibn  Gabirol,  33,  402 
Solomon  of  Karlin,  332 
Solomon  of  Luzk,  339 

Song  of  Unity,  108,  374 
Sonne,  J.,  422 

Soul:  130  ff.,  135,  153,  239-243,  250. 

278,  279;  as  throne  of  God's  glory, 
77;  the  ascent  of,  48-53,  62,  77, 
122,  154,  226,  276 

Spaeth.  Johann  Jacob,  238 
Spanish  Kabbalism  and  Kabbalisis, 

12,  19,  81,  111,  117.  124,  175,  177. 

226,  233,  259 

Sparks:  of  the  holy  light,  268,  311; 
of  the  Shekhinah,  280 

Sperling,  Harry,  162 

Spiegel,  Sh.,  356 
Spinoza,  252.  409 

Spinozism,  258 

Spiritualization,  the  ways  to  it,  11("»- 150,   153  ff. 

Steinschneider,  M.,  1,  374,  378.  383. 

393  f.,  398,  408 
Stenring,  K.,  368 

Stern,  Ignaz,  388,  392 
Stoffels,  J.,  369 
Stoics,  96 

Stoll,  Otto,  360 
Strack,  357 

Stratton,  G.,  5 

Sufism,  10,  96,  384 
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Sullam  Ha-Aliyah,  141 
Suriel,  angel,  356 

Suriyah,  angel,  48 

Symbol,  symbolism,  and  symbolical, 
25-28,  33  f.,  36  f..  209-212,  214-218, 
220  f.,  225,  269 

Synagogal  poetry,  85 

Syncretism:  Graeco-Oriental,  40,  51; 
Jewish-Hellenistic,  68 

Taalumoth  Hokhmah,  409 

Taame  Ha-Mitsvoth,  392 
Tabernacle,  357 

Tabul,  see  Joseph  ibn  Tabul 
Talmud,    18,  42  f.,    50,  68,  71,   80, 

111,  115,  164,  317 

Targum,  164 
Tcherikover,  E.,  422 
Teitelbaum,  M.,  411,  424 
Temunah,  178,  414,  420 
Temurah,  100,  127 
Teshuvah,  105;  see  also  Penitence 

Testament   of   Rabbi   Eliezer,    183, 
200,  407 

Tetrassiyah,  56,  359 
Theism,  181,  222,  252,  262,  272  f. 

Theogony.  222  f. 
Theology  and  theologians,  35,  249 
Theology  of  Aristotle,  203 

Theosophy  and  theosophical,  12, 
30,  90,  205,  206  (definition) ,  236, 
341;  of  German  Hasidism,  107, 

111-118;  of  Kabbalists,  75,  225, 
268 

Therapeutae,  14 
Theresa  dc  Jesus,  37 
Theurgy,  56,  77,   145  f. 
Thomas  Aquinas,  4,  126,  253,  358 
Throne,  5,  44,  46,  67,  74,  356 

Throne-mysticism,  44,  68,  70,  73,  90 
Tibbonides,  165 

Tifereth,  213,  298 

Tikkun,  233,  246,  265.  268  ff.,  273- 
278.  283-287.   292-298,    305.   311- 
315.  827,  412 

Tikkune  Zohar,  162,  168,  170  f..  176. 
180,  188.  191,  368,  387,  392,  400  f. 

lishby,  Isaiah,  2G7,  391,  410,  412, 

421 
Tomer  Devorah,  251,  414 

Torah,  10,  14,  19,  28,  72,  141,  178  ff., 
209  f..  233,  274  f.,  279.  312,  323 

Torah  de-Atsiluth,  319 
Torah  de-Beriah,  319 
Torath  Ha- Adam,  391 
Tosefta,  43 

Toirossiyah,  56,  363 

Trachtenberg,  J.,  368,  370 
Tradition,  21,  23 

Transmigration,  see  Gilgul  and  Me- 

tempsychosis 
Tree  of  God,  214 

"Tree  of  life,"  180 
Treves,  Naftali,  363  f..  373,  376 
Trinitarianisni,  129.  307,  323.  380, 

389 
Trivush.  S.,  416 

Troestlin  the  Prophet,  88.  370 
Tsawaath    Ha-Ribash,  423 
Tsimtsum,  260-265.  271.  273,  297, 

335.  348.  411  f. 

