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This is the Errata page from the original book--JBH

ERRATA

Page 66, note 8. Insteathpi readi”apn.

Page 67, note 10. Insert the word before "should have been translated.”

Page 113, note 66. Reanh»nn instead ohannn

Page 142, line 11 from top. Insert the word "the" between "than" and "events."
Page 161, note 46, line 6. Readom instead oknnm

Page 163, line 5 from bottom. Insert after "type" the wozd

Page 171, note a Instead of "here shown," read "shown at the beginning of the book."
Page 175, note 78. Insert "I" after "ch."

Page 183, note 19. Reatk instead ofrx

Page 184, note a. Reaun instead of>5n

Page 190, note 4. Rearhin instead ohy> .

Page 202, note 28. Insert the wand after the words "comes from the root."
Page 234, line 20 from top. Insevb{c) after "Intelligence."

Page 265, note 93. Ins@potog kai ratackelooToc.

Page 291, note 23. Insant: after "sect."
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PREFACE TO THE ENGLISH TRANSLATION

It would be presumption on my part were | to follow the example of the German
translator and write a lengthy preface on the merits of this book. It would be but a poor
imitation, at best. Any one willing to take the trouble to study the biograptme afuthor

and his German translator will admit that the devotion to impassionate philosophy of the
one and the intimate acquaintance with Talmudic lore and Jewish Religiousoplhylos

of the other justly grant them undisputed authority to speak on the subject treated of in
this work, and entitle them to a respectful hearing by all those desirintpoyed

exposition of the Kabbalah. | lay claim to none of these qualifications, and wéfaher
confine my remarks to the make-up of this translation.

My efforts have been directed primarily to a popularization of the subjeadrbate,

and | have therefore avoided, as much as possible, any complicated phrases or obscure
expressions often met with in works treating subjects of this or similar natyneotiels

are rather of an explanatory nature and tend to enlighten the reader on somieepoints

may not be familiar with. At times, though, | was compelled to take the partidca c
especially where | met with discrepancies between the French originddea@erman
translation. In such cases | was naturally compelled to look for arbitratitve original
sources, and | had to venture my own opinion at times when neither the translation of the
author nor that of the German

p. Xiv

translator seemed to render the true meaning of the original Hebrewmai&rxt (as,
for example, note 15 and note 46 in Part I, Chap. IlI).

| have translated all the notes made by Dr. Jellinek, and followed his exampldtingpmi

the translation of the Appendix. His reason for doing so seems to me to be justified.
There are English translations of these extracts, and, besides, suchsicht e

contribute to the knowledge of and enlightenment on the Kabbalah with which this work
is concerned. | have added, instead, an Appendix by Dr. Jellinek on the "Bibliographical
Notices on the Zohar" which, | am sure, will amply repay the reader famnmgsion of

the Appendix of the French text. | have also added an Index for the convenience of those
readers who may wish to use this book as a reference.

For any inaccuracies and mistakes which may have crept into this iEmsksk the
indulgence of the kind reader and critic, and | shall ever be thankful for any morsect
offered in good faith. The task of translating was to me by no means an easy time; fo
work developed mostly during the minutes snatched from an often busy practice, and
during the hours usually assigned to physical and mental rest--from midnightrto daw

l. SOSSNITZ.

New York, May, 1926.



PREFACE TO THE GERMAN TRANSLATION OF THE FIRST
FRENCH EDITION

By
ADOLPH JELLINEK

None of the gnostic systems has so often been compelled, under the hands of the critics,
to change its birthplace as the so-called Kabbalah; no monument of Oriental Plyitosoph
has called forth such conflicting hypotheses as to the time and place of iestbom, as

the universal code of the Kabbalists, the Zohar; finally, no writer of the history
philosophy has until now undertaken to translate the picturesque, metaphorical language
of Jewish gnosis into the reasoning mode of expression of abstract thinking.

| shall leave out of consideration the great array of Jewish and Christgrieticf the
Kabbalistic system; it is too strongly dominated by the essentialaisystthat prevails

in all parts of the Kabbalistic system, to be able to reach the necessamysmizdness.

The opinion of a Pico de la Mirandola, of a Reuchlin, has as much critical value as that of
an ordinary

p. xvi

[naragraph continuesZ Oharist or of a Hassid; the presumptive higher illumination does not
permit the intellect to come to its senses.

Those critics who stand outside the sanctum of the Kabbalah have, indeed, brought to
light wonderful conjectures bearing on the age and the origin of the same. Some
(Buddeus, Kleuker, Osiander) set the Kabbalah in the age of the patriarched,iaind |
march, side by side with the Mosaic teachings, on the road of oral tradition adeaices
teaching, a Secret Doctrine. The Talmudic traditmrbgaw n1n) claims no less, indeed,
for itself; it is maintained that this, too, is an oral part of the divine revelatsoedded
from Moses (compare Maimonides, Introduction into the Mishnah).thstradition

which bears only on the material, sensual side oL#&we could never have paved its way
to the people, were it not sanctioned by descent and religious national custom.

Others, (Basnage, Brucker) believed they had found the cradle of the Kabbalgptin Eg
This opinion is, as it were, a continuation of the one which holds that the Mosaic Law
and Mosaic Doctrine is a property pilfered from the Egyptian priesthood. Riclmach Si

and Berger let the founders of the Jewish gnosis, in company with the Greek @kators
the doctrine of Numbers and Ideas, be schooled by the Chaldeans; Wachter, Joachim
Lang and Wolf (author of Bibliotheca Hebraea) looked for the source of the Khbibala
Pagan philosophy. Yet, these opinions lack a definite historic foundation, and have justly
been rejected by the author of this work. (Compare Tholuck, "de Ortu Cabbalae," p. 3-4.)



In company with another author of a French work (Matter, "Histoire Critique du
Gnosticisme") Franck defends the view that the Kabbalistic science é\fadve the
theology of the ParseesAgainst this opinion Gieseler (in the review of Matter's

p. xvii

work, theologic studies and criticisms, year 1830, |, 381-383) made some objections
referred to also by Baur (p. 70). "Although," says Gieseler, "we fetdggnize the

proven influence of Parseeism upon Judaism, yet we would not explain it by any
syncretic inclination of the latter, in so far as syncretism refers to amektunion of
materials innerly strange to one another. Never, indeed, were the Igvaselple further
away from mixing strange opinions with their religious belief, nor of recogniziyg a
relationship to any other religion, like the Persian for instance, asnasttsie exile. The
influence of the Persian system upon the Jews consisted in that it induced them to a
development of analogous seeds resting in their doctrine by represesgihtpithem as

a complete system in some points; at which the Persian doctrine development, unknown
to them, surely helped to influence as a pattern. It is always the morepbel/diactrinal
system which acts upon the less developed one, even when the latter pladestitself
former in the most decided contrast. . . . We first take side with Massuet againsat8udde
by denying the pre-Christian origin of the Kabbalistic philosophy. The &égege

quibblings which developed later into the so-called Kabbalah Symbolica are older, it is
true; but we are obliged to doubt that the philosophic system of the Kabbalists adiginate
from such early times, because neither Josephus nor Philo mention it, becauserthe syste
of Philo relates to the Kabbalistic system evidently as the earlier tatédngeand because

the historical traces of the Kabbalah are so very young. Accordingly, we can ndecons
the Kabbalah (which, by the way, does not seem to us of such close relationship to the
Zoroastrian system) as a source of the Christian gnosis."

It is indisputable that the Jews resisted the invasion of strange opinions into their
religious belief, especially since the

P. xviii

exile; yet, it can be proven to the contrary, that they looked for and found in the Bible
every wisdom otherwise unknown to them or not indicated theredielrywords. Philo
endeavored to prove in the Scriptures the wisdom of all peoples; the Talmudists (R.
Gamaliel, R. Joshua ben Hananiah, R. Johanan in the name of R. Simeon ben Yohai, R.
Meir, R. Joshua son of Levi, R. Chiya son of Aba in the name of R. Johanan, Mar Sutra,
Rabbina, R. Ashi.--See Babyl. Talmud, Tract. Sanhedrin, last chap.) demahtteate
resurrection from the Bible; the entire line of Jewish religious philosophens,Saadia

the Fayumite to Dr. Hirsch of Luxembourg, have piled upon the Bible strange edament
the endeavor to view it in the light of the prevailing philosophy of the times.

The influence of the Persian system upon the Jews must appear further on more powerful
than any other. With the first cessation of political independence of the Jeweswatiat

the first exile, the Jewish spirit awakened; doubts arose, problems weeslctha

solution was attempted. The most important questions of the "when" and "how" of the



genesis of beings, of the destiny of the universe were not satisfaatswered by the
simplicity of the Mosaic records; on the other hand, though, they clung still choder

old belief. A new change of ideas took place in Babylon; every conflict with previous
conceptions could be avoided by the use of the Kabbalah Symbolica. And what doctrine
could better be brought in accord with the Mosaic tradition than the Persian? &ohanns
(the Cosmogenic Views of the Hindoos and Hebrews, Altona, 1833) was reallyestearn
when he represented the Mosaic cosmogony as a system of emanation! The Hindoo
designation of God before the creation of the worldJayambhu andtad, as given by
Johannsen, p. 10, is, in fact, found with the Kabbalists in the explanatiomafthex

mnR--1 Am that | Am.

The Kabbalist--to retain this term--had to shrink from the new and dangerous isiéas ea
exposed to misinterpretation, and
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which underwent considerable modifications at his hands and under the influence of
Judaism; and it is only natural that the Kabbalistic doctrine, just because siigilar to
the Persian, should have beconseatet instruction, did not press itself forward, and was
known to only a few during its first stage. It originated gradually, howerdrstayed

free of the Greek elements that influenced Philo. With reference to the noteaary c
relationship of the Kabbalah to Parseeism, this counts as a merit of the Kabbalis
system; the Kabbalah is not a copy of Zoroastrism--as Mr. Matteramerbut rather

an evolution of the latter connected with various modifications.

The question of the origin and age of the Kabbalah is most closely connected with the
inquiry as to the time and place of the composition of the Zohar. This question does not
seem to us to have been sufficiently answered. The Zohar, in its entire rang@saomtai
less than an uniform systenarepetitions are often found there; passages are met with
which have been borrowed from the Talmud and Midrash; the language is of various
coloring;4 and because the system developed gradually, there must of necessity be found
therein graduations. From the Zohar, then, we are to be shown what doctrines formed its
original elements; how it developed under the hands of various teachers; what elements
of other writings are found therein; in short, a criticism of the entire Zatwording to

its individual passages would have to be given. This we shall attempt in a future work:
"The Composition of the Zohar." (Unpublished--Transl.)

p. XX

| have now to say something about this work, my translation, correction and addition.

The source from which the historical writers of philosophy have until now drawn their
knowledge of the Kabbalistic system, is Knorr v. Rosenroth's "Kabbala Denutiiaiay"

this rich and voluminous work, though"--as Molitor (The Philosophy of History, Il, 9)
judges--"the reader will get only a hazy inkling but not a clear and distinc¢jgtoore of

the Kabbalah." The real philosophic value of the Kabbalah is, on the whole, neglected in
Rosenroth's work. Moliter's erudite work, "Philosophy of History or on the fioadi



does not contain, as yet, in the three volumes which have appeared at this writing, an
objective representation of the Kabbalistic system. The author himselfilsdyd that

"for the present the whokliould be considered merely as a free philosophic attempt,”

and promises to develop the Kabbalah with the Kabbalists' own words in the fifth
volume.

Besides, an impartial representation is hardly to be expected from Maliter'studio
disciplinae Judaeorum arcanae ipse prorsus factus est Judaeus Cabbdlistsris--
became a Jewish Kabbalist through the study of the ancient doctrine of the Jews
(Tholuck, p. 4), and who had great faith in the younger Kabbalistic works and
commentaries. The work of Mr. Franck, where the Kabbalah is developed imparicl
commensurate with our times, from the oldest fragments of the Zohar, mustbeneel
to the writer of the history of philosophy and to all those who want to know the
philosophy of the Kabbalah. The investigation on the age of the Kabbalah, the
authenticity of the Kabbalistic main works, as well as the investigation onl#temship
of the Kabbalistic system to other systems of philosophy and religion, is e¢sotwgre
for the first time in detail and complete.

In the translation of the French original | have endeavored to render its contents
faithfully. The translated passages from the Sefer Yetzirah, the Zobahe Talmud and
the new-hebraic
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works | have always compared with the originals. The Spanish quotations from Jacob
Abendana'’s translation of the Cuzari by Judah-ha-Levi, as well as the appendix, have
been omitted; the first ones are of no use to the German reader, the latter cmhyadns
translation of Solomon Maimon's report on the sect of the Hassidim (see Maimon's
biography, part I, ch. 19) and Peter Baer's representation of the Zsli{Beter Baer,
History, Doctrines and Opinions of all past and present religious sects of thadewf

the Secret Doctrine or Kabbalah II, 309 ff.).

The correction referred to, | would rather call an outward one. The quotations from the
Kabbalistic works were so corruptthe reference to page numbers full of mistakes (at
times absent altogether), the annotations were so often mispldlcad] was compelled

to spend much time upon correction. Believe me, it is only necessary to look at the folio
volume of the Zohar, edition Sulzbach, to see that it is no small trouble and loss of time
to look there for a given passage.

Yet, in carefully comparing the translation with the original, other coarstwill be

found which | have not expressly indicated by a footnote. Thus, for example, there is
nothing more contrary to the spirit of Kabbalism than to transtatex with "Law" (loi).
To the allegoric method of the Kabbalah even the Law is so familiar as toslose it
inherent rigidity.

The annotations and the appendix make up the addition. For the completion of the
"Biographic Notes on the Zohar" | have made use, besides the Kabbalah Denudata, also



of "Die Gottesdienstliche Vortrage der Juden" (Devotional Sermons of thg@gws
Zunz, the bookrax1 by Milsahagi, and the seventh volume of the new-Hebrew annual
7an 012, The representation of the so-called Kabbalistic tree was also addeal thirst t
translation.

AD. JELLINEK.

May 20th, 1844.

Footnotes

xv:1 This term introduced by Mosheim is still to be put forward in the investigations
gnosticism, "for"--as Baur (the Christian Gnosis, p. 4) justly remarks-v&hename is

to express at once the demand to place oneself in an entirely new and peculiar
atmosphere, and to make use of an entirely different gauge than the usual one of our
critical reason and phantasy for the speculations that present themselveshere
viewpoint of orientalism should generally be adhered to in religious philosophy.

xvi:2 Though Mr. Franck agrees with Matter in the turning point of the investigation
the pre-Christian, Zoroastrian origin of the Kabbalistic philosophy-hgetprevails the
great difference between them in that, while the latter considerdaktienef the

Kabbalahv. xii to the Zoroastrian system as that of a copy to the original (la Kabballe se
montre auprés du Zoroastrisme comme la copie aupres de l'original), ttumérgtoves

the great advance of the Kabbalah on Zoroastrism. Besides, the mode of atioestity

our author is quite a different one.

xix:3 Thus we find on the very first page of the Zohar--according to the Sulztgicim e
and generally all those bearing the namerof-ni--traces of the Hindoo cosmogony
which, though, have been modified by the author through the influence of Judaism. In
explaining the creation, it speaks there of the "seedi7 Xyr X177 1979910 PR P°OK

72) which is immediately modified by transmutation in the "letterg*x(var X177 187

191 TINR)

xix:4 It is noteworthy that in the old passages the Jerusalexraa@appears for the
Babylonian Kane,. Comp. Nedarim, 66b; Fuerst, "Lehrgebaeude der arantaeische
Idiome," p. 17.

xXi:5 Compare only for example p. 155, note 1, of the French original.

xXi:6 P. 142, note ** is to be struck and part of note 3 must refer to p. 143.



FOREWORD TO THE SECOND FRENCH EDITION
FRANCK

It is almost half a century, in 1843, since this book saw the light for the firstitirne.

nearly as long since it was introduced into public and private libraries. This public
eagerness to take notice of a metaphysical and religious work could but astoitigh us;
explainable by the subject covered therein and by the very name of the Kabbalah. Since
that time, long past, | have often been requested, in and out of France, to publish a second
edition of my volume of 1843. For several reasons | refused to satisfy this desire.
Compelled by circumstances, as professor of physical and international the, at

College of France, to devote all my activity to studies which are of denenast, it was
difficult for me to return to a subject of research which did not seem to me to respond an
more to the spirit of the times. Then again, | would have been obliged, because of the
nature of the objections raised, to relegate to second place that which makes uptthe meri
and charm of the Kabbalah, that is to say, the philosophic and religious system it
contains, in order to discuss first certain bibliographical and chronological questions
lacked the courage and did not consider it useful to impose upon myself this sacrifice.

The situation is quite different now. Disgusted with positivistic, evolutionistic and
brutally atheistic doctrines which dominate our countries to-day, and which seek to
domineer not alone science but society as well, many minds have turned to theti@rient
cradle of religions and the primitive fatherland of
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mystic ideas; and among the doctrines which they endeavor to restore to honor, the
Kabbalah is not forgotten. | shall give several proofs.

We must know that under the name of the Theosophical Society, there exists a vast
organization which, coming from India, passed to America and Europe, sending out
vigorous ramifications into the United States, England, and France. This association is
not left to chance; it has its hierarchy, its organization, its literatsregutews and its
journals. The principal organ in France is tlwtus. This is a periodical publication of

very great interest, which borrowed from Buddhism the foundation of ideas, making no
pretense to bind to them the minds by forbidding new researches and attemptged.chan
Upon this Buddhistic foundation are often developed speculations and textual quotations
borrowed from the Kabbalah.

There is even a branch of the Theosophic Society, a French branch by the name of Isis,
which published during the last year a previously unpublished translation of the Sefer
Yetzirah, one of the two Kabbalistic books considered the oldest and most important.
What gives merit to this translation, or, above all, what makes valuable the camasent
that accompany it, | do not consider it my duty to examine here. | will only sayjen or

to give an idea of the thought that inspired the author of this work, that, according to him,
"the Kabbalah is the only religion from which all other cults emanated.” (fe;gfa4.)



Another Review, also consecrated to theosophical propaganda, and in which necessarily
the Kabbalah occurs often is the one which was founded, and which is managed and
edited, for the most part, by Lady Caithness, Duchess of Pomar. Its namsamthas

the one given by the great German theosophist Jacob Boehm to his first work--"The
Dawn." The purpose of tH2awn is not entirely the same as that of tiweus. Buddhism

does not hold there first rank to the detriment of Christianity; but with the aid of an
esoteric interpretation of sacred texts,
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the two religions are brought in accord and presented as the common source of all other
religions. This esoteric interpretation is surely one of the principal eksméthe

Kabbalah; but this also is made to contribute in a direct manner, under the name of
Semitic Theosophy. | do not undertake to guarantee the correctness with which it i
expounded. | limit myself to point out the lively preoccupation of which it is the abject
the very curious work of the Duchess of Pomar.

Why not speak also of the Magazimgtiation, although it is no more than four months in
existence? The very narfr@tiation tells us a great deal, it puts us upon the threshold of a
good many sanctuaries closed to the profane; and this yRewayv, which, in fact, bears

upon its cover the title "Philosophic and Independent Review of the Higher Studies," is
dedicated exclusively to science, or, at least to matters of research gi@dsobguriosity

and conjectures, suspected most in the eyes of established science and eversathe ey
that public opinion which passes as an organ of common sense. Among these figure, in a
general manner, Theosophy, Occult Sciences, Hypnotism, Freemasohemix/c

Astrology, Animal Magnetism, Physiognomy, Spiritualism, etc., etc.

Wherever the subject of Theosophy springs up, one is sure to see the Kabbalah appear.
Thelnitiation does not fail to obey this law. The Kabbalah, "the Sacred Kabbalah," as she
calls it, is dear to her. She appeals often to its authority; but one notices, adyticuls
second number, an article from the pen of Mr. René Caillé, on the "Kingdom of God" by
Albert Jouney, where the doctrine of the Zohar, the most important of the two Kabbalist
works, serves as basis to a Christian Kabbalah formed from the ideas of 8t, 8fged

the "Unknown Philosopher,” the unconscious renovator of the doctrine of Origenes. That
which Abbot Roca proposes in one of the first numbers didhes is also a Christian
Kabbalah.

| shall be permitted also not to pass entirely in silence the
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[paragraph continuespwedenborgian journals which appeared lately in and out of France,
especially the "General Philosophy of the Students of Swedenborg's BoBksthe

Church of Swedenborg, or the "New Jerusalem," although represented by itsaadepts
one of the most important forms of Theosophy, can surely not join the Kabbalah simply
because it leans upon an esoteric interpretation of sacred books. The resudts of thi
interpretation and the personal visions of the Swedish prophet resemble but liithg, bar



a few exceptions, the teachings contained in the Kabbalistic books--the Zohlae and t
Sefer Yetzirah. | shall rather stop to consider a recent work of greati@nydidoctor's
thesis presented not long ago to the Faculty of Sciences of Paris, which dicenat re
the measure of attention of which it is worthy: "Essay on Egyptian Grevstids
development and its Egyptian origin,” by M. E. Amélineau (Paris, 1887).

This dissertation, written for an entirely different purpose, demolisheslgiitiee
criticism which sees in the Kabbalah nothing but fraud hatched in the head of some
obscure rabbi of the thirteenth century and continued after him by unintelligent and
unscientific imitators.

Amélineau discovers for us in the fathers of gnosticism, who were absolutely unknow
the thirteenth century, mainly in Saturninus and Valentin, a system of theogony and of
cosmogony identical to the one of the Zohar; and not only are the ideas alike, but the
symbolical form of language and the manner of argumentation are also the same

In the same year in which Mr. Amélineau, by his doctor's thesis, deliverethanSe,
avenged the Zohar from the attacks delivered against it by the skepticisnmtiofesyr
another German scholar, Mr. Epstein, restored to the Sefer Yetzirah, aigetdaathe
objections of modern criticism, a part at least of its great antiquity. Although Bendbe
permit it to go back to Akkiba,
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and still less to the patriarch Abraham, he establishes, at least, througvedecis
reasoning, that it is not any later than the fourth century of ous era.

This is something already. But | do not doubt, that by paying more attention to the dept
rather than the form of the book, and by searching for analogies in the most ancient
products of gnosticism, it will be possible to go back still further. Do not numbers and
letters to which the entire system of the Sefer Yetzirah is traceadygupt as great a

role in Pythagorism as in the first system of India? It is the rage now&alagjuvenate
everything, as though the spirit of the system, and, above all, the mystic spritate

just as old as the world and will not last as long as human mind will last.

Here, then, we have reason to believe that the interest found in the Kabbalah during so
many centuries, in Christianity as well as in Judaism, in the researcheitosbphy as

well as in the speculations of Theology, is far from being exhausted, andathatdt

entirely wrong in republishing a work which may serve to make it known. Aftaf @ll

only answers the wish of a few curious ones, it will suffice to dispute the rigbtit it
among books entirely useless.

A. FRANCK.

Paris, April 9th, 1889.



Footnotes
xxv:1 Published by Villot, 22 rue de Boisey, Taverny (Sein-et-Oisee).

xxv:2 | have cited several examples in the journal of Scholars, April and May numbers,
1888.

xxv:3 Epstein, M’kadmonios Ha-Y’udim, Beitraege zur Geschichte Juedischer
Alterthumskunde, Vienna, 1887.



PREFACE OF THE AUTHOR

A doctrine with more than one point of resemblance to the doctrine of Plato and Spinoza;
a doctrine which in its form rises at times to the majestic tone of religameisypa

doctrine born in the same land, and almost at the same time, as Christianity;reedoctri
which developed and spread during a period of more than twelve centuries in the shadow
of the most profound mystery, without any supporting evidence other than the testimony
of a presumptive ancient tradition, and with no apparent motive than the desire to
penetrate more intimately into the meaning of the Sacred Books--sihehdsdtrine

found in the original writings and in the oldest fragments of the Kabbalhlen shifted

and purified of all their dross.

It occurred to me that, at a time, when all historical researches, and thg distor
philosophy in particular, have
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acquired so much importance; at a time when the belief is prevalent that the hurdan mi
may reveal itself in its entirety only in the totality of its works--thathsa subject,
considered from a viewpoint far above every sect or party spirit, may jusitiaian to
participation. That even the difficulties which surround such a subject, and the obscurity
offered in its ideas as well as in its language, may promise indulgence torioetala

treat it.

But this is not the only reason why the Kabbalah recommends itself to the attention of
serious minds. It should be remembered that from the beginning of the sixteenti centur
until the middle of the seventeenth century, it exercised a considerable influence ov
theology, philosophy, natural science and medicine. It was the spirit of thel&abba

which inspired a Pico de la Mirandola, a Cornelius Agrippa, a Reuchlin, a Paraaelsus
Henry Morus, a Robert Fludd, a Van Helmont, and even a Jacob Boehm, the greatest of
all those who went astray in searching for an universal science, one sci¢neautlida

take upon itself to show us the very essence of the connection of all things in the very
depths of divine nature. Less bold than a modern critic soon to be mentioned, | dare not
now pronounce the name of Spinoza.

| do not pretend to have discovered an entirely unknown land. On the contrary, | must say
that years will be required for a review of all that has been written congetre

Kabbalah, if it were only from the moment when the press first bared its s@&uretghat
contradictory opinions, what impassioned judgments, what fantastical hypotimekes, a
taking it all together, what inassimilable chaos in that mass of Hebrew,dratiGerman

books published under all forms, and furrowed by citations in all languages! And mark
well, that the discord shows itself not only in the appreciations of the doctrines to be
made known, or in the so very complicated problem of their origin, but presents itself in
no less a conspicuous manner in the very exposition of the doctrines. For that reason the
more modern way of
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studying the matter is not to be considered useless if it bases its work upor origina
documents, upon the best accredited traditions, and upon the most authentic texts; and, if
at the same time, it embraces all that is good and true in previous researches.

But before entering upon this plan of research, | deem it necessary to setheefestder

a rapid review of the works which gave rise to this original idea, and which, in some
measure, contain the elements of this work. It will thus be possible to have a mecé co
idea of how far science succeeded with this mysterious subject, and of what nidaeire is
task endowed upon us by our predecessors. To accomplish that task is the aim of this
preface.

| shall not speak of the considerable number of modern Kabbalists who wrote in Hebrew.
Individually, their distinguishing features are of so little importance, and, saaedar
exceptions, they penetrate so little into the depths of the system, that it woulg be ve
difficult and equally tedious to mention each one separately. Suffice it to knowelyat t
divide themselves into two schools, both founded in Palestine at about the same time, the
middle of the sixteenth century. One was founded by Moses Cordukeopther by

Isaac Lurias who was regarded by a few Jews as the forerunner of Messiah.

Notwithstanding the superstitious veneration which these two instilled into tiheénss,
both were but commentators who lacked the gift of originality. Corduero, at legist, ke
close to the meaning of the original writings, although not entering deeply
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into their spirit; while Luria almost always deviated from the true textderaio give

free rein to his reveries which, in reality, were dreams of a diseased aeigd-somnia
vana. | need not say which of the two | have consulted most frequently; but | can not
refrain from remarking that the prevailing opinion places more importanbdivatiatter.

| shall set aside those writers who made but a passing mention of the Kabba&ak; wri
like Richard Simony Burnet (Archaeologic Philosoph. ch. 4) and Huttingeor;those

who, confining their researches to biography, bibliography and history proper, do no
more than indicate the sources where to look, as, for instance, tos\Wédasnage,

and to Bartoloccig in a word, to writers who are content to sum up, sometimes to repeat
what others have said. To the latter class belong, as far as our subjecerseonihe
authors of the "Introduction to the Philosophy of the Hebrewatl the modern

historians of philosophy who more or less, copied Brucker, as Brucker himself put under
contribution the more neo-platonic and Arabic than the Kabbalistic dissertations of the
Spanish rabbi Abraham Cohen HerrasaAfter all these eliminations | have still to put
forth prominently a number of authors who have made a more serious study of the
esoteric doctrine of the Hebrews, or to whom we must at least accord thethading
drawn that doctrine from the profound obscurity where it had remained hidden until the
close of the fifteenth century.
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The first who revealed to Christian Europe the name and the existence of the Kabbalah,
was a man who, despite the deviations of his ardent imagination, despite the dashing
ardor of his enthusiastic mind, and perhaps even because of the force of thasé brill
defects, gave vigorous impulsion to the ideas of his century, we mean--Raymond Lullus
(Raimundus Lullus). It would be difficult to say just how far Raymond Lullus was
initiated in this mysterious science, and what influence it exercised evewnhi

doctrines.

Under no consideration will | affirm with a historian of philosophthat Raymond

Lullus drew from this science the identity of God and Nature. That much isertai
though, that he had a lofty idea of the Kabbalah, and that he regarded it as a divine
science and as a true revelation, whose light shone for the illumination of thelrationa
soul;12 and it is permitted to suppose that the artificial methods used by the Kabbalists t
link their opinions with the words of the Holy Writ, and their frequent use of the
substitution of numbers and letters for ideas and for words, contributed a greattteal t
invention of the Great Art (Ars Magna). It is worthy of note that Raymond Lullus has
already made the distinction between ancient and modern Kabbalists monredtzandta

half centuries before the existence of the two contending schools of Luria and Cqrdovera
the period to which some modern critics wished to ascribe the birth of the entire
Kabbalistic sciences

The example given by the Majorcan philosopher remained unimitated for a longaime; f
after him the study of Kabbalah was forgotten until the time when Pico de la Miandol
and
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[paragraph continuedReuUChlin came to throw light again upon a science which, save to a circle
of adepts, was until then known only by name and existence. These two men, who were
equally admired by their century, for the boldness of their minds and for themsese
learning, were yet very far from entering into all the depths and into allffieltiies of

the subject.

Pico de la Mirandola made efforts to reduce to a few propositietize sources of

which he does not indicate and between which a connection can hardly be found--a
system just as extensive, just as many sided and just as strongly builoas tileich is

the subject of our investigations. It is true that these propositions were origmeaiiged

for public discussion and for development by argumentation; but in the state in which
they reached us they are unintelligible, not only because of their brevitysbutesdause

of their isolation; and it is surely not in a few far-fetched digressionsesecht

haphazardly through works of the most diverse character, that one would hope to find the
unity, the development or the proofs of truth which we have a right to demand from a
work of such importance.



The other one was not carried so far away by his imagination; he was moreagigstem
and more lucid, but he was less learned and, unfortunately, had not the gift of drawing
from the richest sources which were most worthy of his confidence. No more than the
ltalian author who, though born after him, was in advance of him on thisisahd,
Reuchlin cite his authorities; but it is easy to recognize in him the scacalcspirit of
Joseph of Castiles and not of the spurious Abraham ben Diog
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commentator of the fourteenth century, who mingled Aristotelian ideas andtdletha

knew of the Greek traditions as interpreted by the Arabians, with his Kalibalist
knowledge. Besides, the dramatic form adapted by Reuchlin is neither precssious
enough for such a subject; and it is not without vexation that one sees him graze the most
important questions in order to establish, by means of a few indefinite analogies, a
imaginary affiliation between the Kabbalah and the doctrine of Pythagoras.

Reuchlin contended that the founder of the Italian school was a disciple of the Kapbalis
to whom he owed not only the foundation but also the symbolical form of his system as
well as the traditional character of his teachings. Whence arise tholsissilaind
perversions which equally disfigure the two orders of ideas that one endeavorslé ming
Of the two works which have established Reuchlin's fame, only one, "de Arte
Cabbalistica” (published in Hagenau, 1517, fol.), contains an ordered exposition of the
esoteric doctrine of the Hebrews; the other, ("de Verbo Mirifico") which, in fes the

first published;s is only an
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introduction to the first volume. This introduction, however, is conceived from a personal
viewpoint, although it appears to be a simple development of a more ancient sl@a. It i

this book that the author, under pretence of defining the names consecrated to God, gives
free course to his mystical and venturesome spirit; it is there that he efftkésto

prove in a general manner, that all religious philosophy, whether of Greetéher

Orient, originated in the Hebrew books; and it is here that he lays the foundation for that
which later on is called the "Christian" Kabbalah.

Dating from that epoch Kabbalistic ideas became the object of more geneestjrdad

they came to be regarded as serious and important not only in works of eruditionp but als
in the scientific and religious movements of the sixteenth and seventeenth celtigries.

at that time that there appeared successively the two works of Cornelippaddghe

learned and curious imaginations of Postel, the repertory of the Christian Kabbalist
published by Pistorius, the translations of Joseph Voysin, Kirchner's reseamches

Oriental Antiquity as a whole, and, finally, the résumé and perfection of allwueks,

the "Kabbalah Unveiled."

In Cornelius Agrippa we find a dual personality; one, the author of "de Occulta
Philosophia” (published in Cologne in 1533 and 1531), the enthusiastic defender of all
the reveries of mysticism, the impassionate adept of all the fantdstiard the other,



the discouraged skeptic who deplores the uncertainty and the vanity of thestierice
is certainly not the first personality, as one might suppose, which rendered the mos
service to the study of the Kabbalah. On the contrary, by losing sight of the
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metaphysical side of the system, i.e., of its very essence and real sodrbg,adhering
solely to its mystic form, developing the latter to its ultimate consequeas&slogy

and magic, he contributed not a little in turning away from the Kabbalah the grave and
serious minds.

But Agrippa, the skeptic, Agrippa recovered from all his intoxications, and, so tq spea
restored to the use of reason, recognized the rare antiquity of the Kabldgas@nd

their relationship to the various sects of Gnosticisrand it was also he who pointed out
the resemblance between the diverse attributes recognized by the Kapbideswise
called the ten Sefiroth and the ten mystic names spoken of by St. Jerome inrttis lette
Marcella. (De Occulta Philos., lib. 3, ch. 11.)

As far as | know, Postel was the first to translate into Latin the mosnaacié the most
obscure monument of the Kabbalah: "The Book of Formation" (Sefer Yetzirah)ork
ascribed at times by a fabulous tradition to the patriarch Abraham, ateveeso Adam
himself. As far as can be judged from this translation, which is as obsctsdead, iit
appears to us in general to be faithful. But nothing useful can be gathered from the
commentaries which follow the text and in which the author, simulating the apostle of
some new religion, uses his wealth of erudition to justify the deviations of an unruly
imagination. Postel is also credited with an unpublished translation of the Zohar which
we have searched for in vain among the manuscripts of the royal library.

Pistorius has set for himself a more useful and a more modest aim. He endeavored to
unite in one single collection all the writings published on the Kabbalah or imbued with
its spirit; but
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for unknown reasons he stopped his work when it was but half done. Of the two
enormous volumes which were originally to comprise the work, one was devoted to all
the Kabbalistic books written in Hebrew, and, consequently, under the influence of
Judaism; the other was devoted to the Christian Kabbalists, or to use the words of the
author, "to those who professing Christianity are always distinguished bysignd

honest life, and whose writings, therefore, no one would repulse as Jewish rarhilings.
This was a wise precaution taken against the prejudices of his age. But ongf the la
volume appeareds

This volume contains, besides the Latin translation of the Sefer Yetzirah anathe t
works of Reuchlin already mentioned, also a mystical, altogether artmtamyentary
on Pico de la Mirandola's thesesa Latin translation of the work of Joseph of Castile
which served as basis for "de Verbo Mirifico” and, finally, different iseatof two



Jewish authors, one of whom was led by the study of the Kabbalah to embrace
Christianity; this one Paul Ricci (Paulus Riccius), the physician of Eonpéaximilian

l; the other is the son of the renowned Abravanel, or Judah Abravanel, better known as
Leon the Hebrewes The latter doubtless merits a distinguished place in the general
history of Mysticism by his "Dialogues on Lovegs of which there are
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several translations in FrenehBut, as his work bears but indirectly upon the Kabbalah,
it will be sufficient to point out casually from one of the most important viewpdiets t
ideas whence similar conclusions were drawn.

Ricci, who paid more attention to the allegorical form than to the mystical foonaxt

the same traditions, contents himself by following Reuchlin's lead at aaistnd like

him, he tries to demonstrate, by Kabbalistic procedure, all the esseneéd béli

Christianity. This is the character of his work "Of the Heavenly Agricel"2s He is also

the author of an introduction to the Kabbalam which he confines himself to the

summing up, somewhat briefly, the opinions expressed by his predecessors. But unlike
them he does not date back the tradition which he explains, to the patriarchs or to the
father of the human race. He is content in the belief that these traditiondneady @n

vogue at the time when Christ began to preach his doctrine, and that they have paved the
way for the new covenant; for, according to him, those thousands of Jews who adopted
the Gospel without abandoning the faith of their fathers were no others but the Kabbalists
of those dayszo

| shall yet mention here Joseph Voysin, whose chief merit
p. xl

about the Kabbalah is that he faithfully translated from the Zohar sevesbteitie
nature of the sout; and then hasten to works more important at least because of the
influence they exerted.

The name of Kirchner can not be spoken without deep reverence. He was a living
encyclopedia of all the sciences. No science was entirely beyond his prodigiougglear
and there are several, notably Archaeology, Philology and Natural Scientesetha
indebted to him for important discoveries. But it is also known that this remarkable
scholar did not shine through those qualities which go to make up the critic and the
philosopher, and that at times he exhibits even uncommon credulity. Such is the character
he shows all through his exposition of the doctrines of the KabbatiSisus, he does

not doubt for a moment that the Kabbalah was first brought to Egypt by the patriarch
Abraham, and that from Egypt it spread gradually through the remainder of &m, Ori
mingling with all the religions and all the systems of philosophy. But, while damge

this imaginary authority and this fabulous antiquity, he despoils the work odits re

merits. The profound and original ideas, the bold creeds the Kabbalah contains, and the
striking views it darts into the foundations of every religion and morality peseatirely

his feeble perception, which is struck only by the symbolical forms, the use arskrafs



which seem to exist in the very nature of mysticism. The Kabbalah exist&rfamly in
this gross envelope with its thousands of combinations of numbers and letters, its
arbitrary ciphers, and, finally, its more or less fantastic proceduneelays of which it
forces the sacred script to lend such meaning as to find access to mindsu= el
authority save the Bible. The facts and the texts which | have brought toigetinisr
volume aim to destroy this strange point of view and, therefore,
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[paragraph continued) Shall not dwell upon it any longer. | will say only that Kirchner, just like
Reuchlin and Pico de la Mirandola, knew but the works of the modern Kabbalists, the
majority of whom halted midway on the road to wisdom at the dead letter and senseles
symbols.

On the subject occupying us, there is today no work more complete, more exact and more
worthy of respect due to much labor and sacrifice, than that of Baron of Roseriitbién or
Kabbalah Unveiled.5s There are precious texts in that book which are accompanied by
generally faithful translations, among them the most ancient fragmethis 8bbar, the

most important work of the Kabbalah; and where there are no texts it gives extensive
analyses and very detailed tables. It contains also either numeroussextraatire

treatises from modern Kabbalists, a kind of dictionary which prepares us more for the
knowledge of things than of words.

And, finally, under pretext, and perhaps in the sincere hope of converting the adepts of
the Kabbalah to Christianity, the author collected all the passages of th€dstament
which show any resemblance to their doctrine. Yet, there must be no illusion as to the
character of this great work; like its predecessors it does not throw asyigidron the
origin, the transmission or the authenticity of the most ancient monuments of the
Kabbalah. In vain, too, will one look there for a regularly ordered and complete
exposition of the Kabbalistic system. It contains only such material whidboy@egrmust
enter into a work of this nature; and, even when considered from this single point of
view, it is not beyond the lash of criticism. Although much too severe in some of his
expressions, Budde was not unjust when he said: "it is an obscure and confused work in
which the necessary and the unnecessary, the useful and the superfluous, are thrown
together pell-mell, in the same chaas.”
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With a better choice, his work might have been richer and less extensive, imhfaclid

he not leave the dreams of Henry Morus, which have nothing in common with the mystic
theology of the Hebrews, in their proper place, that is in the collected works of this
author? And | would say the same of the pretended Kabbalistic work of Herrera. This
Spanish rabbi, remarkable for his philosophical erudition, was not content to substitute
the modern traditions of the school of Isaac Lexi@r the true principles of the

Kabbalah; but he found also the secret of disfiguring these principles by minging

them the ideas of Plato, Aristotle, Plotinus, Avicenna and Pico de la Mirandolartn s

all that he knew of the Greek and Arabian philosophy.



Modern historians of philosophy have taken chiefly Herrera for their guide in t
interpretations of the Kabbalah, probably because of the didactic order of hisatmsert
and the precision of his language. And as such a guide has been accepted, no wonder that
quite recent origin has been ascribed to this science, or that it was looked upaimgs a f
imitation, a badly disguised plagiarism of the other well known systems! Fisadbe

the author of the "Kabbalah Denudata” was not willing to adhere to the most ancient
sources and to acquaint us through more numerous quotations with the originality and
interesting facts hidden in the Zohar, why this predilection for the commentdiigaac
Luria, which no one in possession of his reason can stand reading? Would not the
sacrifices and the laborious vigils which, by the author's own avowals, it co$b hi

bring to light those sterile chimeras, have been better employed upon the long chain of
Kabbalists still too little known, beginning at Saadia, around the tenth century, and
ending with the thirteenth century at
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[paragraph continuedNachmanides? In this way, by including all the traditions composing the
Zohar, we would have had before our eyes the entire chain of Kabbalistiotraditi

starting with the moment when they were first written down until the point when their
secret was completely violated by Moses de LeoHad this task been too difficult, it

would, at least, have been possible to have devoted some space to the esteemed works of
Nachmanidessyr the defender of the celebrated Moses hen Maimon, and whose

Kabbalistic knowledge inspired admiration so intense that it was said to have been

brought to him by the prophet Elijah from heaven.

Despite its gaps and its numerous imperfections, Rosenroth's conscientiousllabor w
stand forever as a monument of patience and erudition, and it will be consulted by all
who will want to know the products of thought among the Jews, or by those who wish to
observe mysticism in all its forms and in all its results. It is owing to hisalee

knowledge of the Kabbalah, that this doctrine has ceased to be studied excludieely eit
as an instrument of conversion or as an occult science. It has taken a place in
philosophical and philological research, in the general history of philosophy and in
rational theology which has attempted by its light to expound some of the difficult
passages of the New Testament.

The first whom we see taking this direction is George Wachter, theologian and
distinguished philosopher, who, because of the independence of his mind, was falsely
accused of Spinozaism, and who was the author of an attempt to reconcile the two
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sciences to which he had consecrated equal deveiidrachter's attention was first

turned to the Kabbalah in this way: A protestant of the confession of Augsburg, seduced
by this system to which he was otherwise a stranger, converted himselfyptblicl
Judaism, discarded his real name (Johann Peter Speeth) and took the name of Moses
Germanus. He foolishly challenged Wachter to imitate him and engaged with &im i



correspondence from which sprang a little book entitled "Spinozaism in Jutaism
(Amsterdam, 1699, 12mo, in German.)

The book does not throw much light upon the nature or upon the origin of the Kabbalistic
ideas, but it raises a question of the highest interest: Was Spinoza initidted in t
Kabbalah, and what influence did this doctrine exert upon his system? Until then it wa
the almost general opinion among scholars that there is quite a close agiwsgen the

most important points of the science of the Kabbalists and the fundamental dogheas of t
Christian religion. Wachter undertook to demonstrate that these two orders drigleas
separated by an abyss; for, in his opinion, the Kabbalah is nothing but atheism, the
negation of God and the deification of the world, a doctrine which he believed to be that
of the Dutch philosopher and to which Spinoza gave a more modern form.

We need not investigate here whether the two systems, per se, are wdlidgeitl; but
whether there is some ground for the theory of their affinity or for their haatori
succession. The sole proof given (for | do not count more or less far-fetchedesalog
and resemblances) consists of two very important passages, indeed, one drawn from
"Ethics," the other from Spinoza's letters. The last named reads: "Vdffemithat all
things exist in God, and that in Him all things move, | speak like St. Paul, like all the
philosophers of antiquity, although | express myself in a different way, ana dave to
add: like all the ancient Hebrews, as far
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as can be judged by certain of their traditions which have been altered in mariysways
Evidently, nothing but the Kabbalistic traditions are referred to in these fordbpse
which the Jews collected in the Talmud are either recitals (Haggadahmgororeal laws
(Halakah).

The passage from "Ethics" is still more decisive. Having spoken of the unity of
substance, Spinoza adds: "It is this principle which some of the Hebrews seem to have
perceived as through a cloud when they thought that God, the Intelligence of God and the
objects under the action of that intelligence, as of one and the same 4hilrige"

historical sense of these words can not be mistaken if we juxtapose them with the
following lines translated nearly literally from a Kabbalistic work, thestfaithful
commentary to the Zohar: "The knowledge of the Creator is not like the knowledge of the
Creatures; for with the latter the knowledge is apart from the known subjexisThi
designated by the following terms: the thought, he who thinks and that which is thought
of. The Creator, on the contrary, is Himself the Knowledge, the One who knows, and the
One known. God's way of knowing does not really consist in applying His thought to
things outside of Himself. It is by cognizing and knowing Himself that Be ebgnizes

and knows all that exists. Nothing exists that is not united with Him and which He could
not find in His own substance. He is the prototype of all Being, and in Him all things

exist in the purest and most accomplished form; so that the perfection of theeseat

in this very existence by virtue of which they find themselves united
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with the source of their being; and in measure as they deviate from it, theyosmthat
sublime and perfect states"

What conclusion can be drawn from these words? Is it that the ideas and the &arthesi
method, that the altogether independent development of reason, and above all, that
individual estimates as well as the errors of genius, count for nothing in the most
audacious conception of which the history of modern philosophy can give an example?
This would be a strange paradox which we would not even attempt to refute. Moreover, it
is easy to see by the very citations given as authority, that Spinoza had but a very
summary and uncertain idea of the Kabbalah, the importance of which he could have
recognized only after the creation of his own systerut, strangely, having stripped
Spinoza of all originality for the benefit of the Kabbalah, Wachter turnedidzatine

itself into a miserable plagiarism, a characterless compilation tdwalaie contributed

all the centuries during which it remained unknown, all the countries where the Jews
were dispersed, and, consequently, the most contradictory systems. How could such a
work be more atheistic than theistic? Would it not teach pantheism rathert@é&od
distinct from the world? Above all, how had it taken in the "Ethics" the form of severe
unity, the inflexible vigor of the exact sciences?

But we must do Wachter the justice to say that he modified his opinions considerably i
second volume on the same subject. (Elucidarius Cabbalisticus, Rome, 1706, 8 vo.) Thus,
according to him, Spinoza is no longer the apostle of atheism, but a true savant who,
enlightened by a sublime science, recognized the
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divinity of Christ and all the truths of the Christian religiantHe naively confesses that

he judged him previously without having known him, and that he was influenced against
him by prejudices and excited passions when he recorded his first impresgims.

makes equally an honorable apology to the Kabbalah by distinguishing two elysential
different doctrines by that name: the modern Kabbalah lies under the weigftsobh

and anathema,; but the ancient Kabbalah which, according to him, lasted until the council
of Nice, was a traditional science of the highest order, the origin of which lssksrit
mysterious antiquity. The first Christians, the oldest fathers of the Cthadmo other
philosophy;s and it is this philosophy which led Spinoza upon the road of Truth. The
author stubbornly insists upon this point and makes it the centre of his researches.

Though in its entirety very superficial, and at times far from accurasepénallel

between the doctrine of Spinoza and that of the Kabbalists contributed not a little to the
enlightenment of the minds as to the true significance of the Kabbalah; | spesak of it
character and its metaphysical principles. That parallel led to anreatsoni which

proved that the theory which had caused so much surprise and scandal, the theory that
God is an unigue substance and the immanent cause and real nature of all that is, was not
new, that it appeared already before, at the cradle of Christianity, underyheaires of

the religion. But this idea is also met with somewhere in a no less remaojaitgnti

Where, then, is the origin of this idea to be looked for? Is it Greece, or Egypt of the
Ptolomaeans that have given it to
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[paragraph continuedPalestine? Is it Palestine which found it first? or is it necessayy back
still further into the Orient?

Such are the questions which occupied the minds primarily, and such also is the meaning
attached to the Kabbalistic traditions since that time by all save erites8 who are

peculiarly attentive to nothing but form. It is no longer a question of a certain method of
interpretation applied to Holy Writ, nor of mysteries far beyond reason, which God
Himself revealed whether to Moses, to Abraham or to Adam, but it is a question of a
purely human science, of a system representing within itself the entaphgsics of an
ancient people, and, therefore, of great interest to the history of the human mind, once
more a philosophical viewpoint that dislodged Allegory and Mysticism.

This spirit is shown not only in Brucker's exposition, where it is perfectly in pbatet

seems also to be generally prevalent. Thus, in 1785 a learned association, tigddocie
the Investigation of Antiquities at Cassel, opened an academic competition on the
following topic: "Does the doctrine of the Kabbalists, according to which alyjshare
engendered by the emanation of the very essence of God, come from the Greek
philosophy or not?" Unfortunately, the answer was much less sensible than the question.
The work which carried off the prize--very little known and not deserving to be known--
certainly does not cast any new light upon the very nature of the Kabbalah and what
concerns the origin of this system, it contents itself with reproducing the nfaséde
fables.ss It shows the Kabbalistic ideas in the hymns of Orpheus and in the philosophy of
Thales and Pythagoras; it makes them contemporaries of the patriarchs tlamat, any
hesitation it hands them to us as the ancient wisdom of the Chaldeans. It isggsmgur
when it is known that the author was of the sect of the Illuminati who, following the
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example of all such associations, dated its annals back to the very cradle of wumanit

But Rational Theology--as it is called in Germany--that is that abspingtpendent
method of expounding the Holy Scriptures, of which Spinoza gave an example in his
Theologic-Political tractat, made frequent use of the Kabbalah. As | Jaie pbi¢ made
use of it for the purpose of explaining divers passages in the letters of St. Paul which
referred to the heresies of that day. It desired also to find therein theabqoteof the

first verses of the Gospel of St. John, and tried to make it useful either for th@stud
Gnosticism or for the study of ecclesiastic history in generdledemann and
Tennemann, at the same time, had given the Kabbalah a kind of deed of possession in the
history of philosophy, which was at first consecrated to it by Brucker. There soon
appeared the school of Hegel which could not fail to make use of a system wherein it
found, under another form, some of its own doctrines.

A reaction against this ever famous school was surely not slow in coming, and it is
evidently under this sentiment that the useless work "Kabbalism and Pantha@sm" w
written. The author of that little book strives to prove, at the expense of the evidehce, tha



there is no resemblance between the two systems which he undertakes to campare; f
often happens that the passages which he uses as bases of his arguments acaltiametr
opposed to the deductions he draws from them. Besides, as far as erudition is concerned,
he is far inferior to most of the writers who preceded him; and does not surpass them
either by criticism of the sources or by philosophic appreciation of the ideas, not-
withstanding the pedantic attire and luxury of citations with which he pleasesdarsd
himself.

Finally, Herr Tholuck, a man who is justly entitled to eminent rank among the
theologians and orientalists of Germany,
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recently also desired to contribute to this subject his knowledge and skilledreritRut

as he concerns himself with one particular point, the origin of the Kabbalah, and as any
appreciation of his opinions would demand profound discussion, | have reserved
comment of him for the body of this work, as a more opportune time. This refers also to
all the modern writers, whose names, although deserving a place here, hetvecds y

been mentioned.

Such are, in substance, the efforts made until now for the discovery of the meadings a
the origin of the Kabbalistic books. | do not wish to have the conclusion drawn that all
must be started anew again because one is struck only by those books which are
incomplete. On the contrary, | am convinced, that the labors and even the errors of such
distinguished minds can not be ignored without punishment to those wishing seriously to
study the same subject. Even were it possible, in fact, to approach the original
monuments without any aid, it would, nevertheless, always be necessary to know
beforehand the various interpretations which have been given to them to the present day;
for each one of these correspond to a viewpoint well founded in itself, but which becomes
faulty when one sticks to it exclusively.

Thus has the Kabbalah--to corroborate what has just been said and to sum up briefly the
foregoing--been accepted by some who had in view only its allegorical fatrmystical
character, with mystic enthusiasm as an anticipated revelation of @hdstymas;

others took it as an occult art, struck by the strange figure, the queer formdéas

which it loves to hide its real intention, and by the relations it incessarulylisbes

between man and all parts of the universe; others, finally, took hold above all of its
metaphysical principles and tried to find therein an antecedent, either hormrable
dishonorable, of the philosophy of their times.

It is easy to understand that with partial and incomplete studies governeddusvari
prejudices, one can find all this in
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the Kabbalah without necessarily contradicting the facts. But, in order to haxaet
idea and to find the place which it really holds among works of intelligence, it should be



studied neither in the interest of a system, nor in the interest of a religioafs drekhe
contrary, one will endeavor for the sake of truth only, to furnish to the genecalost
human thought some elements as yet too little known. This is the aim | desirehtonrea
the following work for which | spared neither time nor research.

AD. FRANCK.

Footnotes

xxvii:1 The Hebrew word%ap (Kabbalah), as its roonp indicates, expresses the action
of receiving: a doctrine received by tradition. The word Masaraidor) designates the
action of transmitting; a doctrine transmitted by tradition. The orthograpkinhesed
has been used in Germany a long time (Kabbalah instead of Cabbala). It seems the
orthography best fitted to the pronounciation of the Hebrew term, and it is the
orthography recommended as most exact by Raymond Lullus in his book "de Auditu
Kabbalistico."a

xxvii:1a The possible reason that the Kabbalists preferred to call their dottrine

(acceptio) and noton (traditio)--compare Peter Beer: Geschichte, Lehren and

Meinungen aller bestandenen and noch bestehenden religioesen Secten der Juden u. s. w.
Vol. I, p. 4--may be found in their desire to avoid a name in which the term "teaching" is
especially conspicuous; for the secret doctrine was to be imparted only to the lpoous w

has been well tried and who has attained full manhood. Jellinek.

xXix:2 In Hebrew the name is*x17p nwn ™, and perhaps the pronounciation should be
Cordovero. Of Spanish origin, he flourished toward the middle of the sixteenth century,
in Sephath, in Lower Galilee His principal work was the "Garden of Pomegranates"
(2°1m1 o719) published in Cracow. His little treatise on Mystic Ethics, "Deborahts Pal
Tree" ™M27 7nn), was published in Mantua in 1623.

xXix:* More correctly in Upper Galilee.--Jellinek.

xXix:3 In Hebrew Luria's name wasawx pn¥° 1 or, abbreviated ax:i. He also died in
Sephath in 1572. Apart from detached treatises which show no proof of authenticity, he
published nothing more. But his disciple, Chaim Vital, collected all his opinions into one
system and embodied them under the title yv.

xxx:4 Critical History of the Old Testament, tome I, ch. 7.

xxx:5 Thes. philolog. and in other writings--Discursus gemaricus de imcestu, etc.

xxX:6 Bibliotheca Hebraica, Hamb., 1721. 4 vols. 4 to.

xxx:7 Histoire des Juifs, Paris and the Hague.



xxx:8 Magna Bibliotheca Rabbinica. 4 vols. fol.

xxx:9 J. F. Buddeus, Introductio ad Historiam philosophiae Hebraeorum, Halle, 1702 and
1721. 8 Vo.

xxx:10 Yerira or Herera, belonged to the seventeenth century. His chief work, "Porta
Coelorum” (the Gate of the Heavens) was composed in Spanish, his mother tongue, and
translated first into Hebrew then into Latin by the author of the Kabbalah denddasa. (

will be spoken of further on in this book.)

xxxi:11 Tennemann, Geschichte der Philosophie, Vol. VIII, p. 837.

xxxi:12 Dicitur haec doctrina Kabbala quod idem est secundum Hebraeos ut receptio
veritatis cujus libet rei divinitis revelatae animae rationali . . . Estrigiaibbala habitus
anima rationalis ex recta ratione divinarum rerum cognitivus; proper quod esixdaan
etiam divino consequutive divina scientia vocari debet.--"De Auditu Kabbalisticoadive
omnes scientias introductorium." Strasburg, 1651.

xxxi:13 lbid, as above. The opinion here mentioned will be fully discussed further on, in
Part | of this book.

xxxii:14 Conclusiones cabalisticae, numero XLVII, secundum secretam doctrinam
sapientium Hebraeorum, etc. Vol. |, p. 54 of his works, Basle edition. They were first
published at Rome in 1486.

xxxii:15 Reuchlin was born in 1455; Juan Pico de la Mirandola in 1465.

XXXii:16 In Hebrewx>>vp 1 o501, Joseph ben Abraham Gikatilla. He was the author of a
book entitled: "The Gate of Lightim qyw which Paul Ricci translated into Latin and
which Reuchlin apparently took as basis for his "de Verbo Mirifico."

xxxii:17 He is known under the namewixa (RABD), i.e., Rabbi Abraham ben David,

or ben Dior. His commentary on the Sefekii Yetzirah (in Hebrew) was printed with

the text at Mantua in 1562, and at Amsterdam in 1642. Because of the likeness in names,
ben Dior was for a long time confounded with another widely known Kabbalist, who died
at the beginning of the eighteenth century, and who was the teacher of Moses de Leon, t
whom it was attempted to attribute the compilation of the Zohar. (See GeRmentific
Journal for Jewish Theology," Vol. Il, p. 312.)

xxxiii:18 Published in Basle in 1494, fol. As this work is extremely rare and of great
interest to the history of Mysticism, | feel obliged to give here a sumidaayof its

contents. Like "de Arte Cabbalistica" it is in the form of a dialogueethon by three

persons: an epicurean philosopher named Sidonius, a Jew named Baruch, and the author
himself, who translated his German name by the Greek word Capnio. The diglogue i
divided in as many books as persons. The first book, devoted to a refutation of the



Epicurean philosophy, is nothing more than a simple reproduction of the arguments
generally used against that system. We shall not linger here any longer.

The second book aims to establish that all wisdom and all true philosophy came from the
Hebrews; that Plato, Pythagoras and Zoroaster have drawn their reldgagasrom the

Bible, and that traces of the Hebrew language are found in the liturgy and in #gb sacr
books of all other nations. The author finally arrives at the explanation of the different
names of God. The first, the most celebrated of all, the.egosum qui sum, (the "I

Am that | Am"°nx), is translated in Plato's philosophyy6vtonc @v. The second

name, the one we translate by ke, i.e., the sign of the immutability of God and of

His eternal identity, is found also in the Greek philosophy, ifdhepOv as opposed to
T0VTOV.

In the Sacred Scriptures God is called by still another name, a third namé»«j and,

in point of fact, was it not in the form of a burning bush that God first appeared to Moses
on Mount Hereb? Is it not He whom the prophets called the devouring fire? And again, is
it not He of whom John the Baptist spoke when he said "l baptize you with water, but the
one who cometh after me shall baptize you with fire"? (Matthew lll, 11). Thefithe

Hebrew prophets is identical with the Ethe(p) spoken of in the hymns of Orpheus.

But all these names given to God are, in reality, but one name, which shows us the divine
substance under three different aspects.

Thus, God is called the Existence because all existence emanates rfiore-alls

Himself Fire, because it is He who illumines and vivifies all things. Firkddlys always

He, because He eternally remains like Himself amidst the infinite varietiklis works.

As there are names which express the substance of God, so there are namedatéich r
to His attributes, and of such are the ten Sefiroth or Kabbalistic categobes t
mentioned frequently in this book. But when abstraction is made of all the attributes of
God, and even of every definite point of view under which the divine substance can be
considered; when an effort is made to represent the Absolute Being as réhred w
Himself, showing no definable relation to our intelligence, then He is designatbd by t
name to pronounce which is forbidden--by the thrice holy Tetragrammaton that is to say
by the word Jehovahlvthonn ow--Shem Ha-mforesh.)

There can be no doubt that the Tetractys of Pythagoras is an imitation of tleevHebr
Tetragrammaton, or that the cult of the Dekas was invented in honor of the terhSkfirot
would be difficult to form an idea of all the wonders the author discovers in the four
letters that form, in Hebrew, the word Jehovah. These four letters allude to the four
elements, to the four essential qualities of bodies (the point, the line, the plane and the
solid), to the four notes of the musical scale, to the four streams in the eartdigg@aia
the four symbolical figures of the chariot of Ezekiel, etc. What is more, everyfone
these letters, when considered separately, offers us a no less mysigndicance.

The first ¢--Yod) which is also the sign of the number ten and which, by its form, calls to
our mind the mathematical point, teaches us that God is the beginning and the end of all
things; for the point is the beginning, the first unit, and the ten is the end of all



enumeration. The number five, expressed by the second fetteeli) shows us the

union of God and of Nature; of God as represented by the number three, that is to say, by
the Trinity; of visible Nature as represented, according to Plato and Pythagattaes, by

Dyad. The third letter{-Vav) is the sign of the number six. Now this number, venerated
also by the Pythagorean school is found by uniting the Monad, the Dyad and the Triad,
which is the symbol of all perfection. The number six is symbolical also, frorhemot
standpoint, of
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the cube, of the solids or of the world; we must, therefore, believe that the woddheear
imprint of divine perfection. The fourth letter-Heh), finally, is the same as the second,
and, consequently, we find ourselves once more in the presence of the number five. But
here it corresponds to the human soul, the rational soul, which holds the centre between
heaven and earth, just as the number five holds the centre in the decade, the symbolical
expression of the totality of all things.

And now we come to the third book, which has for its object the demonstration of the
principal dogmas of Christianity by the same methods. The whole book is given by the
mouth of Capnio; for it is upon the ruins of the sensualistic or exclusively pagan
philosophy and upon the pretended Kabbalistic traditions, interpreted by Baruch in the
preceding book, that the edifice of Christian theology is to be erected. A few esampl
will, I hope, suffice to give an idea of the method followed by the author, and of the way
in which he affixes his general views to the history of religions. In the wstyBrse of

the book of Genesis, "In the beginning God created the heaven and the earth," he finds
the mystery of the Trinity. In fact, by arresting our attention at gteréiv word §72--

Bara) which we translate by "create," and by considering each one tbirdle letters that
form it as the initial of another word entirely distinct from the first, we olttaiee terms
which mean Father, Son and Holy Ghastg-v7pn mn--Av-Ben-Ruach Hakodesh).

In the words taken from the Psalms (Ch. CXVIII, v. 22), "The stone which the builders
rejected has become the chief corner stone,"” we find, by use of the same, inetivwd
first persons of the Trinityifx--Aven, j12--Ben, ax--Av). It is again the Christian Trinity
that Orpheus wished to designate in his "Hymn to the Night" by the woédsUpavac,
because Night, the engender of all things, cami@®®, nothing less than the Father. The
Heavens, this Olympus, which embraces all beings in its immensity, and which &fbor
the Night, means the Son; and finally, Ether, called by the ancient poet "tHeddfreat
fire," is the Holy Ghost. Translated into Hebrew the name Jesug:) is the name of
God plus the letter (Shin) which in the language of the Kabbalists is the symbol of fire
or light of which St. Jerome spoke in his mystical interpretation of the alphalhet as



sign. of the WordXoyog). This mysterious name is, therefore, a complete revelation
which shows us that Jesus is God Himself, conceived as Light and Yégod)( or the
Divine Word.

Even the symbol of Christianity, the cross, is plainly indicated in the Old Testam

either by the tree of life which God placed in the earthly paradise, or by thécatippl

attitude of Moses when he spread his arms towards heaven to implore for vidsyaebf

over Amalek; or, finally, by the miraculous rod which changed the bitter svisutier

sweet in the desert Morah. According to Reuchlin, God manifested Himself to man under
three different aspects during the three great religious periods orgliiatinguished

since the creation, and to each of these aspects there corresponds a name which
characterizes Him perfectly. During the reign of Nature He is cdiledAImighty” (7w-
-Shaddai) or, rather, the "Fructifier," the "Maintainer of Man." Such is tiee @b

Abraham and of all the patriarchs.
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[paragraph continuedDUriNg the reign of Law, or from the time of the revelation of Moses to the
beginning of Christianity, lle is called the "Lordiwk--Adonai). because He is King and
Lord of the chosen people. During the reign of Grace, He is called "Jesus," the
"Deliverer," hwi--Y’hoshu-ah) a point of view that does not lack truth and grandeur.

xxxvi:19 "De Incertudine et vanitate scientiarum.” Cologne, 1527; Paris, 1529; ntwe
1530.

xxxvii:20 "Ex hoc cabalisticae superstitionis judaico fermento prodierunt, Auto, @phita
Gnostici et Valentiniani haeretici, qui ipsi quoque cum discipulis suis graecandgomam
cabalam commenti sunt," etc. De Vanitate scient, c. 47.

xxxvii:21 Abrahami patriarchae liber Jezirah, ex hebraeo versus et coinisentar
illustratus a Guilelmo Postello. Paris, 1552, 16mo.

XXxviii:22 Scriptores collegi qui christianam religionem professi, relgiosnesteque
vixerunt et quorum propterea libros, tanquam judaicam delirationem, detestari nemo
potest.--Praef., p. 2.

xXxviii:23 Artis cabalisticae, h.e. reconditae theologiae et philosophiae sanptdome
|. Basel, 1587, fol.

xxxviii:24 Archangeli Burgonovensis interpretationes in selectiora obscqiera
Cabalistorum dogmata. Ib. supr.

xxxviii:25 An exhaustive character sketch of him and his times (by Delitsgyas in
Fuerst's "Orient," Year 1840.--Jellinek.

XXxViii:26 They were translated into Italian under the title, "Dialoghi deramcomposti
per Leone Medico, di natione hebreo e di poi fatto christiano,” Rome 1535, 4to, and



Venice, 1541. It is to be noted, though, that he is cited by Herrera among the Jewish
philosophers (philasophorum nostratium) as Rabbi Judah Abarbanel. (Irir. Porta coelor.
Dissert. Il, ch. 2).

XXxix:27 There is one Latin translation by Sarasin; three French by Sauvages Bent
Thiard and du Pare; four Spanish by Montesa, Garcilasso de la Vega, Yahija and Juan
Costa of Arragonia.--Jellinek.

xxxix:28 "De celesti Agricultura,” comprising four books. The first is a egfoih of the
philosophers who repulse Christianity as contrary to reason; the second is @igzched
modern Judaism, against the Talmudic system, and endeavors to prove through symbolic
interpretation of the Scriptures that all the Christian dogmas are found in the Old
Testament; the third aims to reconcile the opinions which divide Christianityaking

each one do his part, and by calling all to catholic unity; in the fourth volume only does
the author treat of the Kabbalah and of the use that can be made of it for the conversion
of the Jews.

xXxix:29 Isagoge in Cabbalistarum eruditionem et introductoria theorematastiabal

xxxix:30 ". . . Cabala cujus praecipui (haud dubie) fuere cultores primi hebraeorum
Christi auditorum et sacram ejus doctrinam atque fidei pietatem ampiecteaemuli
tamen paternae legis." De Coelesti Agricultura, lib. IV, ad init.

xI:31 Disputatio cabalistica R. Israel filii Mosis de anima, etc. Agemimmentariis ex
Zohar; Paris, 1655. His Theologia Judaeorum contains nothing of the Kabbalah.

xI:32 Oedipus Aegyptiacus, vol. II, part I. This work was published at Rome from 1652
to 1654.

xli:33 Kabbala Denudata, seu Doctrina Haebraeorum transcendentalis, etcll, tom
Solisb., 1677, 4 to, tome |l, liber Zohar restitutus. Franck, 1684, 4to.

xli:34 "Confusum et obscurum opus, in qUO necessaria cum non necegsalislja
cum inutilibis, confusa sunt, et in unum velut chaos conjecta."--Introd. ad Philos. hebr.

xlii:35 He himself said that having been taught by Israel Serug, thedratadalisciple of
Luria, he was of Luria's school.--Porta coelor 1V, eh. 8).

xliii:36 Information concerning all the names cited will he found in the firdtqfahis
book.

xliii:37 Nachmanides or Moses hen Nachman, called by abbreviation Raptzan \(as

born in Granada, and flourished toward the close of the thirteenth century. He was a
doctor, a philosopher and, more than all, a Kabbalist. His chief works are: "Commentary
on the Pentateuchna 5y 72 "The Book of Faith and Hopehwam 71mk 190) and

the "Law of Man"a7x:7 nn.



xliv:38 The work in which he pursued that aim has for title: "Concordia rationis &t fide
sive Harmonia philosphiae moralis et religionis Christianae.”" Amst., 1692, 8vo).

xlv:39 Omnia, inquam, in Deo esse, et in Deo moveri cum Paulo affirmo, et forte etiam
cum omnibus antiquis philosophis, licet alio modo, et auderem etiam dicere, cum antiquis
omnibus Hebraeis, quantum ex quibusdam traditionibus, tametsi multis modis adulterati
conjicere licet.--Epist. XXI.

xlv:40 Hoc quidam Hebraeorum quasi per nebulam vidisse yidentur, qui silicet etatuunt
Deum, Dei intellectum, resque ab ipso intellectas, unum et ideas esse.--Eth ppap.
7, Schol.

xlvi:41 Moses Cordovero, "Pardes Rimonim," fol. 55a.

xlvi:42 He knew the modern Kabbalists much better, or, at least some of themt agains
whom he did not spare some abusive epithets: Logi etiam et in super novi nugatores
alique kabbalistas, quorum insaniam numqguam mirari satis potui. (Tract. theolo. polit.,
ch. 9.) It would be absurd to wish to apply this phrase to the Kabbalists in general.
xlIvii:43 Non defuerunt viri docti, qui posthabita philosophia vulgari, reconditam et
antiguissimam Hebraeorum sectarentur. Quos inter memorandus mihi est Besneelic
Spinoza, qui ex philosophiae hujus rationibus, divinitatem Christi atque circa varitate
universae religionis christianae agnovit.--Elucid. Cab. praef., p. 7.

xlvii:44 Ib. supr., p. 13.

xlvii:45 Haec philosophia, ab Hebraeis accepta, et sacris Ecclesidgeipétintopere
commendata, post tempora nicaena mox expiravit.--Ib. supr.

xlviii:46 On the nature and origin of the Kabbalists' doctrine of Emanation. Riga, 1786, 8.

xlix:47 See Tholuck, de Ortu Cabbalae, Hamb., 1837, p. 3. Tholuck, de Ortu Cabbalae,
1837, p. 4.

xlix:48 Kabbalismus et Pantheismus by M. Freystadt, Koenigsberg, 1832.



INTRODUCTION

Although one finds in the Kabbalah a complete system on things of a moral and spiritual
order, yet it can not be considered either as a philosophy or as a religiear) korsay, it
rests, apparently at least, neither upon reason nor upon inspiration or authorityosike m
of the systems of the Middle Ages, it is the fruit of the union of these two intellectua
powers. Essentially different from religious belief, under the power, and one ¢an say
under the protection of which, it was born, it introduced itself, thanks to peculiar forms
and processes, unnoticed into the minds. These forms and these processes would weaken
the interest of which it is worthy, and would not always permit conviction of the
importance which we believe to be justified in attributing to it, if, before making it know
in its different elements and before attempting the solution of questions in¢idestot

we do not indicate, with some precision, the place it occupies among the works of
thought, the rank it should hold among religious beliefs and philosophic systems, and,
finally, the requirements or laws which could explain the peculiar means of its
development. It is this we shall attempt to accomplish with all possible brevity

It is a fact, proven by the history of entire humanity, that moral truth, the kdgevle

which we can acquire about our nature, our destiny and the principle of the universe,
were, at first, not accepted on the strength of reason or conscience, but bgdhef etf
power which was more active upon the minds of the people, and which has the general
attribute of presenting
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to us ideas under a nearly material form, sometimes under the form of a word deéscende
from heaven to human ears, sometimes in the form of a person who develops them in
examples and actions. This power, universally known as Religion or Revelation, has its
revolutions and its laws; notwithstanding the unity that rules at the bottom of its, mature
changes its aspect, like philosophy, poetry and arts, with the centuries and soBnttie

at what time and at what place this power may come to establish itseff notaff-hand

tell man all that which he needs to know, not even in the sphere of duties and beliefs
which it imposes upon him, nor even when he has no other ambition but to understand it
in so far as is necessary for his obeisance to it.

In fact, there are in all religions, dogmas which need to be explained, principles the
consequences of which remain to be developed, laws without possible application, as
well as questions totally forgotten which, surely, touch upon the most importanttsteres
of humanity. The work of answering to all those needs calls for great metnélyaand

the intellect, therefore, is impelled to the use of its own powers by the \&rg tte

believe and obey. But this impulse does not produce everywhere the same results and
does not act upon all intellects in the same manner.

Some intellects will not yield any place to individual independence; they drive the
principle of authority to its last consequences, and set up, side by side wiéim writt
revelation where nothing but .dogmas, principles and general laws are found, an oral



revelation, a tradition or perhaps a permanent power infallible in its decisians o s
living tradition which furnishes explanations, forms and details of religioysalie

which produces, if not in faith, in cult and symbols at least, an imposing unity. Of such
are the orthodox of all beliefs. Other intellects trust no one but themselves tthsays
their power of reasoning to fill these gaps and to solve the problems in the revealed w
All authority other than that of the holy texts appears to them as an usurpatiorhey, if t
do follow it, it is
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only when it is in accord with their personal feelings. But. little by Jittieir mental
forces, their reflection and judgment gain in firmness and development, anddiokte
exerting themselves on the religious dogmas, they rise above these and seekwnthei
reason, their own conscience, or in the conscience and reason of their fellowrraen--i
word--in the works of human wisdom, the beliefs which they were once obliged to let
descend bodily from heaven.

Finally, there is in this sphere a third class of thinkers--those who do notteabfitibn

or, at least, whom tradition and authority can not satisfy, and who certainly can not or
dare not use reasoning. On the one hand they are too high-minded to admit the revealed
word in a natural and historic sense which accords with the letter and spirit ofgbesma

on the other hand, they can not believe that man can dispense entirely with revelation, or
that truth reaches him in any other way than by the effect of divine teatthggecause

of this that they see nothing but symbols and images in the greater number of dogmas,
precepts and religious tales; that they search everywhere for a mysterofound

meaning in accord with their thoughts and feelings, but which, because preconceived, ca
not be found in or interpreted into the sacred texts except by more or less anhéaasy.

It is principally by this method and by this tendency that the mystics arenizedgl do
not say that mysticism did not show itself sometimes in a bolder form. At a tiere w
philosophical habits had already held sway, mysticism finds in this very consessus
the divine action, the immediate revelation which it claims to be indispensabéntdtm
recognizes it either in the feelings or in the intuitions of reason. Thus it ise tanci
example, how mysticism was conceived in the fifteenth century by GeBBahwhen
mystical ideas require the support
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of external sanction, that support can be produced only in the form of a symbolical
interpretation of what people call their Holy Scriptures.

These three tendencies of the mind, these three ways of conceiving revelation and of
continuing its work, are found in the history of all the religions that have struck roots in
the human soul. | shall cite only those religions which are nearest to us and which,
therefore, we can know with more certainty.



In the bosom of Christianity, the Roman Church represents tradition and authority in their
highest degree of splendor. We find reason applied to faith not only in the majority of
Protestant communions, among the defenders of the so-called rational e)xegedso

among the scholastic philosophers who were the first to subject religious dagimas t

laws of syllogism and who showed the same respect for the words of Aristittaey

showed for the words of the Apostles. Who does not see symbolical mysticism with its
arbitrary method and exaggerated spirituality in all the agnostic sectsgen(n Jacob
Boehm, and in all who follow in their steps? But no one carried the system as far, nobody
formulated it as frankly and as boldly as Origen whose name we shall yanrtigst

book. If we glance at Mohammed's religion, if among the many sects it brougitit,

we stop at those which show a decided character, we are immediately strhelshyne
spectacle. The Sunnis and the Chiits, whose separation came from the rivalry of
individuals rather than from a marked difference of opinion, equally defend the cause of
unity and orthodoxy; but, the first, in order to attain their purpose, admit in addition to the
Koran a collection of traditions--the Sunnat--from which they derive their nime

others, the Chiits, reject the tradition, but replace it by a living authorityt afs

continued revelation, in as much as one of the most essential articles of theishkaef

after the prophet,
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his apostle Ali and the Imams of his race are the representatives of Gathon ea

Islamism had also its scholastic philosophers, known by the name of Motecatlamun,

it had also a large number of heresies which seem to have joined the doctringiosPela
to the rational method of modern Protestantism. This is how a celebrated otientalis
defined the latter: "All sects of the Mutazilahs agree generally trihtbg deny the
existence of attributes in God, and they endeavor particularly to avoid everything
could injure the dogma of the unity of God; and then, in order to maintain the justice of
God and ward off any idea of injustice from Him, they accord to man full libeitysof

own actions and deny God all interference with them; finally, they agreacdhihg that

all the knowledge necessary to salvation is within the province of reason, ancdmat it
be acquired solely by means of the light of reason before, as well aseafidafion."s

The Karmates, whose existence dates from the year 264 of the Hegira,ezhibeac
system of allegorical interpretations and all the opinions serving asfbasegsticism.

If we are to believe the author already quoted--who does nothing more thartertnesla
words of an Arabian historian--"they called their doctrine the science airbe i

faculties, and which consists in turning the precepts of Islamism into allegmdein
substituting things founded on imagination for external observance, as well as
allegorizing verses of the Koran and giving them forced interpretatioheréTs more

than one point of resemblance between this doctrine and the doctrine which we aim to
make acquaintance with.
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Finally we come to Judaism, from whose breast, nourished by its spirit anceiisesss
sprang the two rival creeds already cited. We have intentionally resiweéast place

for Judaism, because it leads us naturally to our subject. Besides the Bible, od#vwdox
recognize traditions which receive from them the same respect asdbkptpref the
Pentateuch. At first transmitted from mouth to mouth and scattered everywhere, the
collected and edited by Judah the Holynder the name of Mishnah; and, finally,
prodigiously augmented and developed by the authors of the Talmud, they now leave not
the smallest part to reason and liberty. Not only do they deny in principle Hterea of

these two moral forces, but they strike them with paralysis by usurpingthe@s

everywhere.

They cover all actions from the expression of exalted moral and religiousgfézlihe
vilest functions of animal life. They have counted, regulated and weighed emngriythi
advance. It is despotism of every day and of every instant against which ongtabipe
compelled to fight with trickery if he does not want to substitute a higher aythotts
place. The Karaites, who must not be confounded with the Saducees whose existence
does not reach beyond the destruction of the second tentpeKaraites are, in a way,
the Protestants of Judaism; they reject, apparently, the tradition and pretecabtaze
nothing but the Bible, | mean the Old Testament, for the explanation of which reason
seems to them to be sufficient. But others, without ceasing to be believers arithgdmit
the principle of revelation, and who certainly form no religious sect, have sleccee
giving Reason a much greater and a much finer place in the domain
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of Faith. These are they who would justify the chief articles of their beligfdovery
principles of Reason; who would reconcile the legislation of Moses with the philosophy
of their times, that is that of Aristotle, and who have founded a science entirdgr imi

its name and in its objects to the Arabian and Christian scholastics.

The first, and beyond a question the boldest of them, is the celebrated Rabbi Saadia, who
at the beginning of the tenth century was at the head of the academy of Suraain Persi

and whose name is cited with respect by Mussulman authors, as well as by his
coreligionistss After Saadia came Abraham Ibn-Ezra, Rabbi Bachye, Arabic author of an
excellent moral and theological treatisend Moses Maimonides, whose stupendous
reputation was detrimental to the many, who, coming after him, defended the saee caus
Those among the Jews who saw in the law only a gross exterior under which was hidden
a mysterious meaning, much higher than the historical, literal meaning, divided
themselves
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into two classes, the distinction of which is of great importance to the aim wadtave

To one class, the inner, spiritual meaning of the Scriptures was a philosophieal sys
somewhat favorable, it is true, to mystic exaltation, but drawn from a sounssyenti
foreign; it was, in short, Plato’'s doctrine a little exaggerated, as it wa®kain the



school of Plotinus, and mingled with ideas of Oriental origin. This is the chaodcter
Philo and all those who are customarily called "Hellenizing Jews," becauss mi
among the Greeks of Alexandria, they borrowed from the latter their langbange, t
civilization, and such of their philosophic systems as could best reconcile with the
monotheism and religious legislation of Moses.

The others obeyed the impulse of their intelligence only. The ideas they introduced into
the sacred books, in order to make it appear that they had found them there, and then to
pass them on in the shadow of mystery, it is true, and under the protection of revelation,
these ideas are entirely their own, and constitute a system truly origirtaligngrand

which resembles any other system, whether philosophical or religious only in that

comes from the same source, in that it was called forth by the same causést in tha
responds to the same needs, in short, in that it rests upon the general laws of the human
mind. These are the Kabbalistavhose opinions must be drawn from original
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sources to be known and justly appreciated; because, later, cultured minds supposed that
they honored them by mixing them with the ideas of the Greeks and Arabians. Those,
who through superstition remained strangers to the civilization of their tinaek)aily
abandoned the deep speculations of which they were the result, and conserved only the
very gross means originally designed to disguise their boldness and depth.

First of all we shall try to determine near what time we find the Kabljally formed, in
what books it was preserved for us, how these books were formed and transmitted to us,
and, finally, what foundation we can lay upon its authenticity.

We shall make an attempt to give of it a faithful and full account, to which we shall, a
much as possible, make the authors themselves of this doctrine contribute; pagsing thei
language into ours with as much exactitude as our feeble means may pernstt,. ¥ la

shall occupy ourselves with the origin and influence of the Kabbalah, and ask whether it
was born in Palestine, solely under the influence of Judaism, or, whether the Jews
borrowed it from a foreign religion or a foreign philosophy. We shall compare it
successively with all previous and contemporaneous systems which will offey us
resemblance to it; and we shall finally follow it to its most recent destinies

Footnotes

liv:1 "Considerationes de Theologia Mystica." From the very beginning this ptioposi
confronts us: Quod si dicatur omnis scientia procedens ex experientiis, mystlogithe
vere erit philosophia. v Consid. 2d, He goes even so far as to define the nature of this
experience. Experientiis habitis ad intra, in cordibus animarum devotarumoriGers

Ivi:2 Maracci, Prodromus in ref. Alcor., B, IV. De Sacy, Exposé de la religion des
Druzes, introduction.



Ivi:3 The rabbis converted the namentoa7n which means speakers or dialecticians.
Ivi:4 De Sacy, Introduction a I'exposé de la religion des Druzes, p. 37.

Ivi:5 | shall cite but one of those points. The Karmathians hold that man's body, when
standing, represents atef; that when kneeling, it representkam, and that when
prostrate, it representdte. So the. vi body of man is like a book wherein one reads the
name ofAllah. (See De Sacy's Introduction a I'exposé de la religion des Druzes. p. 86,
87.) According to the Kabbalists, the head of a man formé&adir); his two arms

hanging on either side of his breast, foridea(77); his bust forms &av (1); and his two
legs, surmounted by a basin, form anotdel(7). So that his entire body represents the
thrice-holy name, Jehovah. (Zohar, 2nd part, fol. 42, published in Mantua.)

Ivii:6 Better known as Judah ha-Nassi (the Prince).--Transl.
Ivii:7 Peter Beer. History of the religious sects of Judaism. 1st part. p. 149.

Iviii:8 The commentary which he wrote in Arabic on the Sefer Yetzirah, one of the most
ancient monuments of the Kabbalah, is of wholly philosophical meaning, and it is wrong
that he is counted by Reuchlin and other historians of the Kabbalah among the defenders
of that system. His book, "Beliefs and Opinionstygm mankn), translated from the

Arabic into Hebrew by Rabbi Judah ben Saul ibn Tibbon, very probably served as model
for the famous book of Maimonides entitled "Guide for the Perplexed) §>5121--

Moreh Nvuchim). From the first lines of the preface Saadia frankly placeslim

between two opposing parties; "those," he said, "who, because of incompletehesear

and ill-directed meditations, have fallen into an abyss of doubt; and those who regard th
use of reason as dangerous to Faith."

He admits four kinds of knowledge: 1st, that which comes through the senses; 2nd, that
which comes through the mind or through the conscience--as when we say thabfalse

is a vice and truth a virtue; 3rd, the knowledge which furnishes us intuition and
reasoning--as when we admit the existence of the soul because of itoogetti, the
authentic tradition»&a 77377) which should take the place of science with people who
are not in a condition to exercise their intelligenge.

Iviii:*) The Hebrew commentary attributed to Saadia is forged. Comp. Rapaport,
Biography of R. Saadia. Note 30, Munk, Notice sur Rabbi Saadiah Gaon. p. 14-15.--
Jellinek

Iviii:9 This work is calledmaa»n n1ain--"The Duties of the Heart." The author lived
around 5921 (1161).

lix:10 They are mentioned in this passage of Eusebius:

TO ndv Tovdaimv 1Bvog, gic SUo tppata Stiontot. Kol thv pév tindUv toic T@v vopwmv
xatd v ontiv davoiav mapniieipévoic Unodnkaig Unflye, 10 S€tepov v v EEct



Téyna, taltng pEv Neist, Oe16tépa SE Tivt Kal Toig ToALolg EmavaBepnreid phocopia
npociyev NElov Ogopid te TV Ev ToIG pdTog katd Sravoiay onuoivopévov. (Euseb. 1.8.c.
10.)

The author puts these words in the mouth of Aristobulus, who could not have known the
Kabbalah.

lix:11 Although we shall later on find opportunity to speak at length of Philo, it is
necessary to point out here his distinction from the Kabbalists with whom several
historians confounded him. First, it is almost certain that Philo was ignorant a{ebr
knowledge of which, as we shall soon see, is indispensable to the Kabbalistic method.
Then again, Philo and the Kabbalists differ no less in depth of their ideas. The latter
admitp. x but one principle, the immanent cause of all that exists; the Alexandrian
philosopher recognizes two, one active, the other passive. The attributes of God,
according to Philo, are Plato's ideas which have no resemblance whateverefirtitle S
of the Kabbalah."Ecstv €v toic oUstv, 10 pév givau dpactiprov aitiov, 10 S€ madnTov Kai
011 10 pév dpacthprov 0 T@v Ohmv volc €ty eilikprvéotatog kpeittmve M Apeth Kol
kpeittov A Emothun kal kpeittov A alt0 10 Ayadov xai altd 10 koAOv 10 S& TadntoVv
Qyuyov kai Axivnrov €€ Eavtol, kvnOEY 8¢, oynuaticBEY kal yoywbey Uno tol vol",

etc. Philo, de Mund. opific.



PART ONE

CHAPTER |
THE ANTIQUITY OF THE KABBALAH

Enthusiastic partisans of the Kabbalah declare it to have been brought down by angels
from heaven to teach the first man, after his disobedience, the way to recovenais pr
nobility and blissz Others supposed that the lawgiver of the Hebrews, during his forty
days' stay on Mount Sinai, received it directly from God, that He transmittedaventy

old men who partook with Him of the gifts of the Holy Spirit, and that these passed it on
by word of mouth until the time when Ezra was given the order to transcribe it together
with the Law.2 But, no matter how carefully we may read all the books of the Old
Testament, we shall fail to find a single word which refers to secret hegobi to a

doctrine more profound and more pure, reserved solely for a small number of the elect.

Since its origin, until its return from the Babylonian captivity, the Hebrew pebké all
nations in their infancy, knew no other organs of truth, no other ministers to the mind,
save the prophet, the priest and the poet; and in spite of the obvious difference among
them, the latter is often confounded with the previous ones. Instruction was not the
province of the priest, he simply attracted the eye by the pomp of religi@msages.

And as to the teachers, those, indeed, who raise the religion to the rank of Science and
who replace the inspirational language with a dogmatic strain, in short, as to the
theologians, there is no
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mention of either their name or their existence during that entire period.

It is only at the beginning of the third century before the Christian era thatstveee

them appear under the general name of Tannaim, which means teachers oftitwe; tradi
for it is in the name of this new power that everything, not clearly expresdsal in t
Scriptures, was taught. The Tannaim, the oldest and most respected of atkteache
Israel, formed, as it were, a long chain, the last link of which is Judah the Pioaspédit
the Mishnah, who collected and transmitted to posterity all that has been uttered by hi
predecessors. Among these are the supposed authors of the oldest monuments of the
Kabbalah, R. Akkiba and Simeon ben Yohai, with his son and his friends.

Immediately after the death of Judah, towards the close of the second century of the
Christian era, a new generation of teachers starts who are calledifn@mrnx),

because, not constituting any longer an authority in themselves, they onlyedepeadt
better explained all they learned from the previous ones, making known those of their
words which have as yet not been published. These commentaries and new traditions,
which multiplied prodigiously for more than three hundred years, were finally united
under the name of Gemaxans, i.e. termination and completion of the traditieit.is,
therefore, in these two collections, religiously preserved since theirtiormantil this



day and united under the nameTafmud, 4 that we must, above all, search, if not for the
very ideas which form the foundation of the Kabbalistic system, at least, ferdaimon
the origin and epoch of their birth.

In the Mishnah (Haggigah, Sec. Il) we find this remarkable passage: "Th®fktbe
Creation (Genesis) is not to be explained to two, the story of the Merkaba (Heavenl
Chariot)
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not even to one, unless he be wise and can deduce wisdom of his ownjazecargk
271 001 19 OXR K2R T°17°2 7722722 XY 07IW2 NPWRI2 7wyna XR2NyTA 1.

The Talmud (Haggigah, 13a) cites a Beraitha (a Mishnah not included in the onll=cti
R. Judah), where R. Hiya adds: "When the summaries of the chapters may betgdnsmit
to him." P79 *wX1 1% o0mn

A rabbi of the Talmud, R. Zerah (ibid) is still more severe, for he adds that even the
summaries of the chapters may be divulged only to men clothed with high dignity, or
known by their extreme prudence; or, to translate literally the origkpaéssion, "who
carry within them a heart full of solicitude?' 2571 1°7 n°2 287 RoX 0°p19 WX 0701 PR
1292 ARIT 1200

Evidently this can not refer to the text of Genesis or to that of Ezekiel wherein the
prophet tells of his vision on the banks of the river Heb@he entire Scriptures were, so
to speak, in the mouth of everybody; from time immemorial, the most scrupulous
observers of all the traditions have made it their duty to read them through in their
temples at least once during the year. Moses himself incessantly attestddy of the
Law, by which the Pentateuch is universally understood. After the return from the
Babylonian captivity, Ezra read it aloud before the assembled people (E8)altlls

just as impossible that the words quoted express the interdiction to give apsetatéon

to the story of the creation and to that of Ezekiel for the purpose of making them
comprehensible to oneself or to others; the question here is that of an interpretation, or
rather of a doctrine, which, although known, was taught under the seal of mystery; of a
science furnished with a fixed form as well as fixed
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principles, since we know the manner of its division and since it is shown to us divided
into several chapters each one of which is headed by a summary.

For it is to be noted, that Ezekiel's vision has nothing in common with all this, because it
fills not several chapters, but only one, and precisely the one which is firstviotke
attributed to this prophet. Moreover, we see that this secret doctrine composeaktsv
which have not been accorded equal importance; for the one part could not be taught to
two persons, while the other could not be divulged at all, not even to one person,
although he satisfied the severest conditions imposed upon him. If we are to believe



Maimonides--who, although a stranger to the Kabbalah, could not deny its exidbence-
first half, entitled "The Story of Genesis or of the Creatiorn?Xha 7wyn) taught the
science of Nature, the second half called "The Story of the Chamotih(7wyn)

contained a treatise on theology.his opinion was also accepted by all the Kabbalists.

Here is another passage wherein the same fact is presented to us in a nddass evi
manner. "One day R. Johanan said to R. Eliezer: 'Come, | will teach thee thef shery
Merkaba.' The latter replied: 'l am not old enough for that." When he became old, R.
Johanan died, and some time later R. Assi came to him and said: '‘Come, | Withesac
the story of the Merkaba.' R. Eliezer answered: 'Had | considered mys#ifyy would
have learned it from R. Johanan, thy Master™ (Haggiga, 12a). 'We see by thése wor
that, in order to be initiated into this mysterious and sacred science, it was not
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sufficient to be distinguished by intelligence and by eminent position, one hadimo att

also an advanced age; and even when all these conditions, equally observed by modern
Kabbalistsy were fulfilled, one was not always so sure of his intelligence or moral force
to accept the burden of these formidable secrets, which were not absolutelyt wit

danger to the positive belief and to the other observance of religious law.

Here is a curious example told by the Talmud itself, in an allegoricaldgeguhich it
afterwards explains. "The teachers taught: Four (persons) entegatdiea of delight,
namely: ben Azai, ben Zomah, Aher and R. Akkiba. Ben Azai looked around and died.
To him may be applied the verse of the Scriptures: Preciaushe sight of the Lord is

the death of his saints' (Psalm CXVI, 15). Ben Zoma also looked around and lost his
reason. The Scriptures say of (such as) him: 'Hast thou found honey, eat so much as is
sufficient for thee; lest thou be filled therewith and vomit it' (Prov. XXV, 16). Ahade
ravages in the plantations. Akkiba entered in peace and came out in peace.”

This passage can not possibly be taken literally, in the sense that it refersmterial

vision of the splendors of another life; for, above all, the Talmud never uses the purely
mystical terms of the text quoted when speaking of ParadiSer, how can we admit

that a man could lose either faith or reason, as it happened to two of this legendeif, whil
still on earth, he had become aware of the heavenly powers awaiting thaé\&ect@st,
therefore, agree with the best reputed authorities of the
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[paragraph continuespynagogue, that the Garden of Delight entered by the four doctors, is
nothing else but the mysterious science spoken of betaescience dangerous to weak
intelligences, because it may lead them either to insanity or to errordataedrdan

impiety. It is this last result that the Gemara wishes to indicate wisagstin speaking

of Aher, that he made ravages in the plantations. It tells us that this person, soifamous
Talmudic narrations, was before this one of the wisest teachers in Issaelalmame

was Elishah ben Abuah, which was substituted by Aher to indicate the changein him.
And, in fact, when he issued from the allegorical garden into which his fatalituhad



led him, he became an open infidel. He abandoned himself, says the text, to the
generation of evils he lacked morals, betrayed his faith, led a scandalous life, and some
people even accused him of the murder of a child. Where, really, is his firstoeoer
found? Whither have his researches into the most important secrets of religinom e

The Jerusalem Talmud plainly states that he recognized two supreme princgobels

the Babylonian Talmud, from which we have taken the whole of this story, gives us to
understand the same thing. It informs us that when Aher saw in the heavens thefpower
Metatron, the angel next to Gadhe exclaimed: "Perhaps there are, far be it, two
supreme powersi3
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We need not dwell too long upon this portion of our subject, for we must cite other, more
significant facts; yet, we can not refrain from remarking that thel amigeather the
hypostasis called Metatron, plays a very great part in the Kabbalistesyit is he,

properly speaking, who governs this visible world; he reigns over all the spheres
swinging in space, over all the planets and celestial bodies, as well ad tveraalgels

who conduct them; for above him is nothing but the intelligible forms of the divine
essence, and spirits, so pure, that they can not exercise any immediate action ove
material things. It has also been found that his name, interpreted in numtiers)(is

no less than the synonym of the All-Mighty.

The Kabbalah is undoubtedly, as we shall soon prove, much further removed from
dualism than from that which is nowadays called in a neighboring country, the doctrine
of absolute identity; yet, is not the allegorical way in which it separatastelligible

essence of God and the ruling power of the world able to explain to us the error indicated
by the Gemara?

Our last citation, drawn from the same source, and accompanied by Maimonides'
reflections, will, | hope, complete the demonstration of this capital point, thaiaace
philosophy, a religious metaphysics was, so to speak, orally taught among some of the
Tannaim, or the most ancient theologians of Judaism. The Talmud informs us that in
earlier days three names were known as the expressions of the idea of Gog, themel
famous tetragrammaton, or the name of four letters, and two names foreign iiol¢he B
One of these two names was composed of twelve letters, the other of fortyhnursT,
though forbidden to the majority, circulated freely enough inside the schools. "The
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wise men," the text says, "taught it once a week to their sons and to th@ilediseai

The twelve-lettered name was originally still more widely known. "l waparted to
everybody. But when the number of the impious multiplied, it was entrusted to the most
reticent among the priests, and these tried to make it inaudible by the sintheg of

brethren, the priestsz2t Finally, the name composed of forty-two letters was looked upon

as the most holy of the mysteries'It was taught only to the one who was discreet, of

ripe age, neither high-tempered, nor immoderate, nor stubborn, and who was gentle in his



associations.?s "He who has been instructed in this secret," adds the Talmud, "and
guards it with vigilance and a pure heart, may count on the love of God and on the favor
of men; his name inspires respect, his knowledge is protected against oblivion, and he
finds himself heir to two worlds, the world we now live in and the world to come."

Maimonides very ingeniously remarks that there is no name composed of forty-two
letters in any language, and that this would be still more impossible in the Hebrew
language where the vowels are not part of the alphabet. He, therefore, thouggtit him
justified in concluding that the forty-two letters formed several word$, eae of which
expressed a definite idea or a fundamental attribute of the Supreme Beindyesmd w
taken all together, they formed the true definition of the divine essendee statement,
continues the same author, that the name just spoken of embraced a study in itself, and
that the knowledge thereof was entrusted to the wisest only, undoubtedly means that,
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in order to define the essence of God, the peculiarity of God and of things in general
would either have to be better elucidated or further developed. This is surelyeatssée

with the four-lettered name; for, how is it possible to suppose that a name so frequently
met with in the Bible, and to which the Bible itself gives the sublime definitioegd "

sum qui sum" was kept a secret which was imparted once a week by the wise men into
the ears of a few chosen disciples? That which the Talmud calls the knowleldge of t
names of God, concludes Maimonides, is, therefore, nothing but a small part of theology
or metaphysicsnfn>x nnon nep) and it is for this reason that it has been said to be proof
against oblivion; for oblivion is not possible to ideas which have their seat in active
intelligence, that is, in reasoss.

It would be difficult not to yield to these reflections, recommended no less by the
common sense of the free-thinker, as well as by profound science and thelygeneral
recognized authority of the Talmudisis\We shall add here one more observation,
undoubtedly of very questionable importance in the eyes of common sense, but which is
not valueless to the order of ideas which these researches bear, and which we shall be
obliged to accept as an historical fact: By counting all the letters thgtosanthe

Hebrew names, the sacred, essential names of the ten Sefiroth of the Kabbalgh, and b
prefixing to the last name of the Sefiroth the conjunctive particler)sa$ it is done in

all enumerations and in all languages--we obtain exactly the numheigl2.not,

therefore, possible to think that this is the thrice holy name which even to the &iée of
wise men was
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tremblingly confided? We would also find therein the full justification fotladl remarks
made by Maimonides.

For, first of all, these forty-two letters do not really form one name, aflyiagaepted,
but several words. Then again, each one of these words expresses, in the opinion of the
Kabbalists at least, an essential attribute of the divinity, or, what is treetbarg to



them, one of the necessary forms of existence. Finally, all togetheseepraccording

to the Kabbalistic science, according to the Zohar and all its commentatorgshe m
exact definition of the supreme principle of all things that our minds are capable of
conceiving. As such a concept of God is separated by an abyss from commomlbelief
precautions taken to prevent it from leaving the circle of initiates is vellywwderstood.
We certainly shall not insist upon this point, the importance of which, to say it again, w
in N0 way exaggerate; we are satisfied for the moment to have shown, even to the
evidence, the general result of the passages quoted.

At the time, then, when the Mishnah was edited, there existed a secret doctrine on the
Creation and the Divine Nature. The manner of its study and division was agreed upon,
and its name excited a kind of religious terror even among those who could not have
known it. But, for how long had it existed? And if we can not determine with precision
the date of its birth, is there any way of telling when the deep shadows formed that
shrouded its origin? It is this question which we shall now attempt to answer. In the
opinion of the historians most worthy of our confidence, the editing of the Mishnah came
to an end no later than the year 3949 of the creation, 189 years after the birth ofChrist
We must also bear in mind that Judah the Holy did but collect the precepts and traditions
transmitted to him by the Tannaim, his predecessors; the words cited at {isstdnd

which forbid the imprudent delivery of the secrets of the Creation and of the Mgerkaba
are, consequently, older than the book that
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contains them. True, we do not know the author of these words, but this in itself is further
proof in favor of their antiquity; for, had they expressed the opinion of one man only,

they would not have been clothed with legislative power, and, as is usually done under
such circumstances, the name of the person responsible for them would have been
mentioned.

Besides, the doctrine itself necessarily precedes the law thatdtdatslidisclosure. It

must have been known and must have acquired already a certain authority before the
danger of its dissemination, not to say among the people, but among the doctors and
masters in Israel was recognized. So, without undue boldness, we may datest, at lea
from the end of the first century of the Christian era. This is preciselyntleeithen

Akkiba and Simeon ben Yohai lived, to whom the Kabbalists attribute the composition of
their most important and most celebrated works. In this generation must alsaubdedncl
R. Jose of Zipporan{px7 °01 1) whom the Idra Rabba--one of the most ancient and most
remarkable fragments of the Zohar--counts among the intimate friends anftmenst
disciples of Simeon ben Yohai. It is evidently to him that the talmudic treatse

which we have drawn the majority of our citations, attributes a knowledge of the holy
Merkabaso Among the number of authorities who testify to the antiquity, if not of the
books, at least of the Kabbalistic ideas, we do not hesitate to count the Chaldaic
translation of the Five Books of Moses by Onkelos.

This famous translation was looked upon with such great respect, that it was regarded a
a divine revelation. The Babylonian Talmud (Tract. Kidushin, 49a) supposes that Moses



received it on Mount Sinai at the same time when he received the written arahwral |
that it came down to the time of the Tannaim by tradition, and that Onkelos received but
the glory for transcribing it. A great many of the modern theologians have
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believed they have found in it the foundation of Christianity. They maintained
particularly that they had recognized the second divine person in the word Memra
(x7n°n), which really signifies the "word," or the "thought,” and which the transtetsr
placed everywhere for the name of Jehowah.

This much is certain, that there rules in this translation a spirit opposed to tinat of t
Mishnah, of the Talmud, of common Judaism, and even of the Pentateuch; in short, the
traces of mysticism are not rare there. Whenever it is only possible ottiotijaar
importance, an idea is substituted for a fact or an image, the literal meaningfisesiac

to the spiritual meaning, and anthropomorphism destroyed in order to show the divine
attributes in their nakedness.

At a time when the worship of the dead letter degenerated into idolatry; at altene w

men passed their lives in counting the verses, the words and the letters afthedta

time when the official preceptors, the legitimate representatives gibrelisaw nothing

better to do than to crush the intellect as well as the will under an alwagasmg mass

of external practices, that aversion for everything material and positide¢he habit of

often sacrificing grammar and history to the interest of an exaltedsaeatifallibly

reveal to us the existence of a secret doctrine which has all the chatiastand all the
pretensions of mysticism, and which, undoubtedly, does not date from the day it dared to
speak in a clear language. Finally, without attaching too much importance ¢ocw

not refrain from laying stress upon the following: We have already redhatiag in

order to attain their aims and to introduce, in some manner, their own ideas into the very
terms of the revelation, the Kabbalists resorted at times to more ardégsnal means.

One of these means, which consisted in forming a new alphabet
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by changing the value of the letters, or better, by substituting one for theaotioeding

to a definite order, is frequently employed in the Talmud, and made use of in aitvanslat
older than the one just spoken of, namely, the Aramaic paraphrase of Jonathan ben
Uzziel,ss contemporary and disciple of Hillel the Ageghi %217), who taught with great
authority during the first years of the reign of Herad.

To be sure, such procedures may serve equivocally the most diverse ideas) dat me

not invent an artificial language, the key to which is intentionally hidden, unless they
have resolved to hide their thoughts, if not from all, at least, from the mass of the people
Furthermore, although the Talmud makes frequent use of similar methods, yet, the one
we describe and which we believe to be the oldest, is entirely strange to it. Talen al

this last fact would undoubtedly be of small demonstrative power, but added to those
which already occupied our attention, it ought not to be disregarded. If we takalthem



together and compare them with one another, we are justified in stating, thetjtresd
among the Jews, before the end of the first century of the Christian era, a prpfound|
venerated science, distinct from the Mishnah, the Talmud and the Sacred Books,--a
mystic doctrine engendered evidently by the need of reflection and of
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independence, and | would even say, by the need of philosophy; and which, nevertheless,
invoked in its favor the united authority of tradition and Scriptures.

The guardians of this doctrine, whom, from now on, we do not fear to designate by the
name of "Kabbalists," should not and can not be confounded with the Essenes, whose
name was already known at a much earlier epoch, but who still preservedist@ns

and beliefs until some time under the reign of Justinidn.fact, if we refer to Josephus,
(De Bello Jud., 8, ), and Philo, (De vita contemplativa, in his collected works), the onl
ones deserving confidence on this point, the aim of this famous sect was egsentiall
moral and practical one; it endeavored to make dominant among men the kind of equality
and brotherly love which was later on taught with such glitter by the founder antéapost
of Christianity. The Kabbalah, on the other hand, was, according to the oldesbiméstim
brought by us, entirely a speculative science, which claimed to unveil thessgdies
Creation and of the Divine Nature.

The Essenes formed an organized society, very similar to the religious cdrasani

the Middle Ages. Their outer life reflected their feelings and their ideds b&sides,

they admitted into their midst all those who distinguished themselves by afeunet
excepting even women and children. The Kabbalists have always shrouded themselves i
mysterious darkness, from the time of their first appearance to the tinnetehpress
betrayed their secret. At rare intervals, and with the greatest precautioapéred their
portals half-way for some new adept who was always chosen only from among the sele
minds, and whose advanced age warranted his discretion and wisdom. Finally, in spite of
the all too pharasaical rigidity of their observance of the sabbath, the Esszaes w
certainly not afraid to reject publicly the traditions, to give Morality & wenspicuous
preference over Cult, and even to retain in the latter
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neither the sacrifice nor the ceremonies commanded by the Pentateuch.

Like the greater number of Christian mystics, and like the Karmathians aheng

followers of Islam, the adepts of the Kabbalah followed all the externalqasicthey

were generally careful not to attack the tradition which they themsealvekad in their

favor.; and, as we have already noted, several of them were counted among the most
revered doctors of the Mishnah. We may also add that later on they were seldom found to
be untrue to these habits of prudence.
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CHAPTER 1l
THE KABBALISTIC BOOKS
AUTHENTICITY OF THE SEFER YETZIRAH

We come now to the original books in which, according to the most wide-spread opinion,
the Kabbalistic system took form since its birth. Judging from the titlidsch have

come down to us, the books were very numerous. But we shall consider only those which
time has conserved for us, and which commend themselves to our attention by their
importance as well as by their antiquity. There are two of the latter kindh viig

correspond with the conception which we can form of the "History of Genesis" and of the
"Holy Merkaba" according to the Talmud. One, entitled the "Book of Formation,"

77°P, contains, | do not say a system of physics, but such a system of cosmology as could
have been conceived in an epoch and in a country where the habit of explaining all
phenomena by an immediate action of the first cause must have stifled thefspirit
observation, and
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where, consequently, certain general and superficial relations perceived itetinalex
world, must have passed for the science of nature. The other is called thenZiloar,
Brightness, according to the words of Daniel: "And they that be wise shadl afithe
brightness of the firmament"

The Zohar treats more particularly of God, of spirits and of the human soul, in a word, of
the spiritual world. We are far from according the same importance and teevaluma to
these two works. The second, much richer and much more extensive, but also more
difficult, must, no doubt, hold the most prominent place; but we shall begin with the first,
which seems to us to be the most ancient of the two.

Talmudic texts, of which neither the sense nor the age have been well estiallistee
invoked in favor of the antiquity of the Sefer Yetzirah. We shall pass in silenecabes
well as the legends and the controversies to which they give rise. Our obsemwdtions
bear only upon the foundation of the book which we aim to make known. They will
suffice to make the character appreciable and to demonstrate the lofty origi

1st. The system contained in it responds in every respect to the idea conveyedlgy the ti
of the book. We are assured of the fact by the words of the first proposition: "With the
thirty-two marvelous paths of wisdom the world was created by the Eternbbrihef

Hosts, the God of Israel, the Living, the Almighty, the Supreme God Who dwells in
Eternity, Whose name is sublime and holy."

2nd. The means employed there to explain the work of the creation and the importance
given to numbers and to letters, make us understand how ignorance and superstition
abused later this principle; how the fables mentioned by us spread; and, finally, how the



so-called practical Kabbalah was formed, which gives to numbers and to letigosvire
to change the course of nature.

The form is simple and grave; nothing that resembles, even
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faintly, demonstration or argument; there are nothing but aphorisms distribugadyin f
regulated order, but as concise as the ancient oracles. One strikirsgtifattthe term
which was later on used exclusively for the designation of the soul, is still ugedshie
the Pentateuch to designate the living human body.

True, there are several words of foreign origin in the book: The names of the seven
planets and the name of the Celestial Dragon, mentioned several times in the book,
belong, evidently, to the language as well as to the science of the Chaldeans, w
exercised an all-powerful influence over the Hebrews during the Babylonianityapti
But the purely Greek, Latin and Arabic expressions, seen in large numbers imtloel Tal
and in the more modern writings where the Hebrew language serves philosophy and
science, are not found there.

Now, it may be admitted as a general, and | may almost dare say, asldranfal
principle, that all works of this nature wherein the civilization of the Greekshand t
Arabs take no part, may be regarded as prior to the birth of Christianity. Wie almat
that it would not be difficult to find vestiges of the language and philosophy of Agistotl
in the work now under consideration,
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and to which we attribute, without fear, this character. When, for instance, afédroe
guoted proposition of the thirty-two marvelous paths of Wisdom which served for the
creation of the universe, it adds that there are also three terms: that whic ttaint

which is counted, and the very action of counting, translated by the oldest commentators
as: the subject, the object, and the act of the reflection or the theugbimpossible

not to recall this celebrated phrase of the twelfth book of Metaphysics; thigémee
comprehends itself by grasping the intelligible, and it becomes the iitielliy the very

act of comprehension and cognition; so that the intelligence and the intelligible are
identical.s

But it is evident that these words were added to the text, for they are connéitted ne
with the proposition which precedes them, nor with the one following them; they do not
recur under any form in any other place of the book; whereas the use of the tersnumbe
and the twenty-two letters which form the thirty-two means applied to theocrégt

divine wisdom, is explained at great length. Finally, we can not understand how these
words could find place in a treatise which deals with nothing but the relations #tat exi
between the different parts of the material world. As to the difference iwthe t
manuscripts reproduced in the Mantua edition, one at the end of the volume, the other



amidst the diverse commentaries, they are far from being as geEataa modern
critics would have us believe.

After an impartial and detailed comparison, it is found to be
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based entirely upon some unimportant variants such as may be met with in all works of
great antiquity, which suffered, by this very fact, during several cenfuoiasthe

inattention or from the temerity of commentators. In fact, in both are found not only the
same foundation and the same system considered from a general point of viegg but al
the same division and the same number of chapters, placed in the same order and devoted
to the same subject matter; what is more, the same ideas are expresseane ttezras.

But we do not find any more that perfect similarity in the numbers and places of the
diverse propositions which, under the name of Mishnah, so clearly distinguish one from
another. Here repetitions, there abbreviations; here united what is sepaeidteet.
Finally, one appears also more explicit than the other, not alone in the words, but in the
meanings as well.

We do not know, and consequently can not cite, more than one passage where the last
difference is visible: At the end of the first chapter where it is the question of
enumerating the principles of the universe which correspond to the ten numbers, one
manuscript very simply says that first of all comes the spirit of the d.i€&ad; the other

adds that this spirit of the Living God is the Holy Spirit which is, at the sang 8pirit,

Voice and Words Doubtless this idea is of the greatest importance; but it is not lacking

in the manuscript where it is not so clearly formulated. It constitutes, asallas@on

prove, the basis and the result of the entire system. Moreover, the Book of Formation wa
translated and explained in Arabic at the commencement of the tenth centlghln

Saadia, a high methodical and wise mind, who considered it one of the most ancient and
one of the first monuments of the human mind/ithout according any exaggerated

value to this testimony, we shall add that all the
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commentators who succeeded him during the twelfth and thirteenth centuries,egkpress
the same conviction.

Like all works of a very remote epoch, the one under consideration also lack®thas titl
well as the name of the author; but it closes with these strange words: temdowr

father Abraham had considered, examined, fathomed and grasped the meaning of all
these things, the Master of the Universe manifested Himself to him, cattedisi

friend, and entered into an eternal covenant with him and his posterity. Abraham then
believed in God, and that was counted unto him as a work of justice; and the glory of
God was called upon him; for it is to him that these words apply: | have known thee
before | formed thee in the womb of thy mother." This passage can not be considered as
modern invention. With only a few alterations it exists in the two texts of the Mantua
edition, and it is found in the oldest commentaries. It is our opinion that in order to give



more interest to the Book of Formation, it was supposed, or it was desired to have others
suppose, that the things contained in the book were precisely those observed by the first
patriarch of the Hebrews, and which gave him the idea of a God, One and Alfifowe

There exists, besides, a tradition among the Jews, according to which Abrahgradia
astronomical knowledge, and that he raised himself to the idea of the true Godbgolely
observing the spectacle of nature. The words quoted above, nevertheless, have been
interpreted in a most gross material way. Abraham himself was takes astkior of the
book wherein his name is mentioned with religious respect. Moses Betril'sectarn

on the Sefer Yetzirah begins thus: "It was Abraham, our father (peace be upontom!) w
wrote this against the wise men of his time who were incredulous concerning the
principles of Monotheism. This is, at least, what R. Saadia (the memory of the just be
blessed!) believes in the first chapter of his book entitled "The Philosopher's $tone."
give his own words: The wise men of Chaldea attacked Abraham, our father, indfis beli
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[naragraph continuedNOW, the sages of Chaldea were divided into three sects. The first sect
pretended that the Universe was subject to two primal causes which werlg entire
contrary in their way of action; one was busy destroying what the other produced. Thi
opinion is that of the dualists who rest their theory on the principle that there can be
nothing in common between the author of good and the author of evil. The second sect
admitted three primal causes. As the two contrary principles, of which we have spoken,
reciprocally paralyze each other, and as nothing can be accomplished in this, tin@yner
recognized a third, deciding, principle. The third sect, finally, confessed no other God but
the sun in which it recognized the sole principle of life and death.” (See SefeaNgetz
Mantua edition, p. 20, 21.)

Notwithstanding such an imposing and universally respected authority, the opinion just
noted has not even one adherent nowadays. The name of the patriarch has long since been
replaced by that of Akkiba, one of the most fanatical champions of the tradition, one of

the numerous martyrs of his country's liberty, and one who would have been counted by
posterity among the heroes most worthy of admiration had he played a paraicite

republics of Athens and Rome.

This other opinion is, no doubt, less improbable than the first one; yet, we surely do not
believe it better based. Although, whenever mentioning him, the Talmud represents
Akkiba as an almost divine being, and although it ranks him even above Moggde

is not presented in any place as one of the luminaries of the Merkaba or of the stienc
Genesis; nowhere are we led to surmise that he wrote the Book of Formation, or any
other book of that nature. On the contrary, he was positively reproached for not having
entertained very lofty ideas of the nature of God. "Until when, Rabbi Akkiba," said Rabbi
Jose the Galilean to him, "until when will you continue to profane the Divine
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[paragraph continuesdMajesty?"11 The enthusiasm he inspired was caused by the importance he
accorded to the tradition, by the patience with which he knew how to draw from the
traditions rules for all actions of life; by the zeal with which he taught during a period

of forty years, and, perhaps, also by the heroism of his death. The twenty-four thousand
disciples attributed to him do not bear out the fact that the Mishnah forbade to divulge
even the least important secrets of the Kabbalah to more than one person.

Several modern critics have fancied that two different works were known undenite sa
title "Sefer Yetzirah;" one attributed to the patriarch Abraham, hassioicg

disappeared; the other, much more modern, is the one conserved for us. This opinion is
founded upon gross ignorance. Morin, author of "Biblical Exercisebgdrrowed it from

a chronicler of the sixteenth century, who, speaking of Akkiba, said: "Akkiba is he who
drew up the Book of Formation in honor of the Kabbalah; but there is another Book of
Formation composed by Abraham, to which Rabbi Moses ben Nahman (abbreviated,
Ramban), wrote a great and marvelous commentary.

This commentary, written at the close of the thirteenth century, but printed in tlieaMa
edition several years after the chronicle just citedyidently relates to the book now in
our hands. Most of the expressions of the text are faithfully preserved therein,sand it i
evident that it was not read by the historian whose words we have cited. Besifiest, the
who wrote the
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name of Akkiba instead of the name of Abraham was a Kabbalist of the fourteenth
century, Isaac de Lattes, who in his preface to the Zohar asked: "Who eeérRattbi

Akkiba to write the book which has been orally transmitted since AbrahamRése

words, which we have tried to preserve faithfully, are evidently contrahetdistinction

which we wish to destroy; and, yet, this distinction rests, in the last instancef on tha
authority only. So the author of the Book of Formation is as yet not discovered; nor is it
we who are to rend the veil which hides his name. We even doubt whether this is possible
with the feeble elements at our disposal. But the uncertainty on this point to whiack we
condemned, does not always reach the propositions which we think to have demonstrated
and which, if need be, may suffice to satisfy the purely philosophical interedt whi

must look for in these matters.

Footnotes

78:1 The Sefer Ha-Bahin;ia:71 190, attributed to Nehunya Ben Hakanah, a contemporary

of Hillel the Aged and of Herod the Great, is frequently cited: and to this dayedtitf
fragments, evidently spurious, are quoted as from that work. Such are also the fsagment
collected under the title of "The Faithful Shepherd:#» x>y, ordinarily printed with

the Zohar as a commentary. Otherwise, nothing has remained to us but names and a few
rare citations from the following authors frequently mentioned with thegegerespect



by the Zohar: Rabbi Jose the Elder *ov '1.; Rabbi Hamnuna the Eldeso xnn -,
and Rabbi Jebi the Eldeyo »2» .. «

78:* According to Peter Beer, part 2, p. 28, also R. Kruspadan> '1--Jellinek.
79:2 Daniel, XIl,3°p77 7712 17001 2290wnm..

80:3 We refer here to the word Nefesh;. It is evident that it can not be applied to the
soul in any of the following passages: 1, When it is said of those who, according to the
literal meaning of the word, "came out of the loins of Jacob;ikn 2py>5 axan woin 9o

197 °R¥°, Genesis XLVI, 26; 2, When it is permitted to prepare on the first day of
Passover only that which every man mustaatjwy® 172 &7 wo1 909 58 WK DR

Exodus, XII, 16; 3, When every one is ordered to inflict sufferings upon himself on the
tenth day of the seventh month, in expiation of his s oxya 7Ivn X2 WK w17 95

mnyn nnnon, Levit. XX, 29. If it be true that, in designating the soul, the word
Neshamah;nwy, is used in preference to Nefesh, yet the latter, at least, is never used by
the Talmudists or by more modern writers to designate the body. All, without exception,
make use of the word Gufix), which is not met with even once in the Sefer Yetzirah.

80:4 These names, excepting those which designate the sun and the moon, do not belong
to the Chaldaic language; they are a translation of Chaldean names. &:lmey,ar

supposed to be Venusyd, Mercury;>xnaw, Saturnpy, Jupiter;axn, Mars;*on, which
designates the Dragon, is Arabic.

81:575°01 7501 1902 0290 '3, according to the author of the Cuzari, Rabbi Judah ha-
Levi, the three terms designate the Thought, the Word, and the Scriptures, which in
Divinity are identical, although in man they are separate. (Cuzari, 4thAdecbjding to
Abraham ben Dior, they relate to the subject, the object, and to the very act of
knowledge y7m v11° N7, or alsoawa 2 own 2ow. See Abraham ben Dior's
commentary to the Sefer Yetzirah, p. 27a.

81:6 AUTOV 3€ voel 0 volg katd petédAnytv tol vonrol; vontog yap yiyvetot Oryydvov
xal vo@v Wote TantOv volg kol vontov.--Metaphysics, Book 12.

81.7 See Wolf, Bibliotheca Hebraica, vol. I. Bayle, Dictionn. erit., article Almnaha
Moreri, same article, etc.

82:8 Mantua edition, fol. 49&7P17 717 3731 27T M ).

82:9 Saadia begins his Arabic preface with the following wonds> &no* a8n> X771

D207R 7°%¥ 172K 07772K WOKR 2103 *TRAADR. "This book is called: Book of the Beginnings; it
is attributed to our father Abraham (peace be with him)." Munk, I.c.

84:10 Babyl. Talmud, Tract, Menahoth, 29b.

85:11 Babyl. Talmud, Tract. Haggiga, 14& 710w qwiy ank *nn 7y 997937 %01 1 12 oK.



85:12 Babyl. Talmud, Tract. Haggiga, 14a. It is said he knew how to deduct "heaps" of
principles from the smallest particulars of the Biblical words2n v 1°%°n *%°n.

85:13 Morimus, Exercitationes biblicae, p. 374.

85:147211 172177 WK 0772R 120W 77°%° 790 W 72p0 DY 77787 1901 1PNYION 190 N2 XIM
1oy 79911 7173 wve Shal-sheleth ha-kabbalah, fol. 20b.

85:15 The first edition of the Sefer Yetzirah is the Mantua edition published in 1565;
while the Chronicle, just mentioned, Shalsheleth hakabbalah (The Chain of Tradition)
was printed already in Imola in 1549.

86:16 Isaac De Lattes really combined both statements by sayirrgi2py % o077

DIV YT 17N R 7Y IR OANIRD 77202 002 MW N WK MRIPY 778 190

TR 79 POy Nam 199nn. "Who permitted R. Akkiba to write the book 'Sefer Yetzirah'

which he called Mishnah and which they received by way of tradition from Abraham our
father (peace be upon him!)? Why, again, came R. Moses ben Nahman, whosestame is
wide-spread, and made an exhaustive commentary to it?"--Jellinek.



CHAPTER 11l
THE AUTHENTICITY OF THE ZOHAR

A much more lively interest, but also more serious difficulty follow the literar
monument still to be considered by us. The Zohar, or the Book of Brightness, is the
universal code of the Kabbalah. Under the modest form of a commentary on the
Pentateuch, it touches, with absolute independence, upon all questions of a spiritual
nature, and, at times, it rises to the height of doctrines which even in our day tgestron
intellect may be proud of. But it is very far from always maintaining theedseights.

Very often it sinks to a language, to sentiments and to ideas which betray the lowest
degree of ignorance and superstition. Side by side with the virile sim@raityaive
enthusiasm of the Biblical times, we find names, facts, informations and habitssehic
us amidst an epoch of the earliest Middle Ages.

This inequality in form as well as in thought, this fantastic mixture of chasastech
differentiate the very widely separated times, and, finally, the alats®lute silence of

the two Talmuds, and the lack of positive documents until the close of the thirteenth
century, have given rise to the most divergent opinions upon the origin and the author of
this book. We shall present them according to the most ancient and the most faithful
witnesses; we shall then attempt to judge them before rendering a decidiis on t

difficult question.

All that has been said, all that is still generally thought nowadays of thatformand of
the antiquity of the Zohar, is
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summed up impartially by two authors whom we have already cited sevezal tifine
Zohar," says Abraham ben Solomon Zacuto, in his "Book of Genealogiethé Zohar,
whose rays illumine the world,and which contains the most profound mysteries of the
Law and of the Kabbalah, is not the work of Simeon ben Yohai, although it has been
published under his name. But it was edited by his disciples according to his words, and
his disciples themselves confided the care of the continuation of their task to other
disciples. Written as were the words of the Zohar by men who had lived long enough to
know the Mishnah and all the opinions and precepts of the oral law, they are, for that
reason, all the more in harmony with the truth. This book was not discovered until after
the death of Rabbi Moses ben Nahman and of Rabbi Asher, who knewsof it."

Rabbi Gedaliah, author of the famous chronicle "The Chain of Traditiexgresses his
opinion on the same subject in the following words: "Toward the year five thousand and
fifty of the Creation (1290 Christian era) there were different persons &hmoet that

all the parts of the Zohar written in the Jerusalem dialect (the Aramalactylivere

composed by Rabbi Simeon ben Yohai, but all those written in the sacred language (pure
Hebrew) ought not to be attributed to him. Others affirmed that Rabbi Moses ben
Nahman, having discovered the book in the Holy Land, sent it to Catalonia, whence it
passed to Aragon and fell into the hands of Moses de Leon. Finally, several people have



thought that Moses de Leon, who was a learned man, had drawn all these commentaries
from his own imagination, and that he published them under the name of Rabbi Simeon
ben Yohai and his friends, in order to derive great benefit therefrom
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from the learned quarters. It is added that he acted thus because he was poohadd crus
by burdens. "As far as | am concerned,” adds the same author, "I hold that all these
opinions are baseless, and | believe, to the contrary, that Rabbi Simeon ben Yohsi and hi
pious association did really say all these things and many more, but it may theyhat

were not properly drawn up in those days, and after they have been dispersed in several
portions for a long time, they were finally collected and put in order. This is not
astonishing; for it was thus that our master, Judah the Pious, edited the Mishnah, the
different manuscripts of which were at first scattered to the four cornére efirth. In

like manner Rabbi Ashi also composed the Gemara."

We see by these words, to which modern criticism has not added much of a decisive
character, that the question we are now considering has already been solved in thre
different ways. Some maintain, that, barring a few passages written irMHetinech do

not exist nowadays in any edition or in any known manusceipite Zohar pertains

entirely to Simeon ben Yohai; others, just as exclusive in their view, attridotant

impostor called Moses de Leon, and do not date it earlier than the end of the thirteenth or
the beginning of the fourteenth century; others, finally, have endeavored to cenciliat
these two extreme opinions by supposing that Simeon ben Yohai contented himself with
the propagation of his doctrine through oral teaching, and that the memories tHereof le
by him either in the minds or in the note-books of his disciples, were not united until
several centuries after his death in the book in our possession to-day under the name of
the Zohar.

Considered in the absolute sense, taking the words we have quoted literallyt tfe firs
the two opinions is hardly worthy
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of serious refutation. Let us first look at the fact which was to serve asissdoa which
we shall borrow from the Talmud:

Rabbi Judah, Rabbi Jose and Rabbi Simeon were together one day, and near them was a
certain Judah ben GerimRabbi Judah opened (the conversation) and said: "How

beautiful are the works of this nation (the Romans). They let bridges, markets and publ
baths be erected!" Rabbi Jose kept silence; but Rabbi Simeon ben Yohai answered:
"Whatever they erected is to their interest only. They built markets &ztgptrostitutes:

they built baths for their own pleasure; and they built bridges to levy taxes orh'era
Gerim went out and told what he heard, and caused it to reach the ears of Caesar (the
Roman government); and the latter rendered the following judgment: "Judah, who

exalted shall be raised in dignityJose, who kept silence, shall be exiled to Cyprus;

Simeon, who spoke ill of me, shall be put to death.”" Accompanied by his son, he (Rabbi



Yohai) immediately repaired to the house of study, whither his wife brought hiyradai

loaf of bread and a bowl of water.But as the proscriptive decree became too

oppressive, he said to his son: "Woman is light-minded, and when tortured perhaps, may
betray us." They, therefore, left this place to hide in a deep cave.

There, by a miracle, a St. John's bread tree and a spring of water wad foettem.
Simeon and his son stripped themselves of their clothes, and, buried to their necks in
sand, they
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passed all day meditating upon the Law. Twelve years they thus spent in the ghve, unt
the prophet Elijah came, placed himself at the entrance of the cave anchedcl&Vho

will announce to the son of Yohai that Caesar is dead, and that the proscription has been
revoked?" They went forthz and saw people sow and plow.

It is said (although not vouched for any longer by the Talmud) that during thdge twe
years of solitude and proscription, Simeon ben Yohai, aided by Eleazar his son,
composed the renowned work to which his name is still affixed. Were even the fabulous
details separated from the narrative, it would still be difficult to justiéyinference

drawn from it; for it is not told what were the results, or what was the object of the
meditations, in which the two proscripts tried to forget their suffering. Then,abare

are a multitude of facts and names found in the Zohar which Simeon ben Yohai, who
died a few years after the destruction of Jerusalem, in the second century lofiskiarC

era, could certainly not have known. For instance, how could he have spoken of the six
portions into which the Mishnah is divided, when the latter was written nearly siatg y
after his death? How could he have mentioned the authors and the procedure of the
Gemara which commences at the death of Judah the Saint, and ends only five hundred
years after the birth of Christ2How could he have learned the names of vowel
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signs and other inventions of the school of Tiberias which, at most, can not reach back
earlier than the beginning of the sixth centuisy?

Several critics have suggested that under the name of the Ishmaelitehdheefers to
the Mohammedan Arabs who are so designated in all the writings published byrmoder
Jews. The following passage, in fact, makes it difficult to deny that inteipretat

"The moon is at the same time the sign of good and the sign of evil. The full moon
signifies the good, the new moon signifies the evil; as it holds equally the good and the
evil, the children of Israel and the children of Ishmael have alike taken it adehe

their calculationsis If an eclipse takes place during the full moon, it is not a good omen

for Israel; if, on the contrary, the eclipse takes place during the new moon fee etli

the sun), it is a bad omen for Ishmael. Thus are verified the words of the prophet (Is.
XXIX, 14): The wisdom of their wise men shall perish, and the understanding of their
prudent shall be hid." But it must be noted that these words do not belong to the text; they



have been borrowed from a much less ancient commentary, entitled "ThelFaithf
Shepherd," which has been slipped into the Zohar by the first editors, on their own
authority, where-ever they thought to have found a gap.

A passage even more decisive could have been found in the Zohar; for the following is
what a disciple of Simeon ben Yohai pretends to have heard from the mouth of his
master: "Woe to the moment when Ishmael was brought forth and invested witinthe si
of circumcision! For, what did the Lord do, Whose name be blessed? He excluded the
children of Ishmael from the celestial union. But as they held the merit having @dopte
the sign of the covenant, He reserved for them here below a

p. 93

portion in the possession of the Holy Land. The children of Ishmael are, therefore,
destined to reign over the Holy Land, and they shall hinder the children of Israel from
returning to it. But it shall last only until the time when the merit of the amladif

Ishmael shall be exhausted. They will then excite terrible wars on eartlmjltdrerc of

Edom will unite against them and war upon them, some on land, some on sea, and others
near Jerusalem. Victory will rest now with one, now with the other; but the Holy Land

will not be delivered into the hands of the children of Edom."

To understand correctly the sense of these lines, it is sufficient to know thahevit

name of Edom the Jewish writers (I speak of those who made use of the Hebrew
language) designated first Pagan Rome, and next Christian Rome andeailt anci

Christian peoples in general. Now, as there can be no question here of Pagan Rome, the
intention was doubtless to speak here of the strife of the Saracens against tien§hris

and even of the crusades before the fall of Jerusalem. As to the prediction of Simeon be
Yohai, | need not tell what place it is to hold in our judgment. But | shall not dwell any
longer upon the demonstration of these facts, generally known now and vyingledepeat
by all modern criticsi7 We shall add only one last observation which, | hope, will not be
without merit for the conclusion which we are desirous to reach at last. In omgnt

the conviction that Simeon ben Yohai cannot possibly be the author of the Zohar, and that
the book is not, as has been maintained, the fruit of thirteen years of meditation and
solitude, it is necessary to pay some attention to the stories which are dmagst a

mingled with the exposition of the ideas. Thus, in the fragment entitled IdraxZuta,

xvir, of which we
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hope to translate a great part, and which forms in every respect an adnpisddie én

this vast compilation, it is told that when near death, Simeon ben Yohai summoned the
small number of his disciples and friends, among whom was also his son Eleazar, for the
purpose of giving them his last instructions.

"Thou," he said to Eleazer, "will teach; Rabbi Abba will write, and my otherdsievill
meditate in silence s The master Yohai is seldom introduced as speaking. His doctrines
are delivered orally by his son or his friends, who again come together afteathisale



communicate to one another what each one remembered of his teachings, and to
enlighten themselves mutually on the common faith. The words of the Scriptuoss: "H

good and how pleasant it is for brethren to dwell together in unity," were thoughtnioy the
applicable to themselves.When some of them meet on the highway, their conversation
immediately turns upon the habitual subject of their meditations, and some passage of the
Old Testament is then explained in a purely spiritual sense. Here is an ekakeplat

random from thousands: "Rabbi Judah and Rabbi Jose were together on a journey. Rabbi
Judah then said to his travelling companion: 'Tell me something from the Law, and the
divine spirit will descend to us; for as often as man meditates upon the words of the Law,
the spirit of God either joins him or goes before him to lead him'."

Finally, as has been said before, books are also cited, of which only widetyestatt
fragments have come down to us and which necessarily must be considered more ancient
than the Zohar. We translate yet the following passage which might be believed to ha
been written by some disciple of Copernic, were we not compelled, even desying it

every authenticity, to date it, at least, from the end of the thirteenth centutiye'book

of Hamuna
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the Elder it is fully explained that the earth turns upon itself like a spherepthat s
people are above, others below; that all creatures change their appéataercdimate
of each place, although keeping always the same position; that certaingoig=ath are
light, while others are in darkness; that some have day while others have mitizata
there are countries where it is always day, or where night lasts but a fewta@ne
least."21

It is quite evident, accordingly, that the author of the Zohar, whoever he mabhdave
had not even intended to attribute the book to Simeon ben Yohai, of whose death and last
moments he tells.

Are we, then, forced to honor an obscure rabbi of the thirteenth century, an unfortunate
charlatan who, necessarily, must have devoted long years in writing it,rengelded

only to the cry of misery and to the hope of relieving it by such slow and uncertain
means? Surely not! And even were we content with examining the intimate mature a
the intrinsic value of the book, we shall have no trouble at all in demonstrating that this
opinion has no better foundation than the first one. But we have still more positive
arguments to combat it. The Zohar is written in an Aramean language belangmg t
particular dialect. What scheme could de Leon have had in mind by making use of this
idiom which was not in use in his time? Did he, as is maintained by a modern critic
already quoted; desire to impart a semblance of truth to his fictions by making the
various persons under whose names he wished to pass off his own ideas, speak the
language of their epoch? But since he was in possession of such widespread knowledge, a
fact admitted even by those whose opinions we combat, he must also have known that
Simeon ben Yohai and his friends were counted among the authors of the
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[paragraph continuesMishnah; and, although the Jerusalem dialect was probably their every-day
language, it would have been more natural to make them write in Hebrew.

Some maintain that he really did make use of this last language, that he did not invent the
Zohar, but only falsified it by admixing his own thoughts, and that his imposture was

soon discovereds As nothing of the kind has come down to us, this assertion need not
occupy us any longer. Whether true or false, it confirms our observations. Begidare

quite sure that Moses de Leon wrote a Kabbalistic book in Hebrew which bettig the

"The Name of God," or, simply, "The Name,"--Sefer ha-Shawn (20).

The work is still in manuscript, and was seen by Moses Cordovdfmm the few
passages that he quotes, it is evident that it was a very detailed and, frequemsly, a v
subtle commentary on some of the most obscure points of the doctrine taught in the
Zohar. The following is an example: "What are the different channels, i.e., thenods,
the mutual relations that exist between all the Sefiroth, and which channels cbeduct t
divine light, or primordial substance of things, from one Sefiroh to another?" Is it
possible that the same man, who at first had written the Zohar in the Chald&o-Syri
dialect, be it to add interest by the difficulty of the language, or to makiedugtits
inaccessible to the common people--would then consider it necessary to explain, to
further develop in Hebrew, and place within reach of everybody, that which, at the cost of
so much labor and trouble, he had hidden in a language almost forgotten even by the
scholars themselves? Shall we say, that by such means he was still nmaoneote

putting his readers on the wrong scent? Indeed, it is too much trickery, too much time,
patience and effort spent for the miserable aim which he is
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accused of having placed for himself; the combinations are too learned and too
complicated for a man who has been accused, both of the most stupid contradictions and
the grossest anachronism.

Another reason which compels us to consider the Zohar as a work much earlier than the
time of Moses de Leon, and foreign to Europe, is that we do not find therein the least
vestige of the philosophy of Aristotle, and that we do not meet there, even once, the name
of Christianity or of its foundegs It is known, though, that Christianity and Aristotle
exercised absolute authority in Europe in the thirteenth and fourteenth centuries. How,
then, can we admit that a poor Spanish rabbi would have written in those fanatical days
on religious subjects, in a language which could not betray him, without lodging some
complaint against Christianity, which the Talmudists and later writeaskatd so

frequently, and without being subject, like Saadia, Maimonides and all those who
followed the same path, to the inevitable influence of the peripatetic philosophg? Wer
we to read all the commentaries on the Book of Formation which we possess nowadays,
were we to glance at all the philosophic and religious monuments of that epoch and of
several centuries previous, we shall find everywhere the language of thaelu®igand

the influence of the Stagirites



The absence of this character is a fact of incontestible importance. Wenotgihtook

in the Sefiroth, of which we shall speak at greater length later on, for deg iraitation
of the "Categories"; for while the latter are but of logical value, thedBeftontain a
metaphysical system of the highest order. If the Kabbalah does haveeatares
resembling a system of Greek philosophy, it is the Platonic. Yet, it is known that the
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same can be claimed for every kind of mysticism, and, besides, Plato w&btila
outside his fatherland.