Tykocinski,  H,.  374 

Typological  interpretation.  26 

Underbill.  Evelyn,  3,  6,  252 

Unio  mystica,  5,  55,  123.  226,  278 
Union  with  God.  123.  249  f. 
Union  of  contradictions.  13 
Urbach,  E.,  370,  372 

Valentinus,  269 

Veil,  see  Curtain 
Vernikovski,  A.  M.,  393 

Verus,  see  Marcus,  Aaron 
Vessels,  252,  266 

Vidas,  Elijah  de,  251 
Visions  of  Ezekiel.  54.  362 

Vital.  Hayim,  121,  251.  254  ff..  266. 
272,  277.  279,  281.  283.  305,  378, 
408-414.  418 

Vulliaud,  Paul.  386 
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Wachlcr,  J.  G..  410 
Waitc,  Arthur  Edward,  2,  212,  353, 

400,403 

Way  to  God,  20,  34,  153,  345 
Wehle,  Gotdieb,  419 

Wehle,  Jonas,  304 
Weil,  Jacob,  106,  374 
Weinberg,  370 
Werfcl,  Isaac,  423 
Westcott,  W.,  368 
Wieder,  N.,  371 
Wirszubski,  Ch.,  419  £. 

Wistinctzki,  J.,  369-372 

Women's  place  in  Kabbalism,  37 
"Words  of  Beauty,"  see  Imre  Shefer 
Worlds,  117;  272 

Xenophanes,  375 

Yahya  Kafih,  403 
Yalkut  Reubeni,  31  f. 

Yalkut  Shim'oni,  31 
Yahoel,  angel,  68  f.,  366 
Yehiel  ben  Asher,  373 
Yenuka,  161 

Yesod,  213,  228 

Yesod  Ha-Yesodoth,  376 

Yetsirah,  272 

Yihud,  230 

Yoel,  68 

Yoga,  139,  144,  146 
Yonath  Elem,  412 

Yorde  Merkabah,  47,  56,  61 
Yoreh  Hataim,  374 

Yosher  Levav,  399,  413 
Yotser  Bereshith,  65 

Ysander,  Torsten,  423 
Yuhasin,  386,  388 

Zacek,  V.,  419,  421 
Zaddik,  344 

Zadok  ben  Shemaryah,  303 
Zaccuto,  Abraham,  392 
Zakuto,  Moses,  303 
Zeller,  Edward,  189,  394 
Zeru babel,  367 

Zevi  Hirsch  of  Zydaczow,  341 
Zinberg,  I.,  379,  395 
Zlotnik,  J.  L.,  390 

Zohar,  22.  33.  123  f..  129  f.,  156-244. 
246,  252-256,  260,  262,  266  f.,  270- 
273,  296,  312,  320  ff..  355.  378,  408. 
411  f..  417 

Zoharariel,  56,  59,  69,  114,  356,  363, 

376 
Zunz,  L..  1.  61,  356,  374.  391,  408 
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Professor  Scholem,  one  of  the  great  scholars  of  our  time,  is 

the  first  to  lay  a  solid  foundation  for  the  study  of  Jewish  mysti- 
cism. In  this  epoch-making  book  he  outlines  the  movement 

from  its  beginnings  in  antiquity  to  its  latest  phase  in  Hasidism. 
Bold,  profound  ideas  and  symbols  are  analyzed  and  evaluated. 

Scholem's  work  revolutionizes  our  entire  outlook  on  Judaism 
and  the  role  of  mysticism  in  Western  thought. 

Initially  the  Kabbalah  was  an  esoteric  doctrine  confined  to 
small  groups  of  the  elect.  After  the  expulsion  of  the  Jews  from 
Spain  in  1492,  it  became  the  authentic  voice  of  the  people 
and  a  dominant  spiritual  force  in  Judaism.  Not  until  the  18th 

century,  after  the  collapse  of  the  Sabbatian  Messianic  move- 

ment, was  Kabbalah  considered  "dangerous"  for  the  people. 
Thereafter  Western  Jewish  Scholars  avoided  any  theological 

discussion  which  might  revive  mystic  thought.  Thus  the  far- 
reaching  attempts  of  Jewish  mystics  to  interpret  theologically 
the  meaning  of  existence  remained  unknown,  and  valuable 
Kabbalistic  manuscripts  unexplored. 

Gershom  G.  Scholem,  Professor  of  Jewish  Mysticism  at  the 

Hebrew  University  in  Jerusalem,  was  born  in  Berlin  and  edu- 
cated at  the  universities  of  Beriin.  Jena,  Berne  and  Munich. 

His  many  books  and  studies  on  Jewish  mysticism  grow  out  of 

his  vast  pioneering  work  in  unearthing  and  interpreting  manu- 
scripts hitherto  neglected  or  unknown. 
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