It is to be noted, finally, that the ideas and expressions which belong essesmtidlly
which are exclusively consecrated to the Kabbalistic system expounded iwhidne are
found also in writings of a much earlier date than the close of the thirteenthycentur
Thus, according to a writer whom we had already occasion to mention--Mos#soBet
of the commentators of the Sefer Yetzirah--the doctrine of emanation, astooddrg
the Kabbalists, was known to Saadia; for he (Moses Botril) cites from him theifajlow
words which, he says, are quoted literally from the work entitled "The Philosopher’
Stone" which, it is true, is wrongly attributed to him: "Oh! thou man who drawest from
the cisterns at the soureeguard thyself, when tempted, to reveal something of the
belief of the emanation, which is a great mystery in the mouth of all the Kstbpbahd
this mystery is hidden in the words of the Law: Thou shalt not tempt the kerd."

Nevertheless, Saadia, in his work on "Beliefs and Opinions" attacks veityydhe

doctrine which is the basis of the system expounded in the Zohar, and it is impossible not
to recognize it in the following passage: "I have sometimes met men who camyot de

the existence of a Creator, but who think that
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our mind can not conceive that a thing could be made from nothing. Now, as the Creator
is the only Being who was in existence at first, they maintain that he aeytieng

from his own substance. Those men (may God keep you from their opinion!) have still
less sense than all those of whom we have spokehlie meaning we give to these

words becomes still more evident when we read in the same chapter that the belief t
which they allude is especially justified in the book of JeWhence then cometh

wisdom, and where is the place of understanding? . . . God understandeth the way
thereof, and He knoweth the place thereof." (Job, XXVII, 20 and 23.)

We find here, in fact, the names consecrated by the Zohar to the first thresthig
Sefiroth which comprise all the others, and which are: Wisdom, Intelligencebane a
them the Place, or the No-Thing (non-ens}o called because it represents the Infinite,
without attribute, without form, without any qualification, a state devoid of dltyea

and therefore incomprehensible to 41dt is in this sense, say the Kabbalists, that all that
is was drawn from No-Thing. The same author gives us also a psychological theory
identical with that attributed to the school of Simeon ben Yahand he tells us that



the dogma of pre-existence and of transmigration of the soul, which is distingtht ta
the
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[paragraph continuesZOhar,ss was accepted in his days by several men who, nevertheless, called
themselves Jews, and who, he adds, confirmed their extravagant opinion by the testimony
of the Scriptures. Nor is this all. St. Jerome, in one of his lettespeaks of ten mystical
names, decem nomina mystica, by which the sacred books designated the Diginity. N
these ten names which St. Jerome not only mentions, but of which he gives the full
enumeration, are precisely the same which represent in the Zohar the teih $efirot
attributes of God.

The following is what we really read in the Book of Mystery (Sifra D’Z&axino0

Xnw1xeT), one of the most ancient fragments of the Zohar, and, at the same time, a resume
of the highest principles of the Kabbalah: "When man wishes to address atpridnger

Lord, he may invoke either the holy names of God: Eh-yeh, Jehovah, Yah, El, Elohim,
Yedoud, Elohei-Zebaot, Shaddai, Adonai, or the ten Sefiroth, namely: the Crown,
Wisdom, Intelligence, Beauty, Grace, Justice, etc." All Kabbalists agréee principle

that the ten names of God and the ten Sefiroth are one and the same. For, they say, the
spiritual part of the names of God is the very essence of the divine numheseveral

of his writings, St. James speaks also of "certain Hebrew traditions on Gevigsls

attribute to Paradise, or, as is always called in Hebrew, Gan fder),(a greater

antiquity than that of the worldo

Let us note first, that among the Jews there were no other traditions of arpasditig
known, than those contained in the mysterious science called by the Talmud the "History
of Genesis."
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As to the belief of those traditions, it is in perfect harmony with the Zohargwthe

Supreme Wisdom, the Divine word by which creation was begun and accomplished, the
principle of all intelligence and of all life, is designated as the true Edemmitbecalled

the Higher Eden (Eden E-to-aig%y 17v). 40

But a fact more important than all the facts hitherto noted, is the intimateblesee

offered by the Kabbalah, in language as well as in thought, with the sects of Gmgsticis
chiefly those brought forth in Syria, and with the religious code of the Nazarecde whi
was discovered a few years ago, and translated from the Syrian into LatshaiVe
postpone the proof of this fact to that part of our work where we shall investigate the
relation-ship between the Kabbalistic system and the other religions or phil@ophic
systems. Here we shall only point out that the doctrines of Simon the MagiciaxtegIcs
Bardesanes and Valentine, are known to us only by fragments scattered through the
works of a few of the Fathers of the Church, as in those of Irenaeus and Clement of
Alexandria. Now, we can not suppose that those works were familiarly known to a rabbi
of the thirteenth century, who, even in the very work with the authorship of which some



wish to honor him, proves to be quite a stranger to any literature, and especialtyofo tha
Christianity. We are, therefore, forced to admit that Gnosticism borrowexhadgal, if

not precisely from the Zohar as we know it today, at least from the traditionsoamd f

the theories contained therein.

We shall not separate the hypothesis which we just refuted from the one whichspresent
to us the Kabbalah as an imitation of the mystic philosophy of the Arabs, and dates its
birth some time during the reign of the caliphs, at the earliest, near tmminggdf the
eleventh century, at the epoch when the philosophy of the Mussulmans first showed
traces of mysticisnmu This
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opinion, long ago expressed as a mere conjecture in the Mémoires de I’Academie des
Inscriptions (Memoirs of the Academy of Inscriptions)as recently been resuscitated

by Mr. Tholuck, who lent to it the support of his rich erudition. In a preliminary memoir

in which he investigated the influence the Greek philosophy may have exercisdéageover
philosophy of the Mahommedansthe learned orientalist comes to the conclusion that
the doctrine of the emanation was known to the Arabs simultaneously with Asstotle’
system; for the latter reached them through the commentaries of Thendibgos of

Smyrna, Aeneus of Gaza and Johann Philoponus, in short, with the ideas of Alexandria,
expressed, surely, in a very incomplete form. This germ, once deposited in the breast of
Islamism, developed rapidly into a vast system which, like the system of P)otaesi
enthusiasm above reason, and, after making all beings spring from the divine sybstance
proposed to man, as the last step of perfection, a reunion with it through ecstasy and
annihilation of self.

It is this, half Arabic, half Greek mysticism, that Tholuck would have us admit asuthe

and only source of the KabbalalhTo that end he begins by attacking the authenticity of

the Kabbalistic books, above all, that of the Zohar, which he regards as a compilation
dating from the end of the thirteenth century, although he accords greatertatoidoe
Kabbalah itselfss After having established this point beyond doubt, as he believes, he
undertakes to demonstrate the close resemblance of the ideas contained in those books to
those which form the substance of Arabian mysticism. Mr. Tholuck has advanced no
argument against the authenticity of the Kabbalah which we have not aledateyy we

shall stop only at the last and, undoubtedly,
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the most interesting part of his work. But here we are forced to anticipateveatreand
enter into the very foundation of the Kabbalistic system and into some consideration
bearing upon its origin. We shall not complain if this will give us some diversion from
the rather dry research which occupies us at this moment.

The first thought which presents itself to the mind is, that the similarityelest the
Hebrew and the Arabic ideas, even if perfectly established, nhowise concludég that t
first ones are necessarily counterfeits of the latter. Is it not posisdilboth departed, by



different channels, though, from one common source, much older than the Mussulman
philosophy, much older even than the Greek philosophy of Alexandria? And Mr.

Tholuck' must really admit that, as far as the Arabians are concerned, thethkne

philosophy of Alexandria not at all from its real sources. The works of Plotinus, of
Jamblicus and of Proclus never reached them, and none of these had ever been translated
either into Arabic or Syrian; and of the works of Porphyrius, they possessed ongha pur
logical commentary: the introduction to the treaties of the Categaries.

On the other hand, is it probable that at the time of the Mussulman invasion no trace was
left of the ideas of ancient Persia and of the philosophy of the Magi, so famous
throughout antiquity under the name of the "Wisdom of the Orient;" and that they took no
part in the intellectual movement which made the reign of the Abbassides@gsfam

We know that Avicenna wrote a book on the "Oriental Wisdom." By what right, then,

dare some affirm, upon the strength of a few rare citations of a more modeyn that

this book was but a collection of Neoplatonic thoughis?

When Mr. Tholuck directs our attention to the following
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passage of Al Gazzak:"Know, that between the physical world and the one of which we
just spoke, there exists the same relation as between our shadow and ouw hady %

it that he does not remember that the Zerdustians, members of one of the relg®us se
of ancient Persia, used those same terms and the same comparison to fdmmulate t
fundamental principle of their beliet?

As to the Jews, the whole world knows that from the time of their captivity untiintiee ti

of their dispersion they continued their relations with what they called the land of
Babylon. We will not dwell upon this point which is to be considered at length later. We
will only say that the Zohar positively quotes the Oriental Wisdom: "Thatomis" it

says, "known to the children of the East since the first dayarid from which it cites an
example in perfect accord with its own doctrines. It is evident that themeéehere

made has no bearing upon the Arabians whom the Hebrew writers invariably call "the
children of Ishmael," or "the children of Arabia." A contemporaneous foreigogumhy,

a recent product of the influence of Aristotle and his Alexandrian commentatold, c

not have been spoken of in such terms; the Zohar would not have dated it from the first
ages of the world, nor would it have presented it as a legacy transmitted byrAlboaha
the children of his concubine, and by those to the nations of the Grient.

But we need not make use even of this argument, for the truth is that Arabic mysticism
and the principles taught in the Zohar strike us by their differences rathdthiaeir
similarities.
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[paragraph continuesyVhile these bear exclusively upon a few general ideas, common to all
species of mysticism, the others cast a glow mainly upon the most essentmbpthne



metaphysics of both systems, and leave no room for doubt that they were of different
origins. Thus, to bring out the most important of the differences, we draw attentinen to t
following: The Arabian mystics, recognizing in God the unique substance of all things
and the immanent cause of the universe, teach that He reveals or manifestsSunidese
three different aspects: 1st, in the aspect of unity or of absolute being, inthefhea
which there rests as yet no distinction; 2nd, the aspect in which the objects oftvehich t
universe is composed begin to differentiate themselves in their essence aeltigibiet
forms, and to show themselves as present before the divine intelligence. The th&d divi
manifestation is the universe itself, it is the true world, God become visible.

The Kabbalistic system is far from showing such simplicity. True, a lesents to us
the divine substance as the unique substance, the inexhaustible source from wkech all li
all light and all existence flow eternally; but instead of three maniiesta three general
forms of the Infinite Being, it recognizes at once ten, the ten Sefiroth \@hvicte
themselves into three trinities, and then unite in one single trinity and one Supreme f
Considered as a whole, the Sefiroth represent only the first degree, thehinst, of
existence, that which is called the world of Emanation. Below these therdl doebst
found, each apart and offering an infinite variety--the world of Pure Spirit, or thé wor
of Creation; the world of Spheres or of the intelligences directing them, dadledotld

of Formation, and finally, that lowest degree called the world of Work, or the world of
Action. s4

The Arabian mystics recognize also a collective soul, from
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which all the world animating souls emanate, a generating spirit whom théyeca
Father of Spirits, the Spirit of Mohammed, the source, model and substance of all the
other spiritsss

An attempt has been made to find the pattern of the Adam Kadmon, the Celestial Man of
the Kabbalists in this thought. But what the Kabbalists designate by thaisiaoteonly

the principle of intelligence and of spiritual life, but it is also something whiej t

regard as above and as below the spirit; it is the totality of the Sephiroth vaortbeof
Emanation in its entirety, from the Being in His most abstract and most in&ngibl
character, the degree called by thipoint or thenon-being, to the constituent forces

of nature. Not a trace of the idea of metempsychosis, which holds so important a place in
the Hebraic system, can be found in the beliefs of the Arabians. In vain do we adbo sea
in their works for those allegories met with in the Zohar; for that constant appeal
tradition, for those bold personifications which multiply by endless geneslogie
genealogiis interminatis--as St. Paul sayand for those gigantic and fantastic

metaphors which are so well compatible with the spirit of the ancient Orient.

At the end of his work, Tholuck himself, whose frankness equals his science, retreats
from the thought which first misled him, and concludes, as we also may conclude, that it
is entirely impossible to consider the Kabbalah as derived from the mysticopiijosf

the Arabians. However, let us give his own words, which hold authority as coming from



the mouth of a man profoundly learned in the philosophy and in the language of the
Mussulman people: "What can we conclude from the analogies? Very little, iandy
For, whatever is alike in the two systems, will also
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be found in the more ancient doctrines, in the books of the Sabeans and the Persians, and
also among the neo-platonians. On the contrary, the extraordinary form under which
those ideas appear in the Kabbalah is entirely strange to the Arabian nBesices, in

order to make sure that the Kabbalah really derived from the contact withténgita

would be necessary, first of all, to find the Sefiroth among them. But not the éezsotr

the Sefiroth can be found among the Arabians; for they knew only one mode under which
God revealed Himself. On this point, the Kabbalah comes much nearer to the doctrine of
the Sabeans and to Gnosticise.!". . The Arabic origin of the Kabbalah once proved
inadmissible, the other theory, which makes of the Zohar a work. of the thirteenth
century, loses the last support. | shall speak of a certain air of probabyibyah this

theory may still boast. As already evidenced by the parallel which we btaldighed,

the Zohar really contains a highly important and widely embracing systeondeption

of such a nature is not formed in one day, especially in an age of ignorance and blind
faith, and with a class of people groaning under the heavy burden of contempt and
persecution. And so, as we can not find any of the antecedents or elements oéthe syst

of the Kabbalah in the Middle Ages, we must look for its origin in an earlier antiquity.

We have come now to those who say that Simeon ben Yohai really taught the
metaphysical and religious doctrine (which forms the basis of the Zoharialla s
number of disciples and friends, among whom was his son; that these lessons, though
transmitted at first by word of mouth as inviolable secrets, were editedijtlittle; and

that these traditions and notes, to which commentaries of more recent time were
necessarily added, accumulated and, therefore altered in time, finahgdeaarope

from
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[paragraph continuedPalestine towards the close of the thirteenth century. We hope that this
opinion, until now expressed with timidity and as a conjecture, will soon acquire the
character and the rights of certainty.

This opinion, above all, is in perfect accord, as we already noted by the author of the
chronicle "Chain of Tradition," with the history of all the other religious monunants

the Jewish people. The Mishnah, the Jerusalem and Babylonian Talmuds were also made
up by joining the traditions of different ages and the lessons of different teacbler

together by a common principle. It agrees no less with a belief whichdaugto the

historian just cited, must be quite old. "I have learned from tradition,” says tia,aut

"that this work was so voluminous, that when complete, it would have made up a camel's
load."ss Now, it can not be supposed that one man, had he even spent his whole life in
writing on such matters, could have left such deferring proof of his productiveness.

Finally, we read in the Supplements of the Zohar, (Tikun ha-Zohar-pn), which are



written in the same language, and known just as long as the Zohar itself, thaethe la
will never be entirely published, or, to translate more faithfully, that it williselosed at
the end of the dayse

If we now examine the book itself for the purpose of searching therein, without prejudice
for some light on its origin, we must soon notice, by the inequality of stgied lack of

unity, not in the system, it is true, but in the exposition, method, application of general
principles and, finally, in the consideration of details, that it is utterly iniiples®

ascribe it to one person. Not to multiply unimportant examples, and not to insist upon
facts of language which no translation can preserve--just as it is imgossibl
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to tear certain plants from their native soil without killing them--we dimail ourselves

to indicating rapidly the different principles which separate three fatgralready
mentioned from the rest of the work, namely, "The Book of Mystery," Sifra d’Zeniut
XMy187 X190, generally considered as the most ancient; "the Great Assembly," Idra
Rabba-xa1 x77%, where Simeon ben Yohai is shown in the midst of all his friends; and,
finally, "The Lesser Assembly," Idra Zutakessr X778, where Simeon, on his death-bed
after having been preceded to the grave by three of his disciples, gives his las
instructions to the surviving.

These fragments which, because of the great distance between them, seatfitstus

sight lost in this immense collection, form, nevertheless, a perfectlydooated whole

in the progress of events as well as in the ideas. We find there, now in allegwncal f

now in metaphysical language, a consecutive and pompous description of the divine
attributes, of their different manifestations, of the manner in which the woddonaed,

and of the relations between God and man. Never are there the heights of specfilation le
to descend to the external and practical life, to recommend the observation ofitbe La

the ceremonies of religion. Never can we find there a name, a fact, or evemressien

which could make us doubt the authenticity of these pages in which originality of form
enhances the value of the lofty thoughts.

It is always the teacher who speaks, and who uses no other method but that of authority to
convince his listeners. He does not demonstrate, he does not explain, he does not repeat
what others have taught him; but he affirms, and every word spoken by him isdexzive

an article of faith. That character is especially noticeable in the "Bollystery," which

is a substantial, though very obscure, summary of the entire svdtrknay be
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said of it also: decebat quasi auctoritatem habens (He taught as though hédaiy)aut

The mode of procedure in the rest of the book is different. Instead of continued
exposition of one order of idea, instead of a freely conceived plan persistentlyefllow

in which the sacred texts invoked by the author as testimony follow his own thoughts, w
find there the incoherent and disorderly course of a commentary. The expositien of t



Holy Scriptures is, nevertheless, a mere pretext, as we have alreadyecnbat, it is

no less true that, without entirely leaving the same circle of ideas, voftemded by the
text from one subject to another. This gives rise to the thought, that the notes and the
traditions preserved in the school of Simeon ben Yohai were, according to the spirit of
the times, adjusted to the principal passages of the Pentateuch instead afdearnigtd

a common system according to a logical order. We are strengthenedadpitiis, when
we take the trouble to assure ourselves that there is often not the least connagéen be
the Biblical text and the part of the Zohar which serves it as a commentary.

The same incoherence, the same disorder prevail in the facts which, festilere few
in number and of uniform character. Here metaphysical theology no longer reigns in
absolute
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sovereignity; but, side by side with the boldest and the most elevated theories, all too
often we find the most material details of the external cult, or those puerdeamseto

which the gemarists, similar therein to the causuists of all other belbefsecrated so

many years and so many volumes. Here are assembled all the argumehtsiadern

critics have brought forward in favor of the opinion common to them, and which we
believe we have just proved to be false. Everything, finally, the form assubiéa
background in this last portion of the book, bear the traces of a more recent epoch; while
the simplicity, the naive and credulous enthusiasm which reign in the first portem, of
remind us of the time and language of the Bible.

Not to anticipate, we can cite but one example from there: the story of theofleat

Simeon ben Yohai as told by Rabbi Abba, the disciple whom he charged with the editing
of his teachings. We shall attempt the translation. "The holy light (so Simearallexs

by his disciples), the holy light had as yet not finished this last phrase, when tiss wor
stopped, and yet | continued to write. | had expected to write a long time yat] whe

heard nothing more. | did not lift my head, for the light was too strong to look at.
Suddenly | was violently agitated, and | heard a voice crying 'Long degss of life and

of happiness are now before thee.' Then | heard another voice which said: 'He asked for
life of thee, and thou hast given him eternal years.' During the entire dasetdalfnot

leave the house, and no one dared come near him because of the fire and the light which
surrounded him. All that day I lay stretched upon the ground, and | gave free course to
my lamentations. When the fire departed, | saw that the holy light, the saimtef bad
departed from this world. He was stretched out there, lying on his right side, with a
smiling face. His son Eleazar arose, took his hands and covered them with kiskes; but
would have gladly eaten the dust that his feet had touched. Then all his friends came to
weep for him, but none of them could break the silence.
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[paragraph continuedBUL at last their tears ran. Rabbi Eleazar, his son, fell upon the ground three
times, unable to utter but these words: 'My father! My father!" Rabbi Haehfivet to rise
on his feet, and said these words: 'Until today the holy light has not ceasedus give



light and to watch over us; now we have nothing left to render him but his last honors.’
Rabbi Eleazar and Rabbi Abba arose to put upon him his death garments; then all his
friends met in tumult around him and from all the house exhaled perfume. He was
stretched upon his bier, find none but Rabbi Eleazar and Rabbi Abba took part in that sad
duty. When the bier was carried away, they saw him on high and a brilliant light shone
before his face. Then they heard a voice which said: ‘Come and assemble to the nuptial
feast of Rabbi Simeon!". . . Such was Rabbi Simeon, son of Yohai, for whom the Lord
gave glory to Himself each day. In this world and in the world to come his part Iig.love

Of him it was written: 'But thou go thy way toward the end, and thou shalt rest in peace,
and arise again for thy lot at the end of the days'."

We do not want to exaggerate the value which these words may add to the observations
that precede them; but they give us at least an idea of the charadiatexttto Simeon

by his disciples, and of the religious homage which his name inspired in the entire
Kabbalistic school.

A more evident proof in favor of the opinion that we are defending will be doubtless
found in the following text which we have nowhere seen cited, although it is to be found
in every edition of the Zohar, in the oldest as well as in the most modern. After
distinguishing two kinds of doctors, those of the Mishralbv) >ax», and those of the
Kabbalah;173p »axn, it is added: "It is of these latter the prophet Daniel spoke when he
said: And they that be wise shall shine as the brightness of the firmamentré& tieyse

who occupy themselves with this book which is called the Book of Brightness, which,
like the ark of
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[paragraph continuedNOah, takes in two of a city and seven of a kingdom; but sometimes there
is but one of the same city, and two of the same family. It is in them that tbe arer
fulfilled: Every male shall be cast into the river. Now, the rizes none other than the

light of this book."s4 These words form a part of the Zohar, and yet it is evident that the
Zohar was already in existence at the time when they were writteas ieven known

under the name it now bears. We are, therefore, forced to the conclusion thabpevel
gradually during the course of several centuries, and by the labor of sevenatgass

of Kabbalists.

Here is the substance--as the translation would require too much space-ef anot
passage very precious in all respects, and by which we want to show espleatiatng

after the death of Simeon ben Yohai his doctrine was preserved in Palestiagheher
master lived and taught, and that emissaries were sent from Babylorett sothe of

his words. One day when Rabbi Jose and Rabbi Hezekiah were travelling together, the
conversation turned upon the verse of Ecclesiastes: "For that which befallstims$hef

men befalleth beasts; even one thing befalleth them; as the one dieth, so dieth the other;
yea, they have all one kind of spirigs The two doctors could not comprehend that king
Solomon, the wisest of men, had written those words which, if | may use the original
expression, are an open door for those who have nodaihile reasoning thus, they



were accosted by a man who, fatigued by a long voyage and a hot sun, asked them for
water to drink. They gave him wine,and led him to a spring
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of water. As soon as he felt refreshed, the stranger told them that he was orecof thei
religionists, and that through the mediation of his son, who devoted his entire time to the
study of the Law, he was initiated into this science. The question which occupied them
before his arrival was then submitted to him.

For the aim we wish to reach here it is useless to tell how the stranger solved the
guestion; we only want to say that he was actively applauded and that theyguehmit

to part very reluctantly. Somewhat later, the two Kabbalists found means dfemscg

that this man was one of the Friends (this is how the adepts of the doctrindearéncal

the entire work); that, because of humility he, one of the most renowned of the doctors of
his time, gave his son the honor of knowledge admired in him; and that he came to
Palestine, accompanied by the Friends, to collect some of the sayings oh $weme

Yohai and his discipless

All the other facts recorded in this book are of the same color and take place ondhe sam
stage. When we add, that frequent mention is made there of the religious behefs of
Orient, like Sabeisr and even of Islamism; that to the contrary, nothing is found there
which can have any reference to the Christian religion, we shall understandenow t
Zohar, in its present condition, could not have been introduced into our countries until
some time near the end of the thirteenth century. Some of the doctrines contawied ther
as Saadia has shown, were already known before; but it seems certain tieaViosts

de Leon, and before the departure of Nahmanides for the Holy Land, there existed no
complete manuscript in Europe.

As to the ideas contained in the Zohar, Simeon ben Yohai himself tells us that he was not
the first one to introduce them. He repeated to his disciples what the "Friangdhst in
the

p. 115

ancient books>§»7p 1902 X112 1nRT A1), He particularly cites Jeba the Elder and
Hamuna the Elder; and at the moment when he is about to reveal the greatesbfsecrets
the Kabbalah, he expresses the hope that the shade of Hamunah will come to listen to
him, followed by a procession of seventy of the Judtam far from pretending that

either these personages, or these books of so remote an antiquity, really ezigied,; |
wish to establish the fact that the authors of the Zohar never thought of rapgesent
Simeon ben Yohai as the inventor of the Kabbalistic science.

There is another fact which deserves on our part the most serious attention. More than a
century after the Zohar was published in Spain, there were still some men who tkaiew, a
who transmitted most of the ideas which form the substance of the Zohar, bgriradi

only. Of such was Moses Botril, who, in 1409, as he himself tella egpresses himself



on the Kabbalah and on the precautions to be taken in teaching it: "The Kabbalah is
nothing other than a more pure and a more holy philosophy; only that the language of
philosophy is not the same as that of the Kabbalah:2 It.is so named because it

proceeds, not by reasoning, but by tradition. And when the master has developed these
matters for his disciple, that disciple must not have too much confidence in his wisdom;
he is not permitted to speak of this science if not formally authorized first lnyabier.

This right, namely, to speak about tiderkabah, will be accorded to him when he has

given proof of his intelligence, and if the seed deposited in his breast, has borne fruit. On
the contrary, it will be necessary to recommend silence to him, if he is found to be but an
extrinsic person, and if he has, as yet, not reached the degree of those who distinguis
themselves by their meditations.” (See Botril's Commentary, fol. 87b.)
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Apparently, the author of these lines did not seem to know the Zohar even by its name, as
the name is not mentioned a single time in any part of his work. On the other hand, he
cites a large number of very ancient writers, nearly all of whom belong to idm&,Qike

Rabbi Saadia, Rabbi Hai and Rabbi Aaron, head of the Babylonian academy. Sometimes
he tells us also of the things he learned orally from the mouth of his master. So it can not
be supposed that he drew his Kabbalistic knowledge from the manuscripts published by
Nahmanides and Moses de Leon. Still, the Kabbalistic system, of which Simeon ben
Yohai may be considered at least the most illustrious representative,esas/pd and
propagated, after as well as before the thirteenth century, by a muidifttrdditions

which some were pleased to write down, while others, more faithful to the method of
their ancestors, guarded them religiously in their memory.

Only such traditions as took birth from the first century until near the end of the seventh
century of the Christian era, are found in the Zohar. In fact, we can not date--I would not
say the compilation, but the existence of these traditions, so very similaselyc
connected to one another by the spirit animating them--from an epoch less fenaite;
that time they already knew of the Merkabah which is nothing more, as we know, than
that part of the Kabbalah to which the Zohar is specially consecrated; and Simeon be
Yohai himself tells us that he had predecessors. It is equally impossibketmconsider

its birth in an age nearer to us; for we know of no fact which authorizes such a
conclusion. The insurmountable difficulties encountered in the opinions differing from
ours, thus become positive facts which confirm our opinions, and which should not be
counted as the last among the proofs of which we have made use.

There still remain two more objections to be refuted. It has been asked how thaeprinci
which is the basis of our present-day Cosmography, or the system of Coperniarlgo cle
summed up in a passage we have translated above, could have been known
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at the remote time from which we date the origin of the principal element of the
Kabbalistic system. We answer that, in any case, admitting even that thesZobiding
but an imposture of the close of the thirteenth century, this passage was known before the



birth of the Prussian astronomer. Again, the ideas contained in that passage adye alre
spread among the ancients; for Aristotle attributes them to the school of ¢Gtghag
"Nearly all those," he says, "who assume to have studied the sky in its ectaitythat

the earth is at the centre; but the philosophers of the Italian school, othellleide ca
Pythagoreans, teach the contrary. In their opinion, the centre is occupiegl layndirthe
earth is only a star, the circular movement of which around that centre prodatesitg
day."73

In their attack against philosophy, the first fathers of the church did not regaral audy

to spare that opinion which is, in fact, irreconcilable with the cosmologicahsyateght

in Genesis. "It is," said Lactantiug,"an absurdity to believe that there are men who have
the feet above their heads, and that there are countries where everytpisigesdown,
where the trees and the plants grow from above down. . . We find the germ of this error
among the philosophers who claimed that the earth is rowfst." Augustine expresses
himself on the same subject in very similar terms. (De Civitat. Dei, lib. 16, ch. 9.)

Finally, even the most ancient authors of the Gemara had knowledge of the antimbdes a
of the spherical form of the earth; for we read in the Jerusalem Talmud (Abada &ar
3), that
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while overrunning the earth to conquer it, Alexander the Great learned that dumas r

and it is added that for this reason Alexander is represented with a globe in hisutand. B
even the fact which was thought to hold an objection against us, serves as proof; for
during the entire duration of the Middle Ages, the true system of the world wedg bar
known and the system of Ptolemsyreigned undivided.

It is also astonishing to find precisely in that part of the Zohar which is to belecetsi

the most ancient, medical knowledge which seems to betray a familiarity wigh quit
recent civilization. For example, the Idra Rabba, or the portion entitled "Tla¢ Gre
Assembly," contains these remarkable lines which may be believed to havakee

from some modern treatise on anatomy: "In the interior of the skull, the brain isddivide
into three parts, each one of which occupies a distinct place. It is covered, beitidas, w
very thin veil, and then with another, tougher, veil. By means of thirty-two channels,
these three parts of the brain ramify into the entire body along on eitheflseethus
embrace the body from all sides and spread out in all it patts.”

We can not fail to recognize in these words the three principal organs of whichithe br
and its principal coverings are composed, and the thirty-two pairs of nerves which
proceed from them in a symmetrical order to give life and sensation to theegemtiral
economy. We must note, though, that, compelled to submit to a mass of religious
precepts relating to their food, and obliged to observe the different states anehdiff
constitutions of the animals for fear of eating of that which the Law dsclarclean, the
Jews were early stimulated, by the most potent of forces, to
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the study of anatomy and natural history. Thus, the Talmud counts generally the
perforation of the covering of the bramn Sw o17p 2p°1, among the affections which may
befall the animal, and so forbids the use of its flesh.

But there is a condition upon which opinions are divided. According to some, the
prohibition is only valid when both coverings are perforated; according to others, it i
sufficient when the perforation is found in the tough covering (dura mater)only.

Others, finally, are content with a dissolution of the continuity in the two interiebicdr
coveringszs In the same treatise the spinal marroww: v, so is also spoken of, and

the diseases peculiar to it. We wish to add, that since the middle of the second century
there were professional physicians among the Hebrews; for it is tdid ifetmud (Baba
Meziah, 85b) that Judah the Pious, the editor of the Mishnah, suffered for thirteen years
from an affection of the eye, and that his physician was Rabbi Samuel, one of the most
zealous defenders of the Tradition, a man who, besides medicine, occupied himself with
astronomy and mathematics. It was said of him that "the paths of the heaveas were
well known to him as the streets of his native cigy."

Here we close--and, no doubt, it is time to end--these purely bibliographical dizserva
and, what we would call, the external history of the Kabbalah. The books we have had
under examination

p. 120

are not, as enthusiasts have confidently affirmed, of either supernatunaloorafi
prehistoric antiquity. Neither are they, as a skeptical, superficied stit assumes, the
product of imposture conceived and consummated in sordid interest, the work of a
hunger-driven charlatan devoid of all ideas and convictions, speculating in gross
credulity. Once more to repeat: These two books are the product of severatigeser
Whatever may be the value of the doctrines contained in them, they will always be
worthy of preservation as a monument to the long and patient effort of intelléotug} |

in the heart of a people and a time when religious despotism made the most use of its
power. But this is not the only claim to our interest. As we have already said, ard as w
shall soon be convinced, the system they contain is, in itself, by reason of its digih a
the influence it exercised, a very important factor in the history of human thought.

Footnotes
88:1yonr, pgs. 42 and 45. The author of that book flourished in 1492.
88:2 It must be remembered that the word Zohar signifies Brightness.

88:3 The first mentioned of the two renowned rabbis, after passing the greatéris
life in Spain, died in Jerusalem in 1300. Rabbi Asher flourished in 1320.

88:4:1%2pn nowhw (Shalsheleth ha-Kabbalah), Amsterdam edition, fol. 23, a and b.
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p. 58 ff. and in Hasagothitaxn 1o0--Sefer Raviah) by Milsahagi, p. 29a.--Jellinek

89:6 There are two ancient editions of the Zohar which served as models for all others
the Cremona edition and the Mantua edition, both published in the year 1559.

90:7 Babylonian Talmud, Tract. Sabbath, fol. 3b.

90:801x 12. The literal meaning of this name is "descendant of proselytes.” The tderen
is that, according to a sentiment very common among the ancients, his foreign dood wa
the cause of his treason.

90:9 There is a play upon words in that taxtrw (sh’yaleh), 12vn> (yith-aleh), the one
who raised (sc. laudibus), shalle raised (sc. dignitate).--Jellinek

90:10 Josephus, d. b. j. I, 3, chZ3rnpwpig peyiot tfig Faihaiog motg.--Jellinek
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-Jellinek.
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fully in the Jerusalem Talmud, Tractat Shebuoth, ch. 9. Midrash Rabba to Genesis Sec.
Vayishlah; to Koheleth, pay» 2911.; to Esther, parnw a3, where the time of the
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91:13 Zohar, Mantua edition, 3rd part, fol. 26.--ib. fol. 29b. We prefer to cite the last
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99:30 Here too | must contradict the author. These passages from Job are not expounded
by the adherents of the doctrine of emanation, but by the Atomists, who are quoted by
Saadidbefore the others.--Jellinek.

99:31 See my previous remark.--Jellinek

99:32 In the Hegelian terminology, the Absolute-Negative which, when conceived in it
abstract, is identical with the No-Thing.--Jellinek

99:33 Zohar, 2nd part, fol. 42 and 43. This first Sefiroh is sometimes called the Infinite,
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102:43 Commentatio de vi quam graeca philosophia in theologian tum
Muhammedanorum, tum Judaeorum, exercuerit. Particula I, Hamb., 1835, 4to.
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102:45 Work cited, part II.

103:46 Ib. supr., Part I, p. 7-11.



103:47 Califs of Bagdad, members of the dynasty of the Abbassides, founded by Abbas,
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103:48 Work cited, part I, p. 11.

104:a Al-Ghazzali (Ghazzali Abu Hamid Mohammed ibn Mohammed Al.--); Arabian
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106:55 Ib., p. 30.

106:56 It is quite difficult not to refer to the Kabbalah the following passage ofshe fi
epistle of St. Paul to Timothy: "Neque intenderint fabulis at genealogirsnimiatis,
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scriptis Sabaeis et Persicis, nec non apud neoplatonicus, Contra singulanmsgia f
guam ideae istae in Cabbala prae se ferunt, ab Arabicis mysticis alwest," et

108:58%n1 nRwn 11°77 TR 192 R¥AI 77°7 ORW NINIM 2171 72 22 M2na 71w 79 5V onhap.
Shalsheleth ha-Kabbalah, fol. 25b.

108:59n17 02 KX 717 120 95 77100 ROW IR CWw NN 7102 nRae. b, supr.
108:60 In that work we find some passages written almost entirely in Aranmebotheer

passages where only the terminations of that language are used with wordsbgelon
entirely to rabbinical Hebrew.



109:61 With reference to this book, which forms a complete treatise in five champers, t
Zohar gives the following graceful allegory: Letpugopicture to ourselves a man who
lives alone in the mountains and who knows nothing of the ways of the city. He sows
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find in eating, and those delights are lost to him. It is the same with the one what halts
the general principles of science; for he is ignorant of all the delightsréhdtaavn from
those principles.

112:62 Zohar, part lll, fol. 296b, Mantua edition.

113:63 Notice should be taken here of the phonetic similarity of these two words:
(Y’oroh)--into the river, anagmx (Oroh)--her light.--Jellinek
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(wine) which is the correct translation of the original.--Transl.
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114:69 See, in particular, the first part of the Zohar, fol. 99, 100.
115:70 Idra Rabba, ad init.
115:71 See his commentary on the Sefer Yetzirah, edition Mantua, fol. 46-

115:72 Ib. supr., fol. 31.

117:73T&v mhreictov €ni tol pécov Aeydvimv 0ott OV OLOV 0VPAVOV TETEPAGHEVOV
givon paotv. Evavatiog oi mepi tnv Trodiav, kakoUpevot S muboydpetot Aéyovotiyv: €m
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nepi 10 pécov vUxkra te kai Nuépav motelv. De Coelo, Vol. |1, ch. 13.

117:74 A christian apologist of the fourth century.--Transl.

117:75 Ineptum credere esse homines quorum vestigia sint superiora quam capita, aut
guae apud nos jacent inversa pendere; fruges et arbores deorsum versigs.crescer

Cujus eroris originem philosophis fuisse quod existimarint rotundum esse mundum.--Lib.
3, ch. 24.

118:76 An Alexandrian astronomer of the second century. He founded a system in which
he expounded that the earth is round, that it occupies a fixed center, and that the heavens
and all stars revolve around it once in twenty-four hours.--Transl.
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119:78 There is also the following in the origindlFinally, some are content with a
dissolution of the continuity of the two inferior brain coverings," which | omittedxse
the passage quoted by the author (Tract. Hulin, 45a) speaks only of the superior and
inferior brain covering (dura mater and arachnaita x»7p andax?y xn1p) and only of
two differing opinions.--On the other hand, this does not impair the remarks of the
author.--Jellinek.

119:a Not omitted in this translation.--Transl.

119:79 Babylonian Talmud, tract. Hulin, ch. 3.

119:80 Literally: Filum spinae dorsi (the thread of the spine of the back, which | note
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spine), but also of the membranous tube.--Jellinek.
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PART TWO

CHAPTER |

THE DOCTRINE CONTAINED IN THE KABBALISTIC BOOKS. ANALYSIS
OF THE SEFER YETZIRAH

Despite the credulity of some and the skepticism of others, the two books which we have
recognized as the true monuments of the Kabbalah will alone furnish us the necessary
material for the exposition of this doctrine. Only on rare occasions, when cethpgll

absolute necessity of the obscurity of the text, shall we have the comnsemizieene.

Yet, the innumerable fragments of which these books are composed, and which have
been borrowed without selection and without insight from different epochs, are far from
offering us a perfectly uniform character. Some develop only the mytholsysiaim,

the most essential elements of which are to be found already in the Book of Job and in the
Visions of Isaiah.

With a wealth of detail they acquaint us with the functions of angels as wll as

demons, and refer to ideas which have been popular for too long a time to be associated
with a science that was considered a terrible and inviolable secret ayitsoaption.

Other fragments, undoubtedly the latest, show such servile proclivity and suck-narro
minded pharisaism as to resemble the talmudic traditions wiHigtause of pride and
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ignorance, were mixed with the views of a fantods sect whose very name inspired
idolatrous respect. Those fragments, finally, which make up the greatest ni@abler, t

us, as a whole, the true belief of the ancient Kabbalists. They make up thevgoiaite
supplied all men who were more or less interested in the philosophy of their time, and
who wished in modern times to pass as the disciples and propagators of the ancient
Kabbalists. We must emphasize, though, that this distinction applies to the Zohar only.
As to the Book of the Formation which we shall analyze first, although not very
extensive, and although it does not always lift our mind to very high regions, offers us,
nevertheless, a very homogenous compaosition of rare originality. The encitoligig c

of the commentators' imagination will disperse of themselves, if, insteadrohsey

therein, as they did, for the mysteries of an ineffable science, we seariteffert of
awakening reason to perceive the plan of the universe and the bonds which connect to
one common principle all the elements presented to us collectively.

Neither the Bible, nor any other religious monument has ever explained the world, and
the phenomena of which it is the stage, except by leaning on the idea of God, and by
setting itself up as the interpreter of the supreme will and thought. Thus wetkee i

book of Genesis light springing from nothingness at the word of Jehovah. Having drawn
the heavens and the earth from chaos, Jehovah makes Himself the judge of His work and
finds it worthy of His wisdom; to give light to the earth, He fastens the sun, the moon,



and the stars to the firmament. When He takes of the dust and breathes into it the breath
of life to let afterwards escape from his hands the last and most beautiful
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of His creatures, He has already declared His purpose to form Man in His.ima

In the work, of which we attempt to render account, an opposite line of procedure is
followed; and this difference is very significant when it springs up for thetifingtin the
intellectual history of a people; it is by the spectacle of the world that carsesl to the

idea of God,; it is by the unity which reigns in the works of creation that the unitglas w
as the wisdom of the Creator is demonstrated. It is for this reason, as we Hdbef@a,

that the entire book is, so to speak, but a monologue spoken by the mouth of the patriarch
Abraham. It is supposed that the contemplations contained in the book are the same
which led the father of the Hebrews from the worship of the stars to the worship of the
eternal God. The character just noted is so evident, that it was commented on and very
correctly defined by a writer of the twelfth century. "The Sefer Yaizi said Judah

Halevi, 2 "teaches the unity and omnipotence of God by means of various examples,
which are multiform on one side and uniform on the other. They are in harmony with
regard to the One, their Director. . 3."

So far everything is within bounds of reason; but instead of looking in the universe for
the laws that govern it in order to read in these very laws the divine thought aodwvis
an endeavor is made to establish a gross analogy between the things andribexe si
the thought, or the means by which the wisdom is making itself heard and maintained
among men. Before we go any further, let us note that mysticism, at whiatex@nd
under whatever form it manifests itself, attaches immeasurable
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importance to everything that represents outwardly acts of intelligence,iamwbitso
long since that a well-known French writer wanted to prove that the art of wsigisgnot
a human invention, but was a present given to humanity by revelation

The question here is of the twenty-two letters of the Hebrew alphabet and ioftthenf
numbers which, while preserving their proper value, serve also to express the \alue of
the others. Brought together under a, common point of view, these two kinds of signs are
called the thirty-twamarvel ous paths of Wisdom, "with which" says the text--"the

Eternal, the Lord of Hosts, the God of Israel, the Living God, the King of the. Uajvers

the God full of Mercy and Grace, the God Sublime, Who dwells in Eternity, Whose name
is high and holy, founded His Name." (First chap., 1st Mishnah.)

To these thirty-two paths of Wisdom, which are not to be confounded with the subtle
distinctions of an entirely different order admitted in their place by the mode
Kabbalistss we must add three other forms designated by three terms of very doubtful
meaning, but which do resemble closely, by their grammatical geneatdggst, the
Greek terms which designate the subject, the object, and the very act of thdught.



believe it has been shown previously that these detached words are foreignxg the te
nevertheless, we must note the fact that they have been understood quite difiarantly
way repugnant neither to the general character of the book, nor to laws of etynbglogy
the Spanish writer mentioned above.

He expresses himself on this subject as follows: "The first
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of these three terms (S’fas)is used to designate the numbers, which alone gives us a
means of appreciating the disposition and the proportions necessary for each body in
order to attain the purpose for which it was created; for the measure of length, of
capacity, and of weighg,as well as of motion and of harmony, are all regulated by
numbers. The second term (Sippur) signifies the word and the voice; for it is the Divine
Word, the voice of the Living God, that produced the beings in all their different forms,
whether internal or external. It was to that second term that allusion vadasimie

words: 'And God said let there be light, and there was light.' The third tefen)(Se
signifies the writing. The writing of God is the work of the Creation; the Word of &od i
His writing; the thought of God is His word. Thus, the thought, the word, and the
writing 10 are one

p. 128

and the same in God, while in man they are thre&his interpretation has the merit

that, while ennobling, it also characterizes well this strange system tlatiicds the

idea with the generally known symbols in order to make the idea somewhat viskige in t
total as well as in the different parts of the universe,

Under the name of Sefiroth, which play such a prominent part elsewhere but which
appear here for the first time in the language of the Kabbalah, the ten numbees, or t
abstract enumerations are first taken notice2afhey are represented as the most general
and therefore as the most essential form of all that is, and if | may usetlkeson, as

the categories of the universe. Thus, according to the ideas interpreted by ust we mus
always meet with the number ten when searching from any viewpoint for the first
elements or the invariable principles of the world. "There are ten Sefirottard not

nine; ten, and not eleven: try to understand them in your wisdom and in your intelligence;
exercise constantly on them your researches, your speculations, your knoyberge,
thought and imagination, place all things upon their principle, and re-establish #terCre
on
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his base."is In other words, the divine action as well as the existence of the world equally
shape themselves to the eyes of the intelligence under this abstract fonnmwinigers;

each one of which represents some infinity, whether that of space, of time, oreof som
other attribute.



This, at least, is the meaning which we attach to the following proposition: "Terthe t
Sefiroth there is no end, either in the future or in the past, either in good or in keil, eit

in height or in depth, either in the East or in the West, either in the South or in the
North." 14 It must be noted that the different aspects under which the infinite is considered
here, are few--no more, no less; this passage, therefore, teaches us not only#he gene
character of all the Sefiroth, but we see herein to what elements and paribgy
correspond. And as these different viewpoints, although opposite--two to two,
nevertheless belong to one idea, to one infinite, it is ade&the ten Sefiroth are like

the ten fingersis five against five, but amidst them is the link of unity.” (ch. I, Prop. 3.)
The last words give us the explanation as well as the proof of all the preceding.

Without exactly deviating from the relations presented by the external ttgs
conception of the Sefiroth bears, nevertheless,
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an eminently abstract and metaphysical character. Were we to stilpeztsirict

analysis, we would find therein, subordinated to the infinite and to absolute unity, the
ideas of time, space, and of a certain unchangeable order without which thetteeis nei
good nor evil even in the sphere of the senses. But here is a somewhat different
enumeration, which in appearance, at least, assigns a greater share teria¢ ma
elements. We will confine ourselves to the translation:

"The first of the Sefiroth, One, is the spirit of the living God, blessed be His,name
blessed be the name of the One who lives in Eternity! The Spirit, the Voice, and the
Word, that is the Holy Ghost.

"Two is the breath proceeding from the spiritin it are graven and carved the twenty-
two letters which form, nevertheless, but one single breath.

"Three is water, which proceeds from the breath or from the air. Into the weatkrgH
darkness and void, mud and clay, and graved it like a (gardenplocadved it like a wall
and covered it in the shape of a roof."
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"Four is fire which comes from the water, and with which He made the throne of His
glory, the celestial wheels (Ophanim), the Seraphim and the angelioserWiith the
three together He built His habitation, as it was written: "He made thes \wviisd
messengers, and His ministers a flaming fire."

The six following numbers represent the different extremities of the worldsttasay,

the four cardinal points (East, West, North and South), as well as height and depth. Those
extremities have for emblems the different combinations which may be foritiethes

first three letters of the word Jehovah, 22



Thus, apart from the different points distinguishable in space, which in themselves hold
nothing real, all the elements of which the world is composed evolved one from the other,
becoming more and more material in measure as they receded from the Hglyhepi
common origin. Is not this what is called the doctrine of emanation? Is not this the
doctrine which denies the popular belief that the world was evolved from nothing? The
following words may help perhaps to free us from uncertainty: "The end of the ten
Sefiroth is tied to their beginning as the flame to the fire-brand, for thei¢ @de and

there is no second to Him; and what will you count before the One?" (Prop. 7.)

To impress upon us that we are dealing here with a great mystery which enjoins
discretion even with ourselves, the following words are immediately addexke'@bur
mouth that you speak
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not, and your heart that you do not ponder; and if your heart be too hasty, bring it back to
its place, for therefore it is said: hasten and returand it is upon this that a covenant

was made." (Ch. I, prop. &)1 suppose that the last words were meant to allude to some
oath used by the Kabbalists to conceal their principles from the massesaduiarsi
comparison contained in the first of the two passages is frequently repeatedohdine Z

we shall find it there enlarged, developed and applied to the souls as well as to God. Let
us add here, that at all times and in all spheres of existence, in the consciaasnels

as in the external nature, the formation of things by way of emanation has been
represented by the radiation of flames or of light.

Another theory, one that made a brilliant career in the world, and which preselits it
here with a remarkable character, blends with this theory, provided, we do not make the
distinction more apparent than real. It is the theory of the "Word," of the Word of God
identified with His spirit and considered not only as the absolute form, but as the
generating element, and as the very substance of the universe. In faot thie question
here of substituting everywhere (for the sake of avoiding anthropomorphism) the divine
thought and inspiration for God Himself whenever He intervenes as a human person in
the biblical stories, as is done in the Chaldaic translation of Onkelos. The book now
under consideration expressly states, in a concise, yet clear langaages tHoly Spirit,

or the Divine Spirit, forms with the Voice and the Word one and the same thing; that it
successively puts forth from its bosom all the elements of physical naturiéy, Fins

not only what is called in the language of Aristotle "the material prinoipileings,” but

it is the Word become World. Moreover, we must bear in mind that this part of the
Kabbalah deals with the world only, and not with man or humanity.
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All these considerations, which cover the first ten numbers, hold a very disticetipla

the Book of Formation. It is easily seen that they apply to the universe in general, and
that they consider more the substance than the form. In the consideration now hefore us
the different parts of the universe are naturally compared, and the sameseffade to

bring them under a common law, as was done before to resolve them into a common



principle; and in the end more attention is paid to the form than to the substance. For their
foundation they have the twenty-two letters of the Hebrew alphabet. But we must not
forget the extraordinary role attributed already in the first part of thke tedhese

outward signs of thought. Considered entirely in relation to the sounds they rephesent, t
twenty-two letters stand, so to speak, on the boundary line between the intelledtual a

the physical world; for if, on the other hand, they are resolved into one singleaiateri
element, the breath or air, they are, on the other hand, indispensable signs to all
languages, and consequently the only possible or unalterable form of the mind.

Neither the system as a whole, nor the literal meaning, permits us todjfferent
interpretation to the words quoted above. "The number two (or the second principle of the
universe) is the air which comes from the spirit. It is the breath in whidraven and
carved the twenty-two letters which, all united, form but one single breath.” Thas, by
odd combination which does not lack a certain grandeur, and which is explainable and
comprehensible at least, the simplest articulations of the human voice, the shgns of
alphabet, hold here a role entirely similar to the one held by the ideas in Plato's
philosophy. It is by their presence, by the impression which they leave in,tthiags/e
recognize a supreme intelligence in the universe in all its parts; anchally through

them that the Holy Spirit reveals itself in nature. This is the meaning of thevifag)
proposition: "With the twenty-two letters, by giving them a form and a figma: pg
mingling and combining them in
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different ways, God made the soul of all that is formed, and of all that shall bediarm
And on these same letters the Holy One, blessed be He, founded His sublime and holy
name,"26

Those letters are divided into different classes called the "three mothersséven

doubles," and the "twelve simples?'lt is entirely useless for the aim we have in view to
give the reason for those strange namdgoreover, the function of the letters is wholly
encroached by the division that we have noted, and by the numbers resulting from the
division, or, to speak more clearly, an attempt is made to find, per fas et nefdsefwhe
right or wrong), the numbers three, seven and twelve in the three regions of nature; 1, in
the general composition of the world; 2, in the division of the year, or in the distribution
of time of which the year is the principal unit; and 3, in the structure of man. Although
not stated explicitly, we find here the idea of the macrocosm and of the microcdbm, or
belief that man is only the image, and, so to speak, the summary of the universe.

In the general composition of the world the mothers, that is to say, the number three,
represent the elements, which are: water, air and fire. Fire is the suldtimedeavens;
by condensation
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water becomes the substance of the earth; finally, between these two antagonist
principles is air, which separates and reconciles them by dominating ®lenill( prop.



4, b.) The same sign recalls the principal seasons in the division of the year: summer
which responds to fire; winter, which in the East is generally marked by raigstos b
predominance of water; and the temperate season which is formed by the union of spring
and autumn. The same trinity, finally, is seen in the formation of the human body, in the
head, the heart or breast, and the belly or stomach. These are, if | am not miséaken, t
functions of the different organs which a modern physician has called:iftbé tf life."

(Ch. I, prop. 7.)

The number three seems here, as in all other mystical combinations, to be such an
indispensable form that it is taken also as the symbol of the moral man in whom is
discernible, according to the original expression, "the scale of merit,aleeatc
culpability, and the tongue of the law decides between the two."

By the seven doubles are represented the contraries, or at least such thingsarfdhis

which may serve two opposite ends. There are seven planets in the universe, whose
influence is now good, now bad; there are seven days and seven nights in the week; there
are seven gates in the human body; the eyes, the ears, the nostrils and thenahouth; a
finally, the number seven is also the number of the happy or unhappy events which may
effect a man. But this classification is too arbitrary to deserve a ipldleis analysis.

(Ch. IV, prop. 1, 2, 3))

The twelve simples, of which we yet have to speak, respond to the twelve signs of the
zodiac, to the twelve months of the year, to the principal parts of the human body, and to
the most important attributes of our nature. These last, which alone have sorte right

our interest, are sight, hearing, smell, speech, nutrition, generation, action or touch,
locomotion, anger, laughter, thought and sleep. (Ch. V, prop. I, 2.) As will be seen here,
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it is the beginning of the spirit of investigation, and although we have often been
surprised by its methods or by its results, yet, this in itself is proof ofiginality.

Thus, the material form of intelligence, represented by the twenty-tteosletf the

alphabet, is also the form of all that is; for, beyond man, the universe and time, nothing
but the infinite can be conceived. These three things are also called "the feithégses

of truth." (Ch. VI, prop. 2.) Despite the varieties observed therein, each one conatitutes
system which has its centre and, in some way, its hierarchy; "for, theaysxt, "Unity
prevails over the three, the three over the seven, and the seven over the twelvé, but eac
part of the system is inseparable from all the other past§he celestial dragon is the

centre of the universe, the heart is the centre of man; finally, the revolutitreszufdiac

form the basis of the years. The first, it is said, is compared to a king upon his theone;
second to a king among his subjects; the third to a king inswar.

We believe that this comparison was meant to indicate the perfect regaityng in

the universe, and the contrasts which exist in man without destroying hislorfiet, it

is added that the twelve principal organs which form the body of man "are aligned one
against another, as in order of battle. Three of them serve love, three produte hatre



three give life, and three summon deatlThus evil confronts good, and from evil comes
forth evil only.” (Prop. 9.) But immediately the remark is made that one can not be
understood without the other.

Finally, above these three systems, above man, above the universe, and above time;
above letters as well as above the numbers of the Sefiroth, "is the Lord, the true king
Who reigns
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over all things from the place of His holiness forever and exgfdllowing these words,
which form the true conclusion of the book, comes the dramatic final event, of which we
have spoken before--the conversion of Abraham, the idol worshipper, to the religion of
the true God.

The final word of this system is the substitution of absolute unity for everydbrm
dualism; the dualism of Pagan philosophy which would find in matter an eternal
substance whose laws are not always in accord with the Divine Will, as well as the
dualism of the Bible, which by the idea of creation sees indeed (?) in the DiMinamli
consequently in the Infinite Being, the only cause, the only real origin of thd, kot
which, at the same time, regards these two things, the universe and God, as two
substances, absolutely distinct and separate. In the Sefer Yetzirah, Gag is real
considered as the Infinite Being and therefore indefinable; God, in the fuit extdis
power and of His existence, is above, but not outside (extra) of the letters and numbers,
that is to say, not outside of the principles and of the laws which we distinguish in this
world.

Each element has its source in a superior element, and all elements hawathenc

origin in the Word, or in the Holy Spirit. It is in the Word also that we find the invariabl
signs of thought which repeat themselves in some way in all the sphereseariasisind
through which all thaits becomes an expression of the same design. And that Word itself,
the first of the numbers, the most sublime of all the things we can count and defihe--wha
else is it but the most sublime and the most absolute of all the manifestatioo, oh&

is, the supreme thought of intelligence? Thus, in the highest sense, God is bothgéhe matt
and the form of the universe. And not only istHat matter andhat form, but nothing

exists, or can exist, outside (extra) of Him. His substance is at the bottonrofteng,

and therefore
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all bear His imprint, and all are symbols of His supreme intelligence.

This bold deduction, apparently so audacious and strange to the underlying principles, is
the basis of the doctrine set forth in the Zohar. But the way followed there isyentire
different from the one outlined here before our eyes. Instead of rising dyathyahe
comparison of the particular forms and the subordinate principles of this world, to the
supreme principle, to the universal form, and, finally to the absolute unity, it i® i, r



the absolute unity, which is admitted first of all. It is supposed, it is invoked on all
occasions as an uncontested axiom; it is unrolled, as it were, to its full exidataiithe
same time, it is shown in a more brilliant and more mysterious light. True, the bond
which might exist between all the deductions obtained in that way is broken by the
external form of the work, but the synthetic character which permeates westhatess,
pronounced and visible.

We may say, then, that the Book of Brightness begins just where the Book of Formation
ends. The conclusion of one serves as the premises of the other. A second difference,
deserving more worthy notice, separates these two monuments, and findsansiéxp|

in a general law of the human mind. We shall see, namely, internal forms, invariable
conceptions of thought, substituted for the letters and the numbers, in adeasdin

the widest and in the noblest meaning of the word. The divine wéydd), instead of
manifesting itself exclusively in nature, will appear to us above all in man and in
intelligence; it will be called the "archetype" or "celestial'mmadam Kadmomnxby o7x,

NTP DTN, 34

In certain fragments whose high antiquity can not be contested, we see, withaditprej
to Absolute Unity, thought itself taken for universal substance, and the regular
development of that

p. 139

power set in place of the somewhat gross theory of emanation. Far be it from us t
indulge the insensate thought of finding among the ancient Hebrews the philosophical
doctrine which reigns almost exclusively in Germany today; but we do not fear to
maintain, and we hope to demonstrate, that the principle of that doctrine and even the
expressions appropriated exclusively by the school of Hegel, are found in thésforgot
traditions we are now endeavoring to bring to light.

This transformation that we point out in the Kabbalah, this passing from symbol to ideas
is reproduced in all great philosophical and religious systems, and in all gneaptons

of the human intellect. Do we not see so in rationalism the different forms of the
language, in which Aristotle's logic was almost entirely composed, turn nitsKagic,

to the constitutive and invariable forms of thought? In idealism, did not Pythagoras and
the system of numbers precede the sublime theory of Plato? And in another spleere, wer
not all men represented as issuing from the same blood? Was not their jré&beindt in

the flesh before it was found in the identity of their duties and their rights, or umitlye

of their nature and their task? This is not the place to dwell any longer upon a general
fact; but we hope to have made clear at least the relations existing betw8efethe
Yetzirah and the more extensive and more important wotke substance of which we
shall soon give.

Footnotes



123:1 This judgment on the Talmud by the author is, on the whole, unjust. The Talmud is
a work compiled by many authors, and ought not to suffer the guilt of individual authors.
Furthermore, the differing elements contained must be separated. Considbeckiint t

of revelation, the Halakah is the necessary consequence of MosaisnustHaggadahs
wherever appearing in the mystic-allegoric-fantastic form, is gégpem offspring of
orientalism.--Jellinek.

123:a By Halakah is meant the entire legal part of Jewish tradition. Haggaddh fir
the non-legal part of Jewish tradition and falls under the heading of folk-lore, history,
illustrations, etc., mostly for a moralizing effect.--Transl.

125:2 Spanish philosopher and Hebrew poet. c. 1085-1140.--Trans!.

125:3 Cuzari, IV, 25. Instead of the Hebrew text which few would understand, we cite
the excellent Spanish translation from Jacob Abenddiasena la deydad y la unidad

por cosas gque son varias y multiplicadas por una parte, pero per otra parte, soy unidas
concordantes, y su union proscede del uno que los ordena.”

125:a | am taking here the English translation by Hartwig Hirsckhf€lansl.

126:4 M. de Bonald, Recherches Philosoph., ch. lll. See also de Maistre, Soirees de
Saint-Petersbourg, tome Il, p. 112 ff.

126:5 Introduction to Abraham ben Dior's commentary on the Sefer Yetzirah, Mantua
edition.

126:67°501 7901 1902 Sefer Yetzirah, ch. I, first proposition (Mishnah).

126:7 Judah ha Levi of Andalusia wrote his religious-philosophical book "Cuzari" in
Arabic. This was translated into Hebrew by Judah ibn Tibbon. From the Hebrew
translation, Abendana completed in Spanish, Buxtorf, a Latin, and lately D. @adsel
Dr. Yolowiczp.127zcommenced a German translation, of which two numbers appeared
until now. s--Jellinek

126:a Cassel's German translation is now complete. There is also an Engilsttitra
from the original Arabic by Dr. Hartwig Hirschfeld.--Transl.

127:8 The three wordso (S'far), m190 (Sippur) anchao (S’for) signify according to the
author of the Cuzzari: Number, Language (Speech, Narration), Writingnebkelli

127:9 Abendana's translation of the two words of the originabtexty 1vwwi by "la
cantidad y el peso" is incorrect. He uses the same words to translaevatearnwnm.

To further develop this would lead us too far, as we would have to refer to the Arabic.--
Jellinek



127:10 It may interest the reader to know the direct translation of this passaggivend |
here Dr. Hirschfeld's English translation: "As to S’far it means tleelkedion and

weighing of the created bodies. The calculation which is required for the hate@md
advantageous arrangement of a body is based on a numerical figure; expansiom®, measur
weight, relation of movements, and musical harmony, all these are based on the number
expressed by the word S’far. No building emerges from the hand of the architsest unle

its image has first existed in his soul. Sippur signifies, the languageher tia¢ divine
language, the voice of the words of the living God. This produced the existence of the
form which this language assumed in the words: 'Let there be light,' 'letoher

firmament.' The word was hardly spoken when the thing came into existences alsis i
Sefer, by which writing is meant, the writing of God means His creaturespéeeh of

God is His writing, the will of God is His speech. In the nature of God, therefoae, S’f
Sippur, and Sefer are a unity, whilst they are three in human reckoningiskTra

128:11 Quizo dezir en la palabra Sephar la cantidad y el peso de los cuerpos criados, por
guanto la cantidad en modo que sea el cuerpo ordenado y proporcionado, apto para lo que
es criado, no es sino por numero; y la medida, y la cantidad, y el peso, y la proporzion de
los movimientos, y la orden de la harmonia todo es por numero, que es to que quiere

dezir Sephar. Y Sipur quiere dezir la habla e la vox, pero es habla divina, voz de palabras
de Dioz vivo, con laqual es la existencia de la cosa en su forma exterior gredteri

lagual se habla, come dixo y dixo Dios sea luz, y fue luz. Y Sepher quiere dezir la
escritura; y la escritura de Dios son sus criaciones; y la palabgae el Sephar, y el

Sipur, y el Sepher en Dios son una cosa, y en el hombre son tres.--Cuzary, Discors., vol

4 S 25.

128:127n 22 moo wy (Esser S'firoth b’lee mah--Ten Sefiroth without what

(anything). This expression in itself as well as the developments followicnipel this
interpretation and permit no others, like those of "Sphere" which is based on the Greek
(Sphaira), or the idea of brightness, conveyed by the word "Sappbu). (The book of
Raziel, despite the extravagances contained in it, came near the truth on this point.
0w WY a7 022 MNPa mnawnn--Raziel, edit. Amsterdam, Vol. Sb.

129:13 Sefer Yetzirah. Ch. I, proposition 9. (Should be prop. 4.--Transl.)
129:14 Ch. |, proposition 4. (Should be prop. 5.--Transl.)

129:15 Unless the author pleases to disregard the order in which the propositions of the
Sefer Yetzirah are given in the original text, he can, not very well sayihesadded

(on ajoute)"; for this, the third proposition, really precedes the previous one, fifth
proposition (wrongly given as the 4th).--Transl.

129:16 The author's own conception of this passage may have induced him to insert the
words "de la main (of the hand)," but they are not to be found in the original text, and are
very properly omitted by Dr. Jellinek in his German translation. | can naimdfom

guoting the exquisite remark by Dr. Philipp Bloch (Geschichte der Entwickelung de
Kabbala and der juedischen Religionsphilosophie--History of the development of the



Kabbalah and of the Jewish Religious Philosophy) to this unimpaired translation of this
passage. He says: "As it is not spoken here specifically of the fingersharitigit refers

as well to the fingers (toes) of the feet. Thus is symbolized here the diverganigypol
which always converges again in an indifferent point."--Transl.

130:17man mn. The same wordi{h--Ru-ah) has the meaning of air, and spirit; therefore,
we might have just as well said "the spirit which proceeds from the sBuitthen it

would have to be admitted that the spirit engendered water, an inference which is less
probable than the version we have chosen. Moreover, the first number does not present
God Himself, but the spirit of God; consequently the second number can not be anything
but the expression of that spirit, the breath into which the twenty-two letters innsyme
finally resolved themselves.

130:18 The translation of this proposition is not complete. | shall attempt itsatransl
according to Dr. Bloch: "Two is the breath which comes from the spirit. In greheed

and formed 22 letters and the principle of which are three mothers (basic slgment

seven doubles and twelve simples.” In another version is added: "In them (are) the four
heavenly regions (cardinal points), East and West, North and South, and a breath (wind)
is in every one of these."--Transl.

130:19 The author disregarded entirely the original text in this phrase, and Dr. Jallinek, i
his German translation, tried to save the situation by correcting at leasbahef it.

The original Hebrew text hasnay 13 jppn which Dr. Bloch very correctly renders with
"He grave them in the shape of a (terrace-like, Gesenius) garden bed." Adresaut
rendition of this phrase with "etendue ensuite en forme de tapis--spread out, then, in t
shape of a carpet," is explainable ogfhg1 by assuming that he misunderstood the
etymology of the worcinay--Arugoh, which he probably took as a derivationxok*-

orag," to weave, written with an "Aleph;" while the real root of the worahis-brag," to
ascend, to mount, to rise, and written wittvawhin. The Hebrew word for carpet isn--
Mahd" or 1>nw--Smehah."--Transl.

131:20 This proposition is also not rendered strictly according to the originaiMHebre
text, and | shall again refer to Dr. Bloch's translation as the truer @hmuld read:
Three is water (which comes) from the fire. In it He graved and forneethtbne of
Glory, the Seraphim, Ophanim, Holy Beasts and Ministering Angels, and efttireg
He formed His dwelling, for it is written: Who maketh angels spirits;rrirsisters a
flaming fire. (Psalms, CIV).--Transl.

131:21 Ch. I, from prop. 9 to prop. 12.
131:22 | HW H fm)--Transl.

132:23 Referring to Ezekiel I, 14: "And the living creatures ran and returribd as
appearance of a flash of lightning."--Transl.



132:24 | have again deviated from the translation of the author and of Dr. Jellinek in
order to adhere to the original Hebrew text.--Transl.

134:257ny11 5 wH1 M DO WHI 172 X 19X 71N PPW 18T PPN NPMIR 22N WY
x5, Ch. Il prop. 2a

134:a Not fully translated. The literal translation is as follows: (With tliehty-two

letters (which) He carved them, graved them, weighed them and changed them around,
He formed in them the soul of all that has been formed and the soul of all that will be
formed.--Transl.

134:26w1721 011 WAW 17apa 70° 072w NIPTNIR 272 19K,
134:27muws 7wy 2°nwY M1 AW Mnk wvw 700 NNk 22 19K. Ch. |, prop. 8.

134:28 The simples represent one sound only; the doubles express two sounds, one mild,
the other hard. To the first class belong the following letpetss 15 *vn 1i7; the last class

is represented by these two wornso> 732. Finally, in the wordvax are gathered the

three mothers, one of which tlrebecause it is a sibilant letter, represents fire; the

second which is silent, represents water; and, finally, the first |atterhich is slightly
aspirate, is the symbol of air.

134:* It should also be mentioned thafAleph) is the first letter in the wordix
(Ahveer)--air,» (Mem) is the first letter of the womd» (Ma-yim)--water, anda (Shin) is
the last letter of the wordx (Aysh)--fire. Compare ch. I, prop. 3.--Jellinek

135:290°°n12 ¥°10n P WY MoT A1 7210 72 7700 waR. 111, prop. 1.
136:307w5w *21 %y AR, Avaw *23 O awhw, Wy 0°w °ax oy nvaw. Ch. VI. prop. 13.

136:311803 Dy 7913 07Ww1 9. A1 TR2 900 MW DA 7anona 772 woia 2%.--Ch. VI, prop.
7.

136:327377%m2 021y WY 201w n°nonn awhw onn nwhw R whw oamk nwhw. Ch. VI,
prop. 11.

137:337y >7v 731 WIp NWwian 02122 Hwin ARl on R, After having been applied in its
entirety to the ten Sefiroth, this passage appears only in part in the placesohdide
four last words are cut short.

138:34°x7v o7r (Adam Eelo-0), literally: High man, therefore: Ideal man, Celestial. ma
MR 7k (Adam Kadmon),, literally: Previous man, therefore: Archetype man.--Transl

139:35 The Amsterdam edition of the Zohar consists of three great volumes in octavo,
each one of which contains nearly six hundred pages in rabbinical charactersahgry f
and very closely printed.



CHAPTER I
ANALYSIS OF THE ZOHAR
ALLEGORICAL METHOD OF THE KABBALISTS

As the authors who contributed to the formation of the Zohar give us their ideas in the
humblest and the least logical shape, in the form of a simple commentary on the Five
Books of Moses, we may, without failing in respect or fidelity to them, pursue the plan
that seems most suitable to us. And, first of all, it is important to know how they
understand the interpretation of the Sacred Scriptures, how they succeeded in osing the
as a support at the moment when they deviate most from them. For, as we have said
before, such is their method of interpretation; and, generally speaking,simerether

basis to symbolic mysticism.

Let us give here their own judgment on this point: Woe to the man who sees nothing but
simple stories and ordinary words in the law! For were this so, we could even gewada
frame a law which would deserve higher praise. Were it our desire to find nothing but
simple words, we should have nothing to do but to turn to the legislators of the earth,
among whom more grandeur is frequently fountiwould be sufficient to imitate them,

and to make a law according to their words and to their example. But it is not so; every
word of the law holds an exalted meaning and a sublime mystery.

"The recitals of the law are the vestment of the law. Woe
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to him who takes that vestment for the law itself! David had this in mind when he said:
Open Thou my eyes, that | may behold wondrous things out of Thy law (Psalms 119, 18),
i.e., what is hidden under the cloak of this law."

"There are foolish people who, when they see a man covered with fine clothes, look no
further than the garment, and yet it is the body that lends value to the ciahdsstill

more precious is the soul. The law also has its body. There are commandmenéythat m
be called the body of the law, and the ordinary recitals which are minglechefithatre

the clothes which cover the body. The simple-minded take heed of nothing but the
vestments or the recitals of the law; they know nothing else, and do not see what is
hidden under this garment. The well-informed think not of the vestment, but of the body
that the vestment covers. Finally, the wise, servants of the Supreme Kinghihelyvell
upon the heights of Sinai, think of the soul only, which is the foundation of all the rest,
and which is the law itself, and in time to come they will be prepared to conteti@ate
spirit of that spirit which breathes in the law."

Thus, by the sincere or insincere supposition of a mysterious meaning, unknown to the
profane, the Kabbalists first placed themselves above the historicriddiseapositive
precepts which compose the Scriptures. This was their only means of assuring
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themselves of full liberty without openly breaking with religious authority; andjlpgss
they felt the need of doing something to assuage their consciences. We fiach¢he s
spirit in a form still more remarkable in the following lines: "If the laamsisted of

nothing but ordinary words and recitals, like the words of Esau, of Hagar, of Laban, of
Balaam's ass, and of Balaam himself, why should it have been called the fdath,ahte
perfect law, the faithful testimony of God? Why should the wise ntkem it more
precious than gold and pearls? But it is not so. Every word hides a very high meaning;
every recital contains more than events it seems to contain. And that highesrand m
holy law is the true law.5

It is of some interest to find similar views and similar expressions in the wbefather

of the church. "Were we obliged," says Origen, "to hold to the letter of the law, and to
understand what is written in the law as the Jews and the people understand it, | should
blush to tell aloud that it is God who gave us such laws; | should find, then, more
grandeur, and more reason in the laws of man, as for instance, in the laws of Athens, of
Rome, or of Lacedemonia. . &."

"What sensible man, pray,” says the same author, "could be made to believe ittt the f
the second and the third days of the creation, where morning and evening is still
mentioned, could exist without sun, moon and stars, when on the first day, there was not
even a sky? Where will we find a mind so limited as to believe that God, like a
ploughman, engaged in planting trees in
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the garden of Eden, situated toward the East; that one of the trees was the eearuf lif
that another tree could give the knowledge of good and evil? | think that no one could
hesitate to regard these things as parables under which are hidden mysteries."

Finally, he also admits the differentiation between an historical, adégesbr moral
meaning, and a mystical meaning; but instead of using the clothes that coser us a
simile, he compares the first to the body, the second to the soul, and the last tottlhe spiri
In order to establish, at least, certain apparent relations between tltevgateand

these arbitrary interpretations, the ancient Kabbalists sometimetedetoatrtificial

means very rarely met with in the Zohar, but which have taken up considerable space and
authority with the modern KabbalistsAs these means are, by their very nature,

unworthy of all interest, as they never serve as basis to any importgrdandeas they

have been discussed by a great many, we pass them in silence that we may kigre quic
come to the essential subject of our researches, to the doctrine which ist thietlfrat

feigned independence, and which forms the unity and basis of these pretended
commentaries.
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We shall first try to present the nature and attributes of God according to thanoiest
fragments of the Zohar. We shall then set forth the idea which they have gietous-

not say of the creation, but of the formation of beings in general, or of the relaftions

God with the universe. Finally, we shall consider man; we shall tell how he is\oehcei

under his chief aspects, and how his origin, his nature and his destinies are described. We
consider this way of proceeding not only the simplest and the easiest, but we believe t

the dominant character of the system imposes it upon us.

Footnotes

140:15°11 557 °R 0 PRIV 19971 17777102 DR RADYT 77090 PR 19°9R RaDYT o9n aRTIRD O
RNMMIR 17 7290 17002k, (As the text was too long to be quoted in its entirety, a
selection has been made.)

141:2 In this edition the author deviates slightly from the original text and ®liogv
interpretation of Dr. Jellinek. In the first edition the translation readserérare foolish
people, who, when they see a man covered with fine clothes look no further than the
garmentand take the garment for the body." Dr. Jellinek makes the following interesting
remark to this passage: "The author translated here faithfully the texdsjustndered
literally the French text. Yet, | believe that the text of the Zohar isiptad here; for the
example given is inconsistent in itself, as every thoughtful reader wily sas. | would
therefore change thaab X7 12°wn of the text, wherexwi is used as a verb, into the
nounwnma’, and have the sentence refer not to the foolish people, but make it
exclamatory of the Zohar itself. This conjecture is supported by the fabjowa w:

Xnnw1 &o117."--Transl.

141:3 Zohar, part lll, fol. 152a, sepn»via (B’haleth-ho).

142:4 Refers to David and to Psalms, XIX, 11. "They are those which are to be desired
more than gold, and much fine gold . . ." The author mistook the wardR®z);--fine
gold, foro s (P’ninim)--pearls.--Transl.

142:5:3°0 71 07N 0IWRT RDMIR R IRDY XY XDOIR ORTY XOR.--Part 11, Fol. 149b.

142:6 Si absideamus litterae et secundum hoc vel quod Judaeis, vel quad vulgo videtur,
accipiamus quae in lege scripta sunt, erubesco dicere et confiteri qulagakedederit

Deus; videbunter enim magis elegantes et rationabiles hominum leges raga)ivg!
Romanorum, vel Atheniensium, vel Lacedaemoniorum."--Homil. 7, in Levit.

143:7 Cuinam guaeso sensum habenti convenienter videbitur dictum quod dies prima, et
secunda et tertia, in quibus et vespera nominatur et mane, fuerint sine sole ueiasiat |

sine stellis: prima autem dies sine coelo? Quis vero ita idiotes invenitur tjtyalix

hominem quemdam agricolam, Deum plantasse arbores in Paradiso, in Eden, contra
orientem, et arborem vitae plantasse in eo, ita ut manducans quis ex ea arbore vitam



percipiat? et rursus ex alia manducans arbore, boni et mali scientian? eapiatpi
apy@v, liv. IV, ch. Il, Huet, Origeniana, p. 167.

143:8 "Triplicem in Scripturis divinis intelligentiae modum, historicum, moralém, e
mysticum: unde et corpus finesse et animam ac spiritum intellexintestiit. 5, in
Levit.

143:9 Those names are three in number: wnen°x (Gematria), consists in setting one
word in place of another word which has the same numerical value; theypthen
(Notarikon), makes each letter of a word the initial of another word. Firgllyirtue of

the last;77mn (Temurah), the value of the letters is changed: for instance, the last letter
takes the place of the first, and reciprocally. See Reuchlin's De ArtiestabaWolf's
second vol. of the Bibliotheca Hebr.; Basnage, Hist. des Juifs, etc., etc.



CHAPTER 11l
CONTINUATION OF THE ANALYSIS OF THE ZOHAR
THE KABBALISTS' CONCEPTION OF THE NATURE OF GOD

The Kabbalists speak of God in two ways which in no wise impair the unity of their
thought. When they attempt to define God, when they distinguish His attributes, and wish
to give us a precise idea of His nature, they speak in the language of ysetsphith all
the lucidity permissible in matters of such nature and by the idiom in whichréney a
expressed. But sometimes they represent the divinity as a being which can not be
comprehended at all, a being that lives always above all the forms with which our
imagination may clothe it. In the latter case all their expressions aiegt@etd
figurative, and then they combat, as it were, imagination with the weapons of
imagination; then all their efforts tend to destroy anthropomorphism by givsoigtit
gigantic proportions, that the frightened mind can find no term of comparison, and is
compelled to rest in the idea of the Infinite.

The Book of the Mystery is written entirely in this style; but as the alieg@remploys
are all too often puzzling, we shall rather cite a passage of the Idra Rabba
confirmation of what
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we have said. "Simeon ben Yohai had just assembled his disciples. He told them that the
time had come to work for the Lord, that is to say, to make known the real meaning of the
law; that his days were numbered, that the laborers were few and the vbiee of t

creditor, the voice of the Lord, became more and more urgeietmade them swear that
they would not profane the mysteries he was about to confide to4fdmy repaired to

a field and sat down in the shadows of the trees. Simeon was about to interrupt the silence
by his speech, when a voice was heard and their knees knocked one againsi aitbther
fear. What was that voice? It was the voice of the celestial assembly agsembled to

listen. Rabbi Simeon exclaimed joyfully: Lord, | have heard Thy voice, (Habakkuk, |

1) but | shall not add like that prophet did--'l fear,' for this is not the time of feathe i

time of love, as it is written: Thou shalt love the Eternal Lord, thy God." (Zohat, pt. |

fol. 128a.)

After this introduction, which lacks neither pomp nor interest, follows a long, gntirel
allegorical, description of the divine greatness. Here are some outlines tiée i

Ancient of the Ancients, the Mystery of the Mysteries, the Unknown of the Unknown. He
has a form peculiar to Him, since He appears to us preferably as the AgedAasi¢ne

of Ancients, as the Unknown among the Unknown. But under the form that we
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know Him, He still remains unknown to us. His vestment is white, and His appearance is
that of a brilliant visage 5



"He is seated on a throne of fiery sparks which He subjects to His will. The ighite |
emitted by His head illumines four hundred thousand worlds. This white light becomes
the inheritance of the just in the world to comEach day sees thirteen myriads of
worlds come to light from His skull, which receive from Him their subsistemzithe
weight of which He alone supports. From His skull springs a dew which fills His head,
and which will awaken the dead to a new life. For therefore it was writtaal{JsexVI,

19): For a dew of light is Thy dew. It is this dew which is the nourishment of the gjreate
saints. It is the manna which is prepared for the just in the life to comiés infthe

fields of the sacred fruits.The aspect of that dew is white as the diamond whose color
contains all colors. . . . The length of that face, from the summit of the skull, is three
hundred and seventy thousand myriad worlds, and it is called the long face, for such is
the name of the Ancient of the Ancients."

But we should fail in the truth were we to give the impression that the rest be judged by
this example. Oddness, affectation and habit, which in the Orient so often abuse allegory
even to subtlety, hold a larger place in it than nobility and grandeur. That heathglazz|
with light, used to represent the eternal hearth of existence and of scierreedeso to
speak, the subject of an anatomical study; neither the forehead, nor the face, nor the
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eyes, nor the brain, nor the hair, nor the beard, nothing is forgotten; everything gives an
opportunity of enunciating numbers and propositions which point out the Inéiffites
evidently is what provoked the reproach of anthropomorphism and even of materialism
which some modern writers have directed against the Kabbalists. But niegher t
accusation nor the form which called it forth are worthy of further consider&Vve

shall rather make an attempt to translate some of the fragments in whicméhsutgect

is treated in a manner more interesting to philosophy and to human intelligence.

The first one we shall cite forms a complete total of great extent, and dgdhatone it
recommends itself to our attention. Under pretence of making known the true meaning of
the words of Isaiah (Ch. XL, 25): "To whom then will ye liken me that | shadicoml

to? saith the Holy One," it explains the genesis of the ten Sefiroth, or ¢himitas of

God, and the nature of God Himself while yet concealing Himself in His own sabsta
"Before having created any form in the world, before He produced any imageasd
alone, without form, without resembling anything, and who could conceive Him as He
was then, before the creation, since He was formless? It is therefudzlor to

represent Him by any image, by any form whatever, even by His holy naemeb a

letter or by a point. That is the meaning of the words (Deut. 1V, 15): 'For ye saw no
manner of similitude on the day that the Lord spake unto you.' That is to say, you saw
nothing that you can represent under any form or by any image. But after having
produced the form of the Heavenly Manyy nx (Adam E-to-oh) He used it as a
chariot,7257 Merkabah, to descend; He wished to be called by that form which is the
holy name of Jehovah; He wished to be known by His attributes, by each attribute
separately, and let Himself be called the God of Mercy, the God of Justice,
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the All Powerful God, the God of Hosts, and the One Who Is. His intention was to make
known His qualities, and how His justice and His mercy embrace the world as\redl a

work of man. Had He not shed His light over all creatures, how could we have known
Him? How would. it be true to say that the world is full of His glory? (Isaiah VI, 2.) Woe

to the man who dares compare Him even to one of His own attributes! Much leg®is He

be likened to man, born of earth and destined to death. He must be conceived as above all
creatures and above all attributes.

"When all those things have been taken away, there is neither attribute, ngrnorage
figure; that which remains is like a sea, for the waters of the sea arensetlhies

limitless and without form; but when they spread over the earth they produce an image,
117 (Dimyon), and we can make the following calculation: The source of the waters of
the sea and the jet springing from it to spread over the ground, make two. Then an
immense basin forms, as a basin is formed when a pit of vast depth is dug; that basin is
occupied by the waters which have sprung from the source, and that is the sea itself
which should be counted as the third. And this vast depth divides itself into seven canals
which resemble seven long vessels. The source, the jet, the sea and the seven canal
together make the number ten. And if the master who constructed those vessels breaks
them, the waters return to their source, and only the fragments of the vesselshdyt, wi
water, remain. Thus, the cause of the causes produced the ten Sefiroth. The Grewn is t
source from which an unending light springs forth, and therefore the name "Inrinite

0 (Ayn Sof), to designate the Supreme Cause for in that state it has neither form nor
countenance; therefore, there is no means of comprehending it, and no way of knowing it;
and it is in this sense that it is said: 'Meditate not upon the thing that is too far admve th
and investigate not what is covered from
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thee.'lo Then a vessel comes into existence, as restricted in dimensions as a pbmt--as t
letter> (Yod)--in which, nevertheless, the divine light penetrates. This is the source of
wisdom, it is wisdom, by virtue of which the supreme cause takes the name of the all-
wise God. After which it constructs a great vessel like the sea, callatehigence,

whence the name of God the 'Intelligent." We must know, however, that God is good and
wise by virtue of Himself; for wisdom does not deserve its name becausefpbitsel
because of Him Who is wise, and Who produces wisdom from the light emanated from
Him. Neither is intelligence conceivable by itself, but through Him Who isntiedligent

One, and Who replenishes it from His own substance. He need only to withdraw to let it
dry out entirely. In this sense we should also understand the following words (Job XIV,
11): 'The waters run off from the sea and the river faileth and drieth up."'

"Finally, the sea is divided into seven branches, and from these result the sei®arsprec
vessels called Mercy or Grandeur, Justice or Strength, Beauty, Triumpy, IKdlaydom

and the Foundation or BasisFor that reason He is called the Great or the Merciful, the
Strong, the Magnificent, the God of Victory, the Creator to whom belongs all glory, and
the foundation of all things. This last attribute sustains all the others, as akltrees

worlds. Last of all, He is also the king of the universe; for all things aresipdver. He

can diminish the number of the vessels, and He can increase the light which bréaks fort



from them, or the contrary if He deems preferahteAll that the Kabbalists have
thought of the nature of God is summed up
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nearly in this text. But even in the minds most familiar with metaphysiceregsand
guestions, this text must leave some confusion. On the one hand it should be followed by
quite wide developments; on the other hand, it would be well to present each one of the
principles confined therein under a more substantial and more precise form. Iroorder t
attain this double aim without compromising historical truth, and without fear of
substituting our own thoughts for those whose spokesman we wish to be, we shall reduce
the foregoing passage to a small number of fundamental propositions, each one of which
will be elucidated, and at the same time justified by other extracts fi@@ahar.

1. God is, before all else, the Infinite Being; He can therefore not be coulsasettee
totality of the beings, nor as the sum of His own attributes. But without thebeitatsri

and without the effects which result from them, that is to say, without a definiteifos
never possible either to comprehend or to know Him. This principle is quite clearly
expressed when it is said that "before the creation God was without form, riegembl
nothing; and that in this state no intelligence could conceive Him." But as we doshot wi
to confine ourselves to this one testimony, we hope that it will not be difficult to
recognize the same thought in the following words:

"Before God manifested Himself, when all things were still hidden in Himyégethe

least known among all the unknown. In that state He had no name other than the name
that expresses interrogation. He began by forming an imperceptible pointathbtis

own thought. He then began to construct with this thought a mysterious and holy form;
finally He covered it with a rich and radiant garment; we mean the universe waoe
necessarily enters into the name of GagWe read also in
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the Idra Zutah (the lesser assembly), whose importance we have noted mored¢han onc
"The Ancient of Ancients is at the same time the Unknown of the Unknown; He separates
Himself from all, and He is not separated; for all unites with Him, as He ag&@s wvith

all; there is nothing that is not in Him. He has a form, and it may be said He has no form.
By taking a form He gave existence to all thai4dirst, He caused His form to send out

ten lightsis which shine by virtue of the form they borrowed of Him, diffusing a dazzling
effulgence to all sides, just as a beam sends out its luminous rays to all elésicient

of Ancients, the Unknown of the Unknown is a high beacon which is recognized only by
the rays that glare our eyes with such brilliancy and abundance. This lighedsHel

holy name."is

2. The ten Sefiroth, by which the Infinite Being first manifested Himseadfnathing but
attributes which, by themselves, have no substantial reality. In each of thilseesttihe
divine substance is present in its entirety, and, taken all together, they cotistitiintst,

the most complete and highest of all the divine manifestations. It is calléalthetypal



or celestial mantyTp 07X, IXR?Y 07X 17 This is the figure which dominates the mysterious
chariot of Ezekiel, and of which the terrestrial man, as we shall soon see, igibtit a

copy. "The form of man," says Simeon ben Yohai to his disciples, "containstadl iha
heaven above and upon earth below, the superior as well as the inferior beings; it is for
that reason that the Ancient
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of the Ancients has chosen it for His ow#iNo form, no world could subsist before the
human form, for it contains all things, and all that is, subsists only by virtue ofhbuwti
it there would be no world, for thus it is written (Prov. Ill, 19): 'The Lord has through
wisdom founded the earth.’

But it is necessary to distinguish the higher man (Adam d’lestoir)7 o7x from the

lower manxnn?7 o7Rk (Adam d’letatoh), for one could not exist without the other. On that
form of man rests the perfection of faith in all things, and it is that form that isrspbke
when it is said that they saw above the chariot like the form of a man; and it is of that
form that Daniel spoke in the following words (Daniel VII, 13): 'l saw in the nightly
vision and behold, one like the son of man came with the clouds of heaven, and he came
even to the Ancient of days, and he was brought near before Kiffhitis, what is

called the Celestial Man, or the first divine manifestation, is nothing els¢tba

absolute form of all that exists; the source of all the other forms, or cdthkideas, the
supreme thought, otherwise called alsojileg or the Word. We do not pretend to
express here a simple conjecture but an historical fact, the accuracybfwithbe the

more appreciated the more extensive the knowledge of the system will beconeet]
before proceeding, we may cite yet these words: "The form of the Alf¢iaise name

be sanctified!) is an unique form which embraces all forms. It is the supmine
mysterious wisdom which contains all the rest."

3. The ten Sefiroth, if we may believe the authors of the Zohar, are alnelchted in
the Old Testament by as many
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special names consecrated to God, the same ten mystical names, as weadye al
remarked, spoken of by St. Jerome in his letter to Margefla attempt has been made

to find them also in the Mishnah, since it says there that God created the wbrdnwit
words, @21 X121 MnRn 7wya) 22 or by as many orders issued from His sovereign

word. 23 Although all are equally necessary, yet the attributes and the distinctions
expressed by them do not give us the same sublime conception of the divine nature, but
represent it to us under different aspects which are called in the language of the
Kabbalists "faces,"y®ix--Anfin, 1o1x719--Partzufin)24

Simeon ben Yohai and his disciples make frequent use of that metaphorical expression,
but they do not abuse it as their modern successors have done. We shall linger upon this
point which is, unquestionably, the most important point of the entire Kabbalisticescienc
and before determining the particular character of each one of the Sefiroth Jlwastia



glance at the general question of their essence; and set forth in a few waliffetest
opinions to which they gave rise among the adepts of the doctrine of the Kabbalah.

All Kabbalists have raised these two questions: first, why are there Befiran, what

are the Sefiroth considered as a whole, whether in relation to themselves, ation tel

God? As to the first question, the texts of the Zohar are too positive to give room to the
least doubt. There are Sefiroth as there are names of God, since the tworéhings a
confounded in the mind, and since the Sefiroth are but the ideas and the things expressed
by the names. Now, if God could not be named, or if all the
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names given to Him did not designate a real thing, not only would we not know Him, but
He would not exist even for Himself; for without intelligence He could not comprehend
Himself, neither could He be wise without wisdom, nor could He act without paswer.

The second question, though, has not been solved by all in the same manner. Some,
standing on the principle that God is immutable, see in the Sefiroth nothing but
instruments of the divine power, creatures of a superior nature, but differing efntinely
the first Being. These are they who would reconcile the language of the Kabitalah w
the letter of the lawes Others, carrying to its last consequences the old principle that
nothing can come from nothing, fully identify the ten Sefiroth with the divine substance
That which the Zohar calls Ayn-Sof, i.e., the Infinite Himself, is in their opinihe

totality of the Sefiroth, no more, no less, and each one of the Sefiroth is but a different
point of view of the same, thus understood, Infinite.

Between these two extremes enters a system much more profound and more in accord
with the spirit of the original Kabbalistic monuments, a system which neithedeosisi

the Sefiroth as instruments, as creatures, and, consequently, as beingsfidisti God,

nor is it willing to identify them with God. Here is a summary of the ideas upon vthich i
rests: God is present in the Sefiroth, otherwise He could not reveal Hihrselgh them;

but He does not dwell in them in His eternity; He is more than what is found in the
sublime forms of thought and of existence. In fact, the Sefiroth can never cothprise
Ayn-Sof which is the very source of every form, and which, in
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this capacity, has no form; or, to use the ordinary expression, while each one of the
Sefiroth has a well known name, the Infinite alone has not and can not have any name.
God remains, therefore, the Ineffable, the Incomprehensible, the Infinite, Bahg

above all the worlds that reveal to us His presence, even the world of Emanation.

By this reasoning they believe to escape the reproach of disregarding tiee divi
immutability. For the ten Sefiroth may be compared to ten vessels of differers, or

to glasses of different colors. Whatever vessel we wish to measure with theebs

essence of things it remains always the same; and the divine light, likenthef lige

sun, does not change its nature with the medium through which it passes. Let us add that



these vessels and these mediums have in themselves no positive reality; ¢hey hav
existence of their own; they simply represent the limits within which theswessence
of things has confined itself, the different degrees of obscurity with which the tife
desired to veil its infinite brightness, so it may be viewed. Whence the desimimize
in the Sefiroth two elements, or rather, two different aspects: one, purelyadxed
negative, representing the body, the so-called vesseKalee); the other internal,
positive, which represents the spirit and the light.

Thus they could speak of broken vessaelshich let the divine light escape. This point of
view adopted by Isaac Luria, as well as by Moses Cordovesaand presented with
much logic and precision by the latter, is the one, to say it again, which we
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regard as the most exact historically, and we shall rest thenceforth uptmentiie
confidence as the basis of all the metaphysical

part of the Kabbalah. Having established this general principle on the authahéy of
texts and of the most valued commentaries, we must indicate now the particutdr role
every Sefiroh and the different manners of the grouping of all the Sefirotimibig$rand
by persons.

The first of the highest of all the divine manifestations, in a word, the firso8ef# the
Crownnn> (Kether), so named by the very reason of the place assigned to it above all the
others. "It is," says the text, "the principle of all principles, the mystevitagom, the

highest of all crowns with which all diadems and crowns are adorndtis not the

confused totality, formless, nameless; that mysterious unknown that preceiti@tball

even the attributes; that X (Ayn Sof). It represents the Infinite as distinguished from

the finite; its name in Holy Writ signifies | An;nx (Ay-Yeh), because it is the absolute
being; the being considered from a point of view where analysis cannot pendtexts, w
gualifications are not possible, but where they are all united in the indivisible point

On that ground the first Sefiroh is also called the "primitive point,” or simplypibiat,
nnwra 771 (N’kudoh R’shonoh) onvws 77p1 (N’kudoh P’shutoh). "When the
Unknown of the Unknown wished to manifest Himself, He first produced one peint;"
as long as this luminous point did not depart from His bosom, the Infinite was as yet
completely unknown, and shed no light atallt is that which the later Kabbalists have
explained as an absolute concentration of God in His own substasxe(Tsimtsum). It
is this concentration which has brought forth space, the primitivesgm»x (Ahveer
Kadmon), which is
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not a true void, but a certain degree of light inferior to the creation. But for the very
reason that God retired within Himself, He is distinct from all that issfisuimited and
determined, and for the very reason that it can not be told yet what He is, He is
designated by a word which signifies: Naught, No-Thing, Non-BeirngAyn).



"They name Him thus," says the Idra Zutah, "because we do not know, and because it can
not be known what was in that principle (beginning); because it is unattainable for our
limitations, yes, even for wisdonss, s We must remark that we find again the same

idea, even the same expression, in one of the greatest and most famous systems of
metaphysics of which our epoch can boast to posterity. "Everything beginsMegel,

"by the pure state of being, a wholly indeterminate, simple and immediate thought, for

the true beginning can be nothing else. . . But that pure being is only the purest
abstraction; it is an absolute negative term which may be calleubrtkhexistent s7 if

conceived in an immediate manner."

Finally, to return to our Kabbalists, the mere idea of being, or of the Absolute, cedsider
from the point of view which we take, constituted a complete form, or to use the usual
term, a head, a face; they call it the white headh xv1--Reeshoh Havroh, because all
colors, that is to say, all ideas, all determined modes are blended in that form, or the
"Ancient" (xp°>ny--Ahteekah), because it is the first of the Sefiroth. But, in the last case,
we must take care not to confound it with the "Ancient
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of Ancients (Ahteekah D’ahteekinyny7 Xp°ny), that is to say, with the Ayn-Sof
Himself, before whom the most dazzling light is but a shadow. But it is most ggnerall
designated with the singular name of "long faesk 7% (Ahrich Anfin), undoubtedly
because it contains all the other qualifications and all the intellectual antattiobaites
of which, by the same reasoning, the "small face" is formaedyr (Z'ere Anfin).ss

"The first," says the text, "is the Ancient, seen face to face. It isifirerse head, the
source of all light, the principle of all wisdom, and can be defined only by usity."

From the bosom of this absolute Unity, distinct from the various forms and from all
relative unity, go forth, as parallels, two principles, opposite in appearance but
inseparable in reality; one, male or active, which is called "Wisdam;'(Chachmah),

the other passive, or female, is designated by a word which it is customanysiate by
"Intelligence"nra (Beenah). "All that exists,” says the text, "all that has been formed by
the Ancient (Whose name be sanctified!), can exist only by a male and a.fenlale

shall not insist upon this general form which we shall meet frequentlyg asogeed; we
believe, though, that in this instance it applies to the subject and to the object of
intelligence which was not possible to express more clearly in an eminerilgapoe
language.

Wisdom is also named the "father"; for it is said, Wisdom engenders all.tBygseans
of thirty-two marvellous ways by which it is diffused through the universmpbses a
form and measure on all thatisintelligence is the "mother," as is written: Thou shalt
call intelligence by the name of mother
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[paragraph continues{Prov. 11, 3).42 Without destroying the antithesis established as the general
condition of existence, they, nevertheless, cause often the female or passiypéeo

spring forth from the male principles From their mysterious and eternal union comes

forth a son, who according to the original expression, takes at one and the same time the
features of his father and of his mother, bearing witness to both of them. This son of
Wisdom and Intelligence, called also, because of double inheritance, thedfimsts
Knowledge or Scienceys (Da-ath).

These three persons contain and unite all that was, is and will be; but they are, in thei
turn, reunited in the white head, in the Ancient of Ancientsallas He, andHe is all

and in all.a2 At times he is represented with three heads which form but one head, and at
times he is compared to the brain which, without losing its unity, is divided into three
parts, and by means of thirty-two pairs of nerves spreads into the entire bDdyinay
spreads into the universe by means of the thirty-two ways of wisdom. "The Ancient
(Whose name be sanctified!) exists with three heads which form but one head only, and
that head is the most exalted among the most exalted things. And because the Ancient
(Whose name be blessed!) is represented by the numberdiinee gw>7p X ny7 1123

n°n2), all the other lights (the other Sefiroth) which receive light from Hie aéso
comprised in the number threes"

In the following passage the terms of that trinity are somewhat diffavergee there the
Ayn-Sof himself, but, on the other hand, we do not find there "Intelligence," no doubt
because it is but a reflex, a certain expansion or dimension of the Logos which is
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called here "Wisdom." "There are three heads sculptured one in the other, and ene abov
the other. One head is the secret, hidden wisdom which is never unveiled. The mysterious
wisdom is the supreme principle of all other wisdom. Above that first head is thenAnci
(Whose name be sanctified!), the most mysterious of all the mysterielty,inenes the

head which dominates all the other heads, a head which is not a head. No one knows nor
can know what that head contains, for it joins neither science nor our understanding.
Because of that, the Ancient (Whose name be sanctified!) is called the hNp{Fk

Eye-in)" 46 Thus, unity in being, and trinity in intellectual manifestations or in thought--

this is the exact summing up of what we have just said.

Sometimes the terms, or, if we wish, the persons of this trinity, are refg@sarthree
successive and absolutely necessary phases in existence as well as in thoogise an
expression accepted in Germany, as a logical process showing at tharsathe ti
generation of the world. Whatever astonishment that fact may excité,nbibe

doubted when the following lines have been read: "Come and see that thought is the
principle of all that is; as such it is at first ignored and confined withirf.itd&ien

thought begins to diffuse, it arrives at the degree where it becomessspimityed at that
point, it takes the name of intelligence, and is not, as before, confined within iteelf. T
spirit or mind itself develops from the very bosom of the mysteries by which it
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is surrounded, and a voice goes forth which is the union of all the heavenly choirs; a
voice that speaks distinctly and in articulate words; for it comes from thie Bpirin
reflecting upon all these degrees, you will find that the thought, the intelligdnce

voice and this word are one and the same thing; that the thought is the beginning of all
that is, and that there can be no interruption in it. True thought is bound to Natght (
Eye-in), and is never parted from it. That is the meaning of the words: Jehovah is One
and His name is Ones

Here is another passage where the same idea is easily recognizedrandeoédaginal

and, as it seems to us, a more ancient form: "The name which signifies i@ (A-

yeh), shows the union of all that is, the degree where all the ways of wisdosnyate a
hidden and united at one place, and can as yet not be distinguished one from another. But
when a line of demarkation is established, when it is intended to designate the mother
bearing in her bosom all things and about to bring them forth in order to reveal the
supreme name, then, speaking of Himself, God says: |Wikowk (Asher A-yeh)as

Finally, when all has been well formed and has departed from the maternal bossm, wh
everything is in its place, and when it is intended to designate the particulelt as the
existence, God calls Himself Jehovah, or, | Am that | Amm “wx 7°7x (A-yeh asher A-

yeh). These are the mysteries of the holy name revealed to Moses, and of which no othe
man shared the knowledge with hirmn"

The system of the Kabbalah does not, therefore, rest solely on the principlenatiema
or upon the unity of substance.
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[paragraph continues\S We see, the Kabbalists went further. They taught a doctrine very similar
to the doctrine which the metaphysicians of Germany now regard as tresggiaity of

our time. They, the Kabbalists, believed in the absolute identity of thought and of
existence; and consequently, the world, as we shall see later, could be to them nothing
else than the expression of ideas, or of absolute forms of intelligence; in lspdive

us a glimpse into the union of Plato and Spinoza. To clear this important fact of all doubt,
and to show at the same time that the most learned of the modern Kabbalists have
remained true to the traditions of their predecessors, we will add to the texévave
translated from the Zohar a very remarkable passage from the comesenfari

Cordovera:

"The three first Sefiroth, to wit: the Crown, Wisdom and Intelligence, shouldjbeded

as one and the same thing. The first represents knowledge or science, the second
represents the knower, and the third represents the known. To explain this identity we
must know that the knowledge of the Creator is not like the knowledge of the created, for
with the latter knowledge is distinct from the subject of knowledge, and bears upon
objects which, in their turn, are distinct from the subject. This is designatée by t

following three terms: the thought, that which thinks, and the thing thought of. The
Creator, on the other hand, is in Himself the knowledge, the knower and the known. In
fact, His manner of knowing does not consist in applying His thought to things outside of
Him, for it is by understanding and knowing Himself that He knows and perceiviatall t



is. Nothing exists that is not one with Him and that He does not find in His own
substance. He is the type (--typus) of all being, and all things exist imiktier their
purest and most accomplished forms; so that the perfection of the creatureseistimher
this very existence by which they were united to the source of their beargl in
measure as they recede from that source,
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they fall away from that perfect and sublime state. It is thus thairédl af existence in
this world have their form in the Sefiroth, and the Sefiroth have their form in the source
from which they emanates?

The seven attributes which we still have to speak of, and which are calledrbgdben
Kabbalists the Sefiroth of the Constructigm{ n1°s0--Sefiroth Habinyon),
undoubtedly because they are of more immediate service for the edificatienvaedrid,
develop, like the preceding attributes, in the form of trinities, in each one of whach tw
extremes are united by a middle tesat-rom the bosom of divine thought, which alone
attained its fullest manifestation, proceed first two opposite principles, due act

male, the other female or passive.

In "grace” or "mercy,*on (Hessed) we find the principle of the first, the second is
represented by "judgment; (Din)." 54 But it is easily seen from the part held by the two
principles in the whole of the system, that this grace and this judgment are not tanbe take
literally; we treat here of what we could call the expansion and the cootrattihe will.

In fact, it is from the first one that the male souls spring, and from the secamgl thyari

female souls. These two attributes are called also the "two arms of @dedjjves life,

the other gives death. Were they separated the world could not subsist; it is even
impossible for them to act separately, for according to the original exqre®ere is no
judgment without mercys they also combine in a
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common centre "Beautys whose gross symbol is the breast or the heart.

It is remarkable that the beautiful is considered here as the expressianthadesult of

all moral qualities, or as the sum of all that is good. But the three followinguédls are
purely dynamic, that is to say, they represent the Deity as the Causeyaw¢nsal

force, as the generative principle of all beings. The first two, whiclesept in this new
sphere, the male and the female principle, are called, conformably to a text-udly
Scriptures, "Triumphtx: (Netsach), and "Glory;#n (Hode). It would be difficult to

find the meaning of the two words were they not followed by this definition: "By the
words "Triumph' and 'Glory' we understand extensiomultiplication and force; for all

the forces that spring up in the universe start from their bosom, and for this reason these
two Sefiroth are called the hosts of the Eternal.”

They united in a common principle, ordinarily represented by the organs of gemerati
which can not denote anything but the generative element, or the source, the root of all



that is. For this reason it is called the "foundation” or basis(Y’sod). "All things,"
reads the text, "will re-enter the basis from which they issued forth. Ath#reow, all
the sap, all the power is gathered in that place. All existing forces issud frgrine
organ of generation." These three attributes also form but one single facegime s
aspect of the divine nature, represented in the Bible by the "God of Hogts.to the
last of the Sefiroth,
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or "Kingdom,m>%» (Malkuth)," all Kabbalists agree that it does not express any new
attribute; but simply the harmony which exists between all the othdyuttsi and their
absolute rule over the world.

Thus the ten Sefiroth which, in their entirety, form the Heavenly or Ideal Méeq ty

the modern Kabbalists the "world of emanation?*xx 02w (Olam Atzilus), is divided

into three classes, each one of which shows us the deity in a different aspectapsit alw
in the form of an indivisible trinity. The first three Sefiroth are purely iatéllal or
metaphysical. They express the absolute identity of existence and thouglotnand f
what modern Kabbalists have called, the "intelligible wortdyhn 221w (Olam Muskol).
The three Sefiroth following have a moral character; on the one hand they make us
conceive God as the identity of kindness and wisdom, on the other hand they show us
that the source of beauty and magnificence is in kindness or rather in the sgpoeine
They have therefore been named the "virtussy' (Midoth), or the "world of feeling,"
wamn o (Olam Murgosh), in the loftiest meaning of the word. Finally, we learn by the
last of these attributes that the universal providence, the supreme archiés,the
absolute force, the all-powerful cause, and that this cause is at the sarthetime
generating element of all that is. These last Sefiroth constitute thedhaorld," or

nature in its essence and in its principle, natura naturans; 07w (Olam

Hamutbah)s:

How and in what terms these different aspects are brought back to unity, and
consequently to a supreme trinity, the following passage will show: "In order taeacqui
the knowledge of a holy unity, we must examine the flame which rises from@dce

or from a lighted lamp; we see then, at first, two kinds of light, a glisteniig wne and
a black or blue one; the white light is above and rises in a straight line, the bldak or
light is
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beneath, and appears to be the seat of the first; yet the two lights areeBowldsd that
they form one single flame only. But the seat formed by the blue or blackslightts

turn, attached to the wick which is still under it. The white light never changdsays
remains white; but several shades are distinguished in the lower light. Thdiggwer
takes, moreover, two opposite directions; above it is attached to the white light, and
below it is attached to the burning matter, but this matter continually consueitsitd
constantly rises towards the upper light. It is thus that all that is joins taghi® one

unity, X 77772 WpnR X201." 62 To dispel all doubt as to the meaning of this allegory, we



may add that is it found, almost literally reproduced, in anothesgairthe Zohar, to
explain the nature of the human soul which also forms a trinity, a feeble image of the
supreme trinity.

This last species of trinity which explicitly comprises all the othemng which sums up
the entire theory of the Sefiroth, plays also the most important part in the Zikesthe.
preceding trinities, it is represented by three terms only, each one of whialrdsdy
been represented as the highest manifestation of one of the lower trinitimsg Ame
metaphysical attributes it is the "Crown;" among the moral attributesBeauty;"
among the inferior attributes it is "Kingdom." But what is meant by thew@t in the
allegorical language of the Kabbalists? It is the substance, the onbsahata being.
What is "Beauty?" It is, as the Idra Zuta expressly says, "thesigxpression of moral
life and of moral perfection.” As an emanation from intelligence and meiisyofiten
compared to the orient, to the sun whose light is reflected equally by all ezbjitys,
and without which all would return to darkness; in a word it is the ideal.

Finally, what is "Kingdom?" It is the permanent and imminent
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action of all the Sefiroth combined, the actual presence of God in the creatiordeEhis i

is fully expressed by the word Shekinatr(w), one of the surnames of the "Kingdom."

The true terms of this new trinity are, accordingly, the absolute, the ideal and the
immanent face; or also, the substance, the thought and the life; that is, the uniting of the
thought with the object. They constitute what is called "the middle columm’

xnw¥nk7 (Amudah D’amtzissoh), because in all the figures customarily used to represent
the Sefiroth they are placed in the centre, one above another, in the form of a weetical |
or column. As may be expected of what we already know, these three terms aise bec
so many "faces" or symbolical manifestations. The "Crown" does not citamgane, it

is always the "long face," the "Ancient of days," "the Ancient Whoseerzam
sanctified";xw7p ®p°ny (Ateekah K'deeshah). "Beauty" is the "holy king," or simply the
"King" x2%n (Malko), xw7p 8391, (Malko K'deeshah), and the "Shekinah," the divine
presence in things, is the "Matrona," or "Queemivn (Matrooneitha) .

When the one is compared to the sun, the other is compared to the moon; because the
moon borrows all the light by which it shines from a higher place, from a degree
immediately above her. In other words, real existence is only a reflectiorage iof

ideal beauty. The "Matrona" is also called "Eve," "for," says the 'tExe is the mother

of all things, and everything that exists here below, nurses from her breast asdesibl
through her.'s2a The "King" and the "Queen," commonly called also the "two fages"
1917 (Doo Partsufin)gs form together a pair whose task is to pour forth constantly upon
the world new grace, and through their union to continue the work of the creation, or,
what is more, to perpetuate the work of the creation.
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[paragraph continuesBUt the mutual love which impels them to this work, bursts forth in two
ways, and produces consequently fruits of two kinds.

Sometimes it comes from above, going from the husband to the wife, and from there to
the entire universe; that is to say, existence and life, starting from the dépiie

intelligible world, tend to multiply more and more in the objects of nature. Soegton

the contrary, it comes from below, going from the wife to the husband, from the real
world to the ideal world, from earth to heaven, and brings back to the bosom of God the
beings capable of demanding their return.

The Zohar itself offers us an example of these two modes of generation in tifer circ
course run by the holy souls. The soul, considered in its purest essence, has its root in
intelligence, | mean the Supreme intelligence where the forms of thestmggo to
differentiate themselves one from another, and which is really the universalreoul. F
there it passes, if it is to be a male soul, by the principle of grace or expanhgiis to

be a female soul, it impregnates itself with the principle of judgment or coatent

Finally, it is brought forth into the world where we live by the union of the King and the
Queen, "who," as the text reads, "are to the generation of the soul, what man am wom
are to the physical generation--the generation of the bedy this road the soul
descends to earth.

Now, here is the way the soul returns to the bosom of God: When adorned with all the
virtues, it has fulfilled its mission and is mature for heaven, it rises of itsrapulse, by
the love it inspires as well as by the love it experiences, and with it risethalast

degree of emanation or real existence, which is thus brought in harmony withathe ide
form. The King and the Queen unite anew, impelled by another cause and for another
purpose than the first one."In this manner,” says the Zohar,
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[paragraph continuesflife is drawn simultaneously from above and from below. The source is
renewed and the sea, always refilled, distributes its waters to evegy'pdac

The union may take place accidentally while the soul is still chained to the bady. B
there we touch upon ecstasy, mystic rapture and the dogma of reversibility, of which w
have decided to speak elsewhere.

We believe, however, that our exposition of the Sefiroth would be incomplete without the
mention of the figures which have been used to depict them to the eye. There are three
principal figures, of which two at least are sanctioned by the Zohar. Ons ghew

Sefiroth in the form of ten concentric circles, or rather of nine circlesdramund a

point which is their common centre. The other represents the Sefiroth as the human body.
The "crown" is the head; "wisdom" the brain; "intelligence" the hd=ettrunk and the

breast, in short, the middle column, is the symbol of "beauty"; the arms arerbelsy

of "grace" and "judgment”; the lower parts of the body express the regaitiitbutes.



It is upon these wholly arbitrary tales, carried to their last exaggerattbe i'Tikkunim"
(the supplements to the Zohar), that the practical Kabbalah and the claim to combat
bodily ills with the different names of Gedare mostly founded. Besides, this is not the
first time that ideas have been gradually smothered even by the grgssesiss and
thoughts replaced by forms at the decadence of a doctrine. Finally, thetastrof
representing the ten Sefiroth is to divide them into three groups. To the right, dical ver
line, we see represented the attributes which may be called expansivhy; tiaenieogos

or Wisdom, Mercy and Strength;to the left we find placed in the same
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manner, on a parallel line, those which designate resistance or conceniimgtibgence,
i.e., the consciousness of the Logos,

Judgment and so-called resistance. In the centre finally are the subaténithiaies
which we have included in the supreme trinity. At the top, above the common level, we
read the name of the crown, and at the base we read the name of kingdom.

The Zohar often alludes to this figure, which it compares to a tree of whiclyth8af

is its life and sap, and which was later called the "Kabbalistic treeeaéh step we are
reminded there of the "column of mercybifT x1my--Amoodah D’hessedk n & vo--

Sitra Y’meenah--the "right column"), of the "column of judgmert*i¢ x7ny--

Amoodah D’dinah§?»x7 x1wo--Sitra D’smolah--"the left column™) and of the "centre
column" gny>enik7 X71my--Amoodah D’amtsee-othoh). This does not prevent this same
diagram from representing to us, in another plan, by horizontal lines, the three sgconda
trinities of which we have previously spoken. Besides these diagrams, modertistabba
have conceived also "canalsi{i1x--Tsnooroth) which indicate in a material form all
possible relations and combinations between the Sefiroth. Moses Cordovera tells of a
author who could make six hundred thousand of such combinations. These subtleties may
interest to a certain degree the science of calculus, but we search théendon &a
metaphysical idea.

A strange idea, in a still stranger form, mingles in the Zohar with the Wedfithe
Sefiroth which we have just explained. It is the idea of a fall and a rehfbiiiteven in
the sphere of
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the divine attributes; of a creation that failed because God did not descend with ilito dwe
in it; because He has yet not assumed that intermediary form betweeslfHinasthe

creature of which man here below is the most perfect expression. These, apparentl
different conceptions, have been united into a single thought which is found, now more
developed, now less developed, in the Book of Mystery in the two Idras and in some
fragments of less importance. It is presented in the following strange mamtier:Book

of Genesis2 mention is made of seven kings of Edom who preceded the kings of Israel,
and enumerating them it mentions their successive deaths to show the order in which they
succeeded one another. The authors of the Zohar took hold of this text, which in itself is



foreign to such an order of ideas, to fasten to it their belief in a kind of revolutioa in t
invisible world of the divine emanation. By the "kings of Israel" they understandithe t
forms of absolute existence which are personified in the "King" and the "Quéden,

by dividing absolute existence for the sake of our feeble intelligencesesyrthe true
essence of being. The "Kings of Edom" or, as they are also called, thentdangs,"

are worlds which could neither subsist nor be realized before those forms were
established which serve as intermediaries between the creation and thestigimeas
considered in its entire purity.

However, we believe that the better way of expounding without impairing this obscure
portion of the system, would be to cite some fragments that refer to it and whicim expla
themselves reciprocally. "Before the Ancient of Ancients, the most hiddengatine

hidden, had prepared the forms of the kings and the first diadems, there was neither
limitation nor end. He, therefore, took to sculpturing and tracing these forms in His own
substance. He stretched before Him a veil, and in that veil He sculptured the kehgs, a
traced their limits and their forms; but they could not subsist. Thereforeritisnvthese
are the kings that reigned in
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the land of Edom before a king reigned over the children of Israel. Here are dedlktevi
primitive kings and primitive Israets All the kings thus formed had their names, but
they could not subsist until He (the Ancient) descended to them and veiled Himself for
them."7a

There can be no doubt that these lines refer to a creation which anteceded ours, and to
worlds that preceded ours. The Zohar itself tells us so in the most positiveueims f

on,7s and this is also the unanimous belief of all the modern Kabbalists. But why did the
ancient worlds disappear? Because God did not dwell in their midst regularly and
constantly, or, as the text reads, because God had not come down to them; because He
had as yet not shown Himself in a form that permitted Him to be present in thercreati
and to perpetuate it by this very union. The worlds which He then produced by a
spontaneous emanation from His own substance, are compared to sparks which escape in
disorder from a common hearth and which die out in proportion to their distance from it.
"Ancient worlds there were which had been destroyed, formless worlds whichd&ave b
called "sparks"ifx1x>1 o2 ppo1); for thus it is when striking the iron the blacksmith

causes sparks to burst forth on all sides. These sparks are the ancient worldseand the
worlds were destroyed and could not exist because the Ancient (Whose name be
sanctified!) has as yet not assumed His form, and the workman was not as yet at hi
work." 76

Now then, what is that form without which neither duration nor organization in the finite
beings is possible, which, properly speaking, represents the artisan in the di\iag wor
and by
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which, finally, God communicates, and in some sort reproduces Himself outside of
Himself? It is the human form conceived in its highest generality, which ¢sesfihe

moral and intellectual attributes of our nature as well as the conditions of itsplaesit

and perpetuation, in a word, sexual differentiation, which the Zohar admits fauthess
well as for the body. This conception of sexual differentiation, or rather, the divigion a
reproduction of the human form, is to them the symbol of universal life, of a regular and
infinite development of existence, of a regular and continuous creation not alondathroug
duration, but also through successive realization of all the possible forms of existenc

We have met before with the root of this idea; but here is something more. Thd gradua
expansion of life, existence, and of divine thought did not begin immediately below the
substance; it was preceded by that tumultuous disorderly and, if | may say, inorganic
emanation of which we have just spoken. "Why were the old worlds destroyed? Because
man was not yet formed. The form of man contains all things, and all things can be
maintained by it. As this form did not exist yet, the worlds that preceded @ oeither

subsist nor maintain themselves. They fell in ruins, until the form of man was sstabli
They were then reborn with it, but under other names."

We do not wish to prove by new passages the sexual distinction either in the ideal man or
in the divine attributes; we only wish to note here that this distinction, which isedpeat
under so many different forms in the Zohar, is also given the characterisgoohdine

balance §>pnn--Maskaloh). "Before the balance was established," says the Book of
Mystery, "they (the King and the Queen, the ideal world and the real world) did not see
one another face to face, the first kings died because they could find no subsesteinc

the earth was ruined . . . the balance is suspended in a place that is not (the primitive
naught); they who
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were to be weighed do not exist as yet. It is an entirely inward balandethao other
support but itself, and it is invisible. This balance carries and will carryteweg that is
not, that is and will be 78

The previous citation taught us that the kings of Edom, the ancient worlds, did not
entirely disappear. For in the Kabbalistic system nothing comes into existahce
nothing perishes in an absolute manner. They only lost their place, which was the actual
universe; and when God stepped out of Himself to show Himself again in the form of
Man, they were resuscitated, came to life again, in some sort, to enter undeaatbher
into the general system of the creation. "When it is said 'the kings of Edomadrkitds
not meant that they really died, or that they were totally destroyed; for €n&ing

down from a previous degree is called deathThey really did sink quite low, or rather
they rose but little above the nihility; for they were placed on the last step ufitrezse.
They represent the purely passive existence, or, to use the expression of the Zoha
judgment without mercy, a place where all is sternness and judgmesit{ 12°77 “nNX2
1mn), so or where all is feminine without any masculine principglep(7 2nx), that is, a
place where everything is resistance and inertia as in matter.



For that reason also they were called the Kings of Edom, because Edom was the opposi
of Israel who represents mercy, life, spiritual and active existeagmd most of these
expressions literally, we may say with the modern Kabbalists, that tlenaworlds

became a place of chastisement for crime, and that from their ruins camibdse
malevolent beings who serve as instruments for divine justice. The idea woalid rem
unchanged thereby, for, as we may convince ourselves further on, the punishment of
guilty souls consists, according to the Zohar,
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where metempsychosis plays such a great part, precisely in a rebirtieitdavest
degree of the creation, and in submitting more and more to the bondage of matter.

As to the demons, who are always called by the significant name of the "¢imetks--
Klippoth), s1 they are nothing more than matter itself, and the passions that depend on it.
Thus, every form of existence, from matter to eternal wisdom, is a mandestat

rather, an emanation of the Infinite Being. That all things may havéyraat

continuance, it is not sufficient for them to come from God; it is also necessa@aithat
be in their midst at all times, that He live, expand and reappear eternallyfiaitdly in
their own appearance; for should He choose to leave them to themselves, they would
vanish like a shadow. Better still! this shadow is a part of the chain of divine
manifestations; it is the shadow which is the matter, it is the shadow that hearks t
boundary where life and spirit disappear from our sight. It is the end, as ided than i
beginning. Upon this principle, then, the Kabbalistic cosmology and psychology are
founded.

Footnotes

145:1 These two words signify the "Great Assembly,” because the fragnaengliéis
title comprises the discourses held by Simeon ben Yohai amidst all his disciples
assembled to the number of ten. At a later time when death had reduced them to the
number of seven, they formed the "Little AssembRgh(x178--ldra Zutah) to which ben
Yohai spoke before he died.

146:2 In the textnR YT K9P 2TXAAT 891 52 RN RN P77 RAITT PIRD) PV Pav.
Compare R. Tarfon's saying in Pirke Abot (Chapters of the Fatiat)m “xp ovi

PMT NP2 Yy o°hxy ooxom 12 "The day is short, the work aplenty, the laborers are
lazy and the master urges."--Jellinek.

146:3 The passagenx) nno (PR 12 AR M) WA 27 "Wk 75011 200 WY WK WORT MIN

TR 1TARY ava 920 1y qnoa avy. (R. Simeon ben Yohai) opened (the discourse) and said:
Cursed be the man who maketh a graven or molten image, the abomination of the Lord,
the work of the hands of the craftsman, and putteth it in a secret place; and all tee peopl
shall answer, and say, Amen (Deut. XXVII, 15)," points out very clearly that the
description of God was not to be taken in a material way.--Jellinek.



146:4 According to Daniel V, Gwpi X772 87 1n21079%1--and his knees knocked one against
the other.--Jellinek.

147:5 | can not find any other meaning in the two womnest7 &1°¥12

147:6 The French text has: "Quatre cent mille mondes né de cette blanche.leuniére

Four hundred thousand worlds begotten by this white light. This translation of the

original text is incorrect, and is based upon a misconception of the haphazard punctuation
of the Zohar. The author has read together m>y% with the followingyny xn °7,

which is really the beginning of a new sentence, and is an introduction to the exglanator
phrasern--Transl.

147:7 The adepts of the Kabbalah are so called.

147:8 This "long" or "great face" is nothing else, as we shall soon see, but the divine
substance, the first Sefiroh.

148:9 Zohar, part I, fol. 129a and b. The description of the beard and of the hair alone
takes up a considerable place in the Idra Rabba.

150:10 Ben Sira; Babyl. Talmud, tract. Haggiga 15. Bereshith Rabba, 8.

150:11 Ordinarily "Foundation"(o>--Y’sod) is taken as the one before the last and
"Kingdom" (maon--Malchus) as the last Sefiroh-Jellinek.

150:a And it is so given in the original text of the Zohar. The author is also mistaken in
translating the last Sefiraho%» (Malchus) with "royauté" (royalty). He probably meant
to render it by "royaumé" (kingdom) .--Transl.

150:12 Zohar, part Il, fol. 42b, 43a, segi»d X X2..

151:13 Zohar, part I, fol. 1 and 2; part Il, fol. 105a. In this text there is a play upon words
that can not be rendered faithfully. It is proposed to explain the following verseugLi

your eyes toward the heavens and see who has created these." (Isaiah, XL, 6y. Now, b
joining the two Hebrew worda (Me--Who) andi>x (Ayleh--these), we getisz2the

name of Goariox (Elohim). The author of the verse wished to designate the universe,

and therefore it has been concluded that the universe and God are inseparable, since both
have one and the same name.

152:14 In the Zohar really followsaw x%7 132 jpnnx 891 (He took no form because of
the unordinary).--Jellinek

152:15 The original text before me saysii v--nine lights.--Transl.

152:16wWR>Tp XnW NP PRI PAWONAT 1701 NOR XX 10w &Y. Part |l fol. 288a, Idra
Zutah.



152:17y27p o7x--Adam Kadmon, literally: First or original mamg>y o7x--Adam E-to-
oh, literally: High man.--Transl.

153:187°pnR 7PRNN PRYY 2992 RIP1T ORIT 17121 1772 19700RT PRONM PRIYT RIP1T 07 2TRT RIP1T
RPN RIPYT OR72 M0 XeeTp ®penv.--Part 11, Idra Rabba, fol. 141b.

153:19°K77 XP0PRY KT K72 KT 2ORP K27 2°WH IRD M7IMH2 RNN?T DTR RAONPRY RYDT DTR RPORY
TOR 70 172012 77 27027 XYY 2°KRP XY 7RT X1PN . . ~-Ibid, fol. 144a.

153:20%57 8992 A81°N2 OR5Y XNO7 XM PPN 07 KDY 717 RPN JPANR RWITR XPONVT R1IPT
xw.--Part I, Idra Zutah, fol. 288a.

154:21 Zohar, Part Ill, fol. 11b.

154:22 But the sense of the Mishnah is no other than that the root (Omar--to speak) with
reference to God in the story of the creation is met with ten times. Comparehidasi
commentary on this Mishnah.--Jellinek.

154:23 Pirke Aboth, Sec. 5, Mishnah 1.

154:24yo¢7s (Partzufin) is identical withroax (Anfin) in its meaning; only that the one
is of Greek originfpwscotioc), while the other is a real Aramean word.--Jellinek

155:25 Note that Intelligence, Wisdom and Power are names of three Sefiroth.--Transl

155:26 At the head of their party stands the author of the book entitled: "The Motives of
the Commandmentsh{n *nyv), Menahem Recante who flourished in the beginning of
the fourteenth century.

155:* Should read the thirteenth century, as he died in 1290.--Jellinek

155:27 This opinion is represented by the author ofiim» (Mogan David--The Shield
of David).

156:280°%> *1aw (Shivra Kaylim--Broken Vessels). It is said that the light of the last
three upper Sefiroth gushed forth with such fullness into the first Sefiroth ofvitie se
lower ones and so on into the others, that they broke.--Jellinek

156:29 See Issac Luria, Sefer Drushom{h7 190), ad init.--a work translated by Knorr
von Rosenroth and made part of the Kabbalah Unveiled.

156:30 See Pardes Rimonim (The Garden of Pomegranates), fol. 21-24. Besides the
lucidity which we must credit with Cordovera, he also deserves praise fotimgpor
correctly, and profoundly discussing the opinions of his predecessors and of his
adversaries.



157:311P7001 1y 20 102 nynnT XY aRYY X1na.--Zohar, part 1, fol. 288b.
157:32871 7701 RW 12 72v R2INKY RY2 1P1°N0 227 RnoT Xnvwa.--Zohar, part |, fol. 2a.
157:33R71 RTIP1 771 PMYOPAT IPOIT AT TV 92 ¥R X9.--Zohar, part |, fol. 15a.

158:34 We can not help thinking here of Spinoza's axiom in the fiftieth epistle:
Determinatio negatio est.--Jellinek

158:357°R PR 92 17321 131192722 KDY RNMADA2 P2NK K27 KT XWOI2 M07 770 VINR XD VT RY.--
Zohar, part lll, fol. 288b.

158:36 | must again follow here Dr. Jellinek's translation as nearer to theabtéxt.--
Transl.

158:37 Das reine Sein macht den Anfang, weil es sowohl reiner Gedanke, als das
unbestimmte einfache Unmittelbare ist, der erste Anfang aber nichtstiédtes and
weiter Bestimmtes sein kann. Dieses reine Sein ist nun die reine Alostyaetmit das
Absolut-Negative, welches, gleichfalls unmittelbar genommen, das Nithts is
(Encyclopaedia der philosophischen Wissenschatften, par. 86, u. 87.)

159:38'11 53 5912 R POIR YT RIT VIWS 221 PWRIT 22T RIT PPOIR TR KIPI NI MIPRR
0% 7Y Anonn anw mov.--Pardes Rimonim, by Moses Cordovera, Ch. 11l fol. 8.

159:3951pR 00K TR K7D RWTP KP NYT PPHIRI "0IX 122n0K T.--Zohar, part 1ll, fol. 2926,
289b.

159:40%27111 1272 O»PNR K2 RIPMW D27 PV PRNOR R?D RIPNRD RV RWOTP RP°NYT ROYWI.--
Ib., part Iil, fol. 290a.

159:418vnAn PRA 7RI 22027 RWOTR RPONVA 2901 2R X7 IT2R? 2R 7297 . . . . PUWONR 7011
1222w 1M pPnon.--1b. supr.

160:42xpn 73027 oK °2 2°1107 oK 13°2 oXk non.--Ib. supr.

160:43%17 X211 127 7ONWRY 7102 7011 PUORY LWHNR Anon RT7--1b. supr.

160:44XMTI0 M7 AR MART P D01 12 RIT PPA2 NYVTI A2 7900 TPIPKR 121 DR AR RN
T2 PRONY DT IRPINY RWOTP RN PR2N0 NIRI L L. PRI PYIT 1712 RO PR KT ITONNT

RiT> K92 007 RDD X7 RPD 1990 7102 prono.--Zohar, part lll, fol. 291a and b.

160:45 Idra Zutah, book Ill, fol. 288b.



161:46 As | have digressed here from both the original French text and the German
translation in my endeavor to keep to the text of the Zohar, | deem it my dutetthgi
text as it is printed in the Zohar, part 111, fol. 288a and b.

W NPNANNONMA XYY R1OINRT RN N0 KNADT RTT RWS KT 71 R2OV? KTV KT 72 132 RT 192108 P
XU .12°N0 937 R1°ND RW P RPNV ARPY RW .N°A0 IRWT W 932 KW ARN°N0 RT XNPM
52102 R?) RNMAOM2 P2INKR Y27 XT XWII2 177 772 VTR KDY Y70 KDY XYW IRDT KXW XY 95700, . .

. PR OIPR RWOTP RPNy 70 o°3v.--Transl.

161:47 In the Zoham=Tw 817 7nK? 20X, which is translated more correctly with "where
the spirits rest"; otherwise the entire passage is unintelligildiinek

162:48 Part |, fol. 2466, Sect». As this passage is too long to be quoted entire, we
shall cite here the last words ondynn Xom X37170 890 XOR X719 217 K91 K927 RTWKRT 1
TR MW TN 70 RIN KT PAY? WIBNR KPT PRI WRNR RO 7AWNN SPRT T RTIWP2

162:49 The wordwx (Asher) is a sign of determination.

162:50K8757 X992 X7 797X . . . 797X WK AR NOAVART ARDY RO ORT X717 20K 7020 . . .
M AR 7°INR2 T 70 92 JPNNRY XD 27017 Tn2. mn anr--Part 111, fol. 55b, sect.

163:51a%°%m72 19007 RITT IN2T MIRCENI 2NN,

164:52 Pardes Rimonim, fol. 55a.

164:53 Is it not entirely according to the Hegelian method?--Jellinek

164:54 "Judgment" as translated by Jellinek is more correct and has beendditree
"Justice," as used by the author, would be (Tsedek). According to Gesenius "®ihéha
meaning of "to judge (and thus to reign)." | would say that "Din" repregastice

untempered by mercy.--Transl.

164:5577 17°2 I K97 RIPT 091 KT K92 RT KPOO XY 70 71012 707 K17 1wpnR.--Zohar, part
11, fol. 143b.

165:56872 P7aVNR X717 RP2928172 92901 "an12 2995 naRon &7 nwen °.--Part 11, fol. 269a.
165:57 And yet the heart is taken as the symbol of understaadilglinek

165:a Based on Isaiah VI, 10; XXXII, 4; Daniel V, 12; Proverbs I, 2.--Transl.
165:58xnwn (Mesh-cha) really means the measure.--Jellinek

165:597°3°R1 MR2Y PNIPR 12 17121 PROI NI PRDIT 1PN 9T WIANK 12 R MM RAwn 20
M n¥i--Zohar, part 111, fol. 296a.



165:60710° >7pRY RDIA 92T XM1P0 RN2ATT XAX . . . TI0° *IPR NIRAX ».--Ib. supr.
166:61 See Pardes Rimonim, fol. 66b, 1st col.

167:62 Zohar, part I, fol. 51a, sentwx1a (Breshith).

167:63 Part I, sectnps (Pekudah).--Jellinek

168:641:755% aR pnR X1 1907207 727 PR A3 XNNYY 1K 9a.--ldra Zutah, ad fin.
168:65 Zohar, part lll, fol. 10b, sesthp (Vah-yikrah).

169:6682711 107 RNNDT KDW 70 NPOI RN RODAT RN RWTP RNnwi.--Zohar, part 111,
fol. 7.

169:67 To avoid the piling up of citations, | refer to Cordovera's Pardes Rimonim, pgs.
60-64, where all the citations are collected.

170:6871701 2°%nwR Xn*1 XO9ANR X921 RNNNAY K2V 0257 0°NR 170
X737 2.--Zohar, part |, fol. 60-70.

170:69 We must remember that the names of God correspond also to the Sefiroth.--
Jellinek

170:70 In order to make the figure usually called g@so(Eelon-p. 171tree) plain to the
reader, and in order to point out some inconsistencies in the rendition of the names of
which the author is guilty, | refer to the diagramlellinek.

170:a The diagram here shown is not copied from Dr. Jellinek's book, but is taken from
Cordovera's "Pardes Rimonim." | have chosen this diagram because it alsocteake

the interrelations of the Sefiroth.--Transl.

171:71 See Pardes Rimonim, fol. 34-387°¢y 170 2ww) for all these figures.

172:72 Genesis, ch. XXXVI, 31-40.

173:73 The word "primitivefwp--; Kadmon in the Zohar is always a synonym of ideal,
celestial and intelligible.

173:74 Idra Rabba, part Ill, 148a, Amsterdam Ed.
173:751% 2>7m 1A%y °IR2 M7 RADY ORI 772p7 R12 RY 7v.--Zohar, part 11, fol. 61a.

173:76 Idra Zutah, part Il of the Zohar, fol. 292, Amsterdamephn X722 *Xn7p PRoY
11 PXIXOD PRT PR RNPN2 M RDT RO ITAVNN.



174:77 ldra Rabba, ib. 135a, b.

175:78xmy1x7 8790, ch. ad init.

175:79 Idra Rabba, part Il of Zohar, fol. 135b.

175:80 Idra Rabba, ib., fol. 142a--Idra Zutah, ad finem.

176:81 The root of the womis>%p "Klippoth" is 7% (Kolauf or Kalof)--to pare, unshell,
peel. | have therefore chosen "shells" as the most appropriate. The authdisrehdi
this word by "envelopes"--wrapper, cover, envelope, casing--does not seentddoen

correct etymologically, at least. Dr. Jellinek translates it bya&mn," and gives the Latin
word "cortices" as explanatory.--Transl.



CHAPTER IV
CONTINUATION OF THE ANALYSIS OF THE ZOHAR
THE KABBALISTS' VIEW OF THE WORLD

What we know of the opinion of the Kabbalists concerning the divine nature, exempts us
from dwelling upon their method of conception concerning the creation and the origin of
the world; for, at bottom, these two things are huddled in their minds. If God unites in
Him in their infinite totality, thought as well as existence, it is quiteagethat nothing

can exist and nothing can be conceived outside (extra) of Him. All, then, that we know,
whether through reason or through experience, is a development or a parsisatirod

the Absolute; a substance, eternal, inert and distinct from God is a chimera, and the
creation, as ordinarily conceived, is an impossibility.

The last deduction is clearly admitted in the following words: "The indivisible biat
absolute) that had no limits and that could not be conceived because of its intensity and
purity, spread outward and formed a tent which served as a cover to this indivisible point.
This tent, although of a light less pure than the indivisible point, was still to@uiriib

be looked at; it spread, in its turn, outward, and this expansion was its garment. Thus,
everything comes into existence by an ever-descending motion; thus, finatsg, that

the universe took shape?y7 xnpn 17°R X201.." 1 We remember also that the Absolute
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[paragraph continuesB€ing and the visible nature have but one name, the meaning of which is
"God." Another passage teaches us that the voice which departs from the spirit, and
which is identical with it in the supreme thought, is really water, air andHieenorth,

the south, the east, the west and all the forces of natBue all these elements and all
these forces are united into one single thing--the voice which comes from the spir
Matter, finally, considered from the most general point of view, is the lowesbfjtet
mysterious lamp just described.

With such a viewpoint, the Kabbalists claim to remain true to the popular belief/that b
the power of the divine word alone the world came forth from nothing. But we know
already that the last word "nothing"” had quite another meaning for them. This point in
their doctrine is very clearly shown by one of the commentators of the Séfealie

"When it is maintained that all things were called forth from nothingnessot imeant
nothingness in its proper sense, for something can never come from nothing. But what is
meant here is the no-thing that can not be conceived either through its cause or throug
its essence; in short, it is the Cause of Causes. It is what we call thevprimithing,°x
MnTp--Ayn Kadmon, because it antecedes the universe; and by this we mean not alone
material objects, but also the wisdom on which the world was founded. If we now inquire
for the essence of wisdom and how it stays in the no-thing or in the Supreme Crown, no
one will be able to answer this question, for in the no-thing there is no distinction and no



manner of existence. Nor do we understand any better how wisdom is united with life."
All Kabbalists, ancient and modern, thus explain the dogma of the creation. But,
consistent with themselves,
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they also admit the second part of the adage: ex nihilo nifiley believe just as little in
absolute annihilation, as in a creation commonly understood. "Nothing," says the Zohar
"is lost in the world, not even the vapor that comes from our mouths; like everything else
it has its place and its destination, and the Holy One, blessed be He, makes it ¢eeoperat
with His. works, Nothing falls into a void, not even the words and voice of man, for all
things have their place and their destinatien.”

These words were spoken by an unknown old man, in the presence of several disciples of
Yohai, and the latter must have recognized in them one of the most important articles of
their faith, for they hastened to interrupt by the following words: "Oh, whatyaye

done, old man? Would it not have been better to keep silent? For now, there you are,
carried away on an immense sea without sail or mast! Do you want to rise? You can not
do it. And if you would descend, there is a bottomless abyss to meet yihey cited to

him the example of their master who, being at all times reserved in hissxmse never
ventured upon the sea without providing for a safe return; in other words, he hid his
thoughts under the veil of allegory.

However, later on the same principle is stated quite frankly: "All things afhathis
world consists, the spirit as well as the body, will return to the principle ahéd todt
from which they came. He is the beginning and the end of all the degrees of the
creation; all these degrees are marked with His seal, and He can lmatkesigy unity
only. He is one despite the innumerable forms that clothe Him."
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If God is at once the cause and the substance, or, as Spinoza would express himself, the
"Immanent cause of the universe," it necessarily follows that the imttee masterpiece

of supreme perfection, wisdom and goodness. To convey this idea the Kabbalists made
use of a very original expression which several of the modern mystics, Boehmind Sai
Martin among them, frequently used in their works. They called Nature ssiltdg" and

they considered as a very significant fact that the letter by which Megas lthe story

of the creatiomwxn2a (Breshith) e is also the first letter in the word blessingya

(Brakah).10 Nothing is absolutely bad, nothing is accursed forever, not even the
archangel of evil or the "venomous beast*x 17 (Havya Besha), as he is sometimes
called, is accursed definitely. There will come a time when he will re¢cosename and

his angelic naturaa

Besides, here on earth, wisdom is no less visible than goodness, since the unserse wa
created by the divine word, and because the universe in itself is nothing else but this
word. Now, in the mystical language of the Zohar it means, as we have dessady

taught, that the articular expression of the divine thought is the
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ensemble of all the individual beings that exist in the bud in the eternal forms ahsupre
wisdom.

But none of the passages already cited, or those we may cite in support of tipéepnnci
guestion, is of greater interest than the following: "The Holy One, blesgdd, bead

already created and destroyed several worlds before He decided upomatioa ofethe
world we live in; and when that last work was about to be accomplished, all theeseatu
of the universe and everything that was to be in the world--in whatever period tleey wer
to exist--were present before God in their real form before they becamteoh thar
universe. In this sense the following words of Ecclesiastes are to be'Wkatever was

in times past shall be in the future also, and all that is to be has been ailscad¥he

entire lower world was made in the likeness of the higher world. All thaterisihe

higher world appears like an image in this lower world; yet all this is but @ne."

From this exalted and grand belief which we meet more or less diffused through all the
great systems of metaphysics, the Kabbalists have drawn an inferenbévithgs them
over entirely to mysticism. They imagined that everything which strikesenses has a
symbolic meaning; that the phenomena and the most material form can teach us what
passes either in the divine thought or in the human intelligence. According to
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them all that emanates from the mind must manifest itself and become visilode ofits

it. 15 From this conception comes also the belief in a celestial alphabet and in
physiognomics. They speak of the celestial alphabet in the following manner:
"Throughout the entire extent of the heavens whose circumference surroundsldhe wor
there are figures and signs by means of which we may discover the most profoatsd sec
and mysteries. These figures are formed by the constellations and tivehstarare
observed and investigated by the wisdde who is obliged to travel in the morning shall
rise at daybreak and look attentively toward the East. He will see somekieihgtiers
graven on the heavens, and placed one above the other. Those brilliant forms are the
letters with which God created the heaven and the earth; they form Hisioustand

holy name."i7

Such ideas, if not taken in a very lofty sense, may seem unworthy of a place in a serious
work, but we would miss the only aim we have placed before us, and we would be false
to historic truth, were we to show the most brilliant and best-founded thoughts of the
system contained in the Zohar, and were we to eliminate carefully ath#éyadvffend our
intellectual habits. We have seen more than once that similar reveriesauseg by the
same principle and that such reveries were not always the work of the wealast mi

Plato and Pythagoras came close to them; and on the other hand, all the great
representatives of mysticism, all those who saw in external nature a lidggrg only,
adopted the theory of numbers and ideas, each one according to his intellectigl.capa



That the Kabbalists admitted also physiognomy, the name of which was alreadyiknow
the time of Socrates, is also a consequence of their general systempifysies or, if
we may
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make use of modern philosophical language, it was by virtue of an a priori judgment.
"According to the teachings of the Masters of esoteric sci@ree) Xnnon7 ™Kn,

physiognomy does not consist in outwardly manifested features, but in features
mysteriously traced in the depth of our inner self. The external featureaogmyling to

the form imprinted on the inner face of the spirit. The spirit alone produces all the
physiognomies known to the sages, and it is through the spirit that the physiognomies
have a meaning. When souls and spirits come out of Eden (as Supreme Wisdom is often
called) they all have definite forms which are later on reflected in the' {@har, part

Il, fol. 73b.)

A large number of detailed observations, some of which are still credited ggnethe
present time, follow these general considerations. For instance: a broad, conveadore

is the sign of a profound and active mind and of a choice intelligence; a broad but flat
forehead denotes insanity and stupidity; a flat forehead terminating in a point and
compressed at the sides, is an unfailing indication of a very limited mind, often cdmbine
with unbounded vanity. (Ib. supr., fol. 73-75a.All human faces may be traced, finally,

to four primary types, to which they either draw near or from which they recede
according to the rank held by the souls in their intellectual and moral order. These typ
are the four figures which occupy the mysterious chariot of Ezekiel, thatayg thes

figures of man, of the lion, of the ox and of the eagle.

It seems to us that the demonology adopted by the Kabbalists is but a reflected
personification of the different degrees of life and intelligence whichpkeceived
throughout natureo The belief in demons and in angels had long since taken root in the
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mind of the people, like a jesting mythology, as it were, alongside the severa dbgm

the divine unity. Why then should they not just as well have made use of it to veil their
ideas on the relations of God to the world, as they made use of the dogma of the creation
to teach the contrary, or as they made use of the words of the text of the Scriptures

place themselves above the divine word and religious authority?

We have not found any text entirely free from doubt in support of this opinion, but here
are some reasons which make this opinion very probable, at least. First of athireéhe
principal fragments of the Zohar, in the two Idras and in the Book of Mystery, shere i
never any mention made, in any form, of this celestial or infernal hierautich seems

to have been only a memento of the Babylonian captivity. Then, when angels are spoken
of in the other parts of the Zohar, they are represented as much inferior hamgsain,

as forces of unchanging blind impulses. We shall offer an example of it iolliheihg

words: "God vivified every part of the firmament with a particular spiritnediately all



the celestial hosts were formed and found themselves before Him. This is theghéanin
what is said (Psalms, XXXIII, 6): '"With the breath of His mouth He credkéidesr hosts

.. .' The holy spirits who are the messengers of the Lord, descend from oneoddgree

but in the souls of the just there are two degrees united in one. For that reason the souls of
the just rise higher, and for that same reason their rank is higher."
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Even the talmudists, despite their adherence to the letter, subscribe to the same
principle:22 "The just,” they say, "are greater than the angad$Ve shall understand
even better what was meant by the spirits which animate all the debesties and all

the elements of the earth, if we pay attention to the names and the functibnseaktio
them. First of all we must remove the purely poetical personifications, thetdrarh
which is closely set forth; and of such are all the angels that bear the maesenting a
moral quality or a metaphysical abstraction; as, for instance, the gdddeabad desire
(210 x--Yotzar Tov,y1i7 ¥*--Yotzar ha-Rah) which are always represented to us as real
personages, the angel of purity (Tahariel), the angel of mercy (Rahtméeegngel of
justice (Tzadkiel), the angel of deliverance (Pada-el) and the famoud,Rlagiangel of
secrets who watches with a jealous eye over the mysteries of the Kiablbasidom.24
Moreover, it is a principle recognized by all the Kabbalists, and connected with the
general system of beings, that the angelic hierarchy begins only hirthevorld, the
World of Formationjmox o2w (Olam Yetzirah), the place occupied by the planets and
celestial bodies.

Now, as previously said, the chief of the invisible militia is the angel Metasio called
because his place is immediately below the throne of @axch--Kursa-yah), and who
alone constitutes the World of Creation, or the world of pure spirtsy 07w (Olam
B’ree-oh). His task is to maintain unity, harmony, and the movement of the spheyes; thi
is exactly the task of that blind and infinite force which, at times, has been
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substituted for God under the name of "Nature." The myriads of subordinates under
Metatron's command have been divided into ten categories, undoubtedly in honor of the
ten Sefiroth. These subaltern angels are to the different divisions of naturayto eve

sphere and to every element in particular, what their chief is to the entisxaaiThus,

one presides over the movements of the earth, another over the movements of the moon,
and so on over all other celestial bodie®©ne is called the angel of fire (Nuriel), another

is called the angel of light (Uriel), a third presides over the distributitimeo$easons, a

fourth over vegetation. In short, all the productions, all the forces and all the phenomena
of nature are represented in the same manner.

The purpose of this allegory becomes quite evident when the infernal spirits are under
consideration. We have already called attention to the general name giveheo all t
forces of this order. The demons, according to the Kabbalists, are the grodsestsa
imperfect forms, the "shells" of existence; in short, everything that deabsence of

life, of intelligence and of order. Like the angels, they form ten Sefiratlgdgrees



where darkness and impurity thicken more and more, as in the circles of the Réorenti
poet. 25, 27

The first, or rather the first two degrees, are nothing else but the stateem®@enesis
represents to us the earth before the work of the six days; that is to say, absdince
visible form and of all organizatiom The third is the seat of darkness, the same
darkness which in the beginning covered the face
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of the abyssze Then follow what are called the seven tabernactesyf vaw--Shebah
Hekoles), or so-called hell, which shows us in a systematic outline all thdetsof the

moral world and all the torments consequent to them. There we see every passion of the
human heart, every vice and every weakness personified in a demon who becomes the
tormentor of those who have been led astray by these faults. Here--lust andeeducti
(mno) there--anger and violencenaf ax), further on gross impurity, the demon of

solitary debauches, elsewhere--crimer(), envy (2°x) idolatry and pride.

The seven infernal tabernacles are divided and subdivided ad infinitum; for every kind of
perversity there is something like a special kingdom and thus the abyss uisffds it
gradually in all its depth and immensity.The supreme chief of that world of darkness

who bears the Scriptural name of "Satan," is called in the Kabbalah "S&nsag), that

is to say the angel of poison or of death; and the Zohar states positively thatehef ang
death, evil desire, satan and the serpent which seduced our first mother, are one and the
same things1 Samael is also given a wife who is the personification of vice and
sensuality, for she calls herself the chief prostitute or the mistrelebaticheswx

10°111. 32 But ordinarily they are united into one single symbol called simply the beast
(xm).

If we wish to reduce this demonology and angelology to the simplest and most genera
form, we find that the Kabbalists recognized in each object of nature, and consequently
all nature, two very distinct elements; one, an inner incorruptible which re\ssfgat

the intelligence exclusively, and which is the
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spirit, the life or the form. The other, a purely external and material eleharitas been
made the symbol of forfeiture, of curse and of death. They may have said, as a modern
philosopher, and a descendant of their race said: Omnia, quamvis diversis gradibus,
animata tamen sunt. (All, no matter how different a grade, is still anim&ptheza,

Ethics.)

Footnotes



177:17% X122 RT AONWRT 7Y K12 KT W2AONKRY K12 RT DWOHNAR AR ARATP AMPIANR . . . RT
X1y XNpno.--Zohar, part |, fol. 20a. 177

178:2537 K992 R9p R 7121 2177 PO NIRT XM RO RWRA 2999 ROP 220K LWONR R O
120 Rw.--Zohar, part |, fol. 2466, secti (Va-Y’chi).

178:3 Commentary of Abraham Diaraxn, on the Sefer Yetzirah. Rittangel ed., p. 65.
179:4 Ex nihilo nihil fit--from nothing nothing is made.--Transl.

179:5 Zohar, part Il, fol. 100b, seatvown (Mishpatim).

179:6 Zohar, ibid.

179:7R10% XWoN 1°N07 X911 NI 19DIT RWIWY RTIDN RIPY? 1120 17X X1OYT 19910 93.--Part
I, fol. 218b.

179:8n°R7 27YRT IRIMIR? TAR ROR PR KDY 17770 1°A07 17°2 DOWINKT 12207 17177 237 RDIOY XKW
TR ROXR IR IR P°R10 PIpYT ha.--Part |, fol. 21a.

180:9 The letter (Beth) of the Hebrew alphabet.--Transl.

180:10°72nX 71921 XnoY 0022 H9oNWwR 7072 11°0 1K n°aT 112, Part |, fol. 205b, secta
(Va-yigash). See also Otiot de-Rabbi Akiba.

180:a Otiot de Rabbi Akiba, also called Midrash Otiot de Rabbi Akiba, or Haggadah de
Rabbi Akiba, is the title of a Midrash on the names of the letters of the Hebrewetlpha
claimed to have come down from the great master (Tanna) Akiba ben Joseph, of the
second century.--Transl.

180:11 The mystic name 820 (Sama-ayl). In the days to come the first al{Sam),
which signifies poison, will be omitted; the second portix(Ayl) is the name common

to all the angels. The same idea is expressed also in another form. Having destbnstr
by a Kabbalistic process tvn*»--Gematreeya) that the name of God comprises all the
sides of the universe, with the exception of the North which is reserved as a place of
expiation for the wicked, they add that at the end of the days, the north will, like all the
other sides, enter the ineffable name. Hell will disappear; there willitreene

chastisement nor trials, nor culprits. Life will be an eternal feast, saSabitthout end.
Cordovero, Pardes Ribonim, fol. 10b, and in Targum Jonathan ben Uziel to Genesis llI,
15, it is said to the contrary that the serpent alone will remain unrecovered.

181:1281%Y R 71720 K12 K7 TV 192 209 1229 IR M. .. 00T R RPDY ORI TONWRT A0 90
TR NP 1T R RAPYY 1IN KD TV RITI RIT 02 I00NWRT XADY ORT IR 9D 7O0P 1PNNRY 700
NP2, part i, fol. 61, a, b.



181:13 Incorrectly quoted and passed unnoticed by Dr. Jellinek. The Hebrew text (Eccl.
[, 15) readsxyn 120 mnw an, 7°7 772 DAY WX ...

Leeser's translation according to Rashi's and Ramban's interpretatidollisves "That
which hath been hath long since appeared, and what is to be has already been. . ." The
Zohar also interprets in this sense; for after quoting this passage it contamuesw nn
woi--What was already has already been. Of interest is the free tamsibBMoses
Mendelson; it reads: "As destined as the past has been, so destined is the future, as
though it had already been." A clear statement of the theory of pre-destinatemst-

181:1477R %o 701 1NNT2 728aR wOw a7 921 7780 Sw awa 7112 710 29w nw.--Zohatr,
part Il, fol. 20a.

182:15 101 172 vha XM RO 17°RT a1 Yo--Zohar, part I, fol. 74a; part Il, fol. 20a.
182:16 Part Il, 74a, sectinn--Vayithro.

182:17v>wNR X2 ¥ 79017 R2°YPT ¥927 OR7A R°2207 1PR°N0 PIY P20 17°2 1W0pRT 1PRowT 7°2
HTAL. L. 172 RPONNARDY K2 12 2 K1wh.--Part 1, fol. 76a.

183:18 The interpretation of the forehead is found really before the general
considerations, on page 71b.--Jellinek

183:19w1 °15 7w 215 779X 19 WIR 21D XvRT XAvv--Part |1, fol. 73b, ff.

183:20 Compare L. Dukes. History of the Neo-Hebrew religious poetry, pgs. 107-110.--
Jellinek

184:21v7 Nannwi 77 ANRA 1ONR 90 RNI2W PIAVT PYWOTR PN 2377121 T2 12170 Nn R1PT
700 AT o0 PR Ta--Zohar, part 11, fol. 68a, b

184:a As the author quotes only the last part of the original text, | shall gifiesthgart,
and also venture some correction in the translation which may give a bettestandieg
of the text. The first part reads21 17°2vn 1°9°17 X°7 772 RWIIP 2WIT RNYWANIT R KT N
(»% o%an) oRavy Py oMY L L L.

My correction refers to the last half of the quotation. The author omits thexvord
aftenw>p 7 9o, and the worghanT aftersann, also the letter in the wordpinnwit. He
translates the worgdissnxn wrongly with "degree," while the meaningof is "place."

So corrected, the translation of this part would read: "All the higher, holy spihi¢s, w
perform the errands, issue from one place, the souls of the just (issue) from tvas degre
which unite into one, and therefore rise higher and their degrees are highanst-Tr

185:22 Compare Ibn Ezra to Genesis |, 1. Yalkut to Joel, par. 524.--Jellinek



185:23mwn "ar%nn 0 o°p 7y o1 Ta--Babyl. Talmud, Sanhedrin, ch. XI, and Hulin, ch.
VI.

185:24 Zohar, part |, fol. 40, 41. Ib., fol. 55a. Ib., fol. 146a.

186:25 They even go so far as to give them the names of the heavenly bodies themselves.
One is called Venusifi--Nogah), another, Mara{ixn--Mo-ahdim), another is called the
substance of the heavens¢w: ox--Etzem ha-shomayim). Zohar, part I, fol. 42 ff.

186:26 Tikunim, Tikun 15, fol. 36.

186:27 Referring to the great Italian poet Dante and his immortal "Infeffransl.

186:281121 170 (Tohu Ubohu) which the Septuagint translates by the two védyetsroc
xal AxotackeUaoToq.

187:29x7 Hy R7 0°9%2 99712 1990 NON. 1IN AN PIRM--IRATR RDOHP RT. KI°IN RDHDP KT 12
aRNYN 199 TwIm.--1b. supr.

187:30 For all the details see Zohar, part Il, fol. 255-259, sget.and the commentary
or rather the Hebrew translation of that passage in Pardes Rinmorimi 2w

187:3177 X921 aw RT N°ni1 RO RT ¥ 7% 87 wmam.--Part |, fol. 35 b.

187:32 It is supposed that the wife of Samael is Lilith (a power of the night), which is
often spoken of in the Talmud.



CHAPTER V
CONTINUATION OF THE ANALYSIS OF THE ZOHAR
VIEW OF THE KABBALISTS ON THE HUMAN SOUL

It is mainly because of the high rank given to man by the Kabbalists, that ¢ne latt
recommend themselves to our interest, and the study of their system becomeas of g
importance to the history of philosophy as well as to that of religion. "For dust thou ar
and unto dust shalt thou return" is said in Genesis (Ill, 19); and this curse is followed
neither by any definite promise of a better future, nor by any mention of the soul which
is to return to God when the body mingles with the earth. According to the author of the
Pentateuch, the model of wisdom in Israel, the author of Ecclesiastes, hashesttheat
following strange comparison to posterityfor that which befalleth the sons of man,
befalleth the beasts; even the same thing befalleth them; as the one diedth goedi

other." (Ecl. Il, 19.)

The Talmud expresses itself at times very poetically on the compensatiaw#iis the
just. It represents them sitting in the celestial Eden with crowned heddnpying the
divine
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glory. s But it endeavors rather to humble than ennoble human nature in general.
"Whence come you? From a fetid drop. Whither go you? To a place of dust, of
defilement and of worms. And before whom are you some day to vindicate yourself and
give account of your actions? Before the King of all Kings, before the Gioé/\Whose

name be praisedk'Such are the words we read in a collection of sayings attributed to the
oldest and most honored leaders of the Talmudical school.

In quite a different language the Zohar tells us of our origin, of our futurendestd of

our relations to the Divine Being. "Man," it says, "is both the summary and theshig
expression of creation; for this reason he was not created until the sixth dapnfess

man appeared, everything was completed, the higher world as well as the lowler worl
for all is summed up in man, he unites all foraBut he is not only the image of the
world, of the universality of beings including the absolute; he is also, and above all, the
image of God as considered in the totality of these infinite attributes. Ma& tsvine
presence on earthynn xn1ow (Sekinta Tahtoah); it is the Celestial Adam who, departing
from the highest primitive darkness, created the Terrestrial Adam."

Here follows at first a representation of man under the first of these pgotasthat is--
man as the Microcosm. "Do not
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think that man is but flesh, skin, bones and veins; far from it! That which really
constitutes man, is his soul; and the things we call skin, flesh, bones and veins are for us



but a garment, a cloak, but they do not constitute man. When man departs (this earth), he
divests himself of all the cloaks that cover him. Yet, the different parts of the body
conform to the secrets of the supreme wisdom. The skin represents the firmémncant w
extends everywhere and which covers everything, like a cloak. The flesh remiafls

the evil side of the universe (that is, as we have said above, the purely external and
sensual element). The bones and the veins represent the celestial chariatgghinédr

exist within1 m»p7 190, the servants of God. However, all this is but a cloak; for the
deep mystery of Celestial Man is within. All is as mysterious belowissiiove.

Therefore it is written: And God created Man in His image. The mystegyrefstrial

man is according to the mystery of the Celestial Adam. Yet, as we $eeah-tovering
firmament stars and planets which form different figures that contain hidahgys dund
profound mysteries, so there are on the skin that covers our body certain figures and lines
which are the planets and stars of our body. All these signs have a hidden medning
attract the attention of the wise who can read the face of man." (Zohar, P&#.)IMan

makes even the most ferocious animal tremble by the sole power of his exdemahtl

by the intelligence and grandeur that reflects in his featufidge angel sent to Daniel to
protect him from the rage of the lions, is, according to the Zohar, nothing but the very
face of the prophet, or the power exerted by the look of a pure man. It is added, though,
that this power vanishes as soon as the person sinks through sin and through neglect of
his dutiess We shall
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not linger upon this point which we have noted, and which belongs entirely to the theory
of nature.

When we consider the human being, per se, that is to say, from the point of view of the
soul, and compared to God before He became visible in the world, it reminds us entirely,
by its unity, by its substantial identity and by its three-fold nature, of thematrinity.

For the human being consists of the following elements: (1) of a spivit(N’shamah),

which represents the highest degree of his existence; (2) of as@Rbo-ah), which is

the seat of good and evil, of the good and evil desires, in short, of all the moral attributes
(3) of a coarser spiritya1 (Nefesh), which is in immediate relation with the body and the
direct cause of what the text calls the "lower movements," that is, thesaatidn

instincts of the animal life.

To understand how these three principles, or rather these three degrees of human
existence united in one being, despite the distance that separates them, \eeegagaim
the comparison which we have made use of on the subject of the divine attributes, and the
germ of which is to be found in the Book of Formation. There are a great manggsssa
which bear witness to these three souls; but we prefer to choose the followingehscaus
its lucidity: "In these three, the spirit, the soul and the life of the sensdisidngetrue
picture of what is going on above; for all these three make up but one being, Ivisere a
joined in unity. The life of the senses has no light of its own; for this reasorasedyc
connected to the body which it supplies with the necessary enjoyments asfoed.as

We may apply here the following words of the sage: 'She gives provision to her
household, and a task to her maidens.' (Prov. XXI, 15.) The house is the body that is



nourished, and the maidens are the members of the body who obey. Above the life of the
senses is the soul, which subdues it, rules it and supplies it with as much light ds.it nee
The animal principle is therefore the seat of the soul. Finally, above the dueibisitit,

by which it is ruled in turn, and
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which illumines it with the light of life. The soul is illumined by this light, ag@mtirely
dependent upon the spirit. After death, the soul finds no rest, and the gates of Eden are
closed to her until the spirit had risen to its source, to the Ancient of the Ancients, to
replenish everlastingly from Him; for the spirit always ascends to itsesdurc

Each of these three souls, as is easily foreseen, has its source in a diffgreatod the
divine existence. The supreme wisdom, also called the "Celestial Eden,bidyhe
source of the spirit. The soul, according to all the commentators on the Zohar, springs
from the attribute which unites in itself "Judgment” and "Mercy," that iaypfsom
"Beauty." And lastly, the animal principle, which never rises above this woddidha
other basis but the attributes of strength contained in the "Kingdom."

Besides these three elements the Zohar recognizes also another eleqnéataof
extraordinary nature the origin of which will reveal itself in the course ofabig. It is

the external form of man conceived as a separate existence precedingythia bbort,

the idea of the body, but with the individual traits which distinguish every one of us. This
idea descends from heaven, and becomes visible at the moment of conception. "At the
moment of earthly union; the Holy One, praised be His name, sends down a human-
like form which bears the imprint of the divine seal. This form is present at tbé act
which we spoke, and if we were permitted to see what goes on at the time, we would
notice above its head an image resembling a human face, and this image is the model
according to which we are procreated. Procreation can not take place untilrthisafor
been sent by the Lord, until it descends and hovers over our head, for it is written: 'And
God created man in His image.' It is this image which receives
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us first when we come into this world; it develops with us while we grow, and
accompanies us when we leave the earth. Its origin is in he&vem (7°X 073 *XM).

When the souls are about to leave their celestial abode, each soul appears before the
Supreme King clothed in a sublime form wherein the traits are engraatearéhto mark

it in this world. The image then emanates from this sublime form; it is the toirdtfre
soul, precedes us to earth and awaits our arrival from the moment of the concejgtion; i
always present at the conjugal union.The modern Kabbalists call this image the
"individual principle" G7r--Y’hidoh).

Some, finally, have introduced into the Kabbalistic psychology a fifth prinapléed

the "vital spirit" (11’1 m1--Roo-ah He-yuni), or simplyn (He-yoh). The seat of this
principle is in the heart, and it presides over the combination and the organization of the
material elements. It is just as different from the principle of anlifeaiNefesh) and the



life of the senses, as the "vegetative" and "nutritive sealbgerticov) differs from the
"sensitive soul" {0 aicOntikOv) in the philosophy of Aristotle and of the scholastics. This
opinion is based upon an allegorical passage in the Zohar, where it is said that duery nig
during our sleep our soul ascends to heaven to render account there of the day's work, and
that during that time the body is animated only by a breath of life which haaitsthe

heart.is

But, to tell the truth, these last two elements do not count in our spiritual existende, whi
is entirely included in the intimate union of the soul and the spirit. The temporary union
of these two higher principles with the sense principle, that is to say, lifentgeh

chains them to earth, is not considered a misfortune. Unlike Origenes and the gnostic
schools life is not looked upon as a downfall or as an exile, but as a means for
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education and as a beneficial trial. According to the Kabbalists, it issaegder the
soul, an inherent necessity of its finite nature, to play a part in the universe, to
contemplate the spectacle offered by creation, in order to attain self-conssgasd
consciousness of its origin; and to return, but without absolutely uniting, to that
inexhaustible source of light and life which is called the Divine Thought.

Moreover, the spirit cannot descend without raising at the same time the two lower
principles, yes, even matter which is placed still lower. Human life, when ctaupie
therefore a kind of reconciliation between the two extreme expressionsiaes
considered in its entirety; between the ideal and the real, between fornmatiad or, as
expressed in the original, between the king and the queen. Here we have these two
deductions recognizably expressed in a more poetical form: "The souls of theejust
above all the high powers and high servants. And were you to ask why they descend to
this world from such a lofty position, and why they wander from their source, | shall
answer by the following example: To a king was born a son who was sent to the country
to be fed and raised until he should be sufficiently grown and instructed in the habits of
his father's palace. When the father was informed that the education of hissson wa
completed, what does he do in his love for him? He sends for the queen, his son's mother,
to celebrate his return; he takes him into his palace and rejoices with him.all day

"The Holy One (blessed be His name!) also has a son from the queen; this son is the
higher and holy soul. He sends him to the country, i.e., into this world, in order to grow
up and be initiated in the usages observed in the royal palace. When the king is informed
that His son has reached mature age and that the time has come to take him into His
palace, what does He do for the love of him? In honor of His son, he invites the queen,
and takes His son into His palace. The soul really never leaves the earthrexcept
company with the queen who is to conduct
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it into the palace of the king where it is to live forever. And yet the inhabitants of the
country are accustomed to weep when the King's son separates from them.



"But, if there be a clear-sighted man among them, he tells them: Why doyyols tre

not the son of the king? Is he not right in leaving you that he may go to live in the palace
of his father? Thus did Moses, who knew the truth, say to the weeping inhabitants of the
country (i.e., the people). You are the sons of Jehovah, your God, you shall not cut
yourself for the deadas If all the just knew this, they would welcome the day they are to
quit this world. And is it not the height of glory when the queen (the Shekinah or the
Divine Presence) descends among them, when they are admitted to the paladenof, t

and when they enjoy His delight forever®"

In these relations between God, nature and the human soul we find again the same form
of trinity which we met so often before, and which the Kabbalists seem to have given a
logical importance of greater extent than the exclusive circle ofaetigdeas is able to

hold.

But human nature is the image of God not alone from this point of view; in all degrees of
its existence it includes also the two generative principles, the trinithich, formed by
means of a middle term proceeding from their union, is but the result and most complete
expression. The Celestial Adam being the result of a male and a femaigl@ribevas
necessary that the same apply also to the terrestrial man; and thisidisapgiies not

only to the body, but also, and above all, to the soul when considered in its purest
element.

"Every form," says the Zohar, "in which the male and female principle i®uand, is not
a higher or complete form. The Holy One, blessed be He, does not establish His abode
where these two principles are not perfectly united; the blessing descends
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only where this union exists, as the following words teach us: 'He blessed them and
calledtheir name (Adam) on the day when they were created, (Genesis V, 2); for the
name Adam (Man) can be given only to a man and a woman who are united into one
being."16

Just as the soul was in the beginning entirely within the supreme intedljggnwere the

two halves of the human being, each one of which, however, comprises all the elements
of our spiritual nature, united before they came into this world, whither they ermréos

learn self-recognition and to unite themselves anew in the bosom of God. This thought is
nowhere expressed as clearly as in the following fragment: "Every soal/andspirit,

before coming into this world, is composed of a male and a female united into one being.
In descending to earth, these two halves separate and go to animate differentdtodie

the time of marriage, the Holy One, blessed be He, Who knows all the souls and all the
spirits, unites them as before, and they become- again one single body and one single
soul. . . . But this union conforms to the acts of man and to the ways which he travelled.
If he is pure and acts godly, he will enjoy a union which resembles completelyehe

that preceded his birtha? The author of these lines may have heard of the androgyne of
Plato; for the name of this imaginary being is well known in the ancient traditighe



Hebrewsas But how far inferior to the Kabbalists did the Greek philosopher remain on
this point! We may be permitted to remark that the question under
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consideration here, and even the principle by which it is solved are not unworthy of a
great metaphysical system. For if man and woman are two equal beirngsrisptritual
nature and by the absolute laws of morality, they are far from being alikenatiral
direction of their faculties, and we have reason to agree with the Zohar thalt sex
distinction exists for the body as well as for the soul.

The belief just expounded is inseparable from the dogma of pre-existence, anthe lat
already included in the theory of ideas, is still closer connected to the one whglasni
existence and thought. Side by side with the principle from which it sprang, thisidegm
also acknowledged with all possible perspicuity. We need but continue the modest role of
translator. "When the Holy One, praised be He, was about to create the world, the
universe was already present in His thought. He then formed also the souls wieich wer
eventually to belong to man; these souls presented themselves to Him in éxastyne

form which they were to take later in the human body. God examined them one by one,
and found several which were to corrupt their ways (morals) in this world. When ¢he tim
came each of the souls was summoned before God, Who said: Go to that part of the earth
and animate such and such a body. The soul replied: O, Master of the universe, | am
happy in this world and do not want to leave it for another where | shall be subjected and
exposed to all kinds of contamination. The Holy One, blessed be He, then said: From the
day you were created you had no other destination but the world to which | send you.
Seeing that it must obey, the soul sorrowfully took the earthly path and descended among
us."19

Along with this idea we find the doctrine of reminiscence expressed in a ugrlesi
manner in the following passage: "Just
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as all things of this world were present in their proper form in the thought of Gare bef

the creation, so were all human souls, before coming into this world, in the presence of
God in heaven in the form which they have here below; and all that they learn here, they
already knew before they came herelt is perhaps regrettable that such an important
principle has not been developed further, and that it does not take up more space in the
totality of the system. But we are forced to admit that it is expressedi@énagcategorical
manner.

We must take care, however, not to confound this doctrine of pre-existence with the
doctrine of moral predestination. Human liberty is not entirely impossible hettatter;

with the first, human liberty is a mystery which neither Pagan dualism and theaBibl

dogma of creation, nor the belief in the absolute unity are able to reveal. Thisyng/ste
formally acknowledged by the Zohar: "If the Lord," said Simeon ben Ytohas

disciples, "if the Holy One, blessed be He, had not put into us the good and the evil desire



which the Scriptures call 'light' and 'darkness,’ there would be neithemmegtilt for

the created man (man proper).” "Then, why is it so?", demanded the discipdes.itW

not better if there were neither reward nor punishment?" "No!" answeredat$ter, "it is

well that man is created as he is, and all that the Holy One, praised be &, oxes
necessary. The law was made for the sake of man; but the law is a cloak fazkimalsh
Without man and without the law, the divine presence (Shekinah) would be like a pauper
who has no cloak to cover himself with:"

In other words, the moral nature of man, the idea of good and evil, which can not be
conceived without liberty, is one of the forms under which we are forced to picture the
absolute
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being. True, we have been told previously that God knew the souls, before their coming
to this world, which were to desert Him later on; but freedom does not suffer thereby. O
the contrary, it only commences then, and even the spirits which have been liberated fr
the bondage of matter can, according to the following words of the Zohar, abusge libert
"All those who do evil in this world have begun already in heaven their estrangement
from the Holy One, praised be He; they threw themselves into the entrance ofghie aby
and anticipated the time of their coming to earth. Thus were the souls befocarthey
among us.?2

It is precisely for the purpose of reconciling liberty with the destinatioheo$oul, and

of giving man the means of expiating his faults without banishing him forever lfil®m t
bosom of God, that the Kabbalists adopted and ennobled the Pythagorean dogma of
metempsychosis. Like all individual beings, it is necessary that the sauls aéto to the
absolute substance from which they departed. But to attain that purpose they must
develop all perfections, the indestructible germ of which is hidden in them, and through
many trials they must attain self-consciousness and consciousness ofigieitfahey

did not fulfil these conditions in a previous life, they begin a second, and after this a third
life, passing always into new conditions where the acquisition of the lackingsvirtue
depends entirely upon themselves. We may stop this exile whenever we wish, but nothing
prevents us from continuing it forever.

"All souls," says the text, "are subject to the trials of transmigratiom2 1oxy, and

man does not know the ways of the Holy One, blessed be He. He does not know that he is
called to judgment entering this world as well as after leaving it. He do&sow the

many transformations and the many secret trials he has to pass through; lhlee @ium

souls and
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spirits which enter this world and do not return to the palace of the Heavenly King. Man
does not know that the souls undergo revolutions similar to those of a stone thrown from
a sling. The time has finally come when these secrets must be divulged.”



To these words, so fully in accord with the metaphysics of the Zohar, de¢adldded

which reveal at times the most poetic imagination which offers no interebefbigtory

of philosophy and adds nothing to the system we are endeavoring to understand, although
not unworthy of Dante's genius and of being incorporated in his immortal work. We only
wish to note that, according to St. Jerome, the transmigration of the soul was taaght fo
long time among the early Christians as an esoteric and traditional dedtictewas to

be divulged to a small number of the elect only: abscondite quasi in foveis viperarum
versari, et quasi haereditario malo sercere in paudigen considered the doctrine as

the only possible explanation of such Biblical accounts as the prenatal scufiéebetw

Esau and Jacob, of Jeremiah's appointment while still in his mother's womb, and a host of
others which would accuse the heavens of iniquity were they not justified by thergood o
evil actions of a pre-existing life. To remove all doubt as to the origin and the true
character of this belief, the Alexandrian priest takes care to add thabtttise
metempsychosis of Plato which is at issue here, but quite a different and mech lofti
theory.zs

To help us regain heaven, modern Kabbalists have conceived another remedy, besides s
called metempsychosis, which is offered to our weakness by divine gracear€hsythe
opinion that since the souls lack the power to fulfil separately all the precepéslait

God unites them into one life, so that, like the blind
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and the lame, they may complete each other. Sometimes it is only one soul which is in
need of additional virtue; it therefore looks for it in another, better favored and stronge
soul. The latter then becomes like a mother to the first one, carrying it in its losom
nourishing it from its own substance, like a woman nourishing the fruit of her womb.
Whence the name "gestation,"” or "impregnationd>g--lbur), the philosophical meaning
of which, if there be one, is hard to gues8ut we shall lay aside these vagaries or
unimportant allegories, if you please, and adhere to the text of the Zohar.

We know that the return of the soul to the bosom of God is the end of, as well as the
compensation for, all the ordeals of which we have spoken. However, the authors of the
Zohar did not stop there. The union which causes such inexpressible, joy to the creator as
well as to the created is to them a natural fact, the principle of which relsésviary
constitution of the soul; in short, they endeavored to explain that doctrine by a
psychological system which we find, without exception, at the bottom of all theebeori
fathered by mysticism. Having separated from human nature the blind force which
presides over animal life, which never leaves the eartimd consequently plays no part

in the destinies of the soul, the Zohar distinguishes also two kinds of sentiments and two
kinds of cognitions. "Awe?%s and "love" make up the first two; "direct light" and

"reflected light," or
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the "inner face"ifrn 10 1oir) and the "outer face(nk Poix) are the expressions
ordinarily used to designate the two last ones.



"The inner face," says the text, "receives its light from the suprgmieii-w--Sargah),
which shines forever and the secret of which can never be divulged. It is an aaer fa
because it comes from a hidden source; but it is also a superior face becauss it com
from on high. The outer face is but the reflection of that light which emanatetfydirec
from above."29 When God told Moses that he might see only His back and not His front,
He alluded to these two kinds of cognitmwhich are represented in the early paradise
by the tree of life and the tree
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of knowledge of good and evil. It is, in short, what we would call nowadays "Intuition”
and "Reflection.”

Love and awe, considered from the religious standpoint, are defined in a very tdmarka
manner in the following passage: "Through Awe we come to Love. One who obeys God
out of love, has undoubtedly attained the highest degree, and because of his sanctity,
belongs already to the future life. Do not think, though, that service to God through awe

iS no service at all. Such service has also its merits, although the union betwsan the

and God is not so lofty. There is only one degree more elevated than that of awe, and that
is love. Love contains the mystery of the unity of God. It is love that links the ragker

lower degrees to one another; it is love that lifts everything to that degere all must
become one. This is also the secret of the words: Hear O Israel, thd &terGad is

One God."%:1

We understand offhand that the spirit, when it has reached the highest degree of
perfection, knows neither reflection nor awe. Its blissful existence, whichimguation

and love, has lost its individual character; without interest, without activity ahdwtit
returning to itself, it can not separate itself from the divine existémd¢lee following
passage that kind of existence is represented from the viewpoint of intellif€nose

and see: when the souls have arrived at the place which is called the "tredigeite of
they enjoy that brilliant lightgnm17 X2%poox, whose source is in the highest heaven, and
the splendor of the light is so great that the souls would not be able to bear it were they
not clothed with a cloak of light. It is only because of this cloak that they can look into
that dazzling hearth which illumines the seat of life. Moses himself could appooach t
look at it only after discarding his earthly cloak."
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If we wish to know how the soul unites with God through love, we must listen to the
words of an old man who has been entrusted by the Zohar with the most important part
after Simeon ben Yohai. "In one of the most mysterious and most exalted partsssf heav
there is a palace of loveranx %>--Hekel Ah-vah). The most profound mysteries are
there; there are all souls well-beloved by the Celestial King, the Holyptaised be He,
together with the holy spirits with whom He unites by kisses of laven{ 1powi--

N’shikin D’hreemo0)."s3 It is by virtue of this idea that the death of the righteous is
called the "kiss of Godzs "This kiss," says distinctly the text, "is the union of the soul

with the substance from which it springs"



The same principle will explain to us why all the interpreters of mystigsnerate so

highly the tender, but often profane, expressions met with in the Song of. Songs. "My
beloved one belongs to me, and | belong to my beloved one," said Simeon ben Yohai
before dyingzs and it is especially noteworthy that this quotation closes also Gerson's
treatise on mystic theology. Notwithstanding the surprise that may be caused by
placing the justly celebrated name just mentioned and the great name of Fenelon
alongside the names which figure in the Zohar, we shall have no trouble to showsthat it
impossible to find in the "Considerations on Mystic Theology" and in the "Explanations
of the Maxims of the Saints," anything but this theory of love and contemplation, of
which we have endeavored to show the most salient features.
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Let us present the last deductions which no one admitted with such frankness as the
Kabbalists. There is one degree among the seven degrees of existenbea(e/hiso

called the seven tabernacle®>17 vaw), ss which is called the "all saint," where all the
souls unite with the supreme soul and mutually complete themselves. There, mllaetur
unity and perfection. Everything unites into a single thought which spreads over and
completely fills the universe. But the foundation of this thought, the light thaddehi
within, can never be grasped or known; we may grasp only the thought that emanates
from it. In this state, finally, the created can not be differentiated frororéador; the

same thought illumines them, the same will animates .them; the soul as well as G
commands the universe, and God executes what the soul commands.

To close this analysis we must show in a few words the opinion the Kabbalists have of a
traditional dogma which, while of secondary consideration in their system, is of the
greatest importance in the history of religions. The Zohar mentions more thathence

fall and the curses which the disobedience of our first parents brought down upon human
nature. It teaches us that, in yielding to the serpent, Adam called down death upon
himself, upon his posterity and upon entire natwrBefore his sin Adam was more

powerful and more beautiful than the angels. If he had a body at all, it was not\wliethat
matter of which our bodies are made; he shared none of our needs and none of our
sensual desires. He was enlightened by a higher wisdom which the divine geessén

the highest rank were condemned to eavy.
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We can not say, however, that this dogma is the same as the dogma of "original sin." |
fact, if we consider only the posterity of Adam, we do not deal here with a crimie whic
no human virtue is able to expunge, but with a hereditary misfortune, with a terrible
punishment which extends into the future as well as into the present. "The pure man,"
says the text, "is in himself the real sacrifice which may serve agatien; the

righteous is therefore the sacrifice and expiation of the universe: ko1 1°R7 w1 72

RNPYT NIR RI2IPY RADYT NIR 77192 ROPUIR KT 991 77935 wian x1a7p. Part |, fol. 65a, sect
(Noah).



They even go so far as to represent the angel of death as the greafastdranghe

universe; "for," they say, "the Law was given to us as a protection againgirnhis

account the righteous will inherit those sublime treasures which argeedder them in

the life to come.2 However, this old belief in the fall of man, which is so positively
taught in Genesis, is ably set forth in the Kabbalah as a natural fact, justesatiwn of

the soul has been explained previously. "Before Adam sinned he obeyed only the wisdom
whose light shines from above; he had as yet not separated himself from tldifieee o

But when he yielded to the desire of knowing the things here below and to descend to
them, he was tempted by them, he became acquainted with evil and forgot the good; he
separated himself from the tree of life. Before they committed thishsy heard the

voice from on high, they were in possession of higher wisdom and retained their sublime
and luminous nature. But after their sin, they did not understand even the voice from
below."43

We fail to see how the opinion just expressed can be opposed when we are taught that
Adam and Eve, before they were beguiled by the subtleness of the serpent,angre ex
not only from the need of a body, but did not even have a body, that is to say, they
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were not of the earth? Both were pure intelligences, happy spirits like thoseghvell

the abode of the elect. This explains the Scriptural text where they sesaried as

nude during their state of innocence, and when we are told by the writer of satoed his
that God clothed them in coats of skin, he meant to say that God provided them with
bodies and the faculty of sensation, so they might be able to inhabit this world to which
they were drawn by an imprudent desire, or by the desire to know good and evil. We give
here one of the numerous passages where this idea, adopted also by Philo and by Origen,
is expressed in a very clear manner: "When our forefather Adam inhabitedrtten®f

Eden, he was clothed, as all are in heaven, with a cloak of the higher light. When he was
driven from the Garden of Eden and was compelled to submit to the needs of this world,
what happened then? God, the Scriptures tell us, made for Adam and his wife coats of
skin and clothed them; for before this they had coats of light, of that higher leghtrus

Eden. . .. The good actions accomplished by man on earth draw upon him a part of that
higher light which shines in heaven. It is this light which serves him as garrhenthe

is to enter into another world and appear before the Holy One, Whose name be praised.
Thanks to this garment he is able to taste the bliss of the elect, and to look into the
luminous mirroras4 That it may be perfect in all respects, the soul has a different garment
for each of the two worlds it is to inhabit, one for the earthly world, and one for the

higher world."ss

On the other hand we know already that death, which is but sin itself, is not an universal
curse, but solely a voluntary evil; it does not exist for the righteous who unites with God
by a love-kiss; it strikes only the wicked who leaves all his hope behind in this world.
The dogma of original sin seems to have been
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adopted rather by the modern Kabbalists, principally by Isaac Luria, wieydelihat all
souls were born with Adam, and that they all formed one and the same soul; he,
therefore, regarded them all equally guilty of the first act of disobesliéhd, while

showing them thus degraded since the beginning of the creation, he accords them, at the
same time, the faculty of elevating themselves through their own effoftsfiiing all

the commandments of God. Therefore, the obligation to bring the souls out of this state,
and to fulfil, as far as possible, the precept of the low: "Be fruitful and multiply."
Therefore also, the necessity of metempsychosis, for one life period doedinetfeuf

this work of rehabilitatiorus Even under another form, it is always the ennobling of our
earthly existence and the satisfaction of life that is offered the sdut asy means of
obtaining that perfection the need and the germ of which it carries in itself.

It is not part of our plan to pass judgment upon the vast system we have explained.
Besides, we could not do it without profaning the strongest conceptions of the philosophy
and the religious dogmas, the mystery of which is justly respected. We iatplay t

only the modest part of an interpreter; yet, we are convinced, at least, that,
notwithstanding the obscurity of the language and the incoherence of the form;
notwithstanding those puerile reveries which interrupt at every step the adserious
thought, historical truth has not much to complain of us. Were we to measure now, in a
most summary manner, the space we have travelled, we shall find that theakabbal
presented to us by the Sefer Yetzirah and the Zohar, is composed of the following
elements:

1. By taking all the facts and all the words of the Scripture as symbols, it teaches man to
have confidence in himself; it puts reason in the place of authority, and callsinto
existence a philosophy in the very bosom and under the protection of religion.

2. For the belief in a creative God, apart from nature, and
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[paragraph continuesyVh0, notwithstanding His omnipotence, had to spend an eternity in
inactivity, it substitutes the idea of an universal substance, infinite in reality, always
active, always thinking, the immanent cause of the universe, but not confined by it; to
whom, finally "to create” means nothing else but to think, exist and develop itself.

3. Instead of a purely material world, apart from God, sprung from nothingness and
destined to return there, the Kabbalah recognizes innumerable forms under which the
divine substance develops and manifests itself according to invariable laws of the idea.
All exists at first, united in the supreme intelligence before realizing itself in a sentient
form. Therefore, two worlds, one an intelligible or higher, the other an inferior or
material.

4. Of all the forms, man is the most exalted, the most complete, and the only one
permitted to represent God. Man is the bond and the transition between God and the
world, he reflects both in his double nature. Like everything else of a finite nature, man is
also at first included in the absol ute substance with which he must unite again some day



when he will be prepared by the devel opments to which he is susceptible. But we must
differentiate the absolute form of man, the universal form of man from the particular man
whichis, more or less, a faint reproduction of the other. The first one, commonly called
the celestial man, is entirely inseparable from the divine nature; it isitsfirst
manifestation.

Some of these elements serve as a basis of systems which may be looked upon as
contemporaneous with the Kabbalah. Others have already been known at a meich earli
time. For the history of human intelligence, though, it is of very great intereatitout
whether the esoteric doctrine of the Hebrews is really original, or whethdaut a
disguised copy. This question, and the one dealing with the influence exerted by the
Kabbalistic ideas, will be treated in the third and last part of this work.

Footnotes

189:1 | have emphasized this word because it must be admitted that the doctrine of
immortality is not indicated anywhere in the Pentateuch withdefigite words. Besides,
immortality belongs to the characteristic essence of the other b&leetigion.--Jellinek.

189:2 But Ecclesiastes is a product of the semi-liberal and not of the Jewish spirit
Jellinek
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7"apn 0°2%n 90 1on 21v5.--Pirke Aboth, ch. lII, 1.

190:5 Again a bolstered-up judgment on the Talmud! The passage quoted here by the
author is not from the Talmud, but was said by an individual, Akabya ben Mahalalel. In
what connection did he say it? "Three things you shall hold before you, and you will not
be tempted to sin: Whence come you? etc.;" a thought that is bound to be expressed by
any one who has as yet not overcome the religious point of view, whether Jew or
Gentile.--Jellinek
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Zohar, part lll, fol. 48a.
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193:10 Part Il, fol. 142a, Sectnn (T'roomah).

193:11 I wish to note here that "union" may be taken in the allegorical sense, anal refer t
the "king" and "queen,” (see page 168); but may also be taken in the sense of concubitus.-
-Jellinek

194:12 Zohar, part lll, fol. 104a, b, Settax (Emor).

194:13R2°57 RN1AT WMOPT WOWT T 2 KD T 702 IRNWK R1.--Zohar, part | Sect? 72
(Lech L'chah).

196:14 Deuter. XIV, 1.

196:15 Zohar, part |, fol. 245a, Setct). This entire passage has been translated into
Latin by Joseph Voysin.
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191 RNAWI 70 XD T 1729NR 1annna.--Part 1, fol. 91b.

197:18 Under the name Androgynos$117x), from the Greekivépéywvoc, referring to
man as well as to animal. The commentator Yitzhaki makes even use of thisiergress
a grammatical connection for a form which is generis masculi and fermidéhinek

198:1922 271°17 P1AT NIRT PNAWI 93 1Y NP TMYTA PPP0 RRDY NanG 772p0 SYaT KIai)
"1 Rwi--Part |, fol. 96b, Sectvawn (Mishpatim).
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(Ahre Moth).
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RADY? RN ROYY PRATIRDT . . . RAPYY 1IN0 XD v 1 12.--Part 111, fol. 61b. Sectanx min
(Ahre Moth).

201:23772p7 177K RW1 212 YT R X912 1ORY ponwl 9a.--Part 11, fol. 99b, Sectuawn
(Mishpatim).

201:24 Hieronymus, Epistol. ad Demetriadem. See also Hutt. Origeniana.



201:25I1epi Apy@®v liv. 1, ch. VII. OU kata MAdtmvog petevoudtocty, GAAA yor ANV
Uymrotépay Bempiav,--Adv. Celsum, liv. lII.

202:26 This form of transmigration occupied in particular the mind of Isaac, lasria
attested by his devoted pupil Ha-Yim Vital, in his "Aytz Ha-Yim," Treaibn
Metempsychosisaf121 190), ch. I. Moses Cordovero, more reserved and adhering closer
to the Zohar, speaks very little of it.

202:27121nm1 X12p 11 DRONWR WoIRNY XA no--Zohar, part |, fol. 83b, sect? oY; part I,
fol. 141b, sectamn.

202:28 | am taking here the word "awe" not in the destructive sense of "dre&ergl "

but in the constructive sense of a "feeling inspired by something sublime, natargges
partaking of the nature of fear or dread" (Century Dictionary). The Helvma/nix>--

Yerah, comes from the root Yoreh, which means "to revere," "to vendrtteréfore do

not agree with Dr. Jellinek's translation of the author's "crainte" wihcht' (fear,

dread). Such rendition seems to me against the spirit of the Zohar; and | believe my
opinion is supporteg 203by the following from the Zohar (Part I, fol. 88b): "There are

three sides (aspects) to awe. In two of these the essence of awe is not found anel only on
contains the essence of awe. There are some, who fear God, that their childler ma

and not die; or because he fears bodily or financial punishment, and because of this he
fears Him constantly. Such awe, which is (but) fear for God, does not equal to the
essence (of awe). There are some who fear God because they fear the mirabtime

world to come and of hell. These two (modes of awe) are neither the essence nor the
source of awe. Awe that makes up the. essence (real awe) is the (kind tfabore

should have for his master because he is the teacher and manager, the essence and basi
of all the worlds."
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203:29 Part Il, fol. 203b. This dual cognition is very often called the "luminous mirror"
(x2m1 x1%poor--Aspaklaryeh N’haroh), and the "non-luminous mirref#(x>17opoR
x7m1--Aspaklaryah d’lo N’haroh). They are at times also met with under these names i
the Talmud.

203:30 It is worthy of note that the Talmud (Yebamoth, fol. 49a), when speaking of
Moses, uses also the expressions "luminous mirror" and "non-luminous minfgsbx

X ,ITIRDITTING IPRW R9p00; yet, contrary to the Zohar, the Talmud says of Moses that
he saw the Deity in the luminous mirrgn{x»:1 X*1%po0X3,). Noteworthy is also the

custom with the orthodox Jews to look at the fingernails and fingertips when blégsing t
candle at the end of Sabbathy *xx) a custom based upon the passage of the Zohar



guoted by the author. Compare Orah Hay-im, sect. 298, par. 1, the note of R. Moses
Isserles.--Jellinek
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nXT X9y Part 11, fol. 216a, secbap» (Va-yakhol).
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66a, sectm (Noah).

205:33727R 92°0 "IPRT X7 RD2°7 N°R R°A0 RYPI RDPA R0 Na--Part 11, 97a, sectownn’
(Mishpatim).

205:34 This picture, although not the idea, is represented by the Talmud, which says that
Moses died by a kiss from God.--Jellinek

205:35xp°va w17 kNP7 X7 A wan xm--Part |, fol. 168a, sect>w (Va-yishlah).

205:36 Part I, Idra Rabba, ad finem.

205:* This reference must be incorrect, as the Idra Rabba is to be found in Part I,
Sectionxwi, where the quoted passage is looked for in vain, and it is the Idra Zutah which
tells of the death of Simeon ben Yohai.--Jellinek

205:37 Considerationes de Theologia Mystica, pt. Il, ad fin.

206:38 We have spoken above of the tabernacles of death, of degradation and of hell;
here it refers to tabernacles of life.

206:3987 o X7 OPNWRY K72 KT >0 1792 1190072 72 DOWIRPT WIR ORI, RPATAR? 2217 IR
702V 77PN 1T TR 192 1YY N0 RIN1 RO Rna--Part |, fol. 4-8a, b, sect. Breshith
(rwxn2)

206:40817y 909 X1 2271 7°1°12 RYIR RPUPNRY RADY ARNOR TRY X011 R 2°pyT Xnywa. Part
l, fol. 145b, sectm7=n.

206:41nKX XY TARY NI PYIRY TWINR ¥an7 11°oKR1.--Part 1l fol. 83b, sectwitp
(Kdoshim).

207:42 Part Il, fol. 163a, b, sest” (Va-yeeroh).
207:43 Part |, fol. 52a, b, seotwxna (Breshith).

208:44 That is to say, as has been explained above, to know Truth face to face through
intuition.



208:45121 Xw1a?a wabnn 757 1IRT XN M7 70 WRIT oTR--Zohar, part 1l, fol. 229b, sect.
1o (P’koodah).

209:46 See Aytz Hay-yim, Treatise on Metempsychosis, liv. |, ch. 1.



PART THREE

CHAPTER |
SYSTEMS WHICH OFFER SOME RESEMBLANCE TO THE KABBALAH
RELATION OF THE KABBALAH TO THE PHILOSOPHY OF PLATO

The systems which, because of their nature, or because of the age which hasegteen ris
them, seem likely to have served as basis and pattern for the esoteritedafctinie

Hebrews, are partly philosophical and partly religious. To the first belong tleensyst

Plato, of his unfaithful Alexandrian disciples, and Philo, whom we can not possibly
confound with the latter. Of the religious systems we can mention at presestiatiyi

only, and that in a general way. Right here, though, | wish to state frankly that none of
these grand theories of God and Nature can explain to us the origin of the traditions with
which we have previously become acquainted. It is this important point we wish to
establish first.

No one will deny that there is a great analogy between the Platonic philosaphy a

certain metaphysical and cosmological principles taught in the Zohar #mel Book of
Formation. On both sides we see the Divine Intelligence or the Word shaping the
universe according to types contained within Himself before things were broutht f

On both sides we see numbers play the role of intermediaries between the isesen) be
the supreme idea and the objects which are the incomplete manifestation in the world of
this idea. On both sides, finally, we find the
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dogmas of the pre-existence of the souls, of reminiscence and of metempsyidiesas
various resemblances are so striking that the Kabbalists themselgés-tbrthe modern
Kabbalists--recognized them, and in order to explain them, they thought it besteto ma
Plato a disciple of Jeremiahjust as others made Aristotle a disciple of Simon the Just.

But will any one dare to conclude from such superficial relations that the wolhkes of t
Athenian philosopher inspired the first authors of the Kabbalah? and what is more
astonishing, that this science, of strange origin and the child of a heathen mind, was held
in such a high regard and considered such a deep mystery by the Mishnah? Strange to
say, those who hold to this opinion are just the very critics who look upon the Zohar as a
mere invention at the close of the thirteenth century, and let it therefore mimme |

existence at a time when Plato was not known; for no one will claim that theextatte
citations in the works of Aristotle, and the caustic criticism accompgrilggm, can give

a conception of the Platonic doctrine.

In no case can the actual affiliation of the Kabbalah with the Platonic phipbeph
admitted, a view we shall now endeavor to submit to our scrutiny. | shall not rely upon
external reasons which will be more opportune later on. | shall only remark hettgetha



resemblances first noticed in the two doctrines are soon wiped out by theimdégre
Plato acknowledged (in abstracto) two principles: spirit (causa int&ljgend matter--

the intelligent cause and the inert substance; although from what he says,dtts har
have as clear an idea of the second as of the
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first. The Kabbalists, on the contrary, encouraged by the incomprehensible dogma of
creation ex nihilo (from nothing), admitted as basis of their system the abaalty; a

God Who is, at once, the cause, the substance and the form of all that is, as well as of al
that can be.

Like every one else, they too acknowledge the struggle of good and evil, of spirit and
matter, of power and resistance; but they subordinate this struggle to the absolute
principle and ascribe it to the difference which necessarily exists irettezagion of

things between finite and the infinite, between all individual existence amuhiitztion,
between the furthest points of the scale of beings. This basic dogma, whidh#re Z
sometimes interprets by deep philosophical expressions, appears alrdedg éfetr
Yetzirah, under quite a phantastic and coarse form, it is true, but at the samsdan
enough to permit the belief in its originality, or to reject, at least, thevarigon of the
Greek philosopher. When we compare the theory of ideas and the theory of the Sefiroth
with each other, and these two with the lower forms that flow from them, we sidall fi
them separated by the same distance, and we can not help understanding it otherwise,
noticing as we do, dualism on one side and absolute unity on the other.

By creating an abyss between the intelligent principle and inert nfakdo can see in
the ideas nothing but forms of the intelligence, | mean of that supreme imedligé
which our intelligence is but a conditional and limited part. These forms atastirey
and incorruptible like the principle to which they belong; for these forms are ¢harss
the idea and the intelligence, there can consequently be no intelligent printiqdatwi
them. In this sense they represent also the essence of things, sincertlcanatbt exist
without form or without the imprint of the divine idea. But they (the forms) can not
represent all that exists in the inert principle, neither can they esphrtbe principle
itself; and yet, since the principle exists, and since it
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exists, like the first, in all eternity, it is necessary that it have asmih essence, its
distinctive and invariable attributes, although it is subject to all changes.

We reject the argument that Plato meant to point out matter as a mere negdtisnotha
say, the boundary which circumscribes each particular existence. Thie radsigns (in
Phoebus, p. 334, trans. of Victor Cousin) expressly todhbers, the principle of every
boundary and of every proportion. But along with the numbers and the productive and
intelligent Cause, he admits also that which he calls the "Infinite," whitioiis or less
susceptible to that from which the things are produced, in short--matter--or, trde m
exact, substance separated from causality. There are therefore egjsiaddhis is the



point we are driving at, or rather forms of existence--unchangeable mooeisgf-

which find themselves necessarily excluded from the number of ideas. This is not the
case with the Sefiroth of the Kabbalah, among which we see matte(wtsely’sod)
figure. The Sefiroth represent both the forms of existence and those of the idea, the
attributes of the inert substance, that is to say, of the passivity or thanesias well as
the forms of the intelligent causality, since they consider them perfectiiadie

The Sefiroth are therefore divided into two great classes, which are design#ted b
metaphysical language of the Zohar as the "Fathers" and the "Mother$tiear two,
apparently opposite, principles, coming from one inexhaustible source--thigel(fiyn
Sof)--unite again into one common attribute which is called the "Son," whence they
separate under a new form to unite anew. Therefore the trinitarian sydiieen of
Kabbalists, which no one can possibly confound with the Platonic trinity.

Having made reservations for our further discussions, it must be admitted that in
consideration of such different foundations, the Kabbalistic system, even if brought fo
under the influence of the Greek philosophy, may still claim originality. Falates
originality is exceedingly rare, and perhaps never to be found in
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metaphysics; and it is known that Plato himself does not owe everything to his own
genius. All great conceptions of the human mind on the supreme cause, on the first
existence and on the generation of things, have shown themselves under a msre or les
coarse veil before assuming a character really worthy of reasoniandescThus, a

tradition which is not derogatory to the independence and to the fertility of the
philosophical spirit, may become admissible.

And yet, notwithstanding this protecting principle, we maintain that the Kalsbhéstno
connection whatever, at least directly, with Plato. Indeed, if we picture pleepée
having drawn from the source of the most independent philosophy, and having been
nourished by this jesting and pitiless dialectic which puts everything to o esid
which destroys as often as it builds up; if we imagine also that, even by a@aperfi
reading of the "Dialogues," they were initiated into all the elegance oftiseérefined
civilization, are we then able to understand the irrational, the rude and unbridled
imagination in the most important passages of the Zohar? Can we explain that
extraordinary description of the "White Head," those gigantic metaphors minglted w
puerile details, that supposition of a secret revelation older than that of Sinainaltg, fi
those incredible efforts, aided by the most arbitrary means, to find their doottires
Holy Scriptures.?

In these different characters | recognize, indeed, a philosophy which, sgrirmin the
bosom of an eminently religious people, dares not admit its own audacity, and which, for
its own satisfaction, tries to cover itself with the cloak of authority. But | can not
reconcile these characters with the perfectly free choice of aysteena independent
philosophy which openly avers that
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it holds its authority, power and enlightenment from reason only. Moreover, the Jews
never denied their foreign teachers, nor did they refuse to pay respect to other nations for
the knowledge they sometimes borrowed from theftus we are told by the Talmud

that the Assyrians furnished them with the names of the months, of the angels and with
the characters of the letters which they use to this day for the writing ohttgi

books.s Later on, when the Greek language began to spread among them, the most
venerable teachers of the Mishnah spoke with admirationsadnig permitted even its

use at religious ceremonies in place of the scripturali®dring the Middle Ages,

when the Jews were initiated by the Arabs into the philosophy of Aristotle, they did not
hesitate to give the same honor to this philosopher as to their own, except, as we said
before, that they made him a disciple of their oldest teachers, and ascribed a book to hi
in which they picture the head of the Lyceum acknowledging upon his deathbed the God
and the Law of Israet.

Finally, in a very remarkable passage previously quoted by us, we are infoyried b
Zohar itself that the books of the Orient come very close to the Divine Law andéo som
views taught by the School of Simeon ben Yohéiis added only that this ancient
wisdom was taught by the patriarch Abraham to the
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children begotten from his concubine, and by whom, according to the Bible, the Orient
was populated. What then would have prevented the authors of the Kabbalah from
dedicating also a souvenir to Plato? Could they not just as easily as theinmoder

followers have him schooled by some prophet of the true God? According to Eusebius
this is exactly what Aristobulus did when, after interpreting the Bible in accordance

with the philosophy of Plato, he did not hesitate to accuse the latter of having &ken hi
knowledge from the books of Moses. The same strategy is used by Philo against the head
of the Porticoi2, 13

We are, therefore, entitled to the opinion that the origin of the Kabbalistiersistet to
be looked for in the so-called Platonism. Let us see if we can find it with the philosophers
of Alexandria.

Footnotes

214:1 Compare my review on Lindo's English translation of the "Conciliator” by
Manasseh ben Israel in Fuerst's "Orient" of 1848, col. 348.--Jellinek

214:2 Compare Aree-Nohem (The Roaring Lion) by Leon de Modena, ch. XV, p. 4-4
(edited by Dr. Julius Fuerst, Leipzig, 1840). Others maintain that Aristotlés imhi
Palestine with Alexander the Great, saw the works of Solomon, and that these @urnishe



him the principal elements for his philosophy. Seex *>°aw (Paths of Faith), by R. Meir
Aldoli. (Should be Aldabi--Jellinek.)

217:3 This last argument is a weak one; for it has been at all times the tfasklehish
religious philosophers to carry into the Bible the given contents of a philosophs. It ha
been done so from the time of Saadia to the time of Hirsch. As to the arbitrary means, i
is part of the nature of mysticism to look for and find symbols to replace its ideasd Inde
Neoplatonism came forth from Platonism.--Jellinek

218:4 We must take into consideration that the Talmudists were very scrupulous about
mentioning the name of the originator of an opinion. Compare especially Abboth, ch. 6,
the sayingjmix awa 127 kT 92 (One who mentions anything in the name of the one
who said it (at first), brings redemption into the world).--Jellinek

218:5 Jerusalem Talmud, Rosh-Hasharmh oy 1%y oow7nm o°ox?ui mnw (The

names of the angels and of the months came with them from Babylon). At anotker plac
(Tract. Sanhedrin, ch. XX]I) it says, in speaking of Ezra, that the characteeslefters

were changed by himm 5y ana7 7anw: and that these characters are still catheok
(Assyrian).

218:6 The Talmudist applied the Biblical passage o°n>x n>> (May God enlarge the
boundary of Japhet), Genesis IX, 27, to the Greek language.--Jellinek

218:7 Babylonian Talmud, Tractat Megillah, ch. I, Tract. Sota, ad fin.

218:8 This book is calleghoni 790, Book of the Apple.

218:9 Zohar, part I, fol. 99, 100. Sect.

219:10 Eusebius of Caesarea, considered the father of Church history, (264-340).--Transl.

219:11 Aristobulus of Paneas, Jewish Alexandrian philosopher of the second or third
century B. C.--Transl.

219:12 Quod omnis probus liber, p. 873, Ed. Mangey.

219:13 Refers to the philosopher Zeno (360-270 B. C.), founder of the school of Stoics,
so called because the disciples were taught on a "stoa" or porch.--Transl.



CHAPTER 1l
RELATION OF THE KABBALAH TO THE ALEXANDRIAN SCHOOL

The metaphysical and religious doctrine which we have gathered from the Zshar ha
undoubtedly a more intimate resemblance to the so-called Neoplatonic philosoptty tha
pure Platonism. But before pointing out what is common to both, are we justified in the
conclusion that the first of these two systems is necessarily a copy ofi¢h@ Gne word
would suffice for the solution of this question were we content with a superficial
criticism; for we would have no trouble to establish--and we did establish in thesiits

of this book--that the secret doctrine of the Hebrews existed long before Ammonius
Saccas; Plotinusz and Porphyrius changed the aspect of philosophy. But compelled by
weighty reasons, we would rather admit that it took the Kabbalah several cetaturies
develop and establish itself in its definite state. The supposition that the Kabbalah
borrowed a great deal from the Pagan school of Alexandria remained since fillen i
force, and merits therefore our serious consideration; especially so whenrwerbewl

that after the revolution brought about in the Orient by the Macedonian armigs man
Jews adopted the language and the civilization of their conquerors.
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We must start from the already proven fact (See Part One)--a faatithetow itself

still clearer as we go along--that the Kabbalah came to us fromiRajes attested by

its close connection with the rabbinical institutions. For the Jews of Alexasprice

Greek, and in no case would they have made use of the popular and corrupt idiom of the
Holy Land. Now, what relations do we meet with between these countries and the
civilizations they represent, from the time the Neoplatonic school made itsappea

until the middle of the fourth century, a period during which Judea witnessed the dying of
its last schools, of its last patriarchs, and of the last sparks of its intellaad religious

life? 4 Had the Pagan philosophy penetrated the Holy Land during this lapse of time, it
would naturally imply the intervention of the Alexandrian Jews, to whom during a course
of several centuries the principal monuments of the Greek civilization wesendisif as

the holy books, a fact borne out by the Septuagint and the example of Aristobulus.

But the Alexandrian Jews had so little communication with their Palestinidwdmehat

they completely ignored the rabbinical institutions which played such argleavith

the latter, and which, for more than two centuries before the common eralnegacdy

deeply rooted in them.When the works of Philo, the book of Wisdom, and the last book
of the Maccabees, both of which flowed from an Alexandrian pen, are scrutinized
carefully, we find no mention there of any of the names which stand in Judea for the mos
sacred authority, as that of the high priest Simon the Just, the last regareseritthe

Great Synagogue,and those of the tannaim who succeeded him in
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veneration by the people. We never find there even an allusion to the famous disputes of
Hillel and Shammai; nor to the different customs which were collected later in the



Mishnah, and which attained legal power. In his work "Life of MoseBliilo does

mention an oral tradition which has been preserved by the Elders of Israel, and which wa
usually studied with the text of the Scriptures. But this tradition, even if not aaigent
invented to interweave at pleasure fables in the life of the Hebrew prophets,tiag not

in common with the traditions which form the basis of the rabbinical cult. It reminds us

of the Midrashim, or those popular, unauthoritative legends which abound in Judaism at
every epoch of its history.

The Palestinian Jews, again, were no better informed of what happened with their
scattered brethren in Egypt. They knew only from hearsay the pretended vetbkien of
Septuagint which dates from a much earlier epoch than the one holding our attention at
present. They eagerly accepted the fable of Arigtedsch harmonized so well with

their national self-love and with their inclination to the marvelauNot a word is found

in
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the Mishnah and in the two Gemaras which would be applicable either to the philosopher
Aristobulus, to Philo, or to the author of the apocryphal books mentioned before. Still
more surprising is the fact that the Talmud never mentions either the Theegpeuta

even the Essenes, 13 although the latter were already well
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established in the Holy Land during the life of the historian Josephus. Such sderioe c
explained only by the origin of these two sects and by the language they edifaothe
trans-mission of their doctrines. Both were brought forth in Egypt, and probably kept up
the use of the Greek language, even upon the soil of their religious fatherland. The
silence of the Talmud, especially with regard to the Essenes, would otherwitle be st
more unexplainable; for, according to Josephus, these sects were known alreagly duri
the reign, of Jonatas Maccabeus, one hundred and fifty years before the iCarastia

Can we possibly believe that the Jews of Palestine knew much more of whatmgas goi
on in the Pagan schools, equally distant, while they were so ignorant of mattersnugerta
to their own brethren some of whom they could justly have been proud of? We have
already said that they held the Greek language in high esteem; but wesaftlogsntly
familiar with it to enable them to follow the philosophic trend of their time? \We ar
perfectly justified in doubting this. For, above all, we find neither trace nor omeinti
either Talmuds or Zohar of any monument
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of the Greek civilization. How, then, is it possible to understand a language when the
works it produced are not known? Then again, we learn from Josephus hisnvgled,

was born in Palestine, and who spent most of his life there, that this famous historian
required help for the writing, or rather, for the translating of his works intekGrd
another place in his workshe expresses himself still more explicitly on this subject,



applying in general to his compatriots what he says of himself; he then adttetbtatdy
of languages is looked upon in his country as a profane occupation, worthy rather of
slaves than of free people; and that, finally, only those are held there in ¢geat asd
called savants who are very highly proficient in the knowledge of the religiagsof

the Holy Scriptures.

And yet Josephus belonged to one of the most distinguished families. Of royal blood and
of priestly rank, no one was more fit to be initiated in all the knowledge of the lathe, in t
religious knowledge as well as in that which prepares one of noble birth for a politica

life. In devoting himself to the profane studies, the author of the "Jewish Are&judind

of the "Jewish War" was not subject to the same scruples as his compatriots who
remained true to their country and to their belief.

Admitting even that the Greek language was much more cultivated in Patbatinge
are justified in thinking, we are still far from drawing any conclusion themetipon the
influence of the Alexandrian philosophy; for the Talmud makes a clear distincti
between the Greek language and, what it calls the Greek sciemceyr nnannw? .
7n2 n (Greek science for itself, Greek language for itself); as much asgheds
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respected and honored, so much was the latter execrated. The Mishnah which, as a
collection of legal decisions, expresses itself very concisely, confsedkta prohibiting
the bringing up of children in Greek learning; it adds, however, that this interdigts
carried out during the war with Titus. The Gemara, though, is more explicit, and sets
that interdiction at an earlier date. "The following," it says, "has beghtais by our
masters: During the war which raged between the Hasmonian princeantiyitaid

siege to Jerusalem, and Aristobulus was the besieged A chest full of coins was
lowered every day along the outer wall, and in exchange thereof the animaisddqui
sacrifices were sent ug.Now, in the camp of the besieger there was an old man who
was at home in the Greek learning. He said: As long as your enemies agthavi
means to hold divine service, they will not fall into your hands. When on the following
day the chest full of coin was lowered as usual, a pig was sent up instead ofificeasac
animal. When half way up the rampart, the unclean animal dug its nails into thadvall a
the land of Israel trembled four hundred parasangs (Persian miles) around.tdxtieha
the following curse was pronounced:
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[paragraph continuedoUrsed be he who raises pigs; cursed be he who imparts Greek learning to
his children. 4

Barring the fabulous and ridiculous account of the earthquake, this account is valuable f
the critic. The gist is apparently true, for it is also found in Josephus. (Jentsjuifies,

Vol. XIV, ch. 3.) According to him Hyrcanus' men promised to give to the besieged
sacrificial animals at one drachma per head, but when the money was dehegred t
refused to send the animals. This was considered by the Jews as doubly odious; for,



according to Josephus, it violated not only the sworn trust in man, but it struck in some
way God Himself. When we add to it the very probable new circumstance thatetts pri
saw coming into the holy place an animal so utterly disgusting to them instdwd of t
impatiently expected sacrifice, we can see the measure of blasphemyjand per
overflowing. Now then, who was responsible for such a crime? Where are we to look for
the first impulse? Surely with those who neglected the Law of God for tdemnvief

other nations. Whether or not this accusation be well founded, is of little importance;
whether the anathema, justified or caused by that accusation, was pronouncethduring
Hasmonean war or during the war of Titus, is of still less importance to us. What does
interest us, though, and what seems to us also beyond doubt, is the fact that Greek
learning was looked upon in Palestine as a source of impiety, and constituted & itsel
double sacrilege, no matter what degree it attained there. No sympathy, neallianc
therefore, could take place between those who were suspected of it and the founders and
keepers of rabbinical orthodoxy.

In the name of Rabbi Judah, who heard from an older teacher Samuel, the Talmud really
gives us the following words of Simon, the son of Gamaliel, who played such a beautiful
part in the Acts of the Apostles: There were a thousand children in the home of my
father; five hundred studied the Law, and five hundred
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were instructed in Greek learning. Today only myself here and the son of mystath
brother in Asias remain. To this objection the Gemara responds with: An exception is
made with the family of Gamaliel because it was close to the royal eolet us note,
besides, that the entire passage is far from offering the same chasdabtpeevious

one; we do not deal here with a general traditiohut with a simple hearsay of an
individual witness who is already far removed from the sousc@amaliel's character, as
pictured by tradition, is best distinguished from that of the other teachers ciihieyl

his very attachment to the orthodox wing of Judaism and by the general respect he
inspired gopodiddckaroc Tipoo movti T Aa). 30

It will be seen that such sentiments are not easily compatible with the amcudat

impiety made against the HellenisisWhat is more, this patriarch of the synagogue,

quite aged already at the time of the apostles, had been dead a long time when the school
of Alexandria was founded. Finally, since the house of Gamaliel was an exception, the
fact, whatever it may be, should have disappeared with the cause, and we really do not
find later the least trace of it. Offsetting this obscure and uncertajn text
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we find another text which is in perfect accord with the strict terms of tekridh. "Ben
Domah asked his uncle Rabbi Ismael: Having studied all of the Law maydtatly

Greek science? The teacher cited the following verse to him: The hook of thehabhw

not quit thy mouth; and thou shalt ponder over it day and night. Now then, he added, find
an hour which is neither day nor night, and | shall permit you to devote it to the study of
Greek science 32



The hypothesis that the Alexandrian philosophy found disciples among the teachers of
Judea is totally overthrown by the passages previously quoted (and we do not know of
any other) which justify our opinion that they did not even know the word
"philosophy."s3

Indeed, how can that old man who advised Hyrcanus to use against the enemy the
exigencies of the cult--his own cult--be considered a philosopher! Such a policyeoul
worthy rather of a Machiavelli! How can philosophy be counted among the attagme
necessary for the admission to the court of Herod! When we consult the oldest and most
celebrated commentator, R. Solomon bar Isag&ashi->"w"), 35 our opinion is

confirmed. "By Greek science," he says, "the Talmud understands a scHalagii@ge
spoken by the courtiers and not understood
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by the people in generaké This explanation, although very sensible, is perhaps a little
narrow; but, to be sure, the doubtful expression to which it refers can not designate
anything but a certain general culture, or rather, a certain intelléibierdy brought

about by the influence of Greek literature.

While the religious traditions of the Jews show such hatred towards any wisdongcomi
from the Greeks, it is evident from the following passage with what enthysiagm
what adoration

p. 231

and with what superstitious fear they speak of the Kabbalah: "Our teadtodranan

Ben Zakkaks once took to the road, mounted on an ass and accompanied by Rabbi
Eleazar Ben Arak. The latter asked Ben Zakkai to teach him a chapter oétkaeolsl.

Did I not tell you, answered our teacher, that it is forbidden to expound the Merkaba even
to one person unless he be wise and can deduce wisdom of his own actbei?
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permit me at least, replied Eleazar, to repeat in your presence evhught me of this
science. Very well, speak, replied again our teacher; and thus saying hedafight the
ass, covered his head and sat upon a stone in the shade of an olive tree. . . . Eleazar, son
of Arak, had hardly begun to speak of the Merkaba, when a fire descended from heaven
and enveloped all the trees of the field, which seemed to sing hymns, and from the fire
there was heard the voice of an angel who expressed his joy at listeninge teeitress. .

. "1 Later on, when two other teachers attempted to imitate the example dr:leaz
they were struck by miracles of no less astonishing a character. Dark stmidésly
covered the sky, a rainbow-like meteor dazzled on the horizon, and the angels were seen
hastening to listen, like a curious crowd gathering to witness a wedding mdscih.
still possible to think, after reading these lines, that the Kabbalah is bupéfesgd
from the sun of Alexandrian Philosophy?

p. 233



However, we can not help acknowledging that there exist certain resemiddaheesn

the Kabbalah and the Neoplatonism of Alexandria which are impossible to account for
except by a common origin; and this origin, perhaps, we shall have to look for elsewhere
than in Judea and Greece. We need not point out here that the school of Ammonius, like
the school of Simeon ben Yohai, also shrouded itself in mystery, and also resolved never
to divulge the secrets of its doctrines (Porphyrius, Life of Plotinus); that tntbeg

medium of their last disciples, at least, they too passed themselves for theislodran
ancient and mysterious tradition which emanated, necessarily, from a divioe;sour

that they knew and applied in the same manner allegorical interpretatiand, finally,

that they put the pretentious enlightenment of enthusiasm and faith above #eason.
These then are the claims common to all kinds of mysticism. We shall not dwell upon
them and delay thereby our getting sooner to the following, more important points.

1. God is to Plotinus and his disciples, as well as to the adepts of the Kabbalah, the
immanent cause of the substantial origin of things. Everything comes fromaHd
everything returns to Him. He is the beginning and the end of all thaHs.is, as
Porphyrius says, everywhere and nowhere. He
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is everywhere, because all beings are in Him and through Him; He is nowhere,dor He
neither in any particular existence, nor in the sum of all existenetsis so far from
being the union of all individual existences, that he is even, says Plotinus, above
existence, in which he sees but one of His manifestations. If He is supericstemes]

He is equally superior to intelligence which, emanating necessamityHim, can not
reach Him. Then again, although He is generally called the Unit§v], or the First, it
would be. more appropriate to give Him no name at all, for there is no name that can
express His essence; He is the Ineffable, the Unknapgmtog, dyvootog). 48 This is
exactly the status of the Ayn Sof which is always called by the Zohar the Unlofdhe
Unknown, the Mystery of Mysteries, and which is placed by it far above the Sefiroth,
even above those which represent existence in the highest degree of abstraction.

2. According to the Alexandrian Platonics, God can be conceived only in the form of a
trinity. There is first a general trinity that is composed of the follgwinmee expressions
which have been borrowed from the language of Plato: the Unity or the @o®d {0
ayadov), the Intelligence and the Soul of the wonrld$r toU navtog, T@v OAwv) or the
Demiurge 49 But each of these three expressions gives birth to a particular trinity. The
Good or the Unity, in its relations to the beings, is at the same time the princatile of
love, or the object of universal desiég{ptov), the fulness of power and possession
(ikavév), and, finally, the highest perfectioréXciov). As the possessor of the fulness of
power, God tends to manifest Himself outwardly, to become the creating catise; a
object of love and desire, He attracts to Him all that is, and becomes
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the final cause; and as the type of highest perfection, He changes thesexaerasgeo
an efficient virtue, the beginning and end of all existesicghis first trinity is called the



goodness itselfrprac ayadosidnc) Next follows the intelligible trinity {piac vontn) or

divine wisdom, in whose bosom rest and unite, in its most perfect identity, existence,
truth and intelligible truth, that is to say, the thinking object, the object thought of and the
thought itselfsi, s2 Finally, the soul of the world, or the Demiurge, may also be
considered a trinity--the demiurgic trinitypag dnpovpykn). It includes the universal
substance or the universal power which acts in all nature, the motion or generation of
beings, and their return to the bosom of the substance that producedsthem."

These three aspects of nature may be replaced by three others which represent in a
symbolic manner as many Olympic deities: Jupiter is the universal Desolithe souls
and bodiess4 Neptune reigns over the souls and Pluto over the bodies. These three
particular trinities, which blend and lose themselves in some way in a beiméng do

not differ much from the classification of the divine attributes as represgntiee

Zohar. For we must not forget that all the Sefiroth are divided into three categori
which, in their totality, also form a general and indivisible trinity. Th&t finree bear a
purely intellectual character, those following bear a moral charaotétha last relate to
God as beheld in nature.

3. In the same manner the generation of beings, or the
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manifestation of God's attributes, is shown by the two systems we arercgnpa we
have said before, the doctrine of Plotinus and Proclus teaches that the inteligbice
very essence of the being, and that the being and the intelligence are abs@uatelsl

in the bosom of unity. It therefore follows that all existences of which thelwsorl
composed, and all the aspects under which we may consider them, are but the
development of the absolute thought, or a kind of a creative dialectic which produces
simultaneously light, reality and litg For nothing ever separates itself absolutely from
the principle or from the highest unity which is always immutable and selfatdmg. It
includes all the beings and all the forces which we distinguish in the world.

In the lower degrees, finally, the multiplicity and number extends infinidebut the
intelligible essence of things gradually weakens at the same time, sinkstto a mere
negation. In this state it becomes matter, which is called by Porpbytthe absence of

all existence"§\\eny1g navtOg tol Ovtog), or true No-Thingdindwov un dv--Non-

Ens), and more poetically represented by Plotinus as the image of shadowsmihich li
our knowledge, and which are given an intelligible form by our soul's refltecti

therein.ss Let us recall two remarkable passages in the Zohar where thought, united at
first with the being in perfect identity, successively produces allumesataind all divine
attributes by continually causing its self-consciousness to change amdebere

distinct. The elements themselves--I mean the material
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elements and the different conditions which we observe in space--are amonggse thin
which it eternally produces from its own bosom. (See Part Il, near end.) All the



metaphors, therefore, which represent the supreme principle of things aseacédigitt
which emanates, inexhaustibly and eternally, rays of light that reveaégsnce in all
conditions of infinity, are not always to be taken literally, whether met withein t

Hebrew or in the Alexandrian doctrine. Light, says Proclus expressly, (Theahdbe

Plato, liv. Il, ch. 4) is here nothing else but the intelligence or the participatahioé
intelligence 6USEv AMo €oti 10 Qg A petorsia thg Ociog Undpéemc). The inexhaustible
source from which it flows unceasingly, is the absolute unity which unites in isnbos

the being and the thoughd.lt would be useless to repeat here, for the sake of the
Neoplatonic. school, all we have said in the analysis of the Zohar about the human soul
and its union with God through faith and love. All mystic systems necessariy @gre

this point; for it may be regarded as the basis, the very foundation of mysticisahaie
now choose this hasty parallel by asking whether it is really possible toresptdn deep
and continuous resemblances in a train of thought, which is hardly accessible to most
intelligences, by the identity of human faculties, or by the generaldatt®ught? On

the other hand, we believe to have sufficiently demonstrated that the teachelesbh@®
could not have drawn from the Greek civilization, a civilization so accursed and so
anathematized by them, a science of greater importance even than thaf stiedlyaw.

With due respect to the critic, we can not even admit that the Greek philosophers could
have made profitable use of the Jewish tradition. For, while Numenius and Longinus
speak of Moses; while the author of the "Egyptian Mysteries,"
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whoever he may have been, admits angels and archangels into his theological sigstem, it
probably because of the version of the Septuagint, or because of the relationisthat ex
between these three philosophers and the Hellenistic Jews of Egypt. It would be@bsurd t
draw the conclusion that they were initiated in the formidable mysteries bfah@ba.

We are, therefore, to inquire yet whether there exists an older doctrine fraim whi
unknown to each other, both the Kabbalistic system as well as the so-called Akxandri
Platonism, sprang. There is no need of leaving the capital of the Ptolemies for this
purpose; for right in the bosom of the Jewish nation we find a man who may be judged in
different ways, it is true, but who always enjoys splendid fameman, who is generally
looked upon by the historians of philosophy as the true founder of the Alexandrian
school, while by some critics and by most of the modern historians of Judaism he is
considered the inventor of Hebrew Mysticism. This man is--Philo. It is, therystens

as far as there may be one, that we shall now make the object of our investigation, a
endeavor to discover in his opinions and in his numerous writings the first traces of th
Kabbalah. | say "Kabbalah" only, for the relations of Philo to the Pagan philosophical
schools which have been founded after him, will become apparent of themselves.
Besides, no matter how worthy of interest the origin of this philosophy may be in the
present work, it need but be of secondary consideration.

Footnotes



220:1 Ammonius Saccas (sack-carrier). Greek philosopher and founder of the
Neoplatonic school, (243 C. E.)--Transl.

220:2 Greek philosopher, founder of the Neoplatonic system of philosophy, (c. 205-270
C. E.).--Transl.

220:3 Greek philosopher of the Neoplatonic school, (233-305).--Transl.

221:4 See Yost, History of the Jews, vol. IV, Book X1V, ch. VIII; and in the General
History of the People of Israel, by the same author, vol. Il, ch. V.

221:5 We adopt the chronology of Yost, just because it is so strict, that is to say, it
diminishes as much as possible the antiquity attributed by the Jewish histortiasis t
religious traditions.

221:65717137 no1 1wy o P Pynw., Abot, 1, 2. (Simon the Just was of the remnant of
the Great Synagogue).--Jellinek

222:7 These two great leaders in the Mishnah flourished from 78 to 44-B. C. They
therefore lived before Philo.

222:8 De vita Mosis, liv. I, init.; liv. Il, p. 81, ed. Mangey. These are the words of Philo.
Mabwv Autd kol €k BiPrmv t@v iep@v . . .kai mapd Tivddv And 100 £0voug TpesPutépmv.
Ta yap Aeydpeva toic Gvaytvmoyouévorg Ael cuvlealov.

222:9 The author probably means the "Letter of Aristeas" where the story of the
Septuagint is told.--Transl.

222:10 Tractat Megillah, fol. 9. This passage clearly shows not only that the authors of
the Talmud did not know the Septuagint (there were supposed to be seventy-two
translators), but that, on account of their ignorance of the Greek language andditeratur
they could not possibly have known it. Indeed, in enumerating the changes made in the
text of the Pentateuch by the seventy-two Elders who were especiallgthbpithe

Holy Spirit for that purpose, they point out ten places, some of which never existed, some
of which not the least trace had been found, and the most of which are either ridiculous or
impossible. Thus, to cite only two examples, they contend that it was necessang® cha
the first three words of Genesis; that instead of Bereshith Bara Elohim fediming

God created), we read Elohim Bara Bereshith (God created in the beginnintjeyo

said, had the original arrangementsbeen retained, king Ptolemy would have believed
that there existed a higher principle than God, and that this principle wasiBeres

But | fail to see how such a misapprehension can possibly occur in a Greeititvans|
whether the two wordév dpyfj be placed at the beginning or at the end. And who would
take these two words as the name of the divinity? As to the Hebrew word Bereskith, wh
should it at all be preserved in any translation? In the passage in Levitic@y, \here
Moses forbids the use of the hare, they introduce (always in the name of the Saventy)



still more ridiculous variant. They say that the Hebrew name of the forbiddenlanima
(na7x--Arnebeth) was the same as that of Ptolemy's wife, and that the king be not
shocked by linking his wife's name with an impure thought, the following paraphrase wa
used: that which is nimble of foat*f117 n7°vx ). They possibly meant to designate here
the family of the Lagidia (hares). But, in any case, it is impossibledore any longer

this ignorance of history and of Greek literature. What concerns the pamppoken of
above, this is entirely imaginary.

223:11 A Jewish ascetic sect that originated in Egypt during the first cenlfuapsl.

223:12 Asarya de Rosi, a critic of the sixteenth century (not fifteenth, as gitba by
author.--Jellinek) vainly maintains that the Baythusims, so often mentioned in the
Talmud, can be no other than the Essenes. The proof he offers is too shallow to deserve
the least considerationHe thinks that the name Baythusimrmn®, is a corruption of

the word which expresses in Hebrew the sect of the Essemssy’a (Beth Uhsim). Yet,
relying upon such a basis, a modern learned critic accepted the identityeofitbes

religious sects. See Gefroerer, Critical History of Primitive €iamity, Part I, p. 346,

347.

223:* That the Talmud knows and thinks of the Essenes has nee., proven by Rapaport,
the father of modern Jewish criticism, in his biography of the religious poga(Pa o)
Kaliri, Note. 20.a They are mentioned in the Talmud (Berakoth 9b) under the name of
"27 XW°Tp nonp-0°7wn "holy congregation of Jerusalem" apwtny (ROucol) "moral pious."
Compare also "Orient," year 1840, col. 604. Year 1842, col. 440.--Jellinek

223:a Of the same opinion is Dr. Lippe, an erudite and deep talmudic scholar, who says
in the introduction to his "Das Evangelium Matthaei vor dem Forum der Bibel and des
Talmud" (The Gospel according to Matthew before the Tribunal of Bible and Talmud,
translated by me): It (the sect of the Essenes) is met with in theudlalnder different
names, depending upon the various peculiarities and occupations in which its members
appeared among the people. They are called "Morning Baptizers" (Haeptestsba

17w °221n), because of thejr 224 custom of bathing in the Jordan every morning; the
Chaste g°v1x) "Men of Pure Thought'ngi >°p1); "The Silent Ones"oxwn); "The

Healers" £»ov).--Transl.

223:13 Hirsh Hayes thoroughly disposed of this proposition of de Rossi in Fuerst's
"Orient" 1840, col. 603.--Jellinek

224:14 Josephus, Antiquities of the Jews, Book XII, ch. 9. Josephus does not state that
the Essenes were established in Palestine at that time.

224:15 This is disputable on many points. Besides the great number of Greek words
adopted by the Talmud, | want also to point out that the Mishnah knew already of Homer.
In Tract Yodahyim we readr717 nR 1&nnn 71°R 217720 190 "The books of Homer do not
defile the hands."



Again, in the Jerusalem Talmud, Tract, Sanhedrin, fol. 28ap2 X1pn AR MR YRy 17
72 5790 RT°0 12 °790 A0 DONXIN

¥R, NIARA RPI 172 KNP 722K 1272 12001w 031907 X2° 21770 2190 22X "Rabbi Akiba
says: Even those who read the irreligious books of Ben Laon (forfeit the futuréuife)
he who reads the books of Homer and other similar books, is considered as though
reading a letter."” Thah~ 1 is identical with Homer is admitted by R. Benjamin
Musafia. Compare the talmudical dictionary Aruch urmer, and Musafia's
commentary of it. See alsoox & by S. and M. Bondi (Bessau, 1812), unoharni--
Jellinek

225:16 Josephus against Appion, I, 9.

Xpnodapevog tioi mp0g TNy EAAnvida
PV cvvepyolc oUtwg Emotcapsy T@v Tpdtemv TNV mopadnoty.

225:17 Jewish Antiquities, lib. XX, 1X, at the end of the book.

225:18 Josephus' character is appreciated in a very interesting thesis defeadty r
(1843) in the Faculty of Sciences at Paris by Philarete Chasles: "Oistbadal
Authority of Flavius Josephus."

225:19 Tract. Sotah fol. 49b at end.

226:20 Ib. suprmen nnom 113 IR DR 7% ROW 171 20w w 0mod. (In the army of Titus
it was forbidden to teach children Greek science).

226:21 Attention to this discrepancy between the Gemara and the Mishnah exdirect
also in the Tosafoth (Appendices to the Talmud), Baba Kamah, fol. 82. It is theofesult
the vague historical knowledge of the Gemarists. Compare also my succeeding not
Jellinek

226:22 In the Talmud it really reads>21w0°7%1 0°192 oup a0 "Hyrcanus was within
(therefore, the besieged) and Aristobulus without (the besieger)”; butlthadlaot

always exact in matters of historical data, refers here to the &testrial struggle (60 B.

C.) which does not correspond with the alleged passage in Josephus. Following Josephus,
therefore, | retained the translation of the author; although the event, accordiag to t
Talmud, would date back still further.--Jellinek

226:23 The author's translation "une caise remplie d’argent” does not correspond exactl
with the text: 171107 79p2 o’ Phwhwn pia--Jellinek

226:a The mistake is a trifling one. Should read "basket of momey.fneans basket
and not case.--Transl.



227:24 1b. supr. This Gemara follows immediately the Mishnah quoted in the previous
note.

228:25 In the first edition the author had "Le fils de mon frere," which Dr. Jellinekl not
as incorrect. In the last edition the author took note of Dr. Jellinek's correction|lbut st
failed to give the correct translation of the text. He says "Le fils de & mon frére,"
which certainly has no meaning. Possibly the printer's devil slipped in here, aalinst
of the last "fréere" it should read here "pére." | followed Jellinek's laos which is the
correct one. | only wish to add here that the last word in this quotation, the s’
means "of Asia," or perhaps "Essa," the name of a place. (See Dr. Katuatg.A

Transl.

228:26wnm 770 1712 MIRA WHT RAR D322 17 02720 99X 1AW 20N PRI MR 7 20 0K
X’DN2 2N 7R 127 1R °IR ROR D77 7°NWI KDY NI 1722 MIRA.

228:27 Ib. Suprmiohnh 2°a1p PRw 3T N2 DY OIRY.
228:28 By "general tradition" is meant th&" 11n"our Rabbis have taught."--Transl.

228:29 This testimony is not to be distrusted. Granted that the number is exaggesated; t
fact, as corroborated by the exact names given, still remains trusekell

228:30 This is the very expression used by the Gospel, Acts, V. 34--39.
228:31 Yost, History of the Jews. vol. lll, p. 170 ff.
229:32n°11° 11377 772 7091 7277 X1 4P RY DIRW avw P12y R¥.--Tract. Menachoth, fol. 99b.

229:33 The word "philosopher¥1017°5 pihdcopoc) is met with several times in Tractat
Sabbath, fol. 116a, Aboda Zora, fol. 54b. In the last place a conversation between a
philosopher and Gamaliel Il is even quoted. Still, it does not interfere with the
investigation of the author; on the contrary, these passages prove that to theapbhilos
was a source of impiety.--Jellinek

229:34 The most famous commentator of Bible and Talmud. Born at Troyes, France, in
1049, died 1105.--Transl.

229:35 In this and similar cases, Rashi is not an important authority; for he did not
understand Greek. Generally speaking, Rashi may be made better use of for thie Halaka
of the Talmud. To Aboda Zora, 54b, for example, Rashi comments the woras with

mmRa non "Pagan savants,” and the Tosafoth only say (Sabbath, fol. 116a) that they had
heard from a Jew who came from Greece that the Greek meaning of thenavordb is
"Friend of Wisdom."--Jellinek

230:3612 10 oy IRY PRI U9 212 0127w andn . Rashi, commentary to the words
n nnon in the quoted passage. Maimonides, in his commentary to the Mishnah,



expresses himself on the same subject as follows: "By the Greek sciencelevstand

the signs--found in all languages--which digress from the right path, as theriekeg

and riddles.'n7onm 27nan 10 7R 7T 20w M2 anw 2 n0n. "No doubt,” he

adds, "the Greeks had a similar language, although no trace of it is left with s.” Thi
opinion is utterly ridiculous, and does not deserve further consideration. We mdigtain t
same of Gefroerer's opinion (critical History of Primitive Christignigl. 1, p. 352).
Depending upon Maimonides' words, the German critic believes that, accordieg to t
Talmudists, the Greek learning was only a symbolic interpretation of theBes by

the Alexandrian Jews, and he comes to the conclusion that the mystic ideas ofdPalest
were borrowed from Egypt. But where can we find the least connection between these
ideas and the advice given to Hyrcanus, or the customs prevailing at the coudds# Her

230:a Dr. Jellinek objects to the author's renditioomh with "enigmas," as well as to
Gefroerer's translation byaxnyopiow» (allegories). He thinks that the fundamental
meaning of the word is "Andeutungen” (hints, allusions, suggestions). According to the
Aruch of Kohut, the worghn means "to wink” (with the eye), or "to nod,"” and he gives
many examples in support of his opinion. It amounts, after all, to the same thing. An
allegory is nothing else but "a description of one thing under the image of another,
spoken so as to imply something else." (Twentieth Century Dictionary), or to hint or
wink at something.--Transl.

230:37 To find out the real meaning of the wamds® n»ar we must go back to the
development of this expression. Just as the Greek veaxgiae> (Sophia) was originally

used to express dexterity in corporeal art (Homer, I, 15, 42). and later to gxpirasal
wisdom, so is the Hebrew wordon (Hakmah) used in the latter sense. The Jews express
by mmon what the Greeks express éypia. Now, then, as politics and political wisdom

are part obooia, the Jews, therefore, understanchhyr nnon--politics, and for this

reason also the special designatiam>. This conception afa1 nnon will cast much

light on the quoted passage of the Talmud. Compare also further on about the conception
of nnon--Jellinek

231:38 We thus translate the wqnd (Rabban) not because it is a higher title than that of
»27 (Rabbi), but because it is probably an abbreviation of the wordrabbenu) which
literally means "our teacher;" "rabbi" means "my teacher." Treedf these titles belongs
to the Tannaim, and expresses more general authority than the second.

231:* More distinctly expressed is the title peculiar to the Tannaiaom (Rab) belongs
to the Amariam. Besides, it is not settled whether théihal Nun) inja2n (Rabban) is
the abbreviated plural ending; fam (like thean in Arabic) is the connecting syllable of
many nouns in Aramaic. The titjen was given to Gamaliel I, Il, Ill, and to Hananyah,
the son of Gamaliel. This would lead to believe that theyttlencluded also the idea of
popular esteem.--Jellinek

231:39 | can not desist from giving here some footnotes found in the German translation
of the first edition; they seem to me of some importance. This paragraph endshabmew
differently there. The author mentions Yohanan ben Zakkai as living before @lainali



contemporary of the apostles. He makes the following footnote: "Yohanan ben Zakkai
was the immediate disciple of Hillel the Elder, whose grandson was Garvalnan,
therefore, must have been older (Tract. Sukah, fol. 28. Yost, History of the Isra&ites

lll, 114 and 170). To this Dr. Jellinek remarks the following: "In the seventh volume of
7an o7>--Lovely Vineyard--(Prague, 1843, S. Landau) there are very pointed remarks
made by Dr. Michael Sachs on the character of Yohanan ben Zakkai. Especially
noteworthy is the fifteenth Mishnah of the ninth chapter of the Tractate Sota to which he
refers. There it readsnon 11 502 °X21 12 130 1 nawn. 'When Rabbi Yohanan ben Zakkai
died, the splendor of wisdom vanished.' The point at issue here is the correct meaning of
the wordinan (Wisdom). But Dr. Sachs himself veils the interpretation of this word in
mystery, and the reader is at a loss to know what he is to understand by it. Although this
scholar is loath to identify it with the Kabbalah, he nevertheless admitis liagtsome
connection with the Merkaba. | am, indeed, far from supporting the opinion thatthis
(Hakmah--Wisdom) is the Kabbalah as presented to us by the Zohar; yehsitstane

that it belongs at least into that class, and that it testifies to the grestthge

Kabbalistic ideas."--Transl.

231:40 In the textinyTn 1°2m1 0217 17°7 19 OR XPX 702 729792 R

These words prove best the old age of the first Mishnah of the section in Haggiga. It is
well known that the editor of the Mishnah collected the sayings of other teachers.
Accordingly, these words, found in theszquoted Mishnah, belong to Yohanan ben
Zakkai, the disciple of Hillel (Sukah, fol. 28). Compare further on about Yohanan ben
Zakkai.--Jellinek

232:41 Babyl. Talmud, Tract. Haggiga, fol. 14b.

232:42 Babyl. Talmud, Tract. Haggiga, fol. 14b. These two passages form but one
passage which does not end at the place we stopped. We must add the account of the
dream narrated by R. Yohanan when he was told of the miracles performed by his
disciples: "You and | were on the Mount Sinai when from on high in heaven there came a
voice that said: Come up here, come up here! Spacious banquet halls and beautiful sofas
are reserved for you. You, your disciples, and the disciples of your disaipldssiined

for the third class.* Do not the last four words hint to the four worlds of the Kabbalists?
This conjecture gains in certainty when we consider that above the third detiree i

world of B’'ree-ah of the divine attributes only.

232:* Rashi comments on the expressiarr>w n3 (third class) with219% mawn nona 7

x1owi "three classes that dwell before the Shekinah." This explanation is alsolsedbscri
to by the Jerusalem Talmud which adelsz 5w n°na yaw 710 NR MRY Y21 77 RONKD®

X127 Tnys.--"this is taken in the sense of one who concludes from the following words of
the Psalms: In Thy presence is fulness of joy (Psalms, XVI, 2)--thatdineiseven

classes of righteous ones in the world to come (by substituting thexwwreto fill, to

sate, the wordaw--seven)." This has, therefore, nothing in common with the worlds of
the Kabbalists. Besides, all these tales are united into one story in theelerliahthud,
which would also point to the legendary and uncertain character of this storyeklelli



233:43 According to Proclus the philosophy of Plato existed at all times in the minds of
exceptional men. As a mystery it was transmitted from generation to geneoa@iatca

who communicated it to his discipldgtdcayv pév 1ol ITAdtwmvog prrocoeioy kal TV

apynv Exhdpyon vopitem katd thv kperrtdévev Ayadoedn) BoUinoy . . .tic te GAng

andong indg petdyovg kartéomoe tol IMAdtmvog PAocoPtdc kai kotvmvolg &v

anopphroig mapd t@v altol mpecPutépmv peteilnge.

233:44 There are three ways of speaking of God, says Proclus: the mystic qr divine
évlsaotik@g; the dialectichralextic®e; and the symbolicaboppoik@de Ib. supr. Ch.
IV. This distinction reminds of the "three cloaks of the Law" accepted by therZoh

233:45 This preference is fully expressed in all the works of Plotinus and of Proclus; but
we cite principally the "Platonic theology" of the latter, Book I, ch. XXV, \elfaith is
defined in a very remarkable manner.

233:46 Proclus in the Theol. Plat., 1, 3; ll, 44; Element. Theol. 27-34, and in the
Commentary on Plato.

234:47Tavta 1A Ovta kol pn Ovta €k o0 ol kai Oe®, kal oUx altOg . . . .1a Ovta ta
mévta yévvnron 8i altol kol &v alt® Ot mavtayol Exeivog, Etepa 8€ altol, Ot alitdg
oUdapol. Sentent. ad intelilgib., ch. XXXII.

234:48 Proclus, in the Theol. of Plato, liv. I, ch. VI; II, 4.

234:49 Plat. Ennead., Il, liv. IX, 1; Ennead., liv. V, 3, etc. Proclus, Theol. Plato, I, 23.
235:50 Proclus, in the quoted work, liv. I, ch. XXIII.

235:51 Plotinus, Ennead., VI, liv. VIII, 16; Enn., IV, liv. ll, 17, et passim. Proclus,
Theol, I, 25.AfAov oUv Ott TpraducOv €ott 10 thg Topiag yévog. ITIAfpec név olv 1ol

Ovtog kai tfig AAndeiog, yevvnrikOv 8¢ ti|c voeplc dindsiag.

235:52 Thevolc in its trinity may also be representedo@isiond®e, (otik®dc and
vonp@c.--Jellinek

235:53 Proclus, Theol. secund. Plato, liv. VI, ch. VII, VIII et sequ.

235:54Tfg dnuovpyikfig tprédog Elaye TNV Uymrotdrny tééy ZeUc. O IMooced®v
cvumAnpol td péoa thg dnuovpykfig, kal pédiota TOV YokikOv dtdkosuov kvoPepvd. I.c.,
liv. VI, ch. XXII et seq.

236:55An0ca povdc Unoothost hf0oc név wg Eavthig deltepov yevv@doa kal
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CHAPTER 11l
RELATION OF THE KABBALAH TO THE DOCTRINE OF PHILO

Without repeating what has been said before of the relative isolation of the Jews of
Palestine and those of Egypt, we may add that Philo’'s name is never mentioned by the
Jewish writers of the Middle Ages. Neither Saadwar Maimonidesz neither their later
disciples nor the modern Kabbalists, have dedicated any monument to him, and even now
he is barely known among those of his coreligionists who are strangers to the Greek
literature.s We shall not linger, though, upon these external facts, the importance of

which we do not wish to exaggerate. As we have hinted before, we shall look for the
solution of our problem in our philosopher's own opinions, which have been made clear
by the labors of modern criticism.
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There is nothing in the writings of Philo that can possibly be called a system.
Incongruous opinions in disorderly juxtaposition--1 refer to the symbolic intetpetof

the Holy Scriptures--serve a most arbitrary method. All the elementsafithos which

are held together by one common bond--the innate desire of the author to demanstrate i
the Hebrew writings the presence of the highest and purest in the wisdom of other
nations--may be divided into two big classes. The elements of one class have bee
borrowed from the philosophic systems of Greece, systems which are not iteddenc
with the fundamental principles of any moral or religious teaching, like that of
Pythagoras, Aristotle and Zendyut above all that of Plato, whose language and ideas
make up the first sketch, so to speak, in all the writings of the Hebrew philosopher. The
elements of the other class visibly betray, by the contempt they instiddeon and

science, by the impatience with which they precipitate in some manner the lauhan s
into the bosom of the infinite, their foreign origin, and can come only from the Orient.
This dualism of the Philonic ideas is of the greatest importance, not only formotiiem

we are to solve, but for the history of philosophy in general; and we shall firt of al
endeavor to determine it definitely, at least, on the points most salient ana/onibst of

our interest.

When speaking of the creation and of the first principles of beings, of God and of His
relations to the universe, Philo has evidently two doctrines in mind, doctrines that can
never be brought in accord by any effort of logic. One doctrine is simply therdua

Plato as taught in Timaeus; the other reminds us at once of Plotinus and the Kabbalah.
We shall take up the first doctrine which, singularly, is placed in the mouth of Moses:
"The legislator of the Hebrews," says our author in his Treatise

p. 241

on the Creatior "recognized two equally necessary principles, one active and the other
passive. The first is the highest and absolute Intelligence which is abtues winove
knowledge, above the good and the beautiful itself; the second is the inert and inanimate
matter which became perfect by receiving motion, form and life fromiteealte.”



To avoid taking the last principle as a pure abstraction, Philo takes care to repeat in
another work the famous maxim of Pagan antiquity, that there is neither absolute
beginning nor absolute annihilation, but that the same elements pass from one form to
another. These elements are earth, water, air and fire. We are taught tttsr to arake
the world a work fully accomplished and worthy of the supreme architect, Goublef
particle outside of the world.But before giving form to matter and existence to this
sensual universe, God visualized in His thought the intelligible universe or the
prototypes, the incorruptible ideas of thingBivine kindness, which is the only cause of
the formation of the worldyp explains also why the world should not perish. God can not,
without discontinuing His goodness, wish to replace order and general harmony by
chaos; and to imagine a better world which is some day to replace ours, is toGmduse
of having failed in His goodness towards
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the present order of things.According to this system the generation of beings, or the
application of the power which formed the universe, must have necessarily commenced,
but it can not continue to act endlessly; for God can not destroy the already foonhetd w
by producing another; matter can not return to general chaos. Moreover, God is not the
immanent cause of the beings, neither is He the creative cause in the modegidhieol
sense. He is only the Supreme Architect, the Demiurge, and this is reallyntHehio

makes use of when he is under the influence of the Greek philogsepimally, God is

not only above, but completely apart from the creatiofr(Befnkwe @ kdouw Kai EEo

toU dnuovpymBévroc wv) (De Posteritate Caini); for, possessing infinite knowledge and
felicity, He can have no relation to a formless and unclean substance assnatter i

Let us now try to harmonize these principles with the following doctrines: God never
rests in His works, but it is His nature always to produce, just as it is the natinectof f
burn, and that of snow to diffuse coldRest, as applied to God, does not mean
inactivity; for the active cause of the universe can never cease to producesthe
beautiful works. But we say that God rests, because His endless activiiy wor
spontaneouslyugta toArfig eUnopeiog), without pain and without fatigues It is also
absurd to take literally the words of the Scriptures which tell us that the wald wa
created in six days. Far from lasting but six days, creation did not even commence i
time.
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[paragraph continuesi-Or, according to Plato, time itself was created with other things, and is but
a fleeting image of eternitys Divine action, as was said before, does not only give form
to inert matter, and causes the departure of all the elements necesdayfdanation of

the world from disorder and darkness, but it becomes really creative and abs@ute; it
limited neither in space nor in time.

"In giving rise to things," says Philo expressly, "God did not only make themeyibiln
He produced what did not exist before. He is not only the architect (the Demiurge) of t
universe, He is also its creator:"He is the principle of all action in each particular



being, as well as in the totality of things, for to Him alone belongs actpaissivity is in
the nature of all things engenderedt is probably because of this that everything is
filled with and penetrated by His presence; and it is also because of this tha¢$Heot
permit anything to stay void of and abandoned by HéBut as there is nothing that can
embrace the Infinite, He is, therefore, nowhere and everywhere at théirseman
antithesis which we heard already from the mouth of Porphyrius, and which was
understood in the same sense as it was later understood by the disciples of Plotinus. God
is nowhere because, place and space were created with the bodies, and we can not
therefore say that the creator is confined in the creature. He is everyvelcarese He
penetrates simultaneously, by His various poteneesdpvauec altol), earth and
water,

p. 244

air and heaveno He fills the least particle of the universe, uniting each other by invisible
bonds 21

But this is not enough. God Himself is the place of the univers@y OLwv tonoc) for

He embraces all things, He is the shelter of the universe and His own se&cée

wherein He confines Himself and where He contains Himgalfhen Malebranche

(French philos. 1638-1715.--Trans.), who saw in God the place of spirits only, appears to
us so close to Spinoza, what are we to think of one who represents the Supreme Being as
the place of all the existences, of the spirits as well as of the bodies? Buisivalso ask

what becomes of this idea of the passive principle of the universe? How are we to
conceive as a real and necessary being that matter which has neitheofactivity in

itself, which must have existed, and which, together with space, was transportée into t
bosom of God? And Philo is really driven by an irresistible inclination to pronounce the
great wordsGod is All (el¢ xai 10 ndv Gutoc €otwv). (Legis. Alleg., 1, 1.)

But how did the Supreme Being cause to spring forth from this intelligible pladeh) v8

His own substance, an actual space containing this material and sensual werldiRiH

He, Who is all activity and all intelligence, produce passive and inactive béihgs?
mementos of Greek philosophy are here entirely stifled by the language atekthef

the Orient. God is the purest light, the prototype and source of all light. He sheds around
Him innumerable rays of light, all intelligibles, which no
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creature can beholes but His image is reflected in His thought (in His logos), and it is

by this image alone that we can comprehend HiflHere we see already a first
manifestation, or, as is generally said, a first emanation of divine natuyeviten the
Platonic reminiscence of Philo make way to. other influences, the divine word becomes
with him a real being, a person or a hypostasis, as it was later said in thadlar

school. Of such nature is the archangel who commands all celestial asmies.

But our philosopher does not stop at this point. From this first logos, ordinarily called
"the most ancient'q(npesBUtaroc), the firstborn of God, which represents in the



absolute sphere the "Thoughtd{og €évi60stoc), there emanates another which
represents the "Wordi¢yog mpopopicdc), that is to say, the creative power, the
manifestation of which is the world. When we read in Genesis that a river went forth
from Eden to water the garden, it means that the generic goodness is an emartaion of t
Divine Wisdom which is the Word of Gaed The author of this universe should be called
both the architect as well as the father of His work. Supreme Wisdom we dhhkca
mother. It is with Supreme Wisdom that God united in a mysterious manner to make the
generation of things operative. Impregnated with the divine germ, Supreme Wjagtem
birth, in pain and at the appointed time, the only well-beloved son whom we call the
world. It is for this reason that a sacred writer presents to us Wisdoma&sgpef itself

in the following manner: "Of all the works of God | was the first to be formes was

not yet when | already existed. For everything that is
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engendered must naturally be younger than the mother and the nurse of the uatverse."

There is a passage in Timaeus where we meet with nearly the same éatguiagth

the vast difference that the mother and nurse of all things is a principle eapastyfrom
God; it is the inert and formless matieiThe quoted passages remind us more of the
ideas and the usual expressions of the Zohar. There, too, God is called the eternal light
there, too, the generation of things is metaphorically explained by theagdedkening

of the rays emanating from the divine center, and by the union of God with Himself i
His diverse attributes. Springing from the bosom of God to give life to the universe,
Supreme Wisdom is also represented by the river which went forth from thiy ear
paradise. The two logi, finally, remind us of the Kabbalistic principle that thiel wgor
nothing but the word of God; that His word or His voice is His thought become visible,
and that His thought, finally, is Himself. Another picture, often drawn in the principal
work of the Kabbalah, shows us the universe as a cloak or garment of God. Now then, we
have here the same in the following words of Philo: "The Supreme Being is surrounded
by a dazzling light which envelops Him like a rich cloak, and the most ancient word
covers itself with the world as with a garmens.”

Two ways of speaking of God result also from this twofold theory on the nature and birth
of things in general when
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[paragraph continuede IS considered for Himself, in His proper essence and independent of the
creation. Sometime He is the supreme reason of things, the active and effiasnbt

the universedvolc, 10 dpacthprov aitiov), the most general idead(yevikwratov),

(Legis. Alleg., 1I) the intelligible nature/¢ntn eUocic). To Him alone belongs liberty,
knowledge, joy, peace and happiness, in short--perfeeti®ometime He is represented
higher even than perfection and all possible attributes. Nothing can give us an idea of
Him; neither virtue nor knowledge, neither beauty nor goodaesst even unity. For

what we call unity is but an image of the first caysedic p&v €otv kv aitiov



npwrov), 32, 33 All we know of Him is that He exists; to us He is the ineffable and
nameless beings

We easily recognize in the first case the influence of Plato, of the msieploy

Aristotle, and even of the physiology of the stoics; in the second case theraigsein e
different order of ideas. Here, the Neoplatonic unity and the Ayn Sof of the lehbbiad
"Mystery of Mysteries," the "Unknown of the Unknown" which dominates both, the
Sefiroth and the world, are clearly visible. This applies also necessarilytatahilo,
because of his religious belief or because of his philosophic views, presents tous as a
intermediary between the things created and the purest essence of Godr teethefe
angels, the Word, and in general to what Philo designates under the somewhat vague
name of "Divine Powers(vaueic to0 @col)." When the
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[paragraph continues{sreek dualism is taken seriously, when the intelligent principle acts
directly upon matter, and God is conceived as the Demiurge of the world, then the Word
or the Logos is the divine idea, the seat of all ideas after which all things reave be
patterned. The forces and the messengers of God, that is, the angels of evergfdegre
the celestial hierarchy, are the ideas themselves.

This viewpoint is expressed already in the following short fragments: "H#re/¢éo speak
prosaically, then the intelligible world is nothing but the thought of God while He
prepared Himself to create the world, just as an architect who has the ig@éahgst

mind before constructing the real city according to this plan. Now, just as thisiiglea
occupies no space, and is but a picture in the mind of the architect, so can the intelligible
world be nowhere but in the divine thought where the plan for the material universe was
conceived. There is no other place capable of receiving and embracing evgle arse

of these unadulterated forces, much less all the forces of the supremesimtellig

"These are the forces which have formed the immaterial and intelligibld, woe

prototype of the visible and the corporeal world.lh another placer we are told that

the divine forces and the ideas are one and the same; that their task is to give the
appropriate form to each object. In the same manner, nearly, the angelerage te.

They represent different particular forms of the everlasting reasoinvotue, and

inhabit the divine space, that is to say, the intelligible wesld.
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The power upon which they depend directly, or the archangel, is, as we already know, the
logos itself. But this nature of things and these roles are entirelyatharigen, according

to the conception of the author, God appears as the immanent cause and the true place of
all beings. In this case we are not dealing any longer with the simplantropdifferent

forms upon matter that does not exist of its own essence; but, without losing anything of
their intelligible value, all ideas become, in addition, substantial reakii¢ise forces
subordinated one to another, and yet bound in one substance, in one force, in one single
intelligence.



Wisdom or the Word thus becomes the first of all the heavenly forces, a distinect powe
but not separated from the absolute beinth)e spring that waters and vivifies the earth,
the cup-bearer of the Most High who pours out the nectar of the souls, and Who is itself
this nectarzo the firstborn of God and the mother of all the beings;mpwtdyovog), 41

It is also called the divine madv@ponog O<ol), for the image in which the earthly man
was created on the sixth day, and which the Holy Scriptures call the image,asG

nothing but the everlasting Word.It is the high priest of the universépfepeUc tol

yoouov), that is to say, the conciliator between the finite and the infinite. It may be
regarded as a second God without impairing the belief in ones&5blde Scriptures have

it in mind when titles and a
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name are sometimes bestowed upon God; for the first rank belongs to the ineffable
being44 Philo's assertion that the Word reveals itself sometimes to a man in amateri
form fully convinces us that these expressions refer to a real personifidaigthe

Word that the patriarch Jacob saw in a dream, and it is the Word again that spoke to
Moses in the burning bush. (Ib. supra.)

We have already seen how this Supreme Word engenders another which springs from i
bosom by way of emanation, like a river gushing from its source. This second wued is
goodness, the creative virti@goug nomrikn), a hypostatized Platonic idea. Below the
goodness is the royal power faciukn) which governs with justice all created beings.
These three forces, the two last ones of which, when confined in their action to man only,
are called "Mercy" and "Judgmenti .eoc kal 1 vopoBetikr)), revealed themselves once
upon the earth under the disguise of the three angels who visited Abrafituey make

up the invisible good and the harmony of this world, just as they are, on the other hand,
the glory, the presence of God, whence they descend by a gradual darkening of the
infinite splendor; for each one of them is both shadow and light; shadow of that which is
above, light and life of all that is below their own sphere.

Their essence, finally, is just as impossible to comprehend as that of thivprbming,
although their action is present everywhere and their forms manifest thesisethe
forms of the universe. It is just what God Himself had taught Moses when the latter
implored Him, says Philo, to show him at least, His gleny A6&ov altol), that is to
say, the forces that surround His inaccessible thi@pgopoUcag Suvapeic), after
asking
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[paragraph continuedHim in vain to see Him face to face.The angels which we just saw
described as ideas representing different kinds of virtue, are not only pesafidiethe
manner of poets and biblical writers, but they are also looked upon as souls floating in
ether and sometimes uniting with souls inhabiting human bodi€key form real and
animated substances which impart life to all elements and to all parts of nabofeofP

it is the following passage which we shall translate: "The beings desijoathe
philosophers of other nations as demons, are called by Moses angels. Thessauis the



that float in the air, and no one must deny their existence; for the universe must be
animated in all its parts, and each element must be inhabited by living beingsrihe

is thus stocked with animals, the sea and rivers with the inhabitants of watae thigHfi

the salamander--supposed to be quite common in Macedonia--the heavens by the stars. In
fact, if the stars were not pure and divine souls, they would not be endowed with circular
motion which properly belongs to the spirit only. It follows, therefore, that thauwst

also be peopled by living beings, although our eyes can not see them."

Philo's syncretism shows itself most plainly, and the twofold direction to which he
commits himself, notwithstanding his lively predilection for Oriental idesasiost easily
seen, when he comes to speak of man. Thus, unlike Plato, he is not content with seeing
the pale imprint of the eternal ideas in material things; but he even maintainsthioat

the help of the senses we can never rise to higher cognition, that without thelspéctac
the material world we can not even suspect the existence of an immaterialiaiide

world. 51 He then declares the influence

p. 252

of the senses to be absolutely harmful, and commands man to sever all connections with
them and to take refuge within himself. He creates an abyss betweendhalyati

intelligent soul, which alone is privileged to constitute man, and the sentient soul from
which our organs borrow life as well as the knowledge appropriate to them. This soul
resides, as Moses said, in the blaadyhile the other is an emanation, an inseparable
reflection of divine naturedftoorocpo oU droupetdv, Analyacua Osiac pUcenC) 53

This exaggerated viewpoint does not prevent him from retaining the Platonic opinion
which recognizes in the human soul three elements: the thought, the will and the
passionss4 In innumerable places he insists upon the necessity of preparing for wisdom

by what he calls "encyclical science&yUxioc moudeia, €yxUkho podipora), that is to

say, by oratory and those sciences which produce that outward culture so dear to the
Greeks. Our mind, he says, must be fed with this mundane knowledge before it can aspire
to higher science, just as our body must be fed with milk before it can bear more
substantial foodss Any one neglecting to acquire these must succumb in this world as

Abel succumbed to the blows of his fratricidal brother.

In another place he teaches entirely to the contrary: The word and the outward
appearance is to be scorned, just as the body and the senses are to be scorned, that we
may live in the intelligence and in the contemplation of the naked truth only. God's
command to Abraham to leave his country, his family and the house of his father, means
that man must break away from his body, his senses and the word. For the body is but
part of the earth where we are forced to live; the senses are the servants
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and the brothers of the thought; and the word, finally, is but the cover and, in some
measure, the dwelling place of the intelligence which is our real fabeiS¢mniis, L,
1.)



The same thought is symbolically reproduced in a more expressive mannerdnyaHag
Ishmael. This, rebellious servant and her son, who were so ignominiously driven from the
house of their master, represent the encyclical knowledge and the sophisnsit beget
hardly necessary to add that any one aspiring to a higher level of the spiatlchmust

imitate the Hebrew patriarcks But does the soul, when fully retired in the intelligence,

find there, at least, self-satisfaction and the means of arriving throughnitsffosts to

truth and wisdom? Had Philo answered this question in the affirmative, he would no have
gone beyond the doctrine of Plato. For in Plato's estimation only he is truly wise who
entirely renounces body and senses, and labors hard all his life to learn how to die.
(Phedon, ad init.) But our Alexandrian philosopher oversteps this boundary; for, besides
the knowledge borrowed from reason, besides the enlightenment given by philosophy, he
is also in need of enlightenment and of higher knowledge, emanating directly from God,
and given to intelligence as a favor, a mysterious gift.

When we read in the Scriptures, he says, that God spoke to man, we are not to believe
that a material voice verberated the air, but that the human soul had been illumined by t
purest light. In this manner only can the divine word address itself to man. Adg&n, w

the Law was promulgated on the Mount Sinai, it is not said that a voice was heard, but,
according to the text, a voice was seen by all the people assembled. "YoudmVe se
says Jehovah, "that | spoke to you from heaven absa@itice a miracle is explained it

can not refer here to rational knowledge or to a mere contemplation of ideas but to a
revelation
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mystically understood. We shall give the same meaning to another passagé¢hehe

possibility of grasping God Himself through direct manifestatén ¢Uto0 aUtOv
kataAapuBavew) is admitted, instead of rising to Him by the contemplation of His works.

In this state, adds our author, we understand at a glance the essence of God, His word and
the universess He recognizes Faithioti), which he calls "the queen of virtues'1®dv

apet®v Baociric), as the most perfect of all goodness, the cement that unites us with

divine naturess It is Faith that is represented in the story of Judah and Tamar; for as he
united himself with her without lifting the veil that covered her face, so dods ate

us with God.

Philo shows the same hesitation when speaking of human liberty as when explegning t
nature and origin of our knowledge. At times the Stoic doctrine that man is inephs;

the laws of necessity which govern without exception all other creatures, dastdoex
man. This free choice, then, which is his privilege, imposes upon him at the same time
the responsibility for his actions; only thus is man alone among all other bepaideca

of virtue, and hereby alone are we justified in saying that God, in His desire teshani
Himself in the universe through the idea of goodness, found no more dignified a temple
than the human souh But it is easily seen that this theory, so true and wise, contradicts
certain general principles previously expounded; as the unity of substance, thdiorm

of beings by way of emanation, and even the Platonic dualism.



Our philosopher has also no scruples in deserting this theory for opposite views, and it is
readily noted that he finds himself there more at ease, and that he unfolds there muc
better the
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wealth of his half-oriental style and the resources of his natural genitakétethere

from man his free choice as well as his moral responsibility. The evil nlsugttto

ourselves as the one generally reigning in this world, is the inevitablefimgtter s1 or

the work of inferior forces which took part with the divine logos in the formation of man.
The good, on the contrary, belongs to God alone. It is really because it does not suit the
Supreme Being to participate in evil, that He called for subordinate workersofmecate

with Him in the creation of Adam, but all the good in our actions and in our thoughts
must be attributed to Him alone.

According to this principle it is boastful and impious to consider oneself the authoy of a
work; it means to compare oneself with God Who alone deposited in our soul the germ of
good, and Who alone is qualified to impregnatesithis quality, without which we

would be swallowed up by evil and blended with nothingness or matter, is called by Philo
by its true name, it is the "Graag fapic)." "Grace," he says, "is the heavenly virgin who
serves as mediatress between God and the soul; between God who holds forth, and the
soul which receives. The entire written law is but a symbol of Grace."

Along with this quite mysterious influence, Philo admits another influence which
endangers no less the moral responsibility, and consequently, the free cheittes It
reversibility of good. The righteous is the expiatory victim of the wicked, aadat the
sake of the righteous that God lavishes upon the
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wicked His inexhaustible treasuresThis dogma, equally adopted by the Kabbalists and
applied by them to the entire universe, is fundamentally a development of Grace. G
alone brings about the merit of the righteous; why, then, can it not also come by ¢he sam
channel to the wicked? As to that other obstacle to human liberty--the origigl sin

would not be impossible to find its definition in some isolated words of our aedligut

in such an important subject we must expect more explicit and more definite proofs. We
can positively state that Philo considered life itself as a state oittoef@and of

compulsion; consequently, the more man enters life, or the further he penetmaigh thr
will or through intelligence the realm of nature, the more he must have believeaathat
wanders from God, that he becomes perverted and degraded. This principle isredmost t
only foundation of Philo's morality, which we shall survey rapidly.

While we meet here with some contradictions now and then, yet the Greek influence
extends to the language only; the back-ground is entirely oriental and mystic. For
example, when Philo tells us, as Antisthenes and Zeno do, that we must live acaording t
nature {fiv Opoloyovpévag tfj pUocet), he understands by human nature not only the
entire domination of spirit over body, of reason over senses, but also the observation of



all the revealed laws, undoubtedly, as interpreted and understood by When he

admits, like Plato and the Stoic school, what was later called the “four caundines,"

he represents them, at the same time, as inferior and purely human virtueshabevet
shows us, as their common source, the goodness or love, a purely religious virtue which
concerns itself with God alone, Whose
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image and purest emanation it is. It springs directly from the Eden, tbatay,tfrom
Divine Wisdom, where alone joy, pleasure and delight in God is faeliitds probably
in this sense, and following the example of Socrates, that he identifies vittue wi
wisdom. sy

We must, finally, take care not to attribute to him Aristotle's thoughts wheowvfoly

the expressions of that philosopher, he says that virtue may come from three sources-
from knowledge, nature and exercigelrue science and wisdom, according to Philo, is
not the one which results from a natural development of our intelligence, but the one
given to us by the grace of God. According to the Greek philosopher it is naturéhaself
drives us towards the good; according to Philo, there are in man two entirelyyontra
natures which combat each other, and one of which must necessarily succumb;
thenceforth both are in a state of violence and restraint which does not permib them t
remain at rest. Whence his third expedient to attain moral perfectioncesuati its
highest degree as a substitute for the legitimate control of the will arohreasr our
desires. In fact, it is not only the question here of lessening evil and of confirong it t
more or less restricted limits, but it must be pursued as long as the leasiftitas

visible; it must be destroyed, if possible, root and branch. For the evil we fsoffein

this world is entirely in our passions which Philo considers absolutely foreign to the
nature of the sout:s The passions, to use his language, have their origin in the flesh. The
flesh, therefore, must be humiliated and mortified; it must be combatted undemal| for
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and in all instances; we must lift ourselves from this state of forfeiture which is called
life; we must regain liberty in the very bosom of that prison which we call body by
absolute indifference to all perishable possessians.

As this state of misery is the purpose and result of marriage, thedattersidered by

Philo, without being openly condemned, as a humiliating necessity from which the select
souls, at least, ought to liberate themselweBhese, approximately, are the principal
characteristics of the ascetic life, more so conceived and shown to us byHzmlbet

has seen it realized by the sect of the Therapeutics. But the ascesiotifg a means; its

aim, that is to say, the aim of morality itself, the highest degree of perfect

happiness and of existence, is the union of the soul with God through total forgetfulness
of itself, through enthusiasm and through love.

Here are some passages which we may believe to have been borrowed fromystme
of modern times: "O, my soul! If you desire to inherit heavenly gifts, it is ngt onl



necessary, as our first patriarch did, to leave the land you inhabit, that isyowsay,

body; the family you were born in, that is to say, the senses; and the house of your fathe
or the word; you must also avoid yourself that you may be outside of you, like those
corybants who are intoxicated with divine enthusiasm. For the inheritance of heavenly
blessing is only there where the soul, full of enthusiasm, does not live any masdfjn it

but plunges with delight into divine love and, attracted, ascends towards its fathsr. (Qui
rerum Divinarum haeres sit.) Once delivered from all passion, the soul pours itself out

like a pure libation before the Lord. For to pour one's soul before God, to break the chains
we find in the vain cares of this perishable life, means to step out
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of one's self to reach the limits of the universe, and to enjoy the heavenly sight of Hi
Who always was." (De Ebrietate.) The contemplative life--althoughytmoabe the

only one for man to choose--is placed by such principles far above all socias virtue
whose principle is love and whose aim is the well-being of mdtven the cult-.--
mean the outward cult--can not bring us to the aim we are to look for.

Philo is really very embarrassed on this point. "Just as we must,” he saysataké c

the body, since it is the dwelling place of the soul, just so must we observe tha writt
laws; for the truer we will be to them, the better will we understand things they
symbolize. In addition to this we must avoid the blame and the accusations of the
masses.%s This last reason resembles very much the postscript of some letters. This
alone expresses the thought of our philosopher and establishes a closer relagen betw
him and the Kabbalists. It also justifies the opinion the Talmudists had of théirdoret
who were initiated in Greek learning.

Of what has been said until now we obtain two extremely important deductions with
reference to the origin of the Kabbalah. The first deduction is that thisdareditoctrine
was not taken from the writings of Philo. Indeed, since all Greek systems--andywe
even say the entire Greek civilization--have left so many traces, tetimdended with
elements of another nature, in the writings of Philo, why do we not find the same
condition in the oldest writings of the Kabbalistic science? We say it agdinyetaan
never find, either in the Zohar or in the Book of Formation, the least trace of tadisipl
civilization which has been transplanted by the Ptolemies to Egyptian soil. Without
mentioning the previously indicated external difficulties which we
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uphold here in their full force, is it possible that Simeon ben Yohai and his friends, or
whoever the authors of the Zohar may have been, could differentiate in Phifioigsyri

if these were their only guide, between that which has been borrowed from thendiffer
Greek philosophers, whose names are seldom mentioned by their Alexandriangdisciple
and that which belongs to another doctrine which is based upon the idea of one and
immanent principle which is the substance and form of all beings? Such a supposition is
unworthy of discussion.



Besides, what we designated as the oriental part of Philo's syncisefenfrom
corresponding in all important points with the mysticism taught by the Padessages.
Thus, according to Philo, there are only five divine forces or attributes, while the
Kabbalists admit ten Sefiroth. Although enthusiastically expounding the docthite, P
nevertheless preserves always a certain dualism, the (absolute pBditige forces, or
the substance and the attributes which, according to him, are separated byssahiepa
abyss. The Kabbalists look upon the Sefiroth as diverse boundaries within which the
absolute principle of things circumscribes itself, or as "vessels," tithesewn mode of
expression. The divine substance, they add, need only withdraw, and these vessels would
break and waste. Let us also remember that they expressly taught thg adextistence
with thought. Philo, who is unconsciously dominated by the idea (of Plato and
Anaxogoras) that matter is a principle distinct from God and everlastidg,as

naturally led to consider life a forfeiture and the body a prison.

This also accounts for his contempt of marriage, which he regards merely as a
gratification of the flesh. The Kabbalists, on the other hand, although agreeingevith t
Scriptures that in the first days of the creation, when he was not ruled by sensual
passions, man was happier than now, still look upon life in general as a necessasy trial
a means through which finite beings like we may elevate themselves to God, and unite
with Him in
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boundless love. Marriage to them is not only the symbol, but the beginning, the first
condition of this mysterious union; they carry marriage into the soul and into heaven. It is
the fusion of two human souls by mutual completion. The interpretative system,, finally
which Philo applies to the Holy Scriptures, although basically identical hathof the
Kabbalists, could not, however, have served as a pattern to the latter.

Philo was surely not entirely ignorant of the language of his fathers; but wasign e

prove that he had only the Septuagint version before him, the version that was used also
by all the Alexandrian Jews. His mystic interpretations are based maorhytig
expressions of this translation and upon a purely Greek etymoidggw, then, what is

to become of those ingenious procedures used in the Zohar, whose force is entirely
destroyed if not applied to the sacred languagbl2vertheless we admit that this
difference in form would not be of such very great importance to us, if Philo and the
Kabbalists were always to agree upon the choice of the texts, the Scripteegjgsas

upon which they base their philosophical system; or, indeed, if disregarding theg@ngua
the same symbols would call forth the same ideas. But this is never so. Thus we do not
find, either in the Zohar or in the Book of Formation, the least trace of those rich and
ingenious allegories which we consider the sole property of the Alexandrianopihiérs

No mention is made in these
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works of the personification of the senses in woman, of Eve, our first mother; of
voluptuousness in the serpent which advised evil; of egotism in Cain, which man brought



forth by uniting with Eve, that is to say, with the senses, after listening to theeadvi

the serpent; of the mental type in Abel, which entirely despises the body and Bsiccum
through ignorance of mundane things; of the divine science in Abraham; of mundane
science in Haggar; of virtue in Sarah; of the primitive nature of regenenaieth Isaac;
of ascetic virtue in Jacob, and of faith in Tamar. All these reasons, we belieNg ojuist
saying that Philo's writings exerted no influence whatever upon the Kabbalah.

We come now to the second deduction which may be drawn from these writings, and
from the character of their writer. We have seen how indiscriminately ginadwvat

disregard for sound logic Philo pillaged, so to speak, the entire Greek philosophy. What
reason have we, then, to credit him with better inventiveness, more sagacityaad gre
depth in that part of his opinions which reminds us, at least, of the dominant principles of
the Kabbalistic system? Are we not justified in thinking that he found also thialpar
ready made in certain preserved traditions of his co-religionists, and that harangd

it with the brilliant colors of his imagination? In this case these traditi@ns quite old,;

for Egypt must have received them from the Holy Land before the memory of derusal
and of the language of their fathers was entirely extinguished among the Alarandr
Jews.

But, fortunately, we need not rely upon conjectures. There are facts which prove
conclusively that some of the ideas we now speak of were known more than a century
before the Christian era. We are assured by Philo himself, as we havefsagdthat he
had drawn from an oral tradition which was preserved by the elders of his people,
attributing to the sect of the Therapeutists the mystic books of a very remqtétgnti

(De Vita contemplativa) and the use of allegorical interpretations applied
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without exception and without reserve to all parts of the Holy Scriptures. "The entir

law," he says, "is to them like a living being in which the body is representie bstter

and the soul by a very deep meaning. Through the words, as through a mirror, the rational
soul perceives in the latter the most hidden and the most extraordinary wosdsss."

us keep in mind that the same comparison is used in the Zohar, with the difference that
beneath the body is put the cloak of the law by which the material deeds of the 8ible ar
designated, and that above the soul is placed a more saintly soul, that is to saynthe Divi
Word, source of all inspiration and of all truth. But we have still older and morbleelia
witnesses than Philo.

We shall begin with the most important of all, the famous version of the Septuagint. The
Talmud already had a vague knowledgef the numerous inaccuracies met with in this
famous translation, yet it venerated it very highly. Modern criticism hasusinely

proven that the translation was made in behalf of a system extremelg fwdstibiblical
anthropomorphism; and there we will find the germ of Philo's mystieisiius, when

the sacred text expressly statethat Moses, his brother and the seventy elders saw the
God of Israel sitting upon a throne of sapphire, the Greek translation saysshmatit i

God they have seen, but the place He dwells MWhen another prophet, Isaiah, sees

God sitting upon His throne and the folds of His robe filling
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the temple, (Isaiah, VI, I) the Septuagint replaces this too materialeplmyihe "glory

of God," the Shekinah of the HebrewsJehovah really does not speak to Moses face to
face, but in a vision; and it is probable that in the mind of the translator this vision was
only an intellectual onez

Until here we see only the destruction of anthropomorphism and the desire to disengage
the idea of God from the, sometimes, sublime images which put Him beyond our
intelligence. But here are matters more worthy of our interest. Instébdrd Zebaot,"

the God of Hosts, Whom the Bible represents as another Mars exciting the fury of war
and Himself marching into battle we find in the Greek translation not the Supreme

God, but the forces of which Philo speaks so much in his writings, and the Lord, the God
of the forcesgUpioc 0 ®=0¢ 1dv Suvapeiwv). When comparison is made to the "dew

born from the bosom of Aurorags the anonymous translator substitutes for it that
mysterious being which God brought forth from His bosom before the morningpstar,

that is to say, the Logos, the divine light which preceded the world and the stars. Whe
speaking of Adam and Eve, the Septuagint is careful to adhere strictly totttieateX®od
created them male and femaleBut this twofold character, these two halves of

humanity, are united in one and the same being, which is evidently the prototype man, the
Adam Kadmone2

In this curious monument we can also find unquestionable traces of the theory of
numbers and of ideas. For example:
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[paragraph continues{50d IS not the creator of heaven and earth in the ordinary sense of the
word; He simply made them visible from the invisible state in which they were
previously.ss "Who created all these?" asks the Hebrew prophet; "Who made them
visible?"94 says the Alexandrian interpreter. When the same prophet represents the
master of the universe commanding the stars like a numeroussaouyjnterpreter

makes him say that God produced the world according to nunab®rkile an allusion

to the doctrines of Plato and Pythagoras is easily found in these diverse passages, we
must not forget that the theory of numbers is also taught, although grossly, inghe Sef
Yetzirah, and that the theory of ideas is absolutely inseparable from the ysatautf

the Zohar.

We want to add here that an application of the Pythagorean principle is found istthe fir
of these two monuments which is literally reproduced in the writings of Philo, and for
which we shall look in vain in the works of any other Greek writing philosopher. It is
because of the influence of the number seven that we possess seven prinaipsaltbey
five senses, the organ of speech and the generative organs; and it is foreheason

that there are seven gates of the soul, to wit: two eyes, two ears, two aostrise
mouth.e7 We find also in the Septuagint another Kabbalistic tradition which was later
appropriated to Gnosticism. When the text tells us that "the Most High marked the
borders of the nations according to the number of children of Israel," we read in the



Alexandrian translation that "the nations were divided according to the number of t
angels of
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the Lord."9s This, apparently odd and arbitrary interpretatiotbecomes very intelligible
when compared with a passage in the Zohar where we are told that there are seventy
nations on earthpo that each of these nations is placed under the power of an angel
whom it recognizes as its God, and who, so to speak, is the personification of its own
spirit. The children of Israel alone are privileged to have over them no one but the true
God Who had chosen them as His peopieVe find the same tradition with another
sacred writer who is just as old as the Septuagint version.

No doubt that the Greek philosophy which flourished in the capital of the Ptolomeans
exercised a great influence upon this famous translation; but we find ideawhichre

have evidently been drawn from another source, and which could not even have been
brought forth upon Egyptian soil. For were it otherwise, that is, if all the elementgsgboi
out by us, as the allegoric
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interpretations of the religious elements, the personification of the Wordsadéntity

with the absolute place, were the result of the general trend of thought ofrtbdt e

the land of which we spoke, how is it that during a lapse of two centuries, from the time
of the last authors of the Septuagint version until Philo, not the least mention oéitidat tr
is made in the history of Greek philosophyBut we have another, nearly
contemporaneous monument, wherein we find the same spirit in a more definite form,
and the Hebrew origin of which can not be contested. It is the book of Jesus, son of
Sirach, commonly called Ecclesiasticus.

This religious author is known to us at present only through a Greek translation which
came from the pen of his grandson. In a sort of preface we are told by thén&itter t

came to Egypt (probably after leaving Judea) in the thirty-eighth yehe aéign of
Evergetes Il. If we take therefore the original writer to havelliifty years earlier, we

find him two centuries before the Christian era. Without placing implicit faithen t
testimony of the translator, who assures us that his grandfather drew onlydtyewH
sources, we want to point out that Jesus, the son of Sirach, is often eulogized by the
Talmud under the name of Joshuah ben Sirach ben ElieZEne original text still

existed at the time of St. Jerome, and until the beginning of the fourth centurysJews a
well as Gentiles counted it among their sacred writings. Now then, we find writivgys

of this ancient author not only the traditions of which we just spoke, but also the doctrine
of the Logos or of Divine Wisdom nearly in the same form as it is taught by Philo and by
the Kabbalists.

Wisdom is, first of all, the same power as the Word, or the "Memra" of the Chaldean
translators. It ishe Word; it went
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forth from the mouth of the Most Higiy ano ctopatog Uyictov €EfADOV); 105 it can

not be taken as a simple abstraction, as a purely logical being, for it nantgeltn the
midst of its people, in the assembly of the Most High, and praises it€sqib(p ool

aUtfig xowyNoeto . . .aivésel yoyfv altfic). (Ch. XXIV, 1.) This heavenly assembly is
probably composed of forces subordinate to it; for the Talmud and Zohar make frequent
use of a very similar expression to convey the same thaugWWisdom, thus introduced
upon the scene, presents itself as the firstborn of God; for it existed adtaeheywery
beginning, when time was not yet, and it will not cease to exist in the coursesabage
Wisdom has always been with God; (Ch. I, 1.) it is through Wisdom that the world was
created; Wisdom alone formed the celestial spheres and descended to the depths of the
abyss. Its empire extends over the waves of the ocean, over all regionsatihand

over all the peoples and all the nations that inhabit it. (Ch. XXIV, 566.) Having been
ordered by God to look for a dwelling place here below, its choice fell uponidon.

When we consider that, according to our author, every other nation is subject to the
influence of an angel or a subordinate power, we ought to look upon the choice of Zion as
the dwelling place for Wisdom as a simple metaphor. On the contrary, that choics show
as the quoted tradition expressly says, that the spirit of God, or the Logos, adatidg dire
without an intermediary, upon the prophets of Israelf Wisdom were not something
substantial, if it were not in some way the instrument and the servant of God, how could

it be conceived sitting upon a throne within a column of clouds, the same column,
probably, that marched before the Hebrew people in the desert®e spirit
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of this book, as well as that of the Septuagint version and the Chaldaic paraphrases of
Onkelos, consists, on the whole, in placing between the Sovereign Beipgstoc) and

this perishable world a mediating power which is, at the same time, etednhleafirst

work of God; which acts and speaks for Him, and which is itself His word and His
creative powerii1 The abyss between the finite and the infinite is thus filled; heaven and
earth are not divorced any longer; God manifests Himself through His wordjsand H
word through the universe. But the Divine Word has no need of being recognized first in
the visible things; it sometimes comes directly to man in the form of a holyatiepiror
through the gift of prophecy and revelation.

It was thus that the nation was raised above all other nations, and a man, the lawgiver o
the Hebrews, above all other men. | want to add here that there is no conflict in this, so
important, result between theology and criticism. For when we inquire into the mos
orthodox translations, as that of Sacy, about the work that interests us at preshitit, we s
find many allusions to the doctrine of the Ward We may say the same of the "Book of
Wisdom," where the following passage has long since been faatid/isdom is more

active than the most active thing . . . It is the breath, that is to say, an eman&uisof
power and a very pure effusion of the brightness of the Almighty. It is thetrefleof

the everlasting light, the spotless mirror of the majesty of God and the ige o
goodness. Although only one, it can accomplish everything, and resting immutably in



itself, it renews all things. It enters at different times into holy souls akésthem
prophets and friends of God." (Ch. VII, 24-27.)

But it seems to us that the general character of this work comes nearer todhie Plat
philosophy than to the mysticism of

p. 270

[paragraph continuedP Nilo. And as neither the age nor the true origin of this work is knawn,

we are compelled to wait until a critic, more learned than ours, will havedsiitise
guestionsiis However, the facts we have collected demonstrate fully that the Kabbalah is
neither a child of the Greek civilization of Alexandria, nor of pure Platonismctn fa

were we to treat only of the principle which serves as basis to every Kablslsem,
namely, the personification of the Word and of the Divine Wisdom considered as the
immanent cause of the beings, we can find it at an epoch when the particulardfExa
spirit was still in the process of being born. And where do we find it? In a traditional
translation, so to speak, of the Scriptures, and in another monument of a purely Hebrew
origin. When details and secondary ideas are considered, as for example taetdiffe
applications of the allegorical method, or the deductions that may be drawrh&om t
metaphysical principle of which we have spoken, the great difference between the
writings of Philo and those of the Hebrew Kabbalists are easily seen.
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kataAavBavopey altol. . . yikn Gvev kapaktfipog i Unapéig, dratavopactog Kol
appnroc. Quod mundus sit immutabilis.

248:35Ei 8¢ ti¢ €0eANoeie youvotépoig yphoacOar toig Ovopaoty, oUdE Qv Etepov eimot
10V vontOv efvon koopog | @col Adyog Non xooponotolvrog oUSE yap 1 vonth moAg,
Etepov T Eotiv f) 0 Apyrtéktovog AoyiopOg (dn thv aicOnthv motw T vontf krilev
dwavoovpévov. De Mund. opific., vol. |, p. 4, ed. Mangey.

248:36A10 toUtmv t@v Suvauemv 0 AoWpotog kol vontog Emdyn kocpog, 0 tol
povopévov toUtov Apyétumov, idéaic dopdrolc cuotadeic, Womep oUTOC CWUATOLY
Opatoic. De Linguarum confusione.

248:37Tdic dowpdtolg Suvapesty, Qv Etvpov dvopa ai idéar, katayphooto Tpdg TO
yévoc Ekactov Appdtrovcav AaBeiv popenv. De Sacrificantibus. vol. II, p. 261, ed.
Mangey.

248:38Eidévau 8& vOv mpochket, Opt O Oglog tomog kol N iepA yWpo TANoNg Acopdtov
Loyov.--De Somniis, |, 21A6yot oUc kolelv £0og Ayyehot. p. 24900601 yap Oeol Adyor,
tocalta Apeti)c €0y ¢ kai €idn. De Posteritatae Caini.

249:39H cogia 100 @col £ottv, fv Axpoav Kkal Tpoticy Etepey A0 TV Eoqvtol
duvapenv.--Leg. Alleg., II.

249:40X o1 8€ Wonep AnO myhg, g copiag, motapol tpduov, 0 Ogioc Adyoq. . . .
PN o coglog vapatog TOV Ociov Adyov . . .olvoydog ol Ocol Kkal cvuunosiopyog, oU
Srapépwv ol mwporog.--De Somniis, 1.

249:41A00 yép, 6 Eotkev, iepa Ocol, &v pév 8¢ 6 kéopog, &v M kai Apyepelc O
npotdyovog altol Gglog Adyoc.--De Sominiis, 1, col. |, p. 653, ed. Mangey.

249:42Koi apyn kal Ovopa @col kol kot eicova GvOpaomog, k.1.h.--De Confusions
linguarum, vol. I, p. 407, ed. cit.

249:4300t0¢ yap Au@dv 16v AtepAddv Gv iv Oedc, k.T.h.~-Leg. Alleg., IlI, vol. |, p. 128,
ed. cit.



250:44 De Somniis, I, vol. |, p. 656, ed. Mangey.

250:45 De Profugis, vol. I, p. 560, ed. Mang&ys’ Gila névte wg Gv amot kian,
Svvapueig eici 1ol Aéyovtog, Wv Apket I momTikA K.T.A.

250:46 De Vita Abraham (vol. Il, p. 17, ed. Mangey.)

250:47Qomnep yap 0 OOg mapdderypa thg eikévog, v okiav vovi kékinkev, oUtwg
eik@v A ov yivetar mapéderypo. . .okia @col € 0 Adyog altol €otiv--Leg. Alleg., I11.

251:48MnAt’ oUv €pé, phte tive thv £pdv Suviucov kotd thv oloiav élriong Toté
dvvNoecbon kataraPeiv.--De Monarchia, 1, vol. Il, p. 218,

251:49 De plantatione. De Monarchia, II. This union of the soul with another has been
recognized by the Kabbalists under the name of "pregnamcy)("

251:50 De Gigantibus vol. |, p. 253, ed. Mangey.

251:51T0v €k tQv i3e®v cvotadivta kol vontOv kocpov oUk Evestiy AAAmC KaTalaPelv
Ote un €k tfic 00 aicOntol xal Apopévov ToUtov petavaPdoemg, k.1.1.--De Somniis, I.

252:52Aipa oUsio yoyic €oti, oUyi thig, voepdc kol Aoyikfig, AAAA thig aicOntikic, kb’
Av Nuiv te kai toig AAdyolg kowov 10 (fiv cupBépnkev. De Concupiscentia, vol. Il, p.
356, ed. Mangey.

252:53 Quod deterior potiori insidiari soleat, vol. I, p. 208, ed. cit.

252:54" Ectiv Rudv 1) eukl) tpuephc, kol €yt puépog 10 pév howdv, k.t.1.--Leg. Alleg., .
De Confusione linguarum. De Concupiscentia, vol. Il, p. 350, ed. cit.

252:55 De Congressu quaerendae eruditionis gratia.
253:56 De Cherub. De Congressu quaerendae erudit. gratia.

253:57ToUg ol Ocol Adyoug oi kpnopol pmTOg TPOTOV OPMUEVOVC LEVVOVGT, AEYETOL
vQp Ot g 0 Aalg EWpa Thv pavhv, oUk Hrovcev, k.t.A. De Migrat. Abraham.

254:58 . . AW UnepU@ag T0 yevntov, Enupaocty Evapyfi Tol Ayevijtov Aapdvel we A’
aUtol aUtOv katarapfévery kol thv oyav altol, Onep Nv 1Ov Adyov kai T6vde TOV
koopov. Leg. Alleg., vol. Il.

254:59 De Migratione Abraham. Quis return divinarum haeres.

254:60 De Nobilitate, vol. II, p. 437, ed. aiteqv A&onpeniotepov &mi yiig oly’ eUpe
Motopol kpeittw: 0 yap volg Ayaipato@opel 10 Ayatov.



255:61 De Opific. mund. Quis rerum divinarum heares. De Nominum mutatione. De Vita
Mos., Ill.

255:62 De Mund. opific. op. 16, Paris ed. 1640. De Profugis, same ed., p. 460.
255:63 Leg. Alleg., I. De profugis. De Cherub. Gefroerer, work cited, vol. I, p. 401.
255:64'Qo1e cUpPorov ivon S1adAxny yéprroc: v péomv £inkev 6 Ocdg Eavtol Te
Opéyovrog kal AvOpwmov AapBavovroc. YrepBoln S€ eUepyeoiag ToUtod Eott, i ivar

Oeol kai yoyfc péoov, Ot un v mapbévov yaprra--De Nominum mutatione, p. 1052,
guoted ed.

256:650 omovddioc o0 @aUlov Atpov.--De Sacrificiis Abelis et Caini p. 152, Paris ed.
256:66 We quote mainly the following passadeyti yeynt® kai Gv crovdaiov fj, yop

olcov ENDev &ic yéveotv: coppueg 10 Auoptdverv €oti.--De Vita Mos., IlI, vol. I, p. 157,

ed. Mangey.

256:67 In the following words of the Scriptures: "Abraham followed the ways of the
Lord," the maxim taught by the most famous philosophers is contained, namely, that we
live according to nature.--De Migratione Abraham.

257:68 After stating that the four virtues have their source in beauty, our author adds:
Aapfévi p€v oUv tag Apydg N yevikh Ano tic Edép, tfic 100 Oeol copiac, i} yaipet kal

yéavutat kodtpoed Enl povw 1@ matpl altofc Os®d--Leg. Alleg., 1.

257:69Ktoduevog 8€ Emotuny, T@v Apet@®v BePorotémy ovvektdro kol tdg AAlag
andcog. De Nobilitate, ed. Mangey, vol. II, p. 442.

257:70 De Migrat. Abrah. De Somniis, | et passim.
257:71 Quis rerum divinarum haeres sit.
258:720U petprondfeioy AAAA cuvorme Anddsiay Ayon®v.--Legis Allego., lII.

258:73T0 oWpa cipkrh), decpotfiplov.--De Migrat. Abrah. Quis rerum divinarum haeres
sit, et passim.

258:74 Quod deter. potiori insidiari seleat.--De Monarchia.

259:75 De Migrat. Abrah., ed. Mang., 1, I, p. 395, 413. Leg. Alleg., same ed. vol. |, p. 50.
De Vita Contemplativa.



259:76 Qonep oUv GONATOC Ene1dav yoyfi Eotiv oikoc mpovontéov, oltem kol TV
PNtV VooV EmpeAntéoy . . .mpOc @ kol TA¢ Ano t@v ToAM®V péuyerc kai katnyopiog
anodidpackev--De Migrat. Abrah.

261:77 Here are a few examples; In the words addressed to the serpent wtoseéchea
be crushed by woman{t0c col mprocet kepanv, he finds with good reason a
grammatical error; but this error is not to be found in the Hebrew text. (Leg.,Allgg
From the Greek wordgeidecfar he derives the word Pishon, the name of the four rivers
coming from the earthly paradise. The word Havilah is composagaid ofiiwg. It is

of importance to him whether the name of GBekg, is or is not preceded by the definite
articleo, etc. See Gefroerer, loc. cit., vol. I, p. 50.

261:78 How, for instance, can the abstract substance be called the "No-TkirgY¢-

in) without the Hebrew textenan yxn mnonm and wisdom where shall it be found? (Job,

28, 12). What is to become of the names of the first three Sefiroth? How could we
possibly deduct the unity of God and of the world from the translation of the three words
TR X712 »--who created these?

262:79 De Vita Mosis, |; ed. Mangey., liv. Il, p. 81.

263:80Am0ca yap 1 vopobesia dokel Avdpaot ToUtorg £otkévar (W' kol opa pev
Eyev Tac pnrdc SrotdEetc, yoym S€ 1OV Evamokeipevov toic AéEeoty Adpatov volv, &v @
Ap&ato fj Aoy yoyn dtopepdvimg 10 oikela Oempelv, Wotep 10 Ko-TOTTPOL TRV
Ovopdtmv, E€aicio KGAAN vonudtov Eugepdueva katidoloa.--De Vita contemplativa,
vol. Il, p. 475, ed. Mangey.

263:81 Babyl. Talm., tract. Megillah, 9a, b.

263:82 The strict avoidance of anthropomorphism and anthropathy is easily explained by
the hypothesis that the Greek translation was made from an Aramaic orig@iahek

263:83 For the necessary documents consult Gefroerer, Primitive Christianity;, pol. |
4-18, and Dahne, Historical Exposition of the Religious Philosophy of the Alexandrian
Jews, vol. Il, p. 1-72.

263:84 Exodus, ch. XXIV, 9, 10.

263:85Kai €iodv tOv tomov oU giothrel 0 @0 toU Topani.

264:86Kai m\Apsg O oikog tfic 56Eng alitod.

264:87xt6pa katd otopa AoAfcm altold €v eidel. Numbers, ch. XIl, 8.

264:88nx1p y> mnnn woRd kY 11230 1. (The Lord will go forth as a mighty man, He
will stir up jealousy like a man of war)--Isaiah, XLII, 13.



264:897n7% Hv 12 nwn ann. (From the womb of the dawn, thine is the dew of thy
youth).--Psalms, CX, 3.

264:90Ex yaptOg mp0 E05dpov Eyévvnoa O8.
264:91nnx ®x12 mapn 701, (Male and female created He them).--Gen., |, 27.
264:92Apoev kai Ofjlv Enoinoev altov.

265:930010¢ 0 B0 6 katadeitac, Ty YAV kol torjoas althy altdg Siwpioey alThv.-
-Isaiah, ch. XLV, 18. The three following words must he added to this pagsagein
text--JBH)Which have long since been noticed in the second verse of Genesis.

265:94:15x X712 "»--Isaiah, XL, 26,
265:950x2x% 19012 X b, supr. See Tracy's translation.
265:960 xpépov kat Apduov t0v kdcuov altol.

265:97Tf¢ Nuetépag yoyig diya tol Myepovikol pnpog Entoyf oyiletar, mpOg mévte
aicONoets kai 10 povnTiplov Opyavov kai €xi ndot TO yovipov, k.1.A--De Mundi opific.,
p. 27, Paris ed.

266:985y7w° 12 100nY oy mv1ax 2x° Deuter. XXXII, S.-€otnoev Opra €0vAv kot
apOuov ayyérmv Ocol.

266:99 | omit here Dr. Jellinek's footnote wherein he puts the opinion of the author above
that of Dr. Frankel (Preliminary Studies to the Septuagint). We are not cothdenmee

with the criticism of Frankel's opinion. What is of importance, though, is Frankel's

remark that the words7>x °12 are sometimes translated in the Septuagint by of

ayyehor 1ol ®eo0l (the angels of God), and sometimesyly O<ol (sons of God). To

this Dr. Jellinek makes the following remark: Noteworthy is the followangrg) of

Simeon ben Yohaki*7 °12 117% R1p "R M2 NYnw M 29K °12 IR, 0T R’ 12 PR

"I98 T12 PR PT IRA 9% Popn. "R. Simeon ben Yohai translated the words 'and the

angels of Elohim saw' (Genesis VI, 2) with 'the sons of the judges,’ and he cursed those
who called them (Aramaiay>rox °12. X198 in Aramaic has the only meaning of "gods,"
while o°171%% in Hebrew means also "judges." This passage shows on the one hand how
much R. Simeon ben Yohai was opposed to the conception of "sons of God;" on the other
hand, theviol @0l (sons of God) was known also among the Palestinian Jews.--Transl.

266:100 The Talmud is also acquainted with the tradition that there are seventy nations
and seventy languages. Compare Shekalim, fol. 13.--Jellinek

266:101 °m71% 19 IR IANR T P12 PAR PYAW Y 12727 1307 PYAR PPR PYR 2091730 2010101
1 RYIY DY padwimia--Zohar part | fol. 46h.



266:102Ekaotw €0vel katéomoev NyUneovov, kal pepic kUptov Topanh €otiv.--Jes.
Sirach ch. XVII, 17.

267:103 The translator of Jesus ben Sirach, who lived about one hundred and fifty years
before Jesus Christ, in the thirty-eighth year of the reign of Everdetgeéks of the
Septuagint version as a work long since completed and known.

267:104 See Zunz, The Religious Sermons of the Jews, ch. VII.

268:105 Ch. XXIV; de Sacy's translation, same ch., v. 7.

268:1061%yn Hw 72w (Higher Assembly).

268:107 Ch. XXIV, v.9; SacyIp0 1ol aildvoc an’ Apyfig €kTics pe.

268:108 Ch. XXIV v. 7 ff.; Sacy, v. I1.

268:109 Ch. XVII, v. 15Mepic kvpiov Topani €otiy.

268:1100 Opbvog 1ov £v 6TUAY VEPENG.

269:111 | follow here Jellinek who has "schoepferische Macht (creative pover);" t
original has "vertue creative (creative virtue.)"--Transl.

269:112 See especially the 1st and 24th chapter.

269:113 The author gives the translation from de Sacy; while Jellinek it from téke Gre
text. | follow the latter.--Transl.

270:114 See dom Calmet's "Dissertation on the author of the Book of Wisdom, in his
literal commentary to the Old Testament," and Daehme, I.c. liv. I, p. 152 ff.

270:115 We believe, however, that the author was familiar with the Hebrew sources; for
we find with him apocryphal legends which are otherwise met in the Midrashim of
Palestine. Of such nature is the legend of the manna which had the taste of any dish
desired; also the legend of Joseph, who, it was believed, became king of Egypt, and that
during the three days of darkness the Egyptians were unable to keep up angl artifi
light.--Wisdom, ch. XVI, 20-23. See dom Calmet's "Preface to the Book of Wisdom."

270:* This legend is also found in the Babylonian Talmud. Tract. Yoma, fopa1745.
IR PO PR (a7 IR) D YL 710 12 PRYN "As long as Israel ate the manna, they found
in it any taste desired."--Jellinek



CHAPTER IV
RELATION OF THE KABBALAH TO CHRISTIANITY

Since the Kabbalah is indebted neither to philosophy nor to Greece, nor to the capital of
the Ptolomeans, it necessarily must have its cradle in Asia. Judaism mulstday# it

forth through its own efforts; or it must have sprung from some other religion born in the
Orient, and so near to Judaism as to exert an unquestionable influence upon it. Is it
possible that Christianity is that religion?

Notwithstanding the extreme interest aroused at first by this question, thersofut

which is to be found in what has been previously said, we can not pause to consider it for
any length of time. It is evident to us that all the great metaphysicatbgidus

principles underlying the Kabbalah antedate the Christian dogmas. It is not, howeve
within the scope of our work to. compare these.

But no matter what meaning we may ascribe to these principles, their futeneadplains

to us a fact which, we believe, is of very great social and religious intergetafmany
Kabbalists converted themselves to Christianity; we mention among otherRi€a,
Conrad Otton; Rittangel, editor of the Sefer Yetzirah. In more recent times, towards the
end of the eighteenth century, we see another Kabbalist, the Polish JewrdatoIp&ss

into the bosom of Catholicism with several
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thousand of his adherents, after founding the sect of the Zohaiites.rabbis have long
since noticed this danger, and many among them have openly shown their hostiéty to t
study of the Kabbalah;while others protect it even today as the holy ark, as the entrance
to the Holy of Holies, to keep the profane from it. Leon de Modena, who wrote a book
against the authenticity of the Zohadoubts very much the salvation of those who gave
to the press the principal Kabbalistic work&hristians, like Knorr of Rosenroth,

Reuchlin and Rittangel after his conversion, on the other hand, saw therein the most
potent means of lowering the barrier that separates synagogue and church. In tife hope
bringing about some day this fervently desired result, they collected imibidis all the
passages of the Zohar and of the New Testament which present sometgitoitare
another.

We are far from any religious polemics, and instead of following these footsie plsues
becoming their echo, we shall rather investigate whether there israpytttommon

between the Kabbalah and the most ancient organs of gnosticism. We shall thus be able
to ascertain whether the principles, whose influence and origin we endeavor to know,
were not spread outside of Judea; whether they did not exert their influence also upon
other people who were entire strangers to the Greek civilization; and whether,
accordingly, we are not justified in regarding the Kabbalah as a preciouswterhaa
religious philosophy of the Orient which, transplanted to Alexandria, mingled with the
doctrines of Plato, and under the usurped name of Dionysius the Areopaggable to
penetrate even into the mysticism of the Middle Ages.
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Without departing from Palestine, we first meet at Samaria, in the d#ys apostles,

and probably in an advanced age, a very singular person--Simon the Magician (Magus).
Who was this man who enjoyed such incontestable power (Acts. VIII, 10.) and such
boundless admiration among his fellow citizensie may have had a base view of the
motive which prompts us to divide the highest gifts with others, but he surely was not an
impostor, for he looked up to the apostles and endeavored to obtain from them for money
the power to impart the holy spirit (Acts, VIII, 18, 19). | go still further andtaa that

his authority would have been in vain were it not supported by a well known and long
accredited idea in the minds of the people. We find this idea very clearly exjpiretise
supernatural role attributed to Simon. The entire people, say the Acts, from tre toghe
the lowest, considered him the personification of the great power of God: Hic est virt
Dei quae vocatur magna (This man is the great power of God). (Ibid, 10.)

Now St. Jerome tells us that our Samaritan prophet understood by it nothing else but the
Word of God (Sermo Dei}.In this quality he must have necessarily united in him all the
other attributes; for according to the religious metaphysics of the Hebrewgord or
Wisdom includes implicitly the lower Sefiroth. St. Jerome also gives us asaatthe
following words which Simon applied to himself: "I am the divine word, | possess the

real beauty, | am the comforter, | am the
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[paragraph continuesflmighty, | am all that is in Godib Every one of these expressions
corresponds to one of the Sefiroth of the Kabbalah, the influence of which we find again
in the following fact reported by another church-fathetSimon, the Magician, who
considered himself the visible manifestation of the Word, wanted to personifysalso it
correlating female principle, its spouse--the Divine Thought--in a woman of patkrée

This strange conception, which finds no support either in the Platonic philosophy or in
the Alexandrian school--if the latter existed already at that tipesea wonderfully,
although at the same time disfiguring it, with the Kabbalistic systemesMAsdom, that

is the Word, represented as the male principle, has, like all other principtessaine
order, its half, its spouse which in this case is the Sefiroh that bears the name of
"Intelligence” G1a--Beenah);2 and which has been taken by several gnostics for the
Holy Spirit, being always represented by them in the form of a woman. Among these
gnostics is the Jew Elxai who has many traits resembling the prophet ofié&aitisar

name even--which he surely chose himself--suggests the role he had taken upon
himself.13 This heresiarch not only
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conceives the Holy Spirit as a female principle, as just remarked, but he looks upon
Christ as a divine power only which clothes itself at times in a materraldad whose
colossal proportions he describes in minute details.



We remember having found in the Zohar a similar description of the "White Heatl,"
that another work, very famous among the Kabbalists, the pseudonymous "Alphabet of
Rabbi Akkiba,"1s
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speaks of God in nearly the same terms. Along with this manner of conceiving the Word,
the Holy Spirit, and in general the divine pairs of which the Plenemsacomposed, we

find also in the monuments left by the Syrian Bardasanes the principle oftibalistic
cosmogony. The unknown father who lives in the centre of the light has a son; this is
Christ, or the heavenly man. Christ again, by uniting with his companion, his spouse,
which is the Holy Ghostr niclpa), produces successively the four elements, air and
water, fire and earth. These elements and the external world in genehaisaherte, as in

the Sefer Yetzirah, a simple emanation or the voice of the spirit. (Ephrem, hymn 55, p.
755.)

But we need not persist in painfully gathering some scattered memmotiesActs of the
Apostles or in the Hymns of St. Ephrem. There is a monument of great value from which
we may draw quite liberally. We refer to the Codex Nazatetisat bible of purely

oriental gnosticism. We know that St. Jerome and St. Epipahnius date back the sect of the
Nazarenes to the time of the birth of ChristNow then, the similarity of a great many of

their dogmas with the most essential elements of the Kabbalistic sgssengiieat, that

when reading them in the work just mentioned, we believe we have found some stray
fragments of the Zohar. Thus, God is always called the king and the masterigtitthe |

He is Himself the purest splendor and the infinite and eternal light. Heoi®ahuty, life,

justice
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and mercyis All forms that we perceive in this world emanate from Him; He is the
creator and the architect, but no one knows His own wisdom and His own essAiice.
creatures ask one another for His name, and they are compelled to answer tisatdle ha
name. As the king of the light, the infinite light, He has no name that can be invoked, nor
is He of a nature that can be known; we can reach Him only through a pure heart, an
upright spirit and a faith full of love: The steps by which the Nazarene doctrine
descends from the highest being to the furthest limits of the creation aemtbeised in

a passage of the Zohar which has been quoted several times in this work: "All genii
kings and creatures praise vyingly, with prayers and hymns, the supreme kgig of |

who emanates five rays of marvelous brilliancy. The first is the lightlthatines all the
beings; the second is the mild breath that animates them; the third is the melodieus voi
that expresses their cheerfulness; the fourth is the word which instructsrtieieeates
them to bear witness to their faith; the fifth is the type of all forms undextwthey

develop, like fruit which nourishes by the action of the sgn."”

We can not fail to recognize in these lines--to the translation of which we confined
ourselves--the different degrees of existence
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which the Kabbalists represent by the thought, breath or spirit, voice and word. ¢lere ar
other pictures, just as familiar, which express the same idea: Befoceeatyre existed

at all, life was hidden within itself, eternal and incomprehensible, without light and
without form (ferhi). From its bosom developed the luminous atmosphere (aver zeevo--
X1 9R) which is also called the "Word," the "Garment" (L'vushatz:a?, M’'malelo--

X?9mn), or the symbolical river that represents wisdom. From this river flow theglivi
waters, or the great waters which, to the Nazarenes as well as to thed{aplyaify the
third manifestation of God, the Intelligence or the Spirit. This again produsesond

life which, however, is far removed from the first ogel his second life is called
"Yushamin” {» v>--Yesh Moon, or» w--Min, the place of the forms, of the ideas); "in

its bosom the idea of the creation was first conceived, and it is the loftiest andypeest
of the creation."

The second life gave birth to a third which is called the "excellent father't(atratax,-

-Av Yathar),24 the "unknown old one" and "the ancient of the world" (senem sui
obtegentem et grandaevum mundi). (Ib., vol. Il, p. 88.) When the excellent Father looked
into the abyss, the darkness of the black waters, he left his image there, whicthender
name of "Fetahil" became the Demiurge or the architect of the uniweFsem then on
begins an interminable series of Eons, an infernal and a celestial hierdnichydoes

not interest us any more. It is enough for us to know that these three liveshthese t
degrees in the Pleroma hold the same rank as the three Kabbalistic faces,
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whose very names (Parsufmn) are often met with in the mouth of these

sectarianszs and we may place so much the more confidence in this interpretation, as we
find also among them the ten Sefiroth divided, as in the Zohar, in three superior and
seven inferior attributesr

What concerns the singular accident which brought forth the Demiurge, andhas to t
more and more imperfect generation of the subordinated genii, these are mgthologi
expressions of the principle that darkness and evil are but the gradual weakeheng of t
divine light (caligo ubi extiterat etiam extitisse decrementum etndetrium), which is

also very clearly formulated in the Nazarene code. (Ib., vol. I, p. 145.) Hence the name
"body" or "matter” (¢»--lea or guf-5°2) is given to the prince of darkness. (Ib., I,
Onomasticon.) This name does not differ from the one carried by the same principle in
the Kabbalistic systenn{ 2p--Klipoth, shells, matter).

The Nazarenes also recognized two Adams, one a celestial, and the othertbarthly
father of humanity. Because of his body, the latter is the work of the subordinated genii
the stellar spirits; but the soul is the emanation of the divinedifiéhis soul, which was

to return to its father in the heavenly regions, was detained in this world becaase it
seduced by evil powers. The message, then, entrusted by the Kabbalists ¢ekhe an
Raziel is given for execution by our heretics to Gabriel, who plays quite an anpte

in their belief. It was the angel Gabriel who brought to our first parents, in orcasé



them from their fall and to open to them the way to the bosom of their father, the true
law, the word of life mysteriously spread by tradition until the advent of John thesBapti
the true prophet according to the Nazarenes, who promulgated it aloud on the shores of
the
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[paragraph continuesjordan. (Vol. Il, p. 25-26-117.) We could cite other traditions which could
be taken to have been borrowed from the Midrashim and the Zebat;we are content
with having pointed out that which has the best claim for the attention of the philosopher.

Were we now to meet with the same principles in Egyptian Gnosticism, in thendautri
Basilides and Valentin, it would be unjust to attribute them to the Greek philosophy, or
even to Alexandrian Neoplatonism. And, in fact, it would be very easy for us to
demonstrate in what we have still left from the two celebrated heresiastimgntioned

the most characteristic elements of the Kabbalah, as the unity of subsiémnee,

formation of things, first by concentration, then by gradual expansion of the divine
light, 31 the theory of pairs and of the four worlesthe two Adams, the three souis,

and even the symbolic language of the numbers and the letters of the alpl2ltee

have nothing to gain from demonstrating this similarity; for we believe we bacaed

the aim we have set for ourselves in the last part of our work. After having pigvious
established that the metaphysical ideas which make up the foundation of the Kabbalah
were not borrowed from Greek philosophy; that, instead of being born either in a Pagan
school or in the Jewish school of Alexandria, they were brought thither fromifalest

we
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have finally proven that its cradle is not as yet to be found in Palestine, ot ainld¢ias
so-called Judea.

For in spite of impenetrable mystery with which the teachers of the swagagound
them, we find them in a less abstract and not so pure form, it is true, in the infidal capit
of the Samarians and with the heretics of Syria. It matters littldnératthey were taught
to the people as the foundation of the religion, and assumed thereby the character of
mythological personificatiorss while there, having become the property of the elite
intelligences, they made up rather an extensive and profound metaphysieal.syhe
basis of these ideas remains the same; their interrelation, whether imtiné&afowith
which they are clothed, or in the more or less phantastical traditions that aogompa
them, remain unchanged. We still have to investigate, therefore, from whatgéndra
what religion of the Orient they may have come to penetrate directly into Judagdm
from there into the different systems we have mentioned. It is this last stegilkave

to make in order to fully accomplish our task.

Footnotes



271:1 Author of "Gali Razia" (Unveiled Secrets). Nurenberg, 1605. The aim of this work,
which is composed entirely of Hebrew quotations translated into Latin and Gerntan, is
prove the Christian dogma by different passages from the Talmud and Zohar.

272:2 Peter Beer, History of Jewish Religious Sects, vol. II.
272:3 See Ari Noham of Leon de Modena, pgs. 7, 79 and 80.
272:4 Ari Noham (the Roaring Lion), published by Julius Fuerst, Leipzig, 1840.

272:5 Ib. supr., p. B*007 aMKR 00°077 TWR? 11 2 ok Ny &N | do not know whether
God will forgive those who published these books

272:6 One of St. Paul's converts at Athens. Transl.

273:7 It is the prevailing opinion that Simon came from Githoi, a small Samanvtan t
The historian Josephus is the only one who mentions a Jew, originally from Cyprus, who
pretended to be a magician.--Antiquities, Book XX ch. VII.

273:8 St. Jerome Commentar. in Matthaei ch. XXIV, in vol. VIl of his work according to
the Venetian edition.

273:9 On Simon Magus and his wife Helen compare Irenaeus I, 23: "Simon--Helenam
guandam--secum circumducebat, disens, hanc esse primam mentis ejus conceptionem,
matrem omnium, per quam initio mente concepit, angelos facere et archangelos. . .
Transmigrantem autem de corpore in corpus, ex eo et semper contumeliam sustinentem
in novissimis edam in fornice prostitisse."--Jellinek

274:10 "Ego sum sermo Dei, ego sum speciosus, ego paracletus, ego omnipotens, ego
omnia Dei."--Ib. supr.

274:11 Clement., Recognitiones, liv. Il. Iren., liv. 4, ch. XX.
274:12 See second part of this work following note 42.
274:13°02 7R, perhaps alswm> 7°n, + the mysterious power.--Epiphanius, 19th heresy.

274:* Instead of refuting this unfortunate construction of the name Elxai, we shall quote
the following words of Delitsch ("Orient,"” 1841, col. 297-298): "Many conjectures, some
conflicting apparently with the custom of Jewish nomenclature, some withréle& G
phonetic rules in the transcription of Hebrew names, have been put forward about the
name Elxai, on the orthography of which the ancients differed wonderfully (seetsaria

of Coteler, Monum. |, p. 775), Little note has been taken of Rhenferd's conjecture (De
fictis Judaeorum haeresib., p. 98) which doubts the personality of Elxai and which
explains the name as merely that of some septBy>x or xo32x (the deniers); but the

first is un-Arabic and the second is un-Hebraic. Besides, the construction which,



according to Epiph. (Haeres. XIX, 2), the sect itself puts upon the name, forbids
accepting th&\ (HA) in the beginning of the word as an Arabic form of the article. The
followers of Elxai pretend that his name means vim abstrusam (hidden power), and the
275 Judeo-Christian Epiphanius adds: 'becdilsmeans power anght means hidden.'

There is no doubt that this construction is only a Midrash of the same name, as is often
met with in old Jewish writings. It was not at all intended to prove the gracahaiot,

but to support mnemonically or even to establish ostensibly any accepted phissage (
the one here of the high personality of Elxai). We must, therefore, inquire foshent
proper Hebrew form of the name and then attempt to prove the possibility of putting a
double meaning upon it. For, the transcriptron >°n (Goerik, K. G. |, p. 143), which has
no other meaning than: 'strength which has covered,' is, in any case, miscaeied. T
heresy of the Elxaites shaped itself in the trans-Jordanic region. Therdijee G#ier.

ad Nahum 1, 1)sic Bnyopdp €k guAfic Zvpswv (Epiph. de Vitis Proph. 18), was a small
hamlet ElcesiEAkeosi), well known to the Jews at the time of St. Jerome, to whom the
ruins of old houses were pointed out by his companion. Possibly the prophet Nahum was
born here, and also the spurious prophet EEai{caioc, EAkeoaic). The surname

wpoxi added to Nahum, which is rendered in the Greek translati@isyaiog, is

identical with that of Elxai, which can be better established phonetically siwditally

if space would permit. All the Greek variants go bacigtgox or nxwpox. The Greek

letterH used in writing the name enjoins thinking of the Hebrewust as th& andy
(Exyacdioc with Methodius) point to the emphatic 'Qoph' of the Hebrew alphabet. It is to
this name that the followers of Elxai attached their symbolic interpretaind they

could well afford to do it, because the modus operandi of the original operation perhaps
did not escape from the language consciousness (according to the Masoretiat@rynme
of Minchat Sha the spelling is found in two wohds-"wp). They translated (power of
difficulty i.e., a power difficult to understand. secret power), or, what is not straitge

the Galileans (who, according to the Gemara Erubin pronounced the guttkeat), >x

»o2 (covered, hidden power)."--Jellinek

275:14 1b. supr.

275:1552°py 17 nnmik (Otiot d’Rabbi Akiba). Here is a translation of a passage from this
book: "The body of the divine presenceifw 5w 1o1--Goofo shel Shekinah) has an

extension of 236 times 10,000 parasangs (Persian road measure), to wit: 118 times 10,000
from the loins down, and just as much from the loins up. But these parasangs are different
than ours. Each divine parasang has 1,000 times 1,000 cubis €ach divine cubit has

four zereth (spans) and one palm; each zeredirepresents the length between the two
opposite extremities of the universe."--Lettep. 151, Krakau ed., 1579.

276:16 In Gnosticism it signifies the spiritual divine nature with all the eoas@&mg
from it.--Transl.

276:17 Codex Nazareus, 3 vol. in 4to, 1815. Pub. and trans. by Matthew Norberg.

276:18 This opinion, accepted by most of the theologians, is to be preferred to that of
Mosheim. To better refute Toland's objections to the unity of the Christian faith,



Mosheim places the origin of the sect of the Nazarenes in the fourth century. See
Mosheim, Indiciae antiquae christianorum disciplinae, I, 5.

277:19 "Rex summijs lucis, splendor purus, lux magna. Non est mensura, numerus et
terminus ejus splendori, luci est majestati. Totus est splendor, totus lux, totusyoddchr
totus vita, totus justitia, totus misericordia," etc.--Cod. Naz. vol. |, p. 5.

277:20 "Creator omnium formarum, pulchrarumque artifex, retinens vero suae sapientia
suigue obtegens, nec sui manifestus.--b., p. 7.

277:21 "Creaturae omnes tui nominis nesciae. Dicunt reges lucis, se invicem
interrogantes: nomenne sit magnae luci? iidimque respondent: nomine careut@uia a
nomine caret, nec fuerit qui illius nomen invocet, noscendaeque illius natusdatjnsi
beati pacifici qui te agnoverunt corde puro, mentionem tui fecerunt mente jdeta, fi
tibi integro affectu habuerunt.” Cod. Naz., vol. |, p. 11.

277:22 "Omnes genii, reges et creaturae, precationi et hymno insistelgiessrdaaegem
summum lucis, a quo exeunt quinque radii magnifici et insignes: primus, lux quae illis
orta: secundus, flatus suavis qui eis adspirat: tertius, dulcedo vocis qua excellams, qua
verbum oris quod erigit et ad confessionem pietatis instituit: quintus, specieg forma
cujusque, qua adolescunt, sicut sole fructus."--1b. supr., p. 9.

278:23 "Antequam creaturae omnes existere, Ferho dominus existit per quem Jordanus
existit. Jordanus dominus vicissime existit aqua viva, quae aqua maximaeElaatua
vero viva, nos vita existimus."--1b., vol. |, p. 145.

278:24 Perhaps the "Avatar" of Hindoo mythology.--Transl.

278:25 "Surrexit Abatur et, porta aperta, in aquam nigram prospexit, Fictus autem
extemplo filius, sui imago, in aqua ista nigra, et Fetahil conformatus fildt,"vel. I, p.

308.

279:26 Ib., vol. 1ll, p. 126. Onomasticon.

279:27 "Ad portam domus vitae thronos domino splendoris apte positus. Et ibidem tria
habitacula. Parique modo septem vitae procreatae fuerunt, quae a Jukabgn Znmc (
the great splendor) eaque clarae sua specie et splendore superne veniente'-hibentes
vol. lll, p. 61.

279:28 Ib., vol. I, p. 190-200. Ib., p. 121 and 123.

280:29 We shall cite among others how the Nazarenes explain the formation of the foetus
and the part attributed by them to both parents.--Vol. Il, p. 41, of the Codex Nazareus.

280:30 "Continere omnia petrem omnium et extra pleroma esse nihil, et id quod extra et
id quod intra secundum agnitionem et ignorantiam.” Iren., Il, 4.



280:31 At the head of things is the "Bythos" or Ineffable, from whose bosom spring in
pairs all the Eons that constitute the Pleroma. But all these emanations weuld los
themselves in the limitless infinite, if there were not a vegpek] which gives them
solidity and consistency.--Iren., ib. supr. Neander, Genetic History of Gsostarticle
Valentin.

280:32 Matter is the lowest world. Immediately above it are the Demiurge and the hum
soul (Olam Yetzirah). One step higher we meet the spiritual thingsyatucoi (Olam
Bree-ah), and finally the Pleroma (Atziluth).--Ib. supr.

280:33 See Neander, work cited, p. 219.

280:34 Neander, p. 176, Doctrine of Marcus.

281:35 Plotinus with his usual profoundness had already noticed that Gnosticism
generally compares the intelligible things to sensual and materiaé niaturam

intelligibilem in similitudinem deducunt sensibilis deteriorisque nattiaeneade, liv.
IX, ch. 6.



CHAPTER V

RELATION OF THE KABBALAH TO THE RELIGION OF THE CHALDEANS
AND PERSIANS

Were we to find within the present circumscribed limits of our investigatmeoale,
distinguished by its civilization as well as by its political power, whigdreazged an

immediate and lasting influence upon the Hebrews, we could evidently find within the
bosom of such a people the solution of the problem we have raised. We find these
conditions complied with, even beyond the unreasonable demands of the critic, in the
Chaldeans and Persians who were united into one nation by the arms of Cyrus and by the
religion of Zoroaster. And, indeed, can we think of a more appropriate event iretae lif

a people that could change its moral constitution and modify its ideas and customs as the
memorable exile that has been called the Babylonian captivity? Is it pdbsibtae

seventy years sojourn of the Israelites, priests and laymen, teacti@snamon people,

in the land of their conquerors, exerted no influence on either side? We have akezhdy ci

a talmudical passage wherein the elders of the synagogue openly acknowletig@rtha
ancestors brought with them from the land of their exile the names of the amgels, t

names of the months and even the letters of the alphabet.

It is impossible to suppose that the names of the months were not accompaniedlitoy cert
astronomical knowledge probably
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of such a nature as we have met in the Sefer Yetzirah, and that the names gdlthe an
were separated from the entire celestial and infernal hierarchy adgptesl Magi. It has
also long since been noted that Satan appears for the first time in the sattngd wiari

the story of the Chaldean Jabrlhis rich and learned mythology, which has been adopted
by the Talmud and spread in the Mishnah, constitutes also the poetical part and, if | may
use the expression, the outer cover of the Zohar. But we do not wish to insist upon this
long known fact. Disregarding the Chaldeans, who left no visible or reliable drate,

who, besides, were morally and materially conquered by the Persians befotarthefre
the Jews to the Holy Land, we shall prove the presence, if not of the most general
principles, but of nearly all the elements of the Kabbalah in the Zend Avesta and the
religious commentaries depending upon it.

We wish to remark, incidentally, that this vast and admirable monument which Inas bee
known to us for more than a century, at this epoch, when we so eagerly follow up all
sources, did not yet render all the service to historic philosophy--the trueesofehe

human mind--which the latter justly expects of it. We do not pretend to fill the gap; but

we hope to show the trans-mission of ideas between Persia and Judea, as we dgve alrea
done in part, with reference to Judea and Alexandria.

We must first point out that all chronologists, whether Jewish
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or Christian agree that the first deliverance of the Israelites who remainesiesjt
Chaldea since Nebuchadnezzar (Ezra, |, 1) took place during the fisioye¢lae reign of
Cyrus over Babylon, 536 to 530 before the Christian era. The divergence of opinion
confines itself to this very limited period. If we are to believe the cadlonsof
Anquetil-Dupperong Zoroaster had already commenced his religious mission in 549, that
is at least fourteen years before the first return of the captive Heboaheir fatherland.
Zoroaster was then forty years old; the most brilliant epoch of his life haah bagd
continued until 539. During these ten years Zoroaster converted to his law the emtire cou
and kingdom of king Gustasp, believed to have been Hystaspis, father of Darius. During
these ten years the reputation of the new prophet dismayed even the brahmins of India
and when one of these came to the court of Gustasp for the purpose of overpowering the
one he called impostor, he and all that were with him were compelled to yield to the
irresistible power of their adversary. From 539 to 524, finally, Zoroaster o@ergiitt

his religion in the capital of the Babylonian empire, which he converted entirely by
connecting wisely his own teachings with the already existing traditions.

Is it reasonable to suppose that the Israelites, who witnessed such a revolution, and
returned to their fatherland at a time when that revolution spread its most vilrahbyil
and, consequently, must have left the strongest impression upon their minds--is it
possible, | say, that they took with them no trace of it, not even in their most secret
opinions and ideas? Must not
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the great question of the origin of evil, which until then remained untouched by Judaism,
and which is, so to speak, the centre and starting point of the religion of the&ersia

must it not have acted powerfully upon the imagination of these people of the Orient,
who were accustomed to explain everything by divine intervention and to ascend in
similar problems to the source of things? It can not be argued that becauseriney

crushed under the weight of their misfortune they remained strangers to hfippaned
around them in the land of their exile. The Scriptures themselves point to them with some
satisfaction as being instructed in all the sciences and, consequently, incdiahef

their conquerors, and admitted with the latter to the highest dignities of heeem

This is just the character of Daniel, Zerubabel and Nehertiia,two latter playing such

an active part in the deliverance of their brethren. But this is not all. Bdsities

thousand people who returned to Jerusalem under Zerubabel, a second emigration,
headed by Ezra, took place under the reign of Artaxerxes Longimanus, about seventy
years after the first emigration. During this interval the religious mefufrZoroaster had

time to spread to all parts of the Babylonian empire, and to take deep root in the minds of
the people. From the return to their land until the conquest by Alexander the Great the
Jews always remained the subjects of the Persian kings. And even afteemijsigtil

their total dispersion, they seemed to have looked upon the Euphrates, the banks of which
they once bathed with their tears, as their second fatherland when theindyesds

turned to Jerusalem. The Babylonian Synagogue arose under the civil and religious
influence of the "Heads of Captivity’r(173 w>1--Raysh G’lutho), and it co-operated with

the one in Palestine for the definite organization of Rabbinic Judaism.
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Wherever they found an asylum, at Sura, at Pompadita and at Nehardea, they founded
religious schools which flourished no less than those of the metropolis. Among the
teachers who sprang from their midst we mention Hillel the Babylonian, wt@bdaut

forty years before the advent of Christ, and who was the teacher of that Yohanan ben
Zakai who played such a great role in the Kabbalistic stories previouslydqiibtese

same schools produced also the Babylonian Talmud, the final and most complete
expression of Judaism. From the enumeration of these facts alone we may conclude that
no nation exerted upon the Jews such deep influence as the Persians; that no moral power
could have penetrated so deeply into their spirit as the religious system a$t2origh

its long train of traditions and commentaries.

But all doubt vanishes when we pass from the purely external relations to a comparis

of the ideas which represent in the two nations the most exalted results and the very
foundations of their respective civilizations. However, to avoid the suspicion that we
have founded beforehand the origin of the Kabbalah upon isolated and purely incidental
resemblances, we shall point out in a few words and by some examples the influence of
the Persian religion upon Judaism in general, before demonstrating all teatslefthe
Kabbalistic system in the Zend Avesta. Far from being a digression, thisf part

research will contribute no little to the strengthening of our opinion, and | hastéd to a
that | do not at all intend to speak of the fundamental dogmas of the Old Testament. For
since Zoroaster himself continually refers to traditions much older than si@oit i
necessary, yes, it is even not permissible from the standpoint of impatitasmr to

regard the following as having been borrowed from his doctrine: the six ddyes of t
creation, so easily recognized in the six Gahanbdng earthly paradise and the
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ruse of the demon who, in the shape of a serpent, kindled the revolt in the soul of our first
parentsy the terrible punishment and the increasing forfeiture of the latter who, after
having lived like angels, were obliged to cover themselves with the skins ofigriona

wrest the metals from the bowels of the earth and to invent all the arts by which we
subsist;o finally, the last judgment with its accompanying terrors, with the resiore

in spirit and fleshi1 All these beliefs are found, it is true, in
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just as explicit a form in the Bundehesland in the Zend Avesta as in Genesi§ut we

repeat again that we are fully convinced that the source is to be looked fouelh a m

earlier age. 'We can not say the same of Rabbinical Judaism, which is mecmourn

than the religion of Zoroaster. The traces of Parseeism are here, adlwesha

ascertain, very visible, and we shall soon see what light can be thrown upon theforigi

the Kabbalah when we keep in mind that the oldest teachers of this mysterioas scie

are also counted among the doctors of the Mishnah and among the most venerated elders
of the Synagogue.



When side by side with the wisest maxims on the application of life, when aenpsi

most consoling thoughts on mercy and divine justice, we find also in Judaism traces of
the darkest superstition, we must look for the cause of these, especially mmahe te
instilled by its demonology. The power the latter ascribes to the eviksspiniw--
Shaydim,mmn--Ruheth) is so great that at every moment of his life man may think
himself surrounded by invisible enemies who are set upon the loss of his body a&s well a
of his soul. Man is not yet born, and they await him already at the cradle to contend with
him for God and the tenderness of a mother. Hardly may he see the light of this worl
when they assail his head with a thousand perils, and his thoughts with a thousand impure
visions. In short, woe to him if he does not resist forever! For, before life has ye
completely left the body, they come to take possession of their prey.

Now then, in all ideas of such a nature there is a perfect similarity bethedewish
traditions and the Zend Avesta. According to this latter monument the demons or the
devils,
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those children of Ahriman and darkness, are just as humerous as the creatures df Ormuz
There are more than a thousand species who present themselves under all kinds of form
and who wander over the earth to spread disease and sickness amond\iviagre,"

asks Zoroaster of Ormuzd, "is the place of the male, where the place of thedemis;

where roam the devis in mobs from fifty, from a hundred, from a thousand, from ten
thousand, and, finally, from all sides? .1s Destroy the devis that enfeeble man and

those that produce sickness, those that carry off the human heart as the winchsvageps
the clouds.” (Zend Av., vol. Il, p. 113.)

This is the way the Talmud expresses itself on the same subject: "AbbanBesgad:

‘No creature could withstand the evil creaturgsrp--Mazikin), had the eye the faculty

of seeing them.' Abbaye adds: "They are more numerous than we, and surround us as a
ditch surrounds a field." "Every one of us," says Rab Hunribas a thousand of them

to the left and ten thousand to the right side. When we feel ourselves pressed in a crowd,
it is because of their presence; when our knees give way under our body, theyealone ar
the cause; when we feel as though our extremities had been broken, it is to timem aga
that we must attribute this sufferingz7"The devis," says the Zend Avesta, "unite with

one another and reproduce themselves as man does." (Zend Av., vol. Il, p. 336.) But they
reproduce themselves also through our own impurities, through the disgraceful acts of
self-abuse, and even through the involuntary licentiousness provoked by a voluptuous
thought during sleep. According to the
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[paragraph continues] almud the demons resemble the angels in three things, and in three other
things they resemble man. Like the angels they read the future, have winbsiarad f
moment from one end of the world to the other; but they eat, drink, reproduce and die as
man doesis Furthermore, they all originated from the lascivious dreams that troubled the
nights of our first father during the years passed in solitu@d the same cause even



today produces the same effect in his descendei@srtain formulated prayers,
therefore, were adopted by Jews and Parsees, whose power is to avert suith cala
The same phantoms, the same terrors, finally, besiege these as welltaerthatdheir
last moment.

Man scarcely dies, say the Zend books, when he is taken possession of and questioned by
the demons. (Zend Av., vol. Il, p. 164.) The Daroud) (the demon) Nesosh comes in the
form of a fly, places himself upon the head and beats him mercilessly. (Zend Av., vol. I

p. 316.) The soul, separated from the body, arrives then at the bridge Tchinevad, which
separates our world from the invisible world; there it is judged by two angels, one of

whom is Mithra, of colossal proportions, with ten thousand eyes, and holding a club in

his hand22 The rabbis, retaining
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the same basic idea, picture it still more frightfully. "When man," they"sdno is about

to leave this world, opens his eyes, he notices in his house an extraordinary light, and
standing before him he sees the angel of the Lord clothed in light, his body studded with
eyes and his hand holding a flaming sword. At the sight of this the dying man & seize
with fright which. permeates his body and spirit. His soul flees graduallytteeal
extremities, as one desiring to change his place. But when he comes to knovgthat it i
impossible for him to escape, he looks into the face of the one standing before him and
delivers himself entirely into his power. If the dying man is a righteous ondivine
presence (Shekinah) appears to him and the soul soon disappears beyond the body."

This first test is followed by another, which is called the torture or the cofléa grave

("apn van--; Hibut Hakover)24 "As soon as the dead is put in his grave, the soul unites
again with him, and opening his eyes, he seesdwangels who come to judge him. Each
holds in his hand two fiery rods (others say fiery chains), and the soul and the body are
judged at the same time for the evil they have done together. Woe to the man when he is
found guilty, for no one will defend him! At the first blow all his limbs are dislataie

the second, all his bones are broken. But his body is soon reconstructed and the
punishment begins aneves'

We must value these traditions the more, since they have been taken rezatly fiom
the Zohar, from where they
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passed into the purely rabbinical writings and into the popular collections. We can add to
these beliefs a host of religious customs and practices, equally commanted by t

Talmud and the Zend Avesta. Thus the Parsee, when leaving his bed in the morning, must
not make four steps before having put on the holy girdle which is called the AKosti,

under the pretext that during the night he had been contaminated by contact with the
demons, and he must not touch any part of his body before having washed his hands and
face three timess We shall find the same duties, based upon the same reasons, with the
followers of the rabbinical lawgy with the difference that the Kosti is replaced by a



garment of another shape. The disciples of Zoroaster and the followers afrthed T
consider themselves duty bound to greet the moon at its first quarter with poayets
thanksgivingss1 The practice of keeping from the dead or from the newborn the demons
who try to take possession of them, are nearly the same withsboth.
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The Parsee as well as the Jew carry their devotion, if | may say so, evefat@pon.

There are prayers and religious duties for every moment, for every actiovefpr e
situation of the physical and moral lite. Although we do not lack material for further
expansion on this subjeet,we think it time to finish this parallel. But even the fantastic
and eccentric facts which we have collected lend greater certaiig tomclusion

which we draw from them. For it is surely not in such beliefs and in such actions that we
can invoke the general laws of the human mind. We believe, though, we have
demonstrated that the religion, that is to say the civilization of ancient Reftsia

numerous traces in all parts of Judaism; in its celestial mythologpesented by the
angels; in its infernal mythology, and, finally, in the practice of the outwardAngtwe

now to believe that its philosophy, that is, the Kabbalah, alone escaped this inflisence?
such an opinion probable, when we know that the Kabbalistic tradition developed in the
same manner, in the same time, and, like the oral law of the Talmudic traditiots it res
upon the same names? Far be it from us to content
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ourselves with a simple conjecture, no matter how well founded, on a subject of such a
grave nature. We shall take up one by one all the essential elements of theladntogl
show their perfect resemblance with the metaphysical principles of itjemebf

Zoroaster. This method of procedure, although not very learned, must appearaat least
most impartial.

1. The part played in the Kabbalah by the Ayn Sof, the infinite without name and without
form, is given by the theology of the Magi to eternal time (Zervane Akerene), and,
according to others, to limitless spagd/Ne want to note right here that the term "space"
or "absolute place'xfpn--Mokaum) has become with the Hebrews the very name of the
divinity. Furthermore, this first principle, this only and supreme source of ateexie, is

only an abstract God, without direct action upon the beings, without active relation to the
world, and consequently, without any appreciable form to us; for good as well,as evil
light as well as darkness are still huddled together in His basd@mcording to the sect

of the Zervanites, whose opinion has been conserved by a Persian histtnan,

principle we just mentioned, Zervan himself, would be, like the crown of the Kabbalists
but the first emanation of the infinite light.

2. The "Memra" of the Chaldean translators is easily recognized in the followiag
by which Ormuzd himself defines the "Honover" or the creative word: "The {hare
holy, the speedy Honover, | tell it to you, O wise Zoroaster! was before therfsea
before the waters, before the earth, before the herds, before the treestheefoe, the
son of
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[paragraph continuesDrmuzd, before the pure man, before the devis, before all the existing
worlds, before all the good things." But the very same word Ormuzd created the world,
and by it he acts and exists. (Zend Av., vol. Il, p. 138.) But the word existed not only
before the world; although "given by God,"--as the Zend books gal/s eternal as He

is. It takes the part of mediator between limitless time and the existdratdlow from

its bosom. It embraces the source and model of all perfection, and has the power to
realize them in all beingse What establishes, finally, its resemblance with the
Kabbalistic "Word," is that it has a body and a spirit, that is to say, thah# Spirit and

the Word at the same time. It is the Spirit, because it is no less than the soubatiOrm
as he himself expressly said; (Zend Av., vol. Il, p. 415) it is the Word or the body, that is
to say the spirit become visible, because it is at the same time the law and/énse.

(Zend Av., vol. lll, p. 325, 595.)

3.. In Ormuzd we find something that resembles fully what the Zohar caltotpenr

"face" (1so--Partsuf). He, Ormuzd, is in fact the highest personification of the creative
word, of that "excellent word" of which his soul is made. It is in him also ratherih

the highest principle, in the eternal time, that we are to look for the union of all the
attributes ordinarily ascribed to God, and which make up His manifestation, or, in the
language of the Orient, the most brilliant and purest light. "In the beginningthesa

sacred books of the Parsees, "Ormuzd, elevated above everything, was with the suprem
wisdom, with the purity and in the light of the world. This luminous thranzng--

Merkaba), this place inhabited by Ormuzd, is the one called the primitive ligatd (

Av., vol. lll, p. 343.) Like the celestial man of the Kabbalists, he combines in him the
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true knowledge, the highest intelligence, the greatness, the goodness, tiigtheaut
energy or the strength, the purity or the splendor; it is he, finally, who haddreat

formed at least, and who nourishes all beiag§hese qualities in themselves and their
resemblance to the Sefiroth can not, of course, lead us to any conclusion; but we can not
help noticing that they are all united in Ormuzd, whose role, in relation to infinity and to
unlimited time, is the same as that of the Adam Kadmon in relation to the Ayn Sof.
Indeed, if we are to believe an already quoted historian, there existed amongidiesPe

a very numerous sect in whose estimation Ormuzd was the divine will manifested in a
highly resplendent human form.lIt is also true that the Zend books say nothing of how
Ormuzd brought forth the world, in what manner he himself and his enemy sprang from
the bosom of the Eternal, and, finally, what constitutes the primitive substance of
things.42 But when God is compared to light, when the efficient cause of the world is
subordinated to a higher principle, and the universe considered as the body of the
invisible word, we must necessarily consider the beings as isolated wohads ioffinite

light. We wish also to remark that the gnostic pantheism is more or less azhwéabt

the fundamental principle of the theology of the Parsees.

4. According to the Kabbalistic belief, as well as according
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to the Platonian system, all beings of the world existed at first in a mopgeterform in
the invisible world. Each one of them has in the divine thought its invariable model,
which can come to light here below only through the imperfection of matter. This
conception, wherein the dogma of pre-existence is mingled with the principle of the
theory of ideas, is found also in the Zend Avesta under the name of "Ferouer." The
greatest orientist of our days explains this word as follows: "It is known yH&ebouer”
the Persians understood the divine type of each intelligently endowed thing, its tldea i
thought of Ormuzd and the higher spirit that breathes in it and watches over it. This
meaning is supported by the tradition as well as by the texts."

The interpretation of Auquetil-Duperron agrees perfectly with thissred we shall

not cite all the passages of the Zend Avesta that confirm it. We would ratheopboa

very remarkable coincidence on one particular point of this doctrine between the
Kabbalists and the disciples of Zoroaster. We still recall that magnifpassage in the
Zohar where the souls, about to be sent to earth, represent to God how they will suffer
while away from Him; what misery and contamination awaits them in our woedtl. W
then, in the religious traditions of the Parsees the Ferouers make theosaph&int, and
Ormuzd answers them nearly as Jehovah answers those souls which are grieved over
leaving heaven. He tells them that they were born for struggle, to combatawileke it
disappear from the creation, that they can only then enjoy immortality and he&esn, w
their task upon earth shall have been accomplish&dhink what advantage you will

have when, in the world, | shall permit you to stay in bodies. Fight and make therchildre
of Ahriman disappear. In the end | shall rehabilitate you in your firsteegtal you
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will be happy. In the end | shall set you again in the world, and you will be inlmorta
ever young and faultless.” (Zend Av., vol. Il, p. 350). Another feature that reminds us of
the Kabbalistic ideas, is that the nations have their ferouers just as the indj\addals

thus the Zend Avesta often invokes the ferouer of Iran where the law of Zomwaster
recognized first. However, this belief, which we meet also in the prophecies @l ,Dani
(Ch. X, 10 ff.) was probably long since widely spread among the Chaldeans before their
political and religious fusion with the Persians.

5. If the psychology of the Kabbalists has some resemblance with that of Ftam, it
greater resemblance with that of the Parsecs, as represented ictéoootievery old
traditions which have been, for the most part, reproduced by Auquetil-Duperron in the
"Mémoires de I’Académie des Inscriptions." (Vol. 38, p. 646-648.) Let us firdt teat
according to the Kabbalistic theories there are in the human soul three powerg|yperf
distinct one from another, which are united only during earthly life. On the highdst leve
is the spirit properfwi--N’'shamah), the pure emanation of the Divine Intelligence,
destined to return to its source, and unaffected by earthly contaminations; on tte lowe
level, immediately above matter, is the principle of motion and sensation, thepwiial
(wo1--Nefesh) whose task ends at the brink of the grave. Between these two sxtreme



finally, is the seat of good and of evil, the free and responsible principle, theparcsah
(mn--Roo-ah) a7

We must add that several Kabbalists and some philosophers of great authority im Judais
have added to these three principal elements two others, one of which is the vital
principle (1--He-hoh), the intermediary power between the soul and the body, apart
from the principle of sensation; the other is the type, or, we may say, the idea which
expresses the articular form of the individuat®>--Y’hidah, o%x--Tselem xn7--

Dougma).
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[paragraph continues] NiS form descends from heaven into the womb of the woman at the time
of conception and leaves thirty days before death. During this period (of thirtyidiays)
replaced by a shapeless shadow.

The theologic traditions of the Parsees set up precisely the same distinctiomfiiman

soul. We easily. recognize the individual type in the ferouer which, having existed i
heaven in a pure and isolated state, is compelled, as we have seen above, to unite with the
body. In no less evident manner do we find again the vital principle in the Dian, whose
part it is, as the author our guide says, to conserve the forces of the body and te maintai
the harmony in all its parts. Like the "He-yah" of the Hebrews, it takes honghe evil

of which man is guilty; it is but a light vapor that comes from the heart, and which must
mix with the earth after death. The Akko, on the contrary, is the highest printiple. |

above evil, as the preceding principle is below it. It is a kind of light that cooras f

heaven, and which must return thither when our body is returned to the dust. It is the pure
intelligence of Plato and of the Kabbalists, but restricted to the knowledge adies,

to the prevision of future life and to resurrection, in short, to moral consciousness. We
finally come to the soul proper or the moral person, which is one, notwithstanding the
diversity of its faculties, and which alone is responsible to divine judgment for our
actionsss Another distinction, though much less philosophical but equally admitted by

the Zend books, is the one which makes man the image of the world and which
recognizes in his consciousness two opposite principles, two Kedras, one, coming from
heaven, leads us to good, while the other, created by Ahriman, tempts us to4do evil.
These two principles which, nevertheless, do not exclude liberty
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of action, play quite a prominent role in the Talmud where they become the good and the
evil desire v “x>--Yetzer Tovynn "x--Yetzer Ha-rah); possibly also the good and the
evil angel.

6. Even the conception of Ahriman, notwithstanding its purely mythological character,
was preserved in the doctrines of the Kabbalah; for darkness and evil are personifie
Samael, just as the divine light is represented in all its splendor by the heaaanlysn

to the metaphysical interpretation of this symbol, namely that the evil gensimatter,

or, as the Kabbalists say, the "shell,” the last degree of existendeuihds without



straining the subject, in the sect of the Zerdustians who established betweemthe divi
light and the kingdom of darkness the same relation as between the body and its
shadowso

But another fact, more worthy of our attention, because not to be found elsewhere, is that
we find in the oldest parts of. the religious codes of the Parsees the Kabbadistthat

the prince of darkness, Sama-el, by losing half of his name, becomes at the ersl of day
an angel of light, and, together with all that was cursed, returns to divine grpassage

in the Yacna reads: "This unjust, this impure, this gloomy king who knows but evil, will
say Avesta at the resurrection, and, fulfilling the law, he will establesyen in the

dwelling of the damned (the derwands). (Zend Av., vol. Il, p. 169.) The Bundehesh adds
that at the same time Ormuzd and the seven first genii on one side, and Ahriman with a
equal number of evil spirits on the other side, will be seen together offericgfecedo

the Eternal, Zervane Akerene. (Zend Av., vol. 1ll, p. 415). We shall add, finally, to all
these metaphysical and religious ideas a very peculiar geograplsitsahsyhich is

found with some slight variations in the Zohar and in the sacred books of the Parsees.
According to the Zend Avesta (Vol. Il, p. 70) and the Bundehesh (Zend Av., vol. lll, p.
363) the earth is divided into seven parts (keshvars), which are watered by jusyas ma
great rivers, and separated
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from one another by the "water spilled in the beginning." Each of these parta form
world in itself and supports inhabitants of different nature; some are black, ssme ar
white; these have their bodies covered with hair, like animals, the others diffierent
themselves by some other more or less fantastic formation. Finally, only tresef
great parts of the earth received the law of Zoroaster.

Let us now have the view of the Kabbalists on the same subject. In quoting it, we shall
confine ourselves to the role of a translator only. "When God created the world, he
stretched above us seven heavens, and formed beneath our feet as many lands. He made
also seven rivers, and set up the week of seven days. Now, as each of these heavens has
its separate constellation and angels of a particular nature, so also havelthiedre

below. Placed one above the other, they are all inhabited, but by beings of different
nature, as it was said of the heavens. Among the beings, some have two faces, some four
and others but one. They differ just as well in their color; some are red, some black and
some white. These have clothes, the others are naked like worms. If the objection be
raised that all the inhabitants of the world descend from Adam, we ask if it iblpossi

that Adam travelled in all these regions for the purpose of populating them with his
children? How many wives did he have? But Adam lived only in that part of the earth
which is the most elevated and which is enveloped by the higher heavEme"only

difference that separates this opinion from that of the Parsees is thad iokte

considering the seven parts of the earth as natural divisions of the same, shefac

represent them as enveloped one in another, like the layers of anmqrx Hv oK

o°%w3a, as the text says.
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These are, in their full simplicity and without any systematical aeraegt, the elements
that constitute the common foundation of the Kabbalah and the religious ideas brought
forth under the influence of the Zend Avesta. No matter how numerous and how
important they may be, we would still retreat before the deduction that follomsttis
parallel if we had not found also in the sacred books of the Parsecs all the heavenly and
infernal mythology, part of the liturgy and even some of the most essentiahgd@jm
Judaism. Nevertheless, God forbid that we accuse the Kabbalists of having been but
servile imitators, of having adopted strange ideas and beliefs without examioia at

least, without modification, and of having confined themselves to clothing them with the
authority of the sacred books.

As a general rule there is no instance of a nation, no matter how stronglyjubadafof
another nation may act upon it, giving up its true existence--the exerciserofat
faculties--and being content with a borrowed life, and if | may also say, Wwithrewed
soul. We can not possibly consider the Kabbalah as an isolated fact, as accidental in
Judaism; on the contrary, it is its heart and tfé-or, while the Talmud took possession
of all that relates to the outward practice and the material executionlcdwhehe
Kabbalah reserved for itself exclusively the domain of speculation and the most
formidable problems of the natural and revealed theology. It was able, besiaes)ge
the veneration of the people by showing inviolate respect for their grostspahd in
giving them to understand that their entire faith and cult rested upon a sublinegymyst
By carrying the principle of the allegorical method to its last consequehedsabbalah
had no need of trickery to accomplish this.
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We have also seen to what rank it has been raised by the Talmud, and what influence it
exerted upon popular imagination. The sentiments it once instilled have remained to the
days nearest to us; for it was by depending upon the Kabbalistic ideas that the moder
Bar Kochba, Sabbathai Zebi, had disturbed for a while all the Jews of the aw3ithe.

ideas also caused the liveliest agitation among the Jews of Hungary and Pokmad tow

the close of the eighteenth century by giving birth to the sect of the Zohawit&&a-
Hassidim, and by leading thousands of Israelites into the bosom of Christianity. When w
now consider the Kabbalah, per se, we can not help seeing therein an immense advance
upon the theology of the Zend Avesta. Here, indeed, dualism is the cornerstone of the
structure, although not as absolute as commonly thought, and although born as a principle
in a religion which acknowledges one Supreme Being. Ormuzd and Ahriman alone exist
in reality, with a divine character and with real power; while the Eteimel)itnitless

time from which both of them sprang, is, as we said, a pure abstraction. With theéalesire
relieve Him (the Eternal) of the responsibility for evil, the managemeheoiorld was

taken from Him, and consequently all participation in good; nothing but a name with a
shadow of existence was left to Him. But this is not all. All ideas relatirttgetovisible

world, all the great principles of the human mind in the Zend Avesta, and in the later
traditions connected with it, are still wrapped in a mythological veil throughhwthéey

appear as visible realities and as distinct persons made in the image of man.



The doctrine of the Kabbalists presents quite a different character. ldecthism is

the foundation, the basis and the principle of all; dualism and all other distinctions of
whatever nature exist only formally. God alone, God, One and Supreme, is at once the
cause, the substance and the intelligible essence,
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the ideal form of all that is. Only between Being and Not-being, between theshighm
and the lowest degree of existence is there an opposition, a dualism. That ongthsdight
one is darkness. Darkness, therefore, is but a negation, and light, as we have shown
several times, is the spiritual principle, the eternal wisdom, the infinegkigeince which
creates all that it conceives, and conceives or thinks by its very exidBaendethis be

so, if it be true that at a certain height the being and the thought blend, then the great
conceptions of the intelligence can not exist in mind alone, then they do not represent
mere forms from which abstractions are made at will; on the contrary, they have a
substantial and an absolute value, that is to say, they are inseparable froorm#ie ete
substance. This is precisely the character of the Sefiroth, of the Heavam)yMhe

Great and Small Face, in short, of all the Kabbalistic personifications whiale, see,
differ greatly from the individual and mythological realizations of the Z&weksta.

The frame, the outline of the Zend Avesta, still remained the same, but the background
completely changed its nature, and the Kabbalah offers, by its very birth, thiapecul
spectacle of a mythology passing into the state of metaphysics undenti&luence of
religious sentiment. However, the system which was the fruit of that movemenhaloes
belong as yet, notwithstanding such volume and depth, among the works where human
reason makes free use of its rights and powers. Mysticism, per se, does nosskiow it
there in the most elevated form, for it still remains chained to an external-gbeer
revealed word. No doubt that this power is more apparent than real; undoubtedly also that
allegory soon made of the sacred letter a compliant sign which exprdssesey one
wishes, a docile instrument at the service of the mind and its most liberaltioggira

But it can not be denied that such a procedure--whether due to deliberation or to sincere
illusion--this art of shielding new ideas under some venerable text, is theosargof

fatal prejudice against true philosophy. Thus it is that the Kabbalah has@usebgd
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a national character, although born under the influence of a strange civilization, a
notwithstanding the pantheism that underlies all its doctrines.

By taking refuge, first under the authority of the Bible and then under the orat law
retained all the appearances of a theological system, and especialgvath theology.
Before admitting it, therefore, into the history of philosophy and humanity, those
appearances had to be wiped out and the Kabbalah had to be shown in its true light, that
is to say as a natural product of the human mind. This course was accomplished, as we
already said, slowly but surely, in the capital of the Ptolomeans. Therbeffrst time,

the Hebrew traditions stepped over the threshold of the sanctuary, and mingling with
many new ideas, but losing none of their own substance, they spread into the world.



Desiring to recover a property which they considered their own, the gusuafithese
traditions welcomed ardently the most noble results of the Greek philosophy anedningl
them more and more with their own beliefs. The pretended heirs to the Greekionli

on the other hand, became gradually accustomed to this mingling, and thought only of
bringing it into an organized system where Reason and Intuition, Philosophy and
Theology would be equally represented. Thus it was that the Alexandrian school
developed that brilliant and profound summary of all the philosophical and religious
ideas of antiquity. Thus is explained the resemblance, yes, | dare say, ttg wenti

have found in all the essential points or Neoplatonism and of the Kabbalah. But the
Kabbalah having entered by this path the common ground of the human mind, was
nevertheless transmitted among the Jews of Palestine in a small citeectifd and was
considered the secret of Israel. In this manner it was introduced into Europe, asd in thi
manner it was taught until the publication of the Zohar. Here begins a new order of
research, viz.: What influence did the Kabbalah exert upon the hermetic and mystic
philosophy which attracted such attention from the beginning of the fifteenth todhe e
of the seventeenth
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century, of which Raymond Lullus may be considered the first, and Francis Niercuri

van Helmont the last representative. This may be the subject of a second work that will

be considered perhaps as a complement to the present work. We believe, though, we have
attained the aim we have set with reference to the Kabbalistic systper pand we have

only to point out in a quick recapitulation the results which we believe we have attained.

1. The Kabbalah is not an imitation of the Platonic philosophy; for Plato was unknown in
Palestine where the Kabbalistic system was founded. Furthermore, stawiting the
several resembling traits which strike us at first glance, the twomesdiffer totally in

the most important points.

2. The Kabbalah is not an imitation of the Alexandrian school. First, because it esitedat
the Alexandrian school, and secondly because Judaism has always shown a profound
aversion to and an ignorance of Greek civilization even when it raised the Kabbalah to
the rank of divine revelation.

3. The Kabbalah can not be regarded as the work of Philo, although the doctrines of the
philosophical theologian contain a great number of Kabbalistic ideas. Philo could not
transmit these ideas to his Palestinian compatriots without at the sameitiatiag

them into the Greek philosophy. Because of the nature of his mind, Philo was not capable
of founding a new doctrine. What is more, it is impossible to find in the monuments of
Judaism the least trace of his influence. Finally, Philo's writings ared recent date

than the Kabbalistic principles, the application as well as the substanbécbhfwe find

in the Septuagint, in the Proverbs of Ben Sirach and in the Book of Wisdom.

4. The Kabbalah has not been borrowed from Christianity, for all the great prgnciple
upon which it stands antedate the coming of Christ.



5. The striking resemblances which we have found between this doctrine and the
religious beliefs of the several sects of Persia, the numerous and odd relatidng whi
presents to us
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with the Zend Avesta, the traces that the religion of Zoroaster has &fparts of

Judaism, and the outward relations which existed between the Hebrews and their old
teachers since the Babylonian captivity, force us to the conclusion thattémeateaf

the Kabbalah were drawn from the theology of the ancient Persians. But we balieve
have demonstrated at the same time that this loan did not destroy the originthley
Kabbalah; for the Kabbalah substituted the absolute unity of cause and substémee for
dualism in God and in nature. Instead of explaining the formation of beings as an
arbitrary act of two inimical forces, it presents them as divine forms, asssice and
providential manifestations of the Infinite Intelligence. The ideas, fin&ke in its

bosom the place of realized personifications, and the mythology is supplanted by
metaphysics. This seems to us to be the general law of the human mind. No absolute
originality, but also no servile imitation from one nation and from one century to another.
Whatever we may do to gain unlimited independence in the domain of moral science, the
chain of tradition will always show itself in our boldest discoveries; and nomhatte
motionless we sometimes appear to be under the sway of tradition and authority, our
intelligence paves the way, our ideas change with the very power that weaghslown,

and a revolution is about to break loose.

Footnotes

282:1 | should also have said "astrological;" for the influence of the staedpdé that
time quite an important role in the religious ideas of the Jewish people. The Talmud
distinguishes auspicious and inauspicipuss days; and even to-day the Jews wish one
another a lucky influence of the stamso(>1--Mazol Tov) at any important event in their
life when they wish to show mutual interest.

282:* Although this fact is correct, yet it does not prove what the author has in mind. For,
just as little as the German thinks of the astrological origin of the wordélsor the
French of "desastre," or the Italian of "disastro," so little does thehiek of the

influence of the stars when wishing 7.5 (Mazol) in the Jewish idiom has a

meaning identical with "luck.a--Jellinek

282:a The author probably meant thens m>m (Mazoleth K'chovim)--astral fates--; by
which the Jews designate the Zodiacal signs.--Transl.

283:2 Compare Zunz, "Religious Sermons of the Jews," p. 158.--Jellinek

284:3 Scaliger, Emendatio tempor., p. 576. Alph. Desvignoles, Chronology, vol. Il, p.
582. Bossuet, General History, vol. Il. Seder Olam Raba, ch. XXIX, p. 86. David Ganz,



liv. I., year 3392, and liv. Il, 3390. Zunz, the twenty-four books of the Holy Scriptures,
chronological table reproduced in Vol. XVIII of Cahn's Bible. To convince ourseiive

the harmony between the Jewish and the Christian chronologists we need only note that
the Jews fixed the advent of Christ on the conventional date of 3760 after the creation.

284:4 Zend Avesta, vol. Il, Life of Zoroaster.
284:5 Zend Avesta, vol. ll, Life of Zoroaster.
285:6 Daniel, I, 1, Ezra, |, 2; ll, 1. Josephus, Antiquities, Book XI, ch. IV, V.

285:7 Yost, General History of the Israelites, Book X, ch. XI and XII,--Sanm®gut
History of the Israelites since the Maccabees, vol. X1V, the entiréhxddok.

286:8 The word Gahanbars denotes the six creative epochs as well as thevaix festi
established as reminders for the faithful (M. Burnouf, Commentary to the Mac3@9).

In the first epoch Ormuzd creatgds7the heavens; during the second he made the
waters; in the third, the earth; in the fourth, the vegetations; in the fifth, the anandl|
finally, in the sixth, man was born. (Auquetil-Duperron, Zend Avesta, vol. |, part 2, p. 84;
Kleuker, vol. Il, No. XXVIII.) This system of creation was taught alrebdfore

Zoroaster by another Median or Chaldean prophet, called Djemshid.--Auquetir@upe
Life of Zoroaster, p. 67; Kleuker, vol. 1ll, p. 59.

287:9 Ormuzd himself tells his servant Zoroaster that he, Ormuzd, has given fd)crea

a place of delight and of abundance, called Eeriene Veedjo. This place, moraibeautif
than the entire world, resembled the Behesht (the celestial paradis@)aAlinen

created in the river that watered this place the Great Adder, mother of (deiet

Avesta Vendidad, vol. Il, p. 264). At another place Ahriman himself descends from
heaven to earth in the shape of an adder. It is also Ahriman who seduces the first man,
Meshiah, and the first woman, Meshiane. "He crept over their thoughts, he averthre
their minds, and said to them: It was Ahriman who gave the water, the earteethartd

the animals. Thus Ahriman fooled them at the very beginning, and until the end this cruel
one endeavored to seduce them."--Zend Avesta, vol. lll, p. 351 and 378.

287:10 "Devi, whose speech is all lie (Ahriman), becoming still bolder, came a second
time and brought them (to the first couple) fruit of which they ate, and thus only the
advantage of all the advantages was left to them."” (Ib., supr.). Our firstgyaeshiced

for the third time, then drank milk. At the fourth time, they went hunting, ate the meat of
the animals and made for themselves garments from the skins, just as the Lord made
coats from leaves for Adam and Eve. They then discovered iron, made an agdrdel
and made tents for themselves; they finally united carnally and their chitdrerited

their misery. (Ib. supr.)

287:11 On the day of resurrection the soul will appear first; it will know its body and al
men will recognize one another. They will be divided into two classes, the riglatedus
the darwands (the wicked). The righteous will go to the Gotatman (the par#ukse)



darwants will again be precipitated into the Duzakh (the inferno). For thredtdafirst

ones will taste, bodily and spiritually, the joys of paradise; the othergwiile some

manner suffer the tortures of hell. The dead will then be purified, and there will he no
more wicked ones: "All men will be united into the same work. At that time Ormilizd w
havep. 2sscompleted all creations and will do nothing more. The resurrected dead will
enjoy the same rest. This could be called the seventh epoch of the creation, or the Sabbat
of the Parsees.--Zend Avesta, vol. Il, p. 414.

288:12 According to the Zend Avesta, the Bundehesh is the oldest religious book of the
Parsees.--Zend Avesta, vol. Ill, p. 337.

288:13 All, except the last two. Although resurrection has been put down by Maimonides
as one of the "Thirteen Articles of Faith."--Transl.

289:14 Zend Avesta, vol. I, p. 235; vol. Ill, p. 158.
289:15 Vendidad Sade, vol. Il, of the Zend Avesta, p. 325.

289:16 This scholar was generally influenced by many Persian views. Gompar
Sanhedrin, fol. 07.--Jellinek

289:17 Tract. Berakoth, fol. 6a. Another doctor even accuses the demons of wearing out
the clothes of the rabbis by rubbing against therm>7 7°9°17 1727 131277 *18% *37.--1b.

289:*177>7 is the possessive pronoun, talmudiciforT. The author who translates with
"par le frottement de leur mains" found the nouthand" inyn77.--Jellinek.

290:18 This passage was translated into Latin by Buxtorf in his "Lexicon Taksydoc
2339.+

290:* It is found in Tractat Haggigah, fol. 16a. | have already corrected the brigina
French text where the author omits the words "and die." For corroboration | quote
literally from the Talmud:

0°912 077 W1 ,NIWi RN WY AR °120 AWOWI NIWT CARDPD AwWOw (007w 1K1 0°72T U
9 TNYW DR PYTY ,NOWI 2ARD0D IDI0 TV 22T 7107 1°0RY NI JARDNANIW 2IRONA N,
DTN %120 AWOWY, 0N °120 MW 2998, DX 2120 2ONAY.

The phrasenan 1an (our rabbis taught) and the expressiom: (it was said) may testify
to the old age of this translation.--Jellinek

290:19 Ib. supr«

290:** Compare also Tract. Erubin, fol. 18hmn 70917 1722 PWRIT Q78 70w 000 1R 9
9 pIw--Jellinek



290:20 See in thenan mmb »aw xp, (p. 108a of the Amsterdam ed.) quite a curious
extract from Rabbi Menahem, the Babylonian.

290:21 Zend Avesta, vol. I, p. 408. Kitzur, in the edition quoted in the previous note, p.
92b, 45a.

290:22 Zend Avesta, vol. I, p. 114, 151. Ib., vol. I, p. 205, 206, 211-222.

291:23 Zohar, part 1, seagblank--JBH)p. 126b, Amsterdam ed. While taking the
foundation of this scene from the Zohar we have added a few details from the Kitzur, p.
20, 21.

291:24 According to the Kabbalists there are seven ordeals: 1, the separation afcbody a
soul; 2, the recapitulation of the deeds of our life; 3, the time of burial; 4, the ordeal or
judgment of the grave; 5, the time when the dead, still animated by the vitabspirit
Nefesh), feels the biting of the worms; 6, the punishment of hell; 7 the metempsyehos
Zohar, ib. supr.

291:25 According to the Zohar text there are three angels? X1°7 H¥ 131 R1°7 °2 Xnon
T RWRT XYW nom.--Jellinek

291:26 The same passage of the Zohar and of the Kitzur.
292:27 Zend Avesta, vol. Il, p. 409, Vendidad Sade.
292:28 Thomas Hyde, Religio veterum Persarum, p. 465, 477.

292:29 Orach Haim, directions for the washing of the haswds>(> n>>v1 n°), p. 54. The

same is recommended by the Kabbalists. According to the latter, the $uglhézaves us
during sleep, and we thus remain only with the vital soul which is incapable of defending
the body against impure spirits and deadly emanations.--Zohar, part tzse@ee also

the Talmud, Tract. Sabbath, ch. VIILI.

292:30 This grouping of the Talmudists with the followers of the Zoroastrian doistrine
incorrect. The Parsee praises the moon as an "Umshaspand that has light iteitfiavhi

Jew praises God Who "renewed the moon." To the Parsee the moon is in itself an object
worthy of devotion; the Jew, on the other hand, says: "Praised be He Who formed thee,
praised be He Who made thee, praised be He Who owns thee, praised be He Who created
thee." It is true that we must refer the origin of the benediction of the mmmym(>72)

to Parseeism, but only in so far as the Rabbis were compelled to consider theenflfuenc
Parseeism upon the people.--Jellinek

292:31 Zend Avesta, vol. lll, p. 313. This custom is still extant to-day under the name of
"Sanctification of the moon'hfa> v17°p).



292:32 As soon as a Parsee woman has been delivered of a child, a burning lamp or a fire
is maintained in her room for three days and three nights. Zend Av., vol. lll, p. 565. Th.
Hyde, I. c. p. 445. The Jews observe the same custom at the death of a person. The
ceremony of keeping away the demon Lillith from the newborn is still n@rgplcated.

But the reason for and the description of it are given in the book of Raziel.

293:33 In the litany collection called "Yeshts Sades" we find prescribedrpnaiiech

the Parsee must say when cutting his nails, before and after attending tbdheataire,
and before attending to conjugal duty.--Zend Av., vol. lll, p. 117 120, 121, 123, 124.
Similar prayers for the same circumstances are prescribed for taeSksvJoseph Karo,
Schulchan Aruch, p. poi n°a manan, and Kitzur, p. 321071 "»1w

293:34 | want to emphasize a few points where the influence of Parseeism upon Judaism
appears very plainly. Three steps backward are to be taken after finishiegytiteen
benedictions"y mmwnaw) Compare Tract. Yoma 53b; Orach Hayim, CXXIII, par. 1.

This custom is often mentioned in the Zend Avesta. The Parsee does not speak during a
meal (Kleuker, Zend Av., lll, 235); this was also the custom among the Talmudists.
Compare Tract. Taanit, fol. 56rmyoa 1nvon PR 13M° 7 KR R. Yohanan said: "Speaking
during a meal is not customary.” Compare also Orach Hayim, CLXX, part Q. But we
must hold on here to the viewpoint | established in my foregoing note. Because of the
long sojourn in the Babylonian empire and because of the constant intercourse with it, the
Jews adopted the Persian superstition and disbelief. The superstition rooted deep in the
people, while the strange source whence it came was forgotten and vanished from
memory. The talmudical teachers, therefore, could do no better than instiiggese

feeling and reverence to God by utilizing, with some modifications, the popular
superstition. Jellinek

294:35 Auquetil-Duperron, in the "Memoires de I’Academie des Inscriptions," vol.
XXXVII, p. 584.

294:36 Vol. Il of the Zend Av., Vendidad. Ib., vol. lll, Bundehesh. Ormuzd and Ahriman
are called in this book a single people of limitless time.

294:37 Sharistani, ap. Thomas Hyde, de Veter. Pers, relig., p. 297. "Altera magorum
secta sunt Zervanitae qui asserunt lucem produxisse personas ex luce, qsaeramne
spirituales, luminosae, dominales. Sed quod harum maxima persona, cui nomen Zervan,
dubitavit de re aliqua, ex ista dubitatione emersit Satanas."

295:38 Memoires de I’Academie des Inscriptions, vol. XXXVII, p. 620.

295:39 Ib. supr. Here are the words of the author: "The Honover combines, according to
Zoroaster, the source and the model of all the perfection of the beings, thegower t
produce, and it manifests itself only by a kind of prolation of infinite time and of
Ormuzd."

296:40 See Eugene Burnouf, Commentaire sur le Yacna, ch. |, to p. 146.



296:41 This is the sect of the Zerdustians. The following is their view as given by
Sharistani in the Latin translation of Thomas Hyde (de Vet., Pers. rel., p. 928): "e
postquam effluxissent 3000 anni, transmisisse voluntatem suam in forma lucis $ulgenti
in figuram humanam.”

296:42 They say that Ormuzd and Ahriman wgven by Zervan, the eternal time. That
Ormuzd hagjiven the heavens and all its products. But the sense of this important word
is nowhere determined clearly.

296:43 It is nevertheless important to note that in the Zend Avesta (Vol. II, p. 180)
Ormuzd is called the "body of the bodies." Is it not, perhaps, the "substance of the
substances," the "basisiig>--Y’sod) of the Kabbalists? Burnouf mentions also a very

old Phelvic commentary, where we find, as in the Sefer Yetzirah and in the Zohar, both
worlds represented by the symbol of a burning coal; the higher world is the #ache

the visible nature is the burning matter.--Comment. sur le Yacna, p. 172.

297:44 Comment. sur le Yacna, p. 270.

297:45 See "Explanatory compendium of the Theological system of Zoroaster," Zend
Av., vol. lll, O. 595, and the Memoires de I’Academie des Inscript., vol. XXXVII, p.
623.

297:46 Mem. de I'Acad. des Inscript., vol. XXXVII, p. 640.
298:47 See Part Il, ch. lll.

299:48 The soul proper or the moral person, is itself composed of three faculties; 1, the
principle of sensation; 2, the Roe or intelligence proper; 3, the Rouan, which holds the
centre between the power of judgment and imagination. These three facalties ar
inseparable and make up the one soul. Otherwise, | admit that this part of the ggycholo
of the Parsees is not very clear to me.

299:49 Mem. de I’'Acad. des Inscript., passage quoted.
300:50 Thomas Hyde, work cited, p. 296, 298, ch. XXII.

301:51 Zohar, part lll, p. 9b, 10a, sect>, Amsterdam ed. We consider it our duty to
note here that the ideas do not follow one after the other in the text. We were abliged t
omit many repetitions and digressions which were not only useless, but extremel
wearisome and entirely too long.

302:52 The author should have added: "Judaism after the return from the Babylonian
exile until the conclusion of the Talmud." For the present-day Judaism the Kalsbatah i
entirely strange elemertJellinek



302:a A rather unfortunate remark by the German translator. Can any one deny the
preponderant influence of the Kabbalah upon Judaism during the Middle Ages, and even
now through its direct descendant--Hassidism?--Transl.

303:53 See Lacroix, Memoires de I'empire Ottoman, p. 259 ff--Peter Beer, waalk cit
vol. Il, p. 260 ff. Basnage, Histoire des Juifs, Book IX, etc.



APPENDIX

(JELLINEK)
BIOGRAPHICAL SKETCHES ON THE ZOHAR
A
NAMES OF THE ZOHAR

Jewish authors adopted preferably the three following names for the grand monument of
the Kabbalah:

1. wn1n (Midroshau)--his Midrash, orgny 12 nwaw 1 5w watn (Midrosh shel R. Simeon

ben Yohai)--the Midrash of Simeon ben Yohai. Under this name the Zohar appears with
the following authors: Behai (died 1340 Commentary to the Pentateuch, section
Mishpatim; R. Simeon ben Zemach Duran (died 1444), Responsa, vol. lll, questions 56
and 57; R. Meier ben Gabbai (born 1481), Abodath ha-Kodéshjudah Moscato (died
1580), Nefuzat Yehudah (fol. 1166, 211a). This name guarantees the genuineness of the
work.

2.7 > w1 (Midrash Y’hi Or)--Midrash Let There be Light. So named by Abraham
ben Samuel Zacuto (flourished 1502) in his "Sefer ha-Yuhasin" arxder, and by
Hayim Joseph David Azulai (died 1807) in his "Shem ha-G’dolim,"

p. 309

vol. Il, fol. 49b. The probable reason for adopting this title by these authors is to be found
in the fact that a few manuscripts of the Zohar begin with the commentary tosk&iver
T®--Let there be Light (Gen. 1, 3); or, what is more probable, to point out the

illumination that is bound to accrue to the reader of this work.

3.1 (Zohar), Splendor, Brightness. So called according to Daniel XH;:8: o*%ownm
¥p ra--And the Wise shall shine as the Brightness of the firmament. Corxrpare
x> Zohar, vol. lll, fol. 64a in the Sulzbach editienlhis last name has become the
predominating one since the author of "Yuhasin" in 1502.
B
EDITIONS OF THE ZOHAR

1. The first edition of the Zohar was published by R. Meier ben Ephraim and Jacob ben
Naftali at Mantua in 1560. 3 vol. 4°.



2. In the same year it was again published in folio at Cremona. The preface to this
edition, written by Yitzhak de Lattes, dates from 1558 to whichthgi x> axy»»

points.

3. According to R. Yisahar Beema *nx, end of preface. Compare also Bartolocci,
Magna Bibliotheca Rabbinica, vol. 1V, p. 446) an edition of the Zohar appeared also at
Venice.

4. Levi ben Kalonymos published a folio edition of the Zohar at Lublin in 1623. In this
edition the numbering of the pages is the same as in that of the Cremona edition. Von
Rosenroth considers this edition very faulty.

5. The last named scholar had a Zohar printed, also folio, at Sulzbach in 1684.

6. Another edition, patterned after the Mantua edition, appeared at Amsterdam in 1714.
p. 310
7. An edition printed at Constantinople in 1736 (Molitor, vol. I, p. 76).
8. Another edition at Amsterdam in 1805.
9. Milsahagi, author af>ax7 790 quotes also a Salonica edition.
Editions 2, 4 and 5, because printed in folio, are usually catted:r (Zohar Godaul--
Large Zohar); the others, because printed in quarto, are desigmatad(Zohar
Kotaun--Small Zohar).

C

ELEMENTS OF THE ZOHAR

Besides the

1. Zohar ¢n1) proper which serves as commentary to the Pentateuch, this work contains
also:

2. Sifra d-Zeniuta (Book of Mystery),
3. Idra Rabba (Great Assembly),

4. |dra Zutah (Small Assembly),

5. Saba (The old man),

6. Midrash Ruth (fragments only),



7. Sefer ha-Bahir (Book of Brightness),

8: Tosefta (Addendum),

9. Raya Mehemna (The Faithful Shepherd),

10. Hekalot (Palaces),

11. Sitra Torah (The mysteries of the Law),

12. Midrash ha Ne’elam (The hidden Midrash),

13. Razi di Razin (Mystery of Mysteries),

14. Midrash Hassid (Midrash to Song of Songs),

15. Maamar Ta-Hazee (Treatise which begins with "come and see."),
16. Yanuka (Boy),

17. Pakuda (Explanation of the Law),
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18. Hibbura Kadma-ah (Previous Work),
19. Mathnithin (Doctrines).

All these elements are to be found in the Sulzbach edition; the Mantua edition contains
only Nos. 1, 2, 3,4, 8,9, 11 and 12.

D
TRANSLATIONS OF THE ZOHAR
1. A Hebrew translation of the Zohar (manuscript), written in 1506, from sectomx
to the end of the work and bearing the titlgay:s nx-n is in possession of S. D. Luzatto,
professor at the Rabbinic College at Padua. Compare the Hebrew YeamBaok

(Prague, Landau 8.) VII, 79.

2. Zevi Hirsch ben Yerachmiel of Krakau in his bomkn>m1 (Frankfort O. M. 1711),
translated into Jargon some fragments of the Zohar. Wolf, B. H. I. 999.

3. The "Book of Mysteries," the Idra Rabba and the Idra Zutah were translatédtinto
by Rosenroth in the second volume of his "Kabbalah denudata."”



4. Several fragments of the Zohar have been translated into French by the autisor of thi
book, and by the translator into

5. Germans
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TRANSLATIONS
ENGLISH:
1 Kabbala denudata. The Kabbalah unveiled. Containing the following books of the
Zohar:. 1. The Book of Concealed Mystery. 2. The Greater Holy Assembly. Translated
into English from the Latin version of Knorr von Rosenroth by S. L. M. Mathers. London
1887, 359 p. 8°.

2 Qabbalah. Quotations from the Zohar and other writings. Treating of the Qablalis
Divine Philosophy. By Isaac Myer, LL.B. Reprinted from Oriental Review 1893. 7 p.

3 Scattered passages may be found in the Theosophical literature, as in IgedUrywe
Blavatsky and in the "Word" a theosophical publication.

4 The Sepher Ha-Zohar; or the Book of Light. By Nurko de Manhar. An English
translation of the Zohar from Section Genesis to Section Lekh Lekah. In ‘te"Vd
theosophical publication; vols. 5 to 17; 1907-1913.

FRENCH:
1 Sepher ha-Zohar. (Le livre de la splendeur.) Doctrine Esoterique Degdsrdahduit
pour la premiere fois sur le texte chaldaique et accompagné de notes par JaatyDe P
Oeuvre posthume entiérement revue corrigée et completée. Publiée par e. . Emil
Lafuma-Giraud. 8°. v. 6. Paris 1906-1912.

2 Le Zohar; traduction francaise de Henri Chateau, avec lettre-pdfd@apus. Paris
1895. 210 p. 8°.

3 Paul Vulliaud. La Kabbala Juive Histoire et Doctrine. Tome Second.
Chapitre XVII. Comment il faut lire le "Sepher ha-Zohar. p. 111-136.
4 Albert Jounet. La Clef Du Zohar, 231 p. Paris 1909.
GERMAN:
1 Selected passages from the Zohar in the yearbook "Vom Judentum" (Bergman,

Mueller) as well as in the periodicals "Der Jude" 1916-1920 (Mueller, Seidman) a
"Freie Lebensstimme," 1919 (Fiebig).



2 Seidman, Jankew. Aus dem heiligen Buche Sohar. Eine Auswahl. Berlin 1920.

3 Tholuck, Wichtige Stellen des rabbinischen Buches Sohar. Berlin 1824.
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4 Die juedische Mystik und Kabbala. Von Dr. Philipp Bloch. Der Sohar, der Abschluss
der Kabbala, p. 270-282 (In "Die Juedische Literatur" edited by Winter and Wunsche.
Vol. lll.)

5 Stern, Ignatz. Versuch einer umstaendlichen Analyse des Sohar. "Ben{dia
Monthly for Jewish Theology. p. 1-111. Years 1858-1860.

HEBREW:
Rosenberg, Yudehmii qo0.
Zeitlin, Hillel. amra 9901 nnon In the "Hat'kufa” pgs. 314-334.
YIDDISH:
Setzer, S. In the "Wort" 1921-1925.
LITERATURE AND COMMENTARIES ON THE ZOHAR
1 S. Karppe. Etude sur les Origines et la Nature du Zohar. Paris 1901. p. 604, 8°.
2 Levi, E. Le Livre des Splendeurs. Paris 1894, p. 333. 8°.
3 Bischoff, Erich, Die Elemente der Kabbalah; Uebersetzungen, Erlaeuterungen und
Abhandlungen. (Geheime Wissenschaften) 1. Theoretische Kabbalah. 2. Praktische
Kabbalah. Berlin 1913. 8°.

4 Gewurz, Elias. The hidden treasures of the Ancient Kabbalah. Chicago, 1918. IV. 16°.

5 Ginsburg, Christian David. The Kabbalah. Its doctrines, development and literature.
London 1865. 163p. 8°.

6 Langer, George. Die Erotik der Kabbala. Prag 1923. 167p. 8°.

7 Misses, Isaac. Darstellung und kritische Beleuchtung der juedischen Géleeinteft
1-2. Krakau 1862-63--2 pts. in IV. 8°.

8 Pick, Bernard. The Zohar and its influence on the Cabala. Open Court. 24 (1910). 233-
243.



9 Waite, Arthur Edmund. The doctrine and literature of the Kabbalah. London 1902.
508p. 8°.

10 Waite, A. E. The secret doctrine in Israel; a study of the Zohar and its ¢onsect
London 1913. 329 p. 8°.

11 Westcott, Lynn. Introduction to the Kabbalah.
12 Burazla, Samri %y o 9on wipn'o Przemysl, 1871-80. 3 pt. in IV. 8°
13 Lurie, D.amr 5y maam o>1R1a 9715 77 wol 'o Wilna 1882, 28p. 4°.

14 Mueller, Ernst. Der Sohar und seine Lehre. Einleitung in die Gedankenwelt der
Kabbalah. Wien 1920, 79p. 8°. (See "Textproben" p. 63-79.)

15 Bergman, Hugo. Die Heiligung des Namens. In the Year Book "Vom Judentum,”
Leipzig, 1913, and in "Jawne and Jerusalem." Berlin 1919.

16 Landauer M. H. "Vorlaeufiger Bericht ueber meine Entdeckungen in Ansehung des
Sohar" and appendix thereto. "Literaturblatt des Orients," 1845.

17 Sellin. Die Geisteswissenschaftliche Bedeutung des Sohar. Berlin 1913.

18 Siener, Meir. Die Lyrik der Kabbalah. Eine Antalogie. Wien 1920.
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19 Bloch, Geschichte und Entwickelung der Kabbala. Trier 1894.

20 Azulai,man »ar /o, I Yy W RinT (NPwRD2) 1%pa

21 Luzzato, Samuel Davidyri 77y anw

22 Kunitz, Mosesxn 12. Wien 1815.

23 Langer, M, D. George. Die Erotik der Kabbala. p. 167. Prag 1923.
LITERATURE ON THE BOOK OF FORMATION

(SEFER YETZIRAH)
1 Castelli. I Commento di Sabbatai Donnolo, Florence 1880.
2 Postell. Abraham Patriarchae Liber lezirah, Paris 1552.

3 Pistor. Liber lezirah, in Ars Cabalistica, Basel 1557.



4 Rittangel in the Amsterdam edition of 1642.

55778 L. LaN01 RAODMA WM ATI0m T L L. anrs XA L. L 9vTIRg 197, Philadelphia
1895.

6 1N AWK TIRD KX ON9EI2T 127772 /02 TN T ROWIAT 2909 77080 150 WD K120 OV V0
Qv ORAWIVIIRT 0207 1A7T TRPW DR MM NI

JRMPDMP 717 NN n°oo Mv. Berlin 1885. 354p.
7 Benjacobp»ooi R, pp. 228-229.
8 Rosenthal ifrxw» no1d v. 2 pp. 29-68.

9 77°%° 0, N°PAIRY N°12YR, WOLRP XRTR 7. New York 1877. This is the Hebrew title page
of the book by the same author mentioned later on.

10 S. Bernfeldp o ny7, pp. 106-110, Warsaw 1897.
11 poon 5 Qv 77°%° 190, TYIRP, 09PN

12571737 YooK 7RI PIY0 27 ,77aRTT 0D, 200D IWhn aY L3708 ID0KRT, 2701 wn M,
X122 779K TIRITY, 20 Avany’.

13 p°00n 5 Ay 777X 00, PYIRP, 0pn
14 77°% 190, DYNOWRIRNINA OVWPY 277191 2N 2. Y.

15 1aR7 Andw T DR DOP0D VAW (AROIIRT NINK KT DONIOMT 1R X 2PR2IWAD 77K 790
(wanww naw am) 77970 P.

16 Sepher letziramf>x> 750), traduction du livre cabalistique de la creation. Calomira de
Cimara, Paris 1913.

17 Epstein, A. Recherches sur le Sefer Yecira. Versailles 1894. 35p.

18 Commentaire sur le Sefer Yesira du Livre de la Création par Le Gaoya%zad
Fayyoum. Publié et traduit par Mayer Lambert, Paris 1891. 128p.

19 S. Karppe, Etude sur les Origines et la Nature du Zohar. (Le Sefer Yezirah, pp. 139-
168).

20 Ad. Franck, La Kabbale, pp. 103-119. Paris 1892. (See also German translation by
Jellinek pp. 57-65.)

21 Paul Vulliand, La Kabbale Juive, Le Sepher letzirah, V. | Chap. 6, pp. 195-220.



22 Papus, La Cabbale. Troisieme Partie. Le Sefer letzirah, pp. 175-235. Paris 1903.

23 Charles-M. Limousin, La Kabbale Litterale Occidentale. Les 32s\ieda Sagesse
du "Sefer letzirah." Paris.

24 77°¢ 190 Sepher Yetzira, the book of Formation and the Thirty-two paths of wisdom.
Translated from the Hebrew . . . by W. W. Westcott. Bath 1887, 29p.

2577% 9o, The Book of Formation (Sepher Yetzirah) by Rabbi Akiba Ben Joseph,
translated by Kunt Stenring; with an introduction
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by Arthur Edward Waite. London 1923, 66p.

26 J. Abelson. Jewish Mysticism. Chap. V. The Book Yetzirah. pp. 98-116. London
1913.

27 Kalish, I. A Sketch of the Talmud. New York 1887.

28 Maurice Fluegel, Philosophy, Qabbala and Vedanta. Chap. V, Yetzirah. Book of
Creation, pp. 136-152. Baltimore 1902.

29 H. Sperling, Jewish Mysticism, in Simon's "Aspects of the Hebrew Genius", pp. 145-
176.

30 Mordell, Phineas, Origin of the Letters and Numerals in Sefer Yetirdbwish
Quarterly Review, Vol. 2 New Series pp. 557-583; Vol. 3 N. S. pp. 517-544.

31 Ginsburg, C. D. The Kabbalah: Its Doctrines, Development and Literature, pp. 65-75.

32 Der Buch Yezira . . . Nebst den zweyunddreyssig Wegen der Weisheit. Hebraeisch
und Deutsch, mit Einleitung, Anmerkungen und einem Glossarium. Hersg. von J. V.
Meyer, Leipzig 1830, 36.

33n% 'o, Das Buch der Schoepfung. Kritisch redigirter Text, nebst Uebersetzung,
Varianten, Amerkungen, Erklaerungen und einer Einleitung von L. Goldschmidt.
Frankfurt, 1894. 92p.

34 Greatz, H. Gnosticismua und Judentum, Breslau 1846. pp. 102-132.

35 Dr. Philip Bloch, Die Juedische Mystik und Kabbala. In the "Juedische Litteratur
edited by Sinter and Wuensche, Vol. 3, pp. 240-248.

36 Z. Epstein. Studien zum Yezira-Buche und seinen Erklaeren. |. Die beiden \fersione
des Jezira-Buches. pp. 266-269; Il. Der Text Donnolo's und Il Mantua, pp. 458-462. In
Monatsschrift fuer Geschichte und Wissenschaft des Judenthums, vol. 37, p. 186.



37 A. Epstein, Pseudo-Saadja’'s und Elasar Rokeah's Commentare zum Jezira-Buche. Di
Recension Saadja's pp. 75-78, 117-120. In Monats. fuer G. u. W. d. J. v. 37. 1893.

38 Erich Bischoff, Die Elemente der Kabbalah. Das Buch Jezirah, pp. 63-80. Berlin
1913.

39 Jellinek, Adolph, Beitraege zur Geschichte der Kabbalah. Jezirah pp. 3-18. Leipzig
1913.

40 D. H. Joelpmri wan, Die Religionsphilosophie des Sohar. Analyse des Sefer Jezirah,
pp. 75-77.

41 A. Epstein, Besprechunmgy s 790, Das Buch der Schoepfung von Lazarus
Goldschmidt. In Monatsschrift fuer Gesch. u. Wiss. d. Jud. v. 39, pp. 46-48, 134-136.

42 Fuerst, Bibl. Jud. I, 27-28.
43 Bacher, Die Anfaenge der Hebraeischen Grammatik, pp. 20-23. Leipzig 1895.
44 Zedner, Cat. Hebr. Books Brit. Mus. p. 13.

45 M. Steinschneider, Pseudo-Saadia's Commentar zum Buche Jezira. In 8erliner'
Magazin, v. 19, pp. 79-85.
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Footnotes
308:1 Behai (Bahya) ben Asher ben Halevi. Not to be confounded with the well known
philosopher Behai ben Joseph ibn Pakuda of the eleventh century, author of "Hoboth
Halvovoth f22%7 man).--Transl.
308:2 Omitted in the Jewish Encyclopedia. Listed in "Seder Hadoreth."-}Trans
309:3 The passage quoted fram>n Xy refutes also Milsahagig»axrn, fol. 20b)
contention about the genesis of this name, and justifies Zunz's (Sermons, p. 406)
explanation,--Jellinek

310:4 | know of no reason why this Midrash was named after the Book of Ruth. Jellinek



311:5 Wolf (Bibliotheca hebraea |, 1141) is mistaken when he adds, after counting the
XMy w7 X190, among the elements of the Cremona edition, the following: Mantuana vero
guatuor tantum ex his exhibet, nempe; Tosaphta, Medrash Neelam, Raja Mahemena, et
Sitre Tora.--Jellinek

311:6 And into English by the present translator.
For those wishing to go deeper into the study of the Kabbalah or of the Zohar in

particular | append here a list of translations of the whole or part of the, Zitdrature
on the Zohar and commentaries on the Zohar.--Transl.



INDEX

A

Abraham, as the author of the Sefer Yetzirah note 9, p. 82; 83, 125
Abraham ben Dior (David), See Dior, Abraham ben
Abraham ibn Ezra lviii
Abravanel, Juda xxxviii
Action, World of 105
Adam Kadmon (Celestial Man Heavenly Man) 106, 138, 148, 152 190, 264, 279, 296
Adam, Terrestrial 190, 279
Agrippa, Cornelius xxviii, Xxxxvi
Aher 67, 68
Ahriman note 9, p. 287
Akiba, R. 64, 67

as probable author of the Sefer Yetzirah 84
Akko 299
Alexandrian Jews and Palestine 221
Alexandrian School and the Kabbalah 221 f
Al Gazzali 104
Ali lvi
Alphabet, celestial 182

changing letters of--, See Ath-Bash;

of R. Akiba, See Otiot



de Rabba Akiba,
Source of letters of--, 282
Amaraim 64
Ammonius Saccas 120
Ammonius, School of--and School of Simeon ben Yohai 177
Anatomy, modern in the Zohar 118
Ancient, the 158, 159
Ancient of Ancients 146, 159, 160
Androgyne of Plato 197
Angelology 187
Angels, names of--representing moral qualities 185
Subaltern 186
Philo's conception of 248, 251
Source of names of 282
Anthropomorphism in the Kabbalah 145, 148
in the Sephiroth 160
Avoided to the Septuagint 263
"Ari," see Luria, Isaac
Aristotelian Philosophy not found in the Zohar 97
Art, Great xxxi
Asceticism, as shown by Philo 252, 257
Asia, as the cradle of the Kabbalah 271

Assembly, the Great (Idra Rabba) 109, 145



the heavenly 268
the Lesser (Idra Zutah) 109, 145
Astrology, note 1 282
Astronomy, pronable source of--among Jews 282
Ath Bash, note 33, p. 75
Attributes, expansive 170
of resistance 171
Substantial 171
Avicena, note 41, p. 101;103
Av-Yathar (Avatar) 278
Awe and Love 202
Ayn Sof, note 33, p. 99, 159, 234
as the totality of the Sefiroth 155
and the theology of the Magi . 294
reason for calling 149

according to Plato 216

B
Babylonian Captivity, Effects of--upon the Jews 282
Bachye, Rabbi Iviii
Balance, the 174
Bardesanes 101, 276

Bartolocci xxx



"Basis"--165

Basnage xvi, xxx

Baur xvii

"Beast" 187

Beauty, as the expression of all moral qualities 165, 167, 168, 193

Behesht, note 9, 287

"Beliefs and Opinions," note 8, LVIII

Beraitha, definition 65

Berger xvi

Bible, the--and its method of explaining the world 124
and contemporary philosophies xviii

Boehm, Jacob xxviii, 180

Botril, Moses, his commentary to the Sefer Yetzirah 83
his views on the Kabbalah 115

Brightness, Book of--See Zohar

Brucker xvi, Xxx

Buddeus xvi, xvii, note 9, xxx

Bundehesh 288

Burnett xxx

"Canals" 171
Cardinal points, the four 131

Cause of Causes 178

p. 320



Chaldean, Persians and the Kabbalah 215 f
Chariot, Heavenly, see Merkaba of Ezekiel, figures of 183
Chiits LV
Choice, free--according to Philo 254
Christianity, and the Kabbalah I, 213
dogmas of--according to Reuchlin xxxv
not mentioned in the Zohar 97, 114
sectsin lv
Clement of Alexandria 101
Codex Nazareus 276
"Column," the middle 168
of Judgment 171
of mercy 171
right 171
left 171
centre 171
Completion, mutual 261
Concentration (Tsimtsum) 157
Copernic, theory of--in the Zohar 94, 116, 156
in the Talmud 117
known before his times 116
Cordovero, Moses, (Corduero) note 2, xxix, 96

his explanation of the 3 first Sefiroth 163



Cosmology of the Kabbalah, its principle 176
Creation
story of 64, 78, 100
world of
world of--as the seat of the chief angel 185
Cross, in the Old Testament, according to Reuchlin xxxv
Crown, the 157, 167, 168
Supreme note 33, p. 99
Customs, religious, among Jews and Parsecs 292

Cuzari, of Judah ha-Levi note 7, p. 126

Darwands note 11, p. 287
"De Arte Cabalistica" xxxiii
Death, angel of 207

not a curse 208

ordeals after 291
Dekas, cult of xxxiv
Delight, garden of. 67
Demiurge 234, 242
Demonology 184, 187, 288
Demons 176
Desire, good and bad 139, 185, 300

"De Verbo Mirifico™ xxxii



Summary of Contents note 18, p. xxxiii
Devils, view of Talmud on 89
Deuvis, note 10, p. 287
Dian 299
"Dimyon," (Image) 149
Dionysius the Areopagite 272
Dior, Abraham ben note 17, p. xxxii
Doctrine, secret,
evidence of 72
Doctors, of Mishnah 112
of Kabbalah 112
Duzakh note 4, p. 287
Dyad, xxxiv
E
Earth, division of--according to the Zend Avesta 300
according to the Zohar 301
Ecclesiasticus 267
Eden, higher 101
celestial 193
Elements, the four 276
Elishah ben Abuah, see Aher
Elxai. 101; note 13, p. 274

Emanation, doctrine of among Arabs 102



in the Sefer Yetzirah, 131
world of 106, 166
"Egyptian Mysteries" 237
"Encyclical Science" 252
Enumeration, abstract 128
Essenes 223
Exile, Babylonian, its influence upon the Jews 282
Ezekiel, vision of--in relation to the Kabbalah 66

Ezra 63, 65

Face, in the Zohar 295

inner 203

outer 203

long 147, 159, 168

small 159

white 158
Faces 168, 279
Faith, according to Philo 254
"Faithful Shepherd," note 1, p. 78, 92
Fall and Rehabilitation, Idea of--in the Zohar 171
"Father," excellent 278
Feeling, world of 166

Fenelon and Simeon ben Yohai 205



"Ferouer" 297, 299
"Fetahil" 278
Formation, Book of--See Sefer Yetzirah
world of 105
world of--as the seat of the angels 185
"Foundation" 165
Fludd, Robert xxuviii

Frank, Jacob 272

Gahanbars, the six 286

Gamaliel 228

"Garment" Gedaliah. R.

Author of "Chain of Tradition" his opinion on the authority of the Zohar 88
Gemara note 3, p. 64

period of 91

p. 321

Gematriah, note 9, p. 143; note 11, p. 180
Genesis, story of--see Creation,

Gerson, his conception of Mysticism liv
Gestation 202

Gikatilla, Joseph. See Joseph of Castille
Gieseler xvi

"Glory" 165

Gnosticism and the elements of the Kabbalah 101



God,
as conceived by Philo 245, 246, 253
and the world, according to Philo 258
names of 69, 100, 126, 148, 150
development of the Kabbalistic view on the nature of 151
two ways of speaking of 145
as considered in the Sefer Yetzirah 137
Good and Evil 199
Good, the reversibility of--Philo 255
Gotatman note 11, p. 287
Grace 164
according to Philo 255
Grave, tortures of the 291
Greek learning, interdiction of 226
Greek Science, meaning of, note 37, p. 230
"Guide for the Perplexed,” note 8, p. Iviii
H
Haggadah XLV; note a, p. 124
Halakah XLV; note a, p. 124
Hamunah the Elder note 1, p. 78, 115
Harmony, in the Sefiroth 166
Head, the white 158, 217, 275

Heads of Captivity 285



Hegel, philosophy of--and the Kabbalah .139, 158
school of--and the Kabbalah xlix
Hell 187
"Hellenizing Jews" Iviii
Helmont, Van 306
Herrera, Abraham Cohen note 10, p. xxx; xlii
Hillel, the Aged (Babylonian) 75, 222, 286
Hiya, Rabbi 65
Honover, the 294
Human Being, elements of 193
two halves of 197
Human nature, as the image of God 196

Huttingen xxx

"I AM" 157, 162
"I AM THAT | AM" 162
and its Hindoo equivalent xviii
"ldea" of the body 193
Ideal, as expressed in the Sefiroth 166
Idra Rabba 109, 145
Idra Zutah 109, note 1, p. 145, 152, 158
Imams lvi

Immortality, not definitely mentioned in the Old Testament note 1, p. 189



Impregnation 202
Infinite, see Ayn Sof
Intellect, in relation to religion and dogma liii
Intelligence 99, 159
world of 166, 274
Intuition and Reflection 204
Irenaeus 101
Isaac de Lattes 86
Isaiah, as the source of the mythological system . 123

"I WHO AM" 162

Jeba, the Elder note 1, p. 78, 115
Jehovah, as understood by the Zohar 162
Reuchlin's analysis of the word xxxiv
Jesus, Reuchlin's Kabbalistic interpretation of the word xxv, xxxvi
Jesus, ben Sirach 267
Job, Book of--as the source of the mythological system of the Kabbalah 123, 283
Jonathan ben Uziel, translation of 75
Jose the Elder, note 1, p. 78
Joseph of Castille xxxi, xxxviii
Josephus 76, 224, 225
Juda-ha-Levi, his opinion on the Sefer Yetzirah 125

Juda ha-Nassi, editor of the Mishnah lvii, 64, 119



Judaism, sects in lvii

rabbinical--and Parseeism 288
Judgment---164, 193

according to Philo 250

column of 171

K

"Kabbala Denudata, (Kabbalah Unveiled) xx, xxxvi, xli

Budde's opinion of the xli

review of the xlii

Kabbalah,

and conception of Ahriman 300

and Gnosticism 101, 272

and Masorah note 1, p. xxvii

and Neoplatonism 220, 233

and Pythagorean Doctrine--xxxiii

and the Philosophy of the Arabs 101, 103

and Arabic Mysticism 104

and the Talmud 303

and the Zend Avesta 301, 302, 303

antiquity of the 63, 72

antiquity of the 63, 72

as the heart and life of Judaism 302

p. 322

Christian xxiv, Xxxvi



Difficulty in studying the xxviii

and other great philosophies and religious systems 139
development of the 113, 116

doctrine of the--and doctrine of the Nazarenes 101, 277
doctrine of the--uniting Plato and Spinoza 163
elements of the 209

etymology and orthography of the word note 1, p. xxvii
final conclusions on the 306

and Gnosticism 111

influence of the xxviii

introduction of the into Europe xxi, 108, 305

method of studying the 67

Oriental wisdom and 104

practical 79, 170

principles of--antedate Christianity 271

reasons for the study of xxvii

relation of the--to the philosophy of Plato 213f

relation of the--to the doctrine of Philo 239 f, 259, 305
relation of the--to the religion of the Chaldeans

and Persians 282 f, 306

relation of the--to Christianity 271 f

relation of the--to the School of Alexandria 220f

sources of the xvi, xlvii



symbolica xvii
systems resembling the 213 f
secrecy of the--its cause xix
"Kabbalism and Pantheism" xlix
Kabbalistic Books 78
general Character of 123
schools xxiv, xxxi
systems, sources drawn by writers of philosophy xx
system, an oral as well as a written tradition 116
Kabbalistic
system did not originate in Platonism 214, 219
system, and the dogmas of the Nazarenes 276
tradition in the Septuagint 265
tree note 70, p. 170, 171
Kabbalists
and Essenes 76
who converted themselves to Christianity 271
Karaites Ivii
Karmates Ivi
Kedars 299
"King, the" 168, 172
"Kings, Ancient" 172

"Kingdom" 166, 167. 192



Kirchner xxxvi
his view on the Kabbalah x|
"Kisses of God" 205
Kleuker xvi
Knowledge, four kinds of, note 8, p. Iviii
or Science in the Sefiroth 160 note 8, p. Iviii

Kruspedai, Rabbi note 1, p. 78

Lang, Joachim xvi
Letters, the 22, and numbers as the foundation of the Universe 133
their division into 3 classes 134
Liberty
personal 199, 200
according to Philo. 254
Leon the Hebrew, see Abravanel, Judah Rife,
Life
as considered by Philo 256, 260
as reviewed by the Kabbalah 195, 260
Light,
according to Proclus 237
and Sarkcess 304
direct 302

reflected 202



supreme 203

Lilith note 32, p. 187; note 32, p. 292

Logos, see "Word"

Love
as the link of the higher and lower degrees . 204
as medium of union between soul and God 204
kisses of 205
place of 205

Lullus, Raymond xxxi, 306
and the Schools of Luria and Cordovera XXI

Luria, Isaac note 3, p. xxix, xlii, 156

Macrocosm and Microcosm 134
Magus, Simon
see Simon the Magician
Magi 283
Maimonides, Moses lviii, 239
his view on a secret doctrine 66
his view on the names of God 70
his works note 27, p. 71
Man
as the microcosm 134, 190

as understood by Philo 251



celestial--as prototype of Terrestrial 152, 190
fall of 206

heavenly, see Adam Kadmon

higher 153

lower 153

opinion of Zohar on 190

threefold nature of 192

moral nature of 199

p. 323
Marriage
perfect 197
as considered by Philo. 258, 260
as considered by the Kabbalah. 261
Masorah, definition of note 1, p. xxvii
Massuet xvii
"Memra," see "Word"
Mercy 164, 193
according to Philo 250
column of 171
Merkabah
story of 64, 78
when permitted to divulge 65
Meshia note 9, p. 287

Meshiana note 9, p. 287



Metaphysics in the Kabbalah 69, 163, 201
Metatron 65, 185
Metempsychosis 175
purpose of 200
necessity for 209
Mirandola, Pico de la xv, xxviii, xxxi his method of study xxxii
Mirror
luminous and non-luminous note 29, p. 203
Mishnah
as secret doctrine 73
when edited 72
Mohammedanism, sects in Iv
Molitor
criticism on his "Philosophy of History" xxx
Moon, blessing of the 292
Months, names of 282
Morality, foundation of according to Philo 256 f
Morus, Henry xxviii, xlii
Moses hen Nachman,
See Nachmanides
Moses de Leon as probable author of the Zohar note 17, p. xxxii, xliii
as author of another Kabbalistic book 96

not the author of the Zohar 95, 108



"Mothers," three 134
Motecallemim lvi
Mutazilas Ivi
Mystery, book of 109, 145, 172
Mystery of Mysteries 146
Mysticism,
Arabic--and the Zohar 104
Symbolical lv, 140
Mystics, how recognized liv
Mythology,
supplanted by Metaphysics 307
N
Nachmanides, Moses ben Nachman (Ramban) xliii
Sefer Yetzirah 85
Names
as commentator to the ten mystical of St. Jerome 100
Natura naturans 166
Nazarenes, sect of 276
Nefesh 192, 297
as used in the Sefer Yetzirah Note 3, p. 86
Nehardea, academy at 286
Neo-Hassidim 303

Non-Being 106



North, the
excluded from the name of God note 11, p. 180
Notarikon note 9, p. 143
No-Thing 99, 158, 161
meaning of . 178
N’shamah note 3, p. 80, 145, 192, 297
primitive 178
Numbers and Ideas

theory of--in the Septuagint 264

Olam
Atzilus 166
Bree-oh 185
Hamutbah 166
Murgosh 166
Muskol 166
Yetzirah 185
Onkelos
Translation of 73
Ophanim (Celestial Wheels) 90
Origen
his views similar to those found in the Zohar 142

Ormuzd note 9, p. 287



Osiander xvi
Otiot de Rabba Akiba note a, p. 180, 275
P
Pagan Philosophy and the Kabbalah 221
Palestinian Teachers did not draw from Greek civilization 237
Paracelsus xxuviii
Paradise note 12, p. 67
Pentateuch
Aramaic translation of 73
Persians, influence of--upon the Jews xviii, 286
Person, Moral, see Roo-ah
Philo LVIII
and the doctrine of
classification of his writings 240
distinct from the Kabbalists Iviii, 252
his doctrines and the doctrine of the Kabbalah note 10, p. lviii, 240 f, 259
his view on God 240, 253
his view on man. 251
Physiognomies 182

Pistorius xxxvi, 323

p. 324
his works xxxvii
"Place," the 99

Planets



names of the seven--in the Sefer Yetzirah note 4, p. 80
Plato
and the Kabbalah . 163, 213
his theory of Ideas compared with the theory of the Sefiroth 215
his philosophy and the 22 letters of the Sefer Yetzirah 133
Pleroma 276, note 31, p. 280
Plotinus 220
and the Kabbalah 233, 240, 243, note 35, p. 281
"Point," the 157
Primitive 157
Indivisible 177
Pompadita
Academy of 286
Porphyrius 220, 243
Postel xxxvi
his translation of the Sefer Yetzirah xxxvii
Predestination, moral 199
Pre-existence
dogma of 99, 198
"Pregnancy" note 49, p. 251
Primitive air 157
Principle

animal 193



individual 194
male and female 175, 196
vital 298
Psychology of the Kabbalah
its principle 176
and that of the Parsees 298
Pythagoras
Tetractys of xxxiv

in the writings of Philo 265

"Queen," the 172

Rabad f”2x")
see Abraham ben Dior
Rabban, title,
definition of note 38, p. 231
Ramban {j7an)
see Nachmanides
Rashi 229
Recante, Menahem note 26, p. 155
Reflection 204
Religions

in their conception of revelation Iv



Religion or Revelation liii
Reminiscence

doctrine of 198
Responsibility

personal--, according to Philo 254
Resurrection 287
Reuchlin

and the Kabbalah xv, xxxi

his method of study xxxii

his explanation of the different names of God note 16, p. xxxiii
Revelation

three ways of conceiving liii
Reversibility

dogma of 170
Ricci, Paul xxxviii

his works xxxix, 271
Rittangel 271, 272
Roe note 48, p. 299
Roo-ah 192, 292
Rosenroth, Baron Knorr von xli, 272
Rouan note 48, p. 299
Ru-ah (same as Roo-ah) note 17, p. 130

S



Saadia xlii, Iviii, 82, 98, 239
his "Belief and Opinions" note 8, p. Iviii
Sabbathai Zebi 303
Saducees lvii
Samael (Sama-ayl) note 11, p. 180; 187, 300
Satan 187
Scribe note 32, p. 74
Sefer note 8, p. 127
Sefer ha-Bahir note 1, p. 78
Sefer Yetzirah
analysis of 78 f, 123 f
authenticity of the 78
authorship of the 83
comparison of the two editions 82
its method of explaining the world and its phenomena 123
its aspect of God 137
Postel's translation of the xxxvii
Sefiroth
and the doctrine of the Nazarenes 276
active and passive principles in the 159
as an abstract enumeration 128
as attributes of God 152

character of 129



considered as a whole 154

definition of . note 12, p. 128

diagramatic representation of the front page
division of the 157, 170, 216, 279

"Father" and "Mother" principle in the 159, 216
evolution of the 149

genesis of the 148

in the Old Testament 153

in the Mishnah 153

male and female principles in the 159

names of 100, 149

p. 325

number of 128

of construction 164

reason for existence of the 154

"son" principle in the 160

Trinity in the 105, 160, 164

Unity in the 166
Self-completion

mutual 206
Self-consciousness 195, 200
Septuagint note 10, p 222

as source in Philo's mysticism 263

inaccuracies in the translation of the note 77, p. 261



known in the Talmud 263
Kabbalistic traditions in the 265
anthropomorphism avoided in the 263
Seraphim 131
Seven Doubles 134, 135
Sexual differentiation 174
S’far note 8, p. 127
"Shalsheleth ha-Kabbalah,"
see Tradition, chairs of
Shekinah 168
"Shells" 176, 186, 279, 300
Shem-hamforesh, see
Tetragrammaton
Simeon ben Yohai, see
Yohai, Simeon, ben
Simon, Richard xvi, xxx
the Just 221
the Magician (Magus) 101, 273
Sin, original 208
Sippur note 8, p. 127
"Son" 216
Sons of God note 99, p. 206

Soul



as conceived by the Zohar 169, 189f
elements of--according to Philo 252
union of--and spirit 197
during sleep note 29, p. 292
seat of according to Philo 252
source of 193
transmigration of 99, 200
male and female principle in the 196
Souls
the three 280, 297, note 48, p. 299
Space, absolute--(Mokaum) 294
Spinoza xxviii
and the Kabbalah xliv, 163
Spirit (Ru-ah) note 17, p. 130
holy 275
proper 192
source of 193
vital 192, 194
Spirits, evil 288
Sumah Iv
Sunnis v
Sura, academy of Iviii, 286

Swedenborg, Church of--and the Kabbalah xxv



Tabernacles, the seven 187, 206
Talmud 64
evidence of a secret doctrine in the 72
Tannaim 64
Temurah note 9, p. 143
Tennemann note 11, p. xxxi, xlix
Tetragrammaton,
according to Reuchlin xxxiv, 69
Theosophy, and the Kabbalah xxiii
Semitic xxiv
Tholuck xvi, xlix
refutation of his theory 102
Thought
as understood in the Kabbalah 162
"Three Mothers" 134
Tiedemann xlix
Time
according to Plato 243
according to Philo 243
Tohu Ubohu note 28, p. 186
"Tradition, Chain of" note 29, p. 72

Tradition, Jewish and Zend Avesta 288



Transmigration 99, 200
Trinity
Demiurgic 235
in the Sefiroth as opposed to in relation to God, Nature
the Platonic trinity 216
and Human Soul . 196
in the Sefiroth 105, 160, 164
Platonic 234
Supreme 192
in the Sepher Yetzirah 134
"Triumph" 165
Tsimtsum
meaning of 157

"Twelve Simples" 134, 135

Unity
absolute--as basis of the Kabbalistic system, substituted for dualism 137
according to Philo 247

Unknown of the Unknown 146

Valentine 101
Van Helmont xxviii

Vessels 156, 157, 260



"Virtues" 166
Vital, Chaim note 3. p. Xxix

Voysin, Joseph Xxxvi, XXxXix

Wachter, George xvi

his book "Spinozaism in Judaism" xliv
"White Head" 217
Will

expansion and contraction of 164
Wisdom 99, 159

in Ecclesiastes 268

p. 326
in the same class as Kabbalah note 39, p. 231
Supreme 245, 246
the 32 marvelous path of 81, 126
Oriental--and the Kabbalah 104

Wolf xvi, xxx

"Word," the 74
theory of the--in the Sefer Yetzirah 132, 137, 153, 267, 273, 274
according to Philo 245
conception of--by Simon Magus 273
doctrine of--in Ecclesiastes 267
Kabbalistic--and the Honover of Zoroaster 294

World



Intelligible 166

natural 166

of emanation

of feeling 166
view of the Kabbalists on the 177 f, 246
Worlds

the four 105 and note 54; 166, 280

pre-existence of 173, 181

Yohai
Simeon, ben 64
his doctrine as basis of the Zohar 107
not the originator of the Kabbalistic science 114
story of his death 116
not the author of the Zohar 93

Yohanan ben Zakkai 231, 286

Zacuto, Solomon

his opinion on the authorship of the Zohar 88
Zend Avesta and Jewish tradition 283 f, 288
Zerah, Rabbi 65
Zerdustians

sect of 104, note 41, p. 296, 300



Zervanites
sect of 294
Zion
as the seat of Wisdom 268
Zippori, Rabbi Joseph of 73
Zohar 79
analysis of opinions on the authorship of the 89 f
and the doctrine of Philo 246
and the Sefer Yetzirah 138
basis of its doctrine 138
characteristics of the 87
gradual development 113
its introduction into Europe 114
language of the 95
origin of the 87 f
Zoharites, sect of 272, 303
Zomah, ben 67
influence of the religion of Zoroaster 282, 284
upon the Jews . 284 f
Zoroastrism in the Old Testament 286

and the Kabbalah xix